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PREFACE. 

IT iK a matter of great satisfaction to me, to 
be able to introduce the fifth volume of this series, 
which, perhaps, iR a. little1late in its appearance. 

Tlle la1e Professor Max Muller, to whom India 
if~ under a deep debt of gratitude, expressed, in a 
letter to me (printed overleaf), his desire to accept 
the dedic.a.tion of the tran:::latjon of the Brihadfiran

ya.ka Upani~had. 

MADRAS,} 

May, 19f8. 

V. C. SESHACHARRI, 

Ptibli shet·. 



DEAR SIR, 

7, NORHAM GARDENS, 

OXFORD, 

Wth Dec:emfwr 18!W. 

I had already seen ~ome of your Upani!-'had 
translations. They are very creditable to yon a.n(i 
to your fellow-workers, such as Pandit Gangft~ 
na.tha Jha. They represent a real step in advan<.w 
and I hope you will continue your very meritorious 
work. The Upanishadt:~ are extremely difficult to 
translate into English, and many paRsages ltm'l 
themselves to different transla:tions. I have ~ysolf 
translated the twelve moAt important UpaniH}n:~.d:-:. 
in the Sacred Books of the ·u:ast, and you v.~nl finci 
that I often discover in them a rnoaning- diffN,.nt 
from that which you assign. I douht whot!H•r •we 
shall ever arrive at unanimity in thi8. rt~spect. hut. l 
highly appreciate your translation a~ n hc•l p 
towards that unanimity. 

If you translate the B?·ihad(o·anyalca Cf.ului:·dlttd 
I shall accept its derl?:cation to Jnt:' ff,'{ tt 1'(1a1 lwuum·. 

To 

Believe rm~, 
Yours very sincerely, 

F. MAX MULLER. 

M. R. Ry. 
V. C. SESHACHARIAR, Avr ... , 

B.A., B.L., M.R.A..S., 
High Oourt Vftkil, Madra.~:J. 



U:ht Bftare~a 'tflpanfsbat\ 

SRI SANKARA'S INTRODUCTION. 

O~M TAT SAT. 
Adoration to the Br·ahman. Kar··rna has been 

ended with the Knowledge of the lower Brahman. 
The highest goal of Karma combined with Knowledge 
has thus been concluded witb the Knowledge Uktha. 
It has been then said ''This is the true Brahman called 
Prana; this is the only God. All the Devas are 
only the various manifestations of this P1·i1na. He 
who attains oneness with this PrU.na attains the 
D&vas." Some think that this becoming one with 
the Dto4vas is the highest object of human endea
vour ; that this is emancipation; that this is to be 
attained by the aid of Knowledge and 1-[arma com
bined; and that there is nothing beyond this. With 
a view to refute them the subsequent Upanishad 
beginning with 'A'tma va idam' is commenced to 
enjoin the Knowledge of the pure A'tman. How is 
it inferred that the subsequent portion of the book: 
is intended to enjoin the Knowledge of the pure· 
.A.'tma:n unconnected with Karma? Because no 
other pttrpose can be inferred. Moreover, it will be 
shown by the text ·'It inflicted him with hunger an.d 
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thirst'' etc., that the Devns: previously mentionc,l 
such as Agni etc., aTe subject to Su.m; ... Jlt·a, being 
subject to faults, such as hunger. All that is subject 
to hunger etc., is only in Sa·mstira. But according to 
the S1·utis, the highest Brahman is above hunger etc. 

Very well, let thus the knowledgf; of the 
pure A'tman be the means to emancipation. 
But the non-performer of Karma alone is not 
entitled thereto; for no such distinction is 
declared and there is no mention of a distinct 
order of Sanyt'Lsins. Again, it is after enjoining 
Ka1·m.a described in the thousand Brihatis tha.t 
the Knowledge of the A'trnan is introduced: There
fore the performer of Karma alone is entitled. Nor 
is the Knowledge of the A't·man unconnected with 
Kar·rna; for the summing up here is similiar to that 
in the beginning. Just as in the first portlon of 
this Upanishad, in the Bt·tihnzana '' and the 
Mantt·a, -:(·by the texts. "The sun is the A'tman" 
etc., the Ptwusha connected with 1Canr:w, i.e., the 
Sun, has been said to be the A'tman or soul of 
all living things immoveable, moveable, etc.; 
similarly, in the last portion, beginning with 
"the Brahman is this Iwlra," etc., the Bnrh
man is said to be the A'tm.an of all living thing:; and 
it will be concluded by saying all that is im.moveable 
is guided by the Brahrnan named P1'ujit.u. Himilarly 
it is said in the Sm·nlu:topu.nisharl also. Having there 
st~.ted that the B~·ahman is connected withJGwma by 
the texts '' It is this Bt·ahnwr~> alone which the 

Mantnt portions of the Upanisb.:~ds aro Ji'i.thy and 
condensed like aphorisms, whm·cas the .o~·,ih twr JW 1Hn·tions 

are explanatory to them. 
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followers of the Rig Veda seek in the great uktha or 
the thousand Br£hatis "; it concludes by saying "they 
say that this Brahman is in all beings.'' Simi
larly, the identity is declared by saying " one 
should know that the .A.'trnan indicated in the 
text ' He who is in the Sun' and the A'tman indi
cated in the text ' He who is this, bodiless 
Pt·ajFi./ltman ' are one and the same. '• In this 
Upanishad also beginning with the question ' who is 
this A'tman,' it will be shown that he is the P7·ajfiat
man according to the text ' Knowledge is B1·ahman.' 
Therefore the Knowledge of the .A'tman is not un
connected with Kanna. It may be said that this 
refutation is mere repetition and therefore useless. 
Fi!>r, in the Brtilirnana, beginning with the question 
"bow Oh sage, !tiD I Pr(tna &c., ,. the Self bas been 
determined to be the Sun (by the Rage's reply). Here 
also in replying to the question " what is that Self •• 
it is determined once again that the Self iR all'ltlis. 
So it is mere ne•~dleRs tautology. To this we :reply 
• No.' There is no fault of tautology as it serves the 
purpose of ascertaining another aspect of the same 
A'tman. How? Either because it serves to ascertain, 
of the adive A.'tman~ other aspects, viz., the crea
tion, the protection and the destruction of the 
universe, etc., or because it serves to lay down only 
the wor:;;hip of the A'tman, or because the subse
quent portion of the book beginning with "A'trn11va" 
etc., serv(~S to sh mv~ that even the active A'tma11 can 
be worshipped \Vithout the help of the aetion. As 
this flact ha.s not. been mentioned in conneetion with 
the ](arma.-ldiw!a, so be-re, it iH given thttt the one 
A't11;an without a second is to be worshipped. The 
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A'tman can be worshipped as one with the worshiP·· 
per, or different from him. The A'tman, though one~ 
is in the performance of I(arma looked upon as 
something distinct ; but the same can be worshi19ped 
as not different when Karma is not performed. So 
there is no fault of repetition. "" 

It ,is said in the I'sopantshad '' He who knows 
both Vidya and Avidya gets over death by· Avirlya 
and attains immortality by Vidyu. ' 1 " Only doing 
Kanna, or one's own duty, one should 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 A'tman after renouncing 
Karma. It has been shown also that the life of men 
consists of as many thousands of days. Tho hundred 
years of life 'are taken up with Kanna. The .L11antra 
''only doing I(anna, etc.'' has al:::o just now been 
stated. Similarly also the texts "He performs 
Agnihotr·a for life," "One should perform sacrifices 
on the new moon and full moon days for life,'' etc.; 
also "They burn him with the sacrificial utem;ils.'' 
There is also the Sr·uti'which declares that man is 
born with a three-fold obligation. Thus the injunc
tion about Sany(isa etc., according to the text; 
''They then renounce and live as mendicants" is a 
statement intended to eulogise the Kn6wledge of the 
A'tman or applies to those who are disqualified to 
perform Karma, ~uch as the blind and the lame, &c. 

All such previous arguments are not sound; for 
there can be no motive to act, there being no 
use in performing Karrna, when the highest tru.th is 
known. As for the statements~ that the performer of 
Karm-a alone attains Knowledge of the A'tma:n and: 
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that the Knowledge of tho A'trnan is connected with 
Ka1·rna, they are not maintainable. Action is 
inconsistent in one who having known the highest 
Brahman as his own A'tma.n and thus been perfect 
and free from all the faults of Samsara does not find 
any benefit to his A'trnan, either from what he had 
done or what he has to do. If it be said that he does 
it, because it is enjoined, although he sees 110 good in 
it, that cannot be ; for he has realised the A' tman 
which is subject to no injunction. It has been seen 
in the world that he who seeks some benefit to 
himself-the attainment of something desirable or 
the averting of something not desired-and the 
mea.nR thereto is subject to injunctions ; not he 
who sees thai! the Brahman, contrary to that and 
not subject to injunctions, is his A'tman. If even 
he, who sees that the Brahman is his A'trna.n and 
·therefore is not subject to injunctions, can be com
manded that ·all men should ever perform every 
.Karma, this conclusion too is not desirable, nor 
could he be p os~ibly commanded by any, because, 
even the Yed as are born of him. For none is said 
to be directed by his own words proceeding from 
his own wisdom; a wise master cannot be directed 
by l'l.n ignorant servant. Nor could it be urged that as 
the Vedas are eternal th(';y have authority of them
salve::; to corn mand all men. For the fallacy here 
has already been pointed out. Even for the same 
reason, the fault in the assertion that 'all men will 
ever have to perform every Kat·rna,' is also unavoid
able. .,.If it be said that the Sa stnt it~ elf enjoins it, 
i.e., as the necessity of performing ](anna has been 
laid down by the Sfistra, so also the knowledge of the 
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A'tman is ~njoined by it on the performer of 1\:anna 
alone, we say 'no;' for it is impossible that the 
Stlstra could lay down contrary propositions. It is not 
possible to lay down that the same thing is unconnect 
ed with Karma performed and to be performed 
and also that it is the contrary of . that, just 
as it is to postulate that fire is both hot and cold. 
Again tho 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 81/sb as 
they would not be found in cow-herds etc., as they 
are not acquainted with the Stistrft.s. 1t is well 
known that what is not self-evident, should be Iaid 
down by the Sttstras. If therefore the knowledge 
of the A'tman were made by the S1?sh·a to be 
inconsistent with past and future Kannas ho .... v 
could it again, contrariwise producG aetion in 
the Self as coldness in the fire, or darkne~s in the 
Sun? It it be said the 8r?stras do not teach ~o, we 
say 'no;' because of the concluding text "One 
should know that That is his A'tmau and thn,t 
Brahmart is intelligence," and also because the 
text "Ther~;~fore seek the A'tman alono," "rfhou 
art That," etc., refer to the same idea. AR the 
Kanna-kr.fnda of the Vedas, preaching an active 
Self, lS merely a means to reuli::-w tho rnlll intt<'tin~ 
Self and therefore not contn1.dictory to tw ,m
ku·rula, so when the Knowlerlgo of the real Self 
arises we cannot reaRonably deny it or '"~":;ed· it !tl 

be false. 
If it be urged that there iR likewi!:<e, no u~c in 

the act of renunciation, we say 'no;' because the 
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G1ta lays down that tbere is no need for a man 
being inactive. Hence those who say that 'know
ing Bndz.man, a man shol!'ld observe self~denial;' 
commit the samo mistake. To this we reply 'No.' 
Because perfect self-denial means, cessation ofall 
actions. •So long as a man is i.n ignot·ance, he· 
feels want; whereas in reality he is full and 
perfect, and t:1~refore 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 Vfijasaneyi Brtthmarw. that Karma for 
obtaining the five-fold object of son, wealth etc .• 
springs from desire, as in the texts "Let me have a 
wife" a.nd "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 
ignoro.nee and desire and known as ptmlctlw, 1:.e., 
five-fold (desires), is impossible in a Knower free 
from the faults of ignorance etc., the perfect self
denial, is mere pa.ssivity and not anything to be 
actively perfm·mod, such as sacrifice etc; and such 
self-denial is the very nature of the KnoV~Tex and 
therefore no idea, of neceflsi ty is required. It i::~ 
not t1t to a~dc why a person travelling in dark
ne~:-:. d(1es not, when. light dawn::;, fall into a 
pit, inire or brambles etc. If it be said that 
Huch sclf-nbnogation being a matter of course 
it-; nor ilt io he bo subjec~J of an injunction and 
that if (,mo in th..:; householder'::.; state acquires 
the kr~o;;vledgc of tho highest Bralmz,an he may 
remain in that state without doing Kanna and need 
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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 texM that " Thus far is desire" 
and ''Both these are certainly desires.'' Self
abnegation :means the permanent cessation of all 
connection with objects of desire, such,- as son, 
wealth, etc., and not merely going to another order. 
Therefore, it is l"impossible for a Knower who has 
gone beyond all actions, to lead a house-holder's 
life. 

From this it follows that it is not necessary for 
a knower even to serve his preceptor or to perform 
tapas, Here some house-holders from fear of 
begging for bread and from fear of ridicule afgue 
thus, displaying the subtlety of thoir intelligence. 
(They a.rgue that) as there are injunctions binding 
upon the Bllikslw {sanyastn) such as ~begging for 
bread etc., even a householder wishing only to 
keep his body from falling, freed from the desire 
of both ends and means and seeking only food and 
:raiment just to keep .his body, may well remain in 
his house. This is unsound ; this argument ha:-:; 
already been refuted on the ground that the resolu
tion to live with a wife springs from desire. As in 
the absence of a wife, there is no neces~ity of 
hoarding wealth for a man whe is only deRirous of 
food and raiment for the support of his body, he is 
virtually a mendicant ( Bhikshu). It may he urged 
"tha.t just as there are regulations binding upon the 
mendicant in the matter of begging for bread, etc., 
to support his body and in obser-ving cleanliness, so 
even a. house-holder ~ha-ving Knowledge an:!. free 
from desire may, to pre-vent sin, be inclined to 
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p~rform always and in due form all obligatory 
Karma. being directed by the texts ' Yavajjivarn,' 
''a man should perform sacrifice all his life ', 
etc. This has already been refuted on the 
ground that a Knower being liable to no com
mands cannot possibly be commanded. Nor could 
it be objected that the inviolable injunction to 
pe1·form .Agnihct?·a for life is thus rendered useless. 
For it servGs its purpose by its applicability to the 
ignorant. As for the regulation about the activity 
of a. Bhilashu, seeking· only to sup port his body, 
tha.t is 110t th€: cause of his activity. Just like the 
quenching of thirst to one engaged in A' chamana. 
(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 Agni
hott·a etc., it cannot similarly be argued that the 
tendency to pe:rform them ]s a matter of course. If 
it he urgod that even an injunction about an act 
which will be done as a matter of course is 
certainly useless as there is no benefit to accrue, 
we say 'no.' That injunction being the result of 
previous activity 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 
rc·peatEd1y enjoined on him as obligatory, by the 
texts. E-ven one who is not a Knower but who is 
desirous of emancipation should enter the order of 
a Sanycl8in. On this point the text " The peace
fvl and sdf-ccntrolh:d &c.," ('' Sclniocluntah etc.,") 
is an authority; for the control of the external and 
the internal activities of the senses and other aids 
to the realisation of the A'tman are incompatible 
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with other orders of life. This we also learn f"om 
the Sveta.svatampanishacl. "To those past, all orders 
of life he taught well the highest and the holiest 
truth sought after by all the seers." In the Kaival
yopanishad we find "Not by J(:m·ma, not by off
spring, not by wealth, but by renunciatioi1 alone, 
can men alitain immortality." The Smriti also 
says ''Having known the Self one should observe 
renunciation of Kanna'· also 'Let one live in that 
order of life which is a means to tho knowledge of 
B1·ahman, i.e., Sanydsa ;'for it is only in one past, 
all the four orders of life, that B'l·ah,macha·rya and 
other helps to knowledge can all co-exist, and these 
are impossible in a house-holder's life. When a 
means is not properly followed it can never 
accomplish any object. As fo:: the Ka·rma, proper 
to the orqer of a house-holder and au:x:iliar_y~ to 
knowledge, its highest truth has been summed up 
as the becoming one with the Deoas, a fruit which 
is purely worldly. If the p;Jrformer of Kanna 
alone could acquire the knowledge of the Poranuit
man, then the end of the resultP. of his action i:-; 
imposRible which are worldly. But if to this you 
say, they are indirectly eonnected with him, we 
reply 'that cannot be;' fo:r thH knowledge of the 
A't·man. has f,!r its subjeet the A' !man. n.n en tit;{ 
opposed to them. The knowledge of tho :roal 
nature of the A'lman which is beyond ali IHWW, 

forr:n and Kanua iH the only mean~ to imrnor~ 
tality. If it were connected with attribute~ and 
fruits of Kanna that knowl~dge cannot .relate 
to the nature of the A'tman which .is dt..:void of 
all attributes, and that is also not right; the 
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VL"ijasaney1: Bdihmana, in the passage, " But 
where to him everything becomes the A'tman 
alone etc," ha-ving denied that the Knower has any 
connection with activity, agency, fruit, &c., shows 
in the passage ''But where he sees duality etc.," 
that Smns!11·a, consisting of deed, doer and fruit, is 
the goal of 0ne who, on the contrary, is ignorant ; 
so, in this Upanishad also, having summed up the 
result which conHists in becoming one with the 
DPvas, who are subject to hunger, i::tC., it proceeds 
to explain for the sake of attaining immortality 
the knowledge which has for its subject the pure 
entity whieh is the A'tman of all. 

The impediment raislild by the three-fold debt 
is only in the caso of the ignorant, in the attain
ment of the world of the mortals, 'the departed 
ancestors and the Dei't. . .lS and does not exist in the 
ease of the Knower, according to the Sn.Lti, which 
determines the means of attaining the three worlds, 
"This world of mortals, only b;v a son etc." The 
absence of the impediment owing to the three-fold 
doht in the case of the Knower wishing for the 
world of tho .A.'tman, has been shown by the text 
Hwhat si1all v:e do with offspring etc.'' "So says 
the scGr named I{r1vasheya who kne'<v the B1·ahman 
ete. Al...:o the ]{01MrhftaJ:£ Stilcl!ci :;n,ys "The ancient 
S;.tg('S who knew the Brulmwn uid not perform the 
Ay nih ott a. •' 

1,hcl'efore it may be thGJn urged that the 
ig:nonmt, :-:<:cing that theh· obligation is not 
dil-'char~od, (1anuot conP.istcntly turn Sany1isins. 
Thi~ i~ not J"ight ; for there ean be no obligation 
in(~urred before one enters the order of ~l house ... 
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holder. 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 unde1· obligation. A.ccording to the text 
HLet one leave his home for the forest, and turn 
Sanyasin, or otherwise even from the order of a 
bachelor, either from home Ot' from the forest, let 
him turn a Sanyasin, the order of a Sanyasin is 
enjoined even on one in the house-holder's order, as 
an indirect aid to the realization of the A'tman,. The 
Srut£s ' Ytivajj1:vam' etc., sufficiently fulfil their 
object by their applicability to the ignorant and 
those who do not long for emancipation. We read 
in the Chhandogyo-panishad also that in the'' case 
of some, performance of Agnihotra for twelve days, 
and subsequent renunciation of l'Gwma, are 
enjoined. As for the argument th::~.t the ordor of a 
Sanyasin is only for those who are incompetent to 
perform Karma it is unsound ; as in their ca.se, 
there is the separate text of the Sntl.i "He who 
has discontinued the fire or never maintained 
it etc." also the Smriti:s make it well known 
that any one may without distinetion enter 
any of the orders of life or go through th om all. 
As for the argument th~A.t the self-abnegation 
being a matter of course in the case of the Knower, 
is not specifically enjoined by the Sttstras and 
that therefore there is no difference whether one 
stays in his house or in the forest, it is fallacious. 
For self-denial alone being a matter of course 
with him, he cannot stay in any otheP" order; 
as we have already said that his Rta:ving 
in the other order is prompted by Karma 



WITH SRI S.A.NKARA'S COMMENT .\HY 13· 

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 ques
tion in a Knower, for that is understood to be 
the way of extremely ignorant persons. Even 
the performance of Ka'rrna. enjoined by the Sastras 
is COll;Sidered not to be binding on the Knower of 
the A'tman as being a heavy burden, 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 aftmr the frenzy or disease is removed; for 
the former appearance had its origin only in the 
frenzied or diseased eye. Therefore it is settled 
that in the case of the Knower of the A'tm.a·n there 
can be no reckless action, or performance of any 
duty, except p~rfect self-abnegation. As for the text 
''He who knows both Vidya and .Avidya together 
etc," the meaning of it is not that in the case of the 
Knower, Avidyi1 exists along with Vidya ; but the 
meaning is that they may exit in the same man, 
not together at the same time, but at different 
times. Just as the perceptions of silver and the 
mother-of-pearl in a mother~of~pearl may exist in 
the same individual at different times; as the 
l{c1tlia/ca says .. "These two-what is known as 
Avidyci and what as Vidyi1-travel apart and lead 
in different ways," therefore there <Jan be no possi
bility of A·vidyr1 where there is Vidya. Tapas etc., 
are the means to the acquisition of Vidya, accord~ 
ing to tht! Sruti ''By tapas, know the B·rahman" etc. 
Karmas such as the worship of the precepter etc.r 
are also the means and called .Avidyat because they 
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are the outcome of ignorance. Having acquired 
knowledge by that, one crosses death, i.e., desire. 
Then being free from desire and having renounced 
desire, one attains immortality by the knowledge 
of Brahman. This is the meaning of the text 
'Having crossed death by Aviclya, one attains 
immortality by Virlyd. As for the argument that 
the whole of a mortal's life is taken up with Karma 
according to the text ''Only doing Kanna let one 
wish to live a hundred years," this has been 1·efuted 
by showing that the text applies to the ignorant 
and that ICa1·ma cannot co~exist with knowledge . 
.As for the argument that the sequel being 
similar to what has been already statea, the 
knowledge of the A ·tman is not opposed to ]Canna, 
this has been already refuted by showing that what 
has be~m stated relates to the conditioned A'tman 
and the sequel to the unconditioned. We will a.lso 
show this in the commentary. Therefore, the 
subsequent portion of the book is begun for the 
purpose of explaining the knowledge of the onenasR 
of the A'tman pure and passive. 



'lhe Bitare~a lDpatlfshab. 

KHANDA I. 

~ft.: a:rtB:_ I 
~ T~+i r efT ~~Efi t;zcfTJ;T ;a:fTflT(\ I 

!lTrl!ftf;=crc:r f~tt(=( I B ~Q.1Cf ir~~ ~T ~fu 1\ ~ 1l 

(All) this was only one Artman at first. There 
was nothing else active. He thought '' I shall 
create worlds. 

Com-.A'tman is from the root which means 
'to obtain;' 'to eat,' or 'to enjoy;' or 'to pervade all.' 
The A'tman is the highest, omniscient, omnipotent, 
devoid of all the attributes of Sam,su:ra, such as 
hunger etc., naturally eternal, pure, intelligent arid 
free, unborn, undecaying, immortal, fearless and 
without a ::;econd. Iclam,-the universe already 
stn.tod and diversified with the distinctions of 
narne, form and Karma, was the one A'tma'n alone. 
Aa,·e,-before the creation of the universe, 
Is he not now the same, the one entity ? Not 
that he i!'! not. TNhy, then is it said it was? 
Though even now he is surely the one entity still 
there l.'i; a distinction. The distinction is that before 
th<l creatim1, the universe, with no manifested 
differe:nc.~e of name and form and on~ with the 
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A'tman, was denoted by the word 'A'trnan ' alone ; 
but now, owing to the manifestation of the differ~ 
ence of name and form, it is denoted by many 
words and also by the one word A'trnan. Just as 
foam, which, before the separate manifestation of 
its name and form, from that of water, wa-s capable 
of being denotE>d 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 tha.n one word, 
i.e., 'water' and 'foam', and foam is denoted by the 
one word 'foam.' Ntt.·nyatkinchana.-nothing else. 
Mishat,-active; something else, like the pradhttna 
of the Scinkhyas, independent and material {not 
spiritual) and like the atoms of the followers of the 
school of I<Canarta, there is not here any enhty other 
than the A'tm'l.n. But there was the A'trnan alone, 
this is the meaning. He, omniscient by na,tu:re, 
the one A't.man, thought 'I shall create world~: 
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 Mantravar·na also says: 
" Having neither hands, nor feet, he is quick in his 
movements and grasps (things) etc.'' With what 
purpose is explained . -· I shall create worlds, 
narned Ambhah etc., the places for the ~njoyment 
of the fruits of Karma, by living beingst. 

~ ~i1Tf-3TcnRfl;i£a I ~~m- ~~tir~s+:+i: tftr.rr 
f~:cl ~: 11RlBT~R~ litT~: I ~~T +RJ ~ at~GRIT 
am-: ll '{ II 
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He created these worlds-.Ambhah, Mar£ch-l,h, 
Nlaram and A'pah; the Ambhah beyond the Dyuloka~ 
its support ; Martchayah (rays) being the .Anta
riksha ; Mara, the earth and below the earth the 
waters (apah). (2l 

Oom.-Having thus thought over, he, the 
• Atman, created these worlds. Just as an intelligent 

carpenter 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 
A'trnan having no materials creates worlds? This is 
no objection ; name and form, one with the 
unmanifested A'tman, and denoted by the same 
word A'tman ca.n well be the material 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 
Omniscient created the universe with name and 
form, one with himself, as the material causes. 
There is thus no inconsistency. 

Or else, it may be more properly said, that just 
as an intelligent juggler without any other 
material cause creates himself in another form as 
travelling in the air, so the omniscient and the 
omnipotent A'tman, the great conjurer, creates 
himself as other than himself in the form of the 
universe. In this case, the theories maintaining 
the unreality of the cause or the effect or both, are 
untenable and are easily refuted. What worlds 
he created is next stated, Ambhas etc. Having 
created the globe in the order of the A'kasa etc ... 

2 
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he created the worlds, Ambhas etc. Here the Sruti 
itself declares what these worlds Ambhds etc., are. 
The world denoted by the word Ambhas is past the 
Dyuloka.·It is denoted by the word .Ambhasbecause 
it contains water that supports life. The Dyuloka 
is the support of the world known as Ambhas. The 
interspace below the Dyuloka is called ll-fa7·tchaya.h. 
On account of its permeating various localities, it 
is called J.11artchayah in the plural, though being 
one (it should be singular). Or it may be because 
of its connection with the rays (Jl!larichibh£h). The 
Earth is called 1vfara because all beings die (JJ.f?·£
yante)here. The worlds below the Earth are called 
A'pah, from the root ilp meaning ' to obtain.' 
.Although the worlds are composed of the -five 
elements, still from the preponderance of water, 
they are called by names meaning water such as 
Ambhas etc. 

B ~~~it f! ~tenT ~TCfil:fTm§ t!~T ~a t 
€ls~ ~ ~'* tr~~~~q__ll ~ II 

He thought ''These indeed are the worlds ; I 
shall create the protectors of the worlds." He 
gathered the Pur"usha from out of the waters only 
and fashioned him. (:3) 

Oom.-Having thus created the four worlds, 
the places where all living beings were to enjoy 
the fruits of their action, He, the Lo1·d, thought 
again, "Indeed these worlds, Amblws etc., created 
by me would perish without protectors. Therefore 
I shall :~create ·protectors of the w·orlds for the 
protection of these.' Thus thinking, he fro"in out 
of the waters alone, i.e., from the five elementf'l 
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the most important of which was water and from 
which he created the worlds Ambhas etc.t gathered 
the Purusha, i.e., one in the form of a man having 
head etc., just as a potter gathers a lump of clay 
from the earth, and-fashions him by giving him the 
approprfate limbs. 

~m~r8=RiB;p;r ~ f.tt~ ~~rs~ 1 !!®
f£pqr=crrsftr-:rf~ ~~~~~t ~fucnp:qt }:{TOT: !:fTUfT~~

crfT f.:vP=r~cn+l<?d1P-1i =cr~~?l:tS£ m~f?:T: cndTI f~ cn
crrh=:qt m5r ~T?IT~~fci~f«:rrfAoqa ~CR:TT ~BrA ~~-q :m----... 

q~_:r~;::rft[~if-1 ~~ f.i(f+:l~a ~;;::q-r<=~ifr BrrB~~T ~-

Wf+fJ.I~ c:n~l!T :a::rqA-rsr:rr;:rr<=+a<:'~: fusir ffi~ f~~-
m "tq;a a:rrq: II ~ 11 

He brooded over him. Of him so brooded over, 
the mouth came forth, just as is the case with an 
egg when it is hatched; from his mouth, speech; 
and from speech, fire, Then his nostrils came forth; 
f:rom his nostrils, Pruna; and from Pn?na, air. His 
eyes ..:an1e forth ; from his eyes, sight; from sight, 
the sun. His ears came forth ; from his ears, 
~ound; and from sound, the cardinal points (disah). 
Hi:::! Akhi 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 came 
forth; from the navel, the Ap{ina., and from Apana, 
death: His generative organ came forth; from the 
generative organ, semen ; and from semen, 
water. (4) 
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Com.-He brooded over the lump intending to 
give it the form of a man, 1:.e., 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 the mouth was produced; just as the egg of 
a bird bursts. Of the mouth so formed, the sense of 
speech was produced ; and from thence, the fire, the 
presiding deity and the protector of speech. So 
the nostrils were formed; from the nostril, Prii.na 
and from Prana, air. Thus in all oases the organ, 
the sense, the deity, these three were gradually 
evolved ; the eyes, the ears, the skin, the heart 
which is the seat of the mind, the mind, the navel 
which is the seat of all vital energies ; the lower 
orifice of the bowels is called Apana, because of 
its connection with the vital energy. Ap(Jna : The 
presiding deity of this is death. As in the case of 
the other organs the generative organ, i.<>., the 
organ intended for procreating, was formed. 
Semen to be secreted from it and waters from the 
semen. 

Here ends the first Par.t. 



KHANDA II. 

ffi ~.. ~ffi: ~m ~R:~c:qol~ mcre~~~fqq-r

~r~ 1 m "!?lBi~}=t?il'!!cA ;::r: ~1t ~:Ji-
<=Q~T aF.1~fu 11 ~ ll 

These powers thus created fell into this great 
ocean; that (first man), he subjected to hunger and 
thirst. They said to Him (the Creator) "Ordain for 
ns a place where settled, we may eat food.'' 

Oom.-These powers, fire etc., created by the 
Lord as Protectors of the worlds feil into this 
great ocean of Sarnsara, having for its waters the 
miseries 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 consisting in the !'!mall 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 1 I etc., proceeding fro1n the 
numerous hells, such as, maharourava etc., fur
niRhed with the raft of knowledge, which is stored 
with the provisions of the good qualities of the heart 
such as truth, simplicity, liberality, compassion, 
non-injury, control over the internal and external 
a<.~tivities of the senses, determination etc., having· 
good company and renunciation for its track and 
emancipation for its other shore. The meaning 
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intended to be conveyed here is therefore that even 
the attainment of that state, already explained, of 
becoming one with the deities such as fir.e etc.,
that state which is the result of the practice of 
knowledge and action combined-does not suffiee 
to put an end to all the miseries of Sams<i~·a.. 
This being so, i.e., having known this, one should 
know the highest Brahman to be his A'trnan and 
the A'tman of all living things, now treated of and 
to be 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 Sarnsara. Therefore what is referred to in the 
passage "This is the road, this is the thing to 
be done, this ·is Brahman. this is truth" iR the 
knowledge of the Paramatrnan, as we know from 
the mantra "there is no other road to emanci
pation." That Purusha, the·first-born, the seed of 
place, sensory organs, and the deities, the self with 
a. form; He, the Creator, subjected to hunger and 
thirst. Now, because this first-born wa~ subjectod 
to the :faults of hunger etc., even the Devas, his 
progeny, were subject to hunger and thirst etc. 
The Devas, therefore, affiicted by hunger and 
thirst said to this father of their father, the Creator, 
'"make for us an abode, sitting where~ we shall, 
being able. eat food." 

~ J !l+lHtt=ct! ~;;p.;f "Er ;frs:q+i<"MRi 1 
~:S~'m ~ ~ ~Stl+i<?.ifliffi 11 ~ ll 

-.,::> 

He brought a cow to them. They !'laid .... , ThiR 
is not enough for us!' He brought a horse to them~ 
They said" This is not enough for us." (2) 
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Com.-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, seeing the form of the cow, said,. This body 
is not end'Ugh for our abode and eating food." Alam 
means 'sufficient;' The meaning of the whole is 
'unfit to eat.' When the cow was thus rejected, he 
brought a horse for them. They said as before 
" This is not enough for us.'' 

~: 3~:q:q1 :a:t~t:Clt!'{~d ~fu 3~qr cfTCf tr~+r_ I 
m ~$i:p;fT~:qm;:f l:lfci~ttlRt ll ~ II 

To them he brought a man. They said ''Well 
done indeed. Man indeed is the abode of all good 
actions" He said to them " Enter into your 
respective abodes.'' (3) 

Com.-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 to all virtuous Karma ; or he is said 
to be Su.lcritarn, because he was created by his own 
self through his mysterious 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 etc." 

~ ~ !11P-l~lil~r mrrrr wcrr -=rrre~ m~
~'!J§Wcns~rrft mfcrmw: m?i' ~fCIT enrilr mmr
?ll~q"if4d'-ft ~l"R wen <:=~ ~~~ +FIT ~ 
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~ trrfcr::n~~~;fr ~(cfT ;;rfl1 mfcr:Tizyft ~T ~ 
fu~ ~~M~IW! 11 ~ II 

!('ire becoming speech entered the mouth ; Air 
becoming Frana 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 becomeing A'pana entered the navel; Water 
becoming semen entered the generative organ. (4) 

Com.-As commanders enter into a town at 
the word of the sovereign, so having obtained the 
permission of the Lord and saying "Be it so" Fire 
the presiding deity of speech becoming speech it
self 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 deatp. the navel; the waters the generative 
organ. 

~~¢11ftrq1~ ~<i!BTC! I~TBMs:T~~ft~fu :a- ~~~
~~ crt ~a~r;:~a~ +rr~r Cfiir~rm 1 af~~ 
~~ ::q ~a~ ~~~~ ~=nftr;:~fcte11 f£1 1 B~l;:rrftr:ffir +JCta: \1 

Hunger and Thirst said to him ''Allot to us a 
station." To them he replied "I assign you a place 
in these deities ttnd make you sharers vv ith them. 
Therefore when oblations are offered to any deity 
whomsoever, Hunger and Thirst become -sharers 
therein. (5) 

Com.-When the deities had stations assigned 
to them, Hunger and Thirst to which stations had 
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not been assigned said to the Lord "Assign to us a 
station." '.rhus addressed, the Lord said to Hunger 
and Thirst "As you· are but sensations, it is not pos
sible for you to become eaters of'food without your 
depending upon some intelligent being. Therefore 
I 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 
respectiv .. e functions. I shall make you sharers in 
the shares allotted to these respective deities, such 
as oblations of clarified butter etc." As the Lord 
:,.10 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. 

Here ends the second Part. 

KHANDA III. 

.• 
~ ~a.mif ~ ~CfiT~ ~qT(9T~it:Rr: ~ ~ II Z II 

He thought "these indeed are the worlds and 
the protectors of the worlds. Let me create food 
for these." (1) 

Com .. -The Lord thu~ thought: "These worlds 
and the protectors of the worlds have been created 
by me and subjected to Hunger and Thirst. Hence 
these cannot live without food. Thereforet I shal 
create food for the protectors of the worlds:' The 
power of these Lords in this world in the matter of 
favouring and chastising their men is unimpeded. 
So also the power of the great Lord, the Lord of 



26 THE AITAREYA UPANISHAD 

all, in the matter of rewarding and chastising all, 
is surely boundl?SS· 

ffistfls~aq•cn~-q'Tsfil~~ +rtfu:~r:re I lfT ~ ffi 

+tkR'ill£1ill7f "%r ~<1:_ II ~ II 
He broodBd over the waters and from the 

waters so brooded over issued a form. The form 
that so issued is indeed, food. (2) 

Gom.-The Lord wishing to create food brood
ed over the waters already mentioned. From the 
waters so brooded over as the m9.terial cause, 
something having a form and solid and able to 
support both immoveable and moveable came out. 
The form which was so produced is verily food. 

Cl~ 'Y"D~~~f[T=t:fTS~~f~f'«T~o:fl~l=t:IT ~
~Tg;B: I B" ~~ar~rsl:1~~~ 'tn~r.:B1Q, II ~ II 

C~Q:rrJr.:nf~~T:;n-Cf~~qrUr;r ~~Tg+I._ I B ~mUT

:w:rr~l~!:!Trn:f lcrr~rr.:~a:_ II ~ II 
' 

~~s~~a:f't:'riiilT:;n-Cf«?r~§F.IT ~~Tg~ I 

~ ~~~s~~~~ lcn~n:r~~q-a" II G... II 

a~1~~~~~~~~~~~~~1 

B" ~-=J'1'5rOTT~~~CfT lcfT<eir~~~ II ~ II 
--=> ' 

a~~TS~~~=iff?JT:;n-CFTI~Cf~ ~g+r I 

B ~~~~~~~ lcrr~n:r?£Ctq-a_ II \9 II 

~BTS~~?J l'*!Cf'iT-=+r.1tH '!Ol{lgB:_ I 

B ~+r.=R1TS;:Jl6Zf~ 1¢'61 I lcrr?f~~q:_ H C II 
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~~~~~~~~~T~~;:r ~'tg::q__ I 

ff ~~~'lT~~¥~ ~Cfliil4=1?1~~"" II ~ II 
a~r~;=rt~=e?;rcr-rcr_ ~~so?T;p:r ~ ~~;:;rm:crt 

~ ~[!~: ~ ~ a II 

This food so created wished to run away. 
By speech he wished to catch it. By speech he 
could not catch it. If he had caught i.t by speech, 
then one would be satisfied by merely talking of 
food. (3) 

By P1·LI.na or breath r1 e wished to catch it. By 
Prdna he could not catch it. If he had caught it by 
Prl1na, then one would be satisfied by merely 
smelling food. (4) 

By the eye he wished to catch it. By the eye he 
could not catch it. If the had caught it by the 
eye, then one would be satisfied by merely seeing 
food. (5) 

By the ear he wished to catch it. By the ear he 
could not catch it. If he had caught it by the ear, 
then one would be satisfied 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 by 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 bad 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. 'J,.f 
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he had caught it by the generative organ, one 
would be satisfied by excreting food. (9) 

By the Apana he would have caught it and he 
caught it. It is this Apana which catches food. 
This Apana it is which has its life in foot'l. · (10) 

Com.-This food created for the worlds and 
the protectors of the worlds wished to go beyond 
their reach, i.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, and 
seeing no other 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 
speech, all the world, being its effect, would be 
satisfied 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 Pr·ana, by the eye, by the ear, by touch, by mind 
and by the generative organ, with their respective 
activHy, he at last wished to catch it by Ap1l,na 
through the cavity of the mouth and thus ate the 
food. Therefore this .Apana is the catcher of the 
food. This is that vital energy which is well 
known as having its life in the food. 

~ ~~~ ~q f<=crci: ma ;p.:rr~fu ~ ~?.iffi ~crr ~ 
·~fo 1 tr ~a=ro ~ crRITs~ci ~ !fT~fl:rmfcrffi ~ 
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~~ISIT rn lifa: ~SJOT %fa* ~cr-r.fT ~'l~ li~ ~ ~T(i 
~~trrAa ~fa: f:ff~~ fcr~l2+lt--1 efits~mru 11 ~ ~ 11 

He thought "how can. this live without me?" 
So he thought '£by which (way) shall I enter it?'' 
He again- thought ''if speaking be conducted by 
speech, living by Pr·ana, seeing by the eye, hearing 
by the ear, touching by skin, thinking by mind, 
eating by Apana, and discharge by the generative 
organ, then who am I ?" (11). 

Oom.--Having thus made the combinations of 
worlds and Lords of worlds to exist, depending 
on food, like the existence of a city, inhabitants and 
protectors, He like the ruler, thought. Katham nu, 
means, 'thinking by which mode.' Madrite means, 
'without me, the builder· of the city.' How will this 
combination of causes and effects, to be hereafter 
described, be without me, existing, as it does, fot" 
another? All this speaking by speech etc., will he 
useless, like offerings and encomiums proffered by 
subjects and court bards ( Vandi's) on behalf of 
the ruler of the city in his absence. Therefore, 1 
should, like the ki!lg of a town, be the supreme 
ruler, the president, the witness of commissions, 
omissions and their consequences, 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 I do not, 
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 



30 THE AITAREYA UPANISHAD 

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 wails etc., combined to form palaces &c., 
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 crown of the head are the two ways 

·of entrance into this body, the collection of several 
parts. By which of these two ways shall I enter 
this city, this bundle of causes and effects? 

B q:Gitcr B"'Tmc:f ~rq.cr;qr [Tu ~r:r~ B"GT ~mo:rT+r 
a~a~~B:_ I af;q '>r;q anc!"B":rfT~~: ~l1T ~;q+rfcffi"sif

s:qf!lcF8ms;q+rTC!"B":rf ~ffi II ~ ~ II 

So having cleft this end, he entered by this 
door. This is the opening known as vidriti, or 
'the cleft.' This is the place of bliss. He has three 
abodes (in the body)-three states of sleep,-this 
abode, this abode, and this. (12) 

Com.-I shall not enter, by the fore-part of the 
feet, the ways by which my servant Prftn,a is autho
rized to act in my behalf in all matters ; but I shall 
enter through the other gate of the head, as the 
only other alternative. So thinking, like one in 
the 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 weH~known by the perception of taste &c., when 
the ·crown of the head is dipped in oil &c., (for 
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some time). This is the celebrated entrance known 
as Vidriti (the cleft.) The other entrances such as 
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 this is called • 
Nandana, (productive of joy). The elongation of 
the vowel' a' is a Vedic license. This is called 
Nandana, because one going through it, revels in 
the highest B1·ahman; of him, who thus created 
and entered the creation, as an individual soul 
(jtva), 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 
dreaming and the sleeping states. It may be urged, 
the waking state being the state of knowledge, 
cannot be dreamt. Not so. It is certainly a dream. 
How ? Because there is no realization of one's true 
A'tman, and because 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 already said. 
Living in these abodes alternately, as the A'trnan, 
He sleeps long with .his self-born consort Ignor
ance and does not awake, in spite of repeated ex
periences of heavy thrashings with the pestle of 
grief arising from many hundreds of thousands of 
calamities huddled together. 
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~ ~ ~rrtiT+IJ4(0£JR=efi~~l"q qrq~~ffi I B" Q?r-

ircf ~ ~ oo~~re:~~~ fto~>!/tiT II Z ~ II 

He being born knew and talked only of the 
Bhtttas. How should he speak of any other ? Then 
did he see the Purusha, the Brahman, all-pervading. 
He said' this have I seen.' · (13) 

Com.-He being born, i.e., having entered the 
body in the form of i£va (the Individual soul) knew 
and talked of the Bhutas. When, however, some 
preceptor possessing great compassion beat at the 
root of his ears the kettle-drum of the MahO.vakya.~ 
or key notes of the Vedanta, whose sound wakes 
up the knowledge of the A'tman, he saw his Self 
as the Brahman, the Creator dwelling in the body. 
yet all-pervading like the A'kas. The word 
tatamam, having ·another letter ta dropped, should 
be tatatamarn, meaning all-pervading. He cried " I 
have seen this B·rahman, the real essence of my 
A.'tman. Wonder t The elongation, in £tt of the 
vowel is according to tbe s'1Ura "Vicharanartha 
plutih p{trvarn,'' i.e., a word suggesting deep 
deliberation gets its vowel elongated. 

~T~~ <=JJi'Ja:~i{l ~ ~ '1lll nfi:ra:~ fr<r(1~~ ~T
~~-Rf qry~crr 1 trD2(rfW.rr ~ 1%: ~: 1 tp]2(r~r i¥f ~ 
~: II ~ B II 

Therefore he is called Idandra. Idand·ra is the 
well known name of God. Him, though Idandra, 
they call Indra indirectly, for the gods are fond of 
being incognito, as it were. (14) 

Com.-As he saw the all-permeating ·Brahman 
directly as an object, as ' idam ' or this, therefore, 
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the Paramatman · is called Idandra. The Lord is 
well-known in the world as Idandra. 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 
assuming 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. 

He1·e ends the third Part. 

Sankara's su,rnm·£ng up of the substance of the fou·rth 
Adhyaya. 

The purport of this fourth chapter is this :
The Brahman, Creator, Supporter, and Destroyer of 
the Univers0, not subject to Samst~ra, Omnipresent 
Omnipotent, Knower of all, having created all this 
Universe beginning with the A'kas in due order, 
without the aid of any other entity than itself 
entered fo-:.· its own realization all the bodies 
having life, &c. And having. so entered, it realized 
its own real Self directly thus : "I, B?·ahman, am 
all this." Therefore he alone is the one A'trnan .. 
in all bodies and there is none else. Another te:x:t 
also says ''He, Brahnw,n is my Self, I am Brahman'~ 
and " all this was the A.'tman alone in the 
beginning:· It has also been said "Brahman is all
pervading.'' Similarly also elsewhere. If seeing 

s 
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that there is not so much as the point of a hair 
unoccupied by the B1·a1[,man the all-pervading 
A'tman 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 question and there is mu<;h here 
worth questioning. That he saw, h~ving no 
sensory organs, that he created the worlds unaided 
by anything else, that he gathered the Purusha 
from the waters and fashioned him, that from his 
contemplation, the mouth and other organs were 
distinctly formed, that from the 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 entared into their 
respective abodes, that the food created began to 
run away, that he desired to catch it by sp.sech &c., 
all this is questionable, '::tuite like the olea ving of 
the head and the entry by that wr:.y. If it be urged 
~'-Let all this be incongruous," we say 'No.' Here, 
as the only fact intended to be conve:yed is the 
realization of the A' tman, all this is but attractive 
hyperbole and there is thus no fault, or it seems to 
be more reasonable that the Lord, Onmiscient, 
Omnipotent, the great Conjurer, did, like a con
jurer, do all this illusion to facilitate explanation, 
as well as, comprehension, as stories,. although 
false, ,are easily explained and understood by all. 
It is well-known that there is no good to be 
attained by the knowledge of the narrative of the 
creation, (as it is false) ; and it is well established 
in all the Upanishads, that the end attained by the 
conception of the unity of the real Self is 



WITH SRI SANK.A.RA'S COMMENTARY 35 

immortality. This is also stated in the Gtta and 
other Smrttis by the text "the Lord of all seated 
alike in all living beings" etc. 

But here one may say, "there are three A'tmans. 
The first is the Jtva, the enjoyer, the doer, and 
subject 'Co changes well-known to all the world and 
the S<islras. The second A'iman, Intelligent, Lord of 
all, Omniscient, Craator of the Universe, is 
.inferred fron1 his ·creating worlds and animal bodies 
with numeroup, suitable places for the enjoyment 
of the fruif.s of Kur.>ntY. by divers b,:;ings, just as by 
seei'ng the construction of towns and palaces, the 
u.utho:r thereof, having knowledge and capacity on 
t1:at subject, sneh as ca1.·penter &c., is infen·ed. The 
th;rd, i.s the .Pu.,"U8l;n, rE:pokd1 of in the Upan£shad,<; 
wd!-cclebra.ted lr: tb.e S/i.sb·as as being 'not tbis, not 
t.his.' From whom ~Jpeech falls back. Thus these three 
A'tma.ns a1:o dissimilar to one another. How then 
could it be kno~tn that there is only one Atman, 
without a second and not subject to change ? How. 
if ~o, is t~"'8 Jtva (individual soul) known? Verily he 
is known as the hearer, seer, speaker of articulate 
.:spzecb and ma,ker of inarticulate sound and having 
theoretical and pr:1ctical knowledge. If so, is 
it not contradictory to say of him who is known 
:1s :::n·er &c., that he the thinker, is unthinkable; 
he, the k ~l oWG1' is unknown ? It is also said in the 
i::}rutis: "You should not try to know the thinker of 
thought :Jtnd the knower of knowledge." To this 
we reply it is certainly contradictory, if he is 
directty perceived like joy &c., but it is such direct 
knowledge that is negatived by ''don't try to think 
the thinker of thought &c." Hence as he is known 
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by such indicative marks as hearing &c., where then 
is the contradiction ? Again, it is asked how the 
A'tman is known by the indicative mark of hearing 
&c ? For, when the A'tman is hearing the sound to 
be heard, then being engaged solely in the act of 
hearing, there is no possibility of its thirrking 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 
possible 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, 'it is perfectly right, but all that is thinkable 
cannot be thought of except by the thinker or the 
Self, mind being only an instrument 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 A'trnan 
is to be thought of by the .A'tman, then the thinker 
of the .A'tman and he that is thinkable by the 
.A..'tman, will become two distinct A'tmans (which 
is absurd.) Or, the one and the same .A'tman 
should be divided into two forms as the thinker 
and the thinkable, just as a bamboo is split into 
two; in such a case the Self is to have a 
form, which is absurd. So inconsistency results in 
both cases. Just as of two lights, one cannot be 
the enlightened and the other the lightener: both 
being equally illumining, similarly here. Nor has 
.the thinker any time left to think of himself as he is 
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always engaged in thinking of the thinkable. Even 
when the thinker thinks of himself by the indicative 
marks, still the result is what has been already 
stated i.e., that there at"e two A'tmans-, one to be 
thought of by the indicative marks, and the other, 
the thinker of it. If it be said that the same A'tman 
divides himself into two, the inconsistency has been 
already pointed out. If the A'tman cannot be 
directly known, or known by inference, how is it 
said that one should know Him to be his Self or how 
that the A'tman is the hearer, the thinker etc .. ? It is 
well-known that the A'tman has the capacity of 
hearing and of not hearing etc. \IVhat is it you find 
inconsistent in it ? 'At this the opponent replies ' It 
appears to me to be inconsistent, although to you 
there appears nothing inconsistent.' How is that? 
When he is the hearer he is not the thinke t' and 
when heis 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 oLher attributes. If this be 
so, how do you find no inconsistency, when you are 
landed in doubt as to w hetl1er the A' tman has the 
capacity of hearing ete., or has not the capacity of 
hea:ring etc? When Devadatta goes, he is going and 
not staying; when he stands still, he is staying and 
not going. Then alone he is going and staying 
alteYnately; but not. always going and staying. 
Similarly here. 

Here again the followers of Kanada etc., argue 
thus. · Tne A' tma.n is spoken of as the hearer, the 
thinker etc., only on account of its being the thinker 
and the hearer occasionally. They say that knowledge 
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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. They 
also quote instances of men saying " My mind wa~ 
elsewhere engaged. I did not see that" "etc, It 
a.lso stands to reason that tbe impos:sibUity of thi.t'l. 
simultaneity of knowl€dge through various sensory 
organs is an indicatjon of the existence of the mh1d 
Let this be so, what do you lose? If this can be so .. 
let it be so, if it pleases you; but the mean1ng, offb.ca 
Srutis will be set at naught. Is it not then the 
meaning of the Srutis, that the A'tman is the hea.rer~ 
the thinker etc. Not so ; for the texts say alRo, he is 
not. the hearer, thinker etc. But have you not 
replied to the argument by the theory that thi(:': 
A'tma.n is hearer and not hearer &c., alternately 
No; for we hold that the A'trr,•a.n is t>Jways the 
hearer etc., for the S1·ut£ dE'clares " The hearinr: of 
the ,hearer knows no destruction." If it be so, if it 
is held that he is always the hearer etc, then 
simultaneous knowledge through all the sense~. 

a thing 0ontradicted by experience, would result 
and the absence of ignorance in. the A'tmm; 
would have to ~be admitted; and that is not 
real. Neither of these two faults would result; for 
the Sruti declares that the . A'tman 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 sight etc., of the transient and gross 
senses such as the eye etc.~ having the capacity to 
come in contact with, and remain separate from 
objects, is transitory. But there is no possibility of 
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the A 1trnan, eternal, formless, and neither connected 
nor isolated, assuming transient attributes as the 
seeing produced by contact. So the Hruti declares 
'' The sight of the seer knows no destruction etc.'• 
Thus the,re a:re two kinds of vision~ that of the eye 
which i-'1 1r<msi,ent and that of the A'tman which is 
eternal. Similarly also two kinds of hearing, that 
of the i:)a:r \<Yhich is transient and that of the A 1tman 
which is eternal. S~mihrly two sor.ts of thought 
and knowledge, exte:rne;,l and internal. It is only on 
this view that the Bndi "He is the s::~er of sight!' 
hearer of the hearh~g etc" becomes explicable. The 
transient ·nature of the v1sion of tbe eye is well
known in the world, for during the disease of the eye 
and afte1· removal of the disease, people say res
pectively ''Ths sight is lost" and '· the sight is 
gaint;:;d.'' Such is also the case with hearing and 
thh1king. The eternal nature of the vision &c .• of 
the Self, is also 'Nell-known in th~ world. A person 
whose visual organ has been removed says "I just 
saw my brother in a dr<:l&m.'' So one who is really 
deaf, says '' I have heard to-day the mantra in a. 
d:ream.'' !f the eternal vi:;;ion of the A'tman were 
produced by the contact of the eye with an object, it 
would be destroyed when the eye is destroyed. Then 
one who:<o visual organ bas been removed would not 
see in a dream anything. blue, yellow etc. Also the 
St·utis" Tbe sight of the seer knows no destruction," 
"That is the eye in the .PU1·usha by which he sees in 
dreams," \Vouid be contradicted. The eternaJ vision 
of tbe A'tman is the percipient of the external and 
transient vision. As the external vision, having the 
attributes of transient things, inc-reases, decays 
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·etc., it is perfectly reasonable, that its percipient, the 
vision of the A'tman, should also appear, through 
the mistaken notion of men transient like it, just as 
the sight of a 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 A'tman being eternal, there 
can be no simultaneity of impressions, or want 
of it. The false notion about the vision of the 
A'tman, is explicable, in the case of men of the 
world, by their subjecting themselveR to the condi
tion of the external and transient vision, and in the 
case of the nationalists, by their disregard of the 
Sastras and traditional teachings. The supposition 
of difference among the Jiva, the Isvm·a and the 
Pararn{dman is certainly due to that. Similarly also 
is the perception of difference in. the eternal, 
illimitable vision of the A'tman9 where all differences 
speakable and thinkable, such as "it is,"· '·it is not,'' 
are merged into one entity. He who psrceives any 
matter for differentiation in that entity which is 
beyond all speech and thought, as existent or non
existent, one or many, conditioned or unconditioned, 
intelligent or dull, active or passive, fruitful or 
fruitless, produoed or causeless, happy or miserable, 
inside or outside, negative or positive, distinct or 
otherwise from me, would, indeed, get even the sky 
to cover his person, like the skin, c1imb 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 also ''Who 
could know the A'tman?" How can it then be known 
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as my A'tman? Tell me by what means I can know 
that to be the A'tman in me. On this point there is 
an ancient 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 knowing him to be a stupid, 
said "I will enlighten you gradually.'' So having 
disp"l."oved that he was anything immoveable etc., he 
resumed silence afte.r 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 he is 
a man, even though he be told that he is a m.an ? 
So the A'tman can be known only in the manner 
il'!culcated by the Sastras and not otherwise. It is 
well-known that dried hay etc., consumable by fire 
cannot be consumed by anyt'hing other than fire. 
SimilarJy th~refore, only the Sttslras setting about 
inculcating the entity of the ..A.'tman concluded with 
saying "It is not this,'' "It is noi; that" etc., as the 
anecdote concluded by teaching that he was not not. 
man. The Sl'isl?'as also say" This ..d..'tman is neither 
in te-rn a], nor external," " This se lt' is Bt·ahman, the 
knower of all ; this is the injun 0 tion, '' " Thou art 
that." But when to him all become his A'tman, then 
whom could he see and by whom?" etc. As long 
as a man does not know the A'tman thus described, 
so long he knows one, regarding the exter
nal and transient names and forms as the A'tman. 
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and regarding from ignorance the attributes of t'h~ 
conditions, as belonging to the A'tman, travels in 
Samstira under the sway of ignorance, desire and 
Karma, rotating again and again in various grades 
of creation, from the B1·ahman down to t:j;le wcrm, 
such as the Devas, animals and men. Thus tTavelling 
in 8mnsu1·a be leaves tlH.\ body and the senRoi'Y 
organs once assumed a.nd takes others. What ex
periences does a person thus travelling in a con 
nuous stream of births and deaths, as with the cue-· 
rent of a stream, undergo? The Sr·uti now declarE'f' in 
order that men may get freedom from desire. 

~ft: ~ 1 ~iS'{ ~ c:n ~:P:rBrf({m ~~'f "flcrfct 1 ~~~tr:a
H=r~G'ffi~l-~s~~~~r\if: B"~+rRf.!C:~c:n:ss~m~ f~BfR ~-· 
~ ~:qt f~:?Jflf"0c-Jwi~fa a~~;q W..:f+l \if~ II ~ ll 

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 
birtb. (1) 

Com.-The same individual with his ignora1we, 
desires and liking for Kanna perfoTms I<:urma, like 
sacrifices &c., reaches the moon, leaving this world, 
through the path of smoke, returns, after his Km·rrta 
is exhausted, to this world, through rain etc., and he
coming food is offered as an oblation in the fire of 
man. The text states that this traveller in Sams(rra 
becomes incorporated with the man, first in the form 
of semen in him, through the Tasas (i.e., blood, flesh 
etc ;) and this semen is the essence drawn from all 
the component parts of this body, the outcome of 
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food. It is called the A'tman, because it is the essence: 
of the man. He supports this A'trnan, being himself 
conceived in the form of the semen, in his A'tman, 
?··P., body. Tat] semen. Yada] when, his wife arrives 
at the prope!· season. Stn:ylrm.] in the fire of the 
woma.n. ~'l:iudwt£] sheds unitlng in love with her. 
Tht:on the fa.the]~ gives birfh to it, conceivc.:d by him 
in the fol'm. of scmu:·n. This coming out of its place 
in the form of semen at the ti.me that the semen is 
shed, is the first bil"th of th& person travelling in 
Samsr~Ta, i.e., his first rnanifested state. This has been 
alr::::udy stated by the texts "Thi.[;\ A'hnan (pun.t.'-'ha), 
offm·s that A'tman (Remen) to that A' hnan ( woma:n.) 

af~ ~(:q~~ ~Tr.r&fu :q;qr fCIBW cr4T I ett~T ~-'it 

;::r ~<iR-a BTs~aBm:IFI+li?f tT<:'i +ncr-:rffi 11 ~ 1! 
It becomes one with the woman, as her ov/n 

limb. Therefo1·e it does not hurt her. She noudsheg 
his (the husband's) Self come into he1·. (2) 

Com.-The semen shed in the woman becornes 
indistinguishable from her as in the case of the 
father, like her own limb, such as her breast etc ; 
and for that reason, the fmtus does not injure the 
n1ct.her, as a carbuncle etc .• would. The meaning 
iH at because H becomes a part of herself like 
her limb f:uch as her hTeagt, it does not therefore 
hurt her. The pregnant woman~ knowing that her 
husht..'..nd'~ 8elf had entGred her womb, nourishes it 
bs rejecting foods etc., in;iurious to the fretus and 
by taking f<Uch as are favorable to it. 

ttT ~=nc;F-f?fT +n2.IP.:rCli3.tfT +rcrfa a ~P1~ fir:qff.r ~T:m 
~ WW: ~;;:+=r;lrs!1s~::r:.qg;qfa 1 :a :r.:r~~:11ri ~~r~s~--
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~~~mc:rif2l' alrCf~~G£t ffii;fif;rt ~a~~ t(cr ~aar tfrit 
~cnlfd~f'LI rn:m~ ~~ II ~ II 

She, being the nourisher should be nourished. 
The woman bears the fretus. He nourishes it just 
before and after its birth. In nourishing 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
conceived in her womb, should be nourished by the 
husband; for no relation in this world between one 
person and another is possible, without reciprocity 
of benefits. The woman nourishes the fretus by 
such means as are enjoined for the nourishment of 
the fretus. Agre] before birth. The father nouri
shes 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 (Jutalcarma) 
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 acts as the procreation o.f sons 
etc., therefore that should be done for their 
continuation, and not for emancipation. This 
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coming out of the mother's womb in the form of a 
babe of the person subject to Samsa'ra is his second 
birth, i.e., his second manifested condition relati
vely to his form as semen. 

ffis.•p::(l"'"l'!;liC'm ~: ~: trRr~TrRT I a:r~J;ql~m
& a:TR+JT ~tiCQ~~I cr:Tmtl": ma tr ~: !::f~ 3~F:Rr 
tl"~~ q:al"oq ~ II 'd II 

This A'trnan 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) 

Com.-The meaning is, that this A'trnan 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 Sastras and performable by him. 
Accordingly it is said in the Vajasaneyilca also, in 
the portion treating of making the son the 
substitute for the father: "He admits I who am 
enjoined by my father, am Brahrnan, am sacrifice 
etc." Then having entrusted his burden to the 
son, the other self of the son, i.e., 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 
Kanna 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 Samsara is 
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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 
the son·s third birth? This is no faul1t; for, it is 
intended to lay down that the father and the son 
are the same self. The son also having entrusted 
bhe burden to his son, departs and is born again, 
like the father. The Sruti means, that what is 
said in one place is in effect said in another place, 
the father and the son being one self. 

~~fqurr 1 ~ ~ B";;f~~~G:+i~ ~;:IT ::lffc:ymf;i 
fci"P,;fT l :aci m ~ ~~~: ~T ~crm frr-c<frqfi:f
re rr~ ~~a:;;;g;t{T~ C! lfl{CI U::CfB;CfT~ \1 ~ \1 

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, gua;:ded me ; 
(Like) a hawk, I burst through them with speed." 
So spoke va,madeva while even lying in the 
womb. (5) 

Gom.-While thus travelling in Samsi11·a in 
rotation, in these three manifested conditions, 
subject to the bonds of birth and death, every one 
in the wor1d, hurled into the ocean of Samsi11·a, 
does in some stage realise with effort the A'tnwn, 
as described in the S1·utis. Then at once being freed 
from all the bonds of Sarnsara, 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, I knew all 
the births of all the Devas, such as speech, fire 
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:etc., because of the fructifying of my medita
tions in my many previous births. This is the 
meaning. Hundred] many. Purah] bodies impene
trable, like those made of iron, guarded me from 
extricating myself from the meshes of Samsara. 
Adlw] down. Like a nawk bursting down through 
the :net, I have come out of it witb speed by dint 
of the strength due to my knowledge of the A'tman. 
1-Vonder! That Vumadeva, even while living in the 
wmnb, spoke thus . 

• - 1(', ...... "" ~*'--._ ...... ,.. "" ..... 

B 1\Cf T Cf~FifBr-O~H:'"4~~Cf ~1ifii=:q"JB;fCBO:::f.Cfrf c.5TCfi 

~crTrcnP=rrr:P=('cfTS~~= B"+=r+rcrc(:rfi41CTCJ: ! I ~, II 
He thus knowing, and becoming one with the 

highest Self, soaring aloft, on the dissolution of ths 
body, altained all desires in that world of heaven 
and became immortal, became im.mortal. (6) 

Coru.-He, Vumade;;a, the seer, having thus 
known the .A'tman 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, impenetrable like a thing of 
iron and infested by hundreds of various miseries 
such as births, deaths, etc., by dint of the strength 
acquired by drinking the nectar of the knowledge 
of the Ptuauu?tman, i.e., by the destruction of the 
body in. consequence of the destruction of ignorance 
etc., the ~ced of embodied existence, becoming one 
with the Panmu1tman, soaring from beiow, i.e., 
from 8ams(ira, having attained oneness with the 
A'tman of all, enlightened and purified by know
ledge, became immortal in his own self, i.e., became 
-extinguished like a light in the self, already 
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described as undecaying, deathless, immortal, 
fearless, omniscient, beginningless, se~ondless, 

endless, all-pervasive, sweet with the unalloyed 
nectar of knowledge. 

Having obtained all desires] that is, having. 
even while living, obtained all desi.res by the 
knowledge of the A'tman. The repetition is for the 
purpose of showing the end of the knowledge of 
the A.'tman with its fruit and i.ts illustration. 

Here ends the commentary on the fourth Part. 

~ft: :?:P I cfiTs-:r~Ri cr~~+W cnct~: ff ~ ~ 
<:fT ~lffu tr;:r CfT SlloTrfu ~'1 91 1T«='CfT~TRtma tr<i efT crr=t:f 
~Gfu tr-=r err ~err~ ~rtcfT~ ~ ~Frrm II Z II 

Whom sball we worship as the A.'tman? Who 
is the A.'tman? \iVhethe-r 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. (1) 

Com.-The Brahmins of the present time 
desirous of emancipation, and wishing to acquire 
the fruit of becoming the A'tman of all; by means 
of t'4e knowledge of Br·ahman, enlightened by the 
traditional teachings of the preceptors, Vamadeva 
and the rest, wishing to know the Br·ahman and 
desirous of turning away from the bondage of 
Samsara, ephemeral and characterised by causes 
and effects, ask each other to inquire ' who is this 
A.'tman, and how shall we directly worship that 
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.A.'tman, as this .A'tman, and who is that .A'tman !' 
We should like to worship the very A'tman whom 
Vamadeva worshipped as the A'tman directly, and 
became immortal. Who may that A'tman be? In 
them, who thus questioned each other with a desire 
to know, arose the recollection. produced by the 
impression of teachings previoualy heard, res
pecting the two particular A'trnans already 
explained. "The B1·ahman entered the Pw·usha 
through the forepart of the feet." "He cleft the head 
and entered the Pu·rusha by this passage." "Two 
Br·ahmans in opposition to each other have entered 
here." "They are both the .A'tman of this body.'' 
One of them must be the .A'tman to be worshipped. 
Thus they again questioned each other for the 
purpose of clearly determining who the A'tman 
was. In them, who thus inquired, arose another 
thought, respecting the differentiation of these two. 
How ? Two €!ntities are known to exist in this body. 
One, by whorr,. with the aid of various senses, 
differing in many ways, anything is perceived and 
another who is known as one who remembers the 
impressions of objects perceived with the aid of 
other senses. Here, that by which one knows 
cannot be the A'tma;z. 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 a.s 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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~~~a:ir Bc:t~ffil. 1 ifi~FFi~T~ fcf~t-1 ~~rif it<crr ~m
~fu~rei:rcfrY5fT ~: ~~~: ~en~: sn§~tr cnmr Cj~ ~fu 
wfi uif~mft=r !:f~RBt c:rr~~ +1~ II ~ U 

'l'his which is known as the heart, this mind, 
consciousness, discrimination, wisdom, rflason, 
perception, steadiness, thought, acuteness, quick
ness, memory, volition, decision, strength, desire 
and control, all these are indeed the names of 
wisdom. (2) 

Com.-What is that sense which though one is 
variously differentiated, is now explained. What 
has been already stated "The essence of creatures 
is the heart, the essence of the heart is 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 appearing diverse. By 
this one mind becoming the eye, one sees form. 
:By this becoming the _ear, one hears. By this 
becoming th·e nose, one ~mells; by this becoming 
speech, one speaks; by this becoming the tongue, 

-·o.ne tastes. In its deliberative aspects, it deliberates 
. and in the form of heart it determines. Therefore 
. this sense, having all other senses and objects for 
its play of activity, is the means whereby the 
knower k:nows everything. Accordingly also, the 
Kaushftalci texts say " Reaching the organ of 
speech by wisdom, one obtains all names by 
speech. Reaching the eye by wisdom, one sees all 
forms by the eye'' etc. It is said in the Vajasane
yika also "One sees by the mind alone and hears 
by the mind, one knows forms by the heart" etc. 
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Therefore it is well-known that that which is 
named as the heart and the mind, is the means of 
the perception of all objects ; and Prana ii'-1 
essentially that. The Brahmana says "what is 
called Prana is wisdom and what is called wisdom 
is Prana." In the beginning of the discussion 
.about Prana we have said that Prana is the 
combination of the senses. Therefore the Brahman 
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 describ
ed, of the sense called the heart or the mind, are 
the means of perception, can alone be the A'tma.n 
fit to be worshipped by us. So they decided. The 
functions of the mind, consisting of external 
and internal objects, and serving as a means 
of perception to the all-wise Brahman, the 
knower, resting upon the condition of the mind, 
are thus explained. Samjnanal consciousness. 
A'jnana] directing, the state of being the lord. 
Vi,jnana] the acquirement of the different branches 
of knowledge :.&c. Prajnana] wisdom. Medha] 
power of retaining the import of books. Drishtih 
perception of all objects through the senses. 
Dh~·itih) steadiness by which the drooping body 
and the senses are kept up ; for, they say ~"By 
steadiness, they support the body." Ma.tih] thought. 
111antsha] independent power of thinking. Jutih] 
distress of mind under disease etc. Smritih] recol
lections. Sankalpah] the thinking of forms, aR 
--white, black etc. Kratuh] application. A.suh] any 
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pursuit for the maintenance of life etc. J("cbnaT 
de£ire for any objects not at hand. Vasah] desire 
for the company of women. These and the othe•r 
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 Samjnanam and others, all these 
become the names of Brahman, the pure con
sciousness, when subjected to these conditions and 
not directly in its unconditioned state. Accordingly 
it has also been said " while only moving, it is 
called Prana' · etc. 

~~ ~~~ ~~ ~q s;rzmqmta B"1:f ~err ~m~ =cr qSSI~~r
~arF! ~f~211 cr~~m m~ 'i=~ffi~1c=~ar-=r1mF£ =t:r ~-· 
filmoftcr I a:ftiil'Ffta~nur ~UfiJr :crru~F£ =cr :SlT~iSfTR =cr 

~~G:~A ~f~~Tf.,- =crr.9Jf mer: s~~rr ~~r ~~~ 
snfur ~Fr :;::r qQBf =cr ?::T'Ef f~.:rTCf~ 1 ~ a~!:f~FBT I~~R 
stfuf~ s:~~1;q.:;IT ~: ~sn ~fum :qsn;:t ~&r \1 ~ u 

This Brahman, this Indra, this Creator, all 
these gods, these five great elements, earth, air, 
ether, water, fire, and all these small creatures, 
these otherR, the seeds of creation and these egg
i!>orn, womb-born, sweat-born, sprout-born, horses,. 
cows, men, elephants, and whatever else which 
breathes and moves and flies and is immoveable; 
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) 

Oom.-This A'tman in the form of conscious
ness, is the lower Brahman, called Hi1·anyaga1·bha: 
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·Or Frana, the living principle of all bodies, that ha.s 
entered into the conditions of the mind like the 
image of the Sun reflected on various waters. This 
is none else than Tndr-a, according to his (pre
viously-mentioned) characteristic, or the lord of 
the Devas. This is none else than the Pr·ajapati, 
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 
Pr·ajllpat£ and this also in aU these gods, fire etc. 
These five great Bhtdas also, earth etc,, the 
material causes of all bodies1 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. What 
these are is explained: Egg-born] birds etc. Womb
born, born of the womb, such as men. Sweat-born] 
lice &c. Sprout-born] trees etc. Horses, cows, men, 
elephants and whatever other living thing; what is 
that? Which is moving] i.e., which moves or goes by 
the feet; also which flies, i.e., which is capable of 
flying in the air; as also all that is unmoving. All 
this is Prajna-netrarn. Prajna is consciousness, that 
is Brahman. Netram that by which it is guided. 
That which is guided by Prajna-netrarn. All this :Ls 
attached to Prajna,i.e., depends on Brahman during 
creation, preservation and destruction. Prajna
netrololcah] as already explained ; or, it m ay mean 
all the· universe has wisdom for its eye. Wisdom is 
·the basis of all the universe. Therefore wisdom is 
Brahman. This (entity) being devoid of every sort 
of condition, unstained, untainted, passive, self 
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content, one without a second, knowable by· 
eliminating all distinguishing attributes, as ' not 
this ', ' not this ' etc., and beyond all word and 
thought, becomes, by its connection with the condi
tion of extremely pure wisdom, Omniscient, Lord of 
all, soul and guide of the common seed of the entire 
unmanifested universe and is called as .Antaryami, 
being the (universal) controller. This also becomes 
what is called Hir·anyagarbha, characterised by its 
notion of self in the intelligence, which is the seed 
of all the manifested universe. This also becomes 
the Virat, known as Prajapati, who. springing from 
within the cosmic egg, first conditions hl.mself with 
a body. This becomes what is known as Devattt, 
the offspring of the same cosmic egg having 
the name of fire etc. Similarly, the Brahman 
receives diverse names and forms under conditions 
of different bodies from Brahman down to the 
worm. That one being, who is beyond all condi
tions, is known in all ways by all living beings as 
well as by the nationalist and is diversely thought 
of ; as stated in the Smriti : '' Thi::;, some call 
fire ; others, Manu the Creator ; others yet, 
Indra ; others yet, Pr·ana and others the eternal 
Brahman," etc. 

~ $, ~;:rrss~S'E4"llt1'!cnCfi:'~:qT~IBB;:~ (!?"~ 
'8C{lc:6fli+!HRCf1SllCf: Bli+rcr<'~CfQ II ~ II 

By means of this wisdom, i.e., self, he, soaring 
from this world, obtained in Heaven all desires and 
became immortal, became immortal. (4} 

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

Here ends the commentary upon the fifth Part. 

Thus ends the sixth Chapter of the Commentary 
upon the second A'ranyka of the Aita.reya 
Upanishad. 



Ube \tafttiti\Za Ulpanisbab. 

INTRODUCTION TO THE Sl'KSHA'V ALLI. 

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 systems of philosophy with due 
regard to words and sentences in the holy texts 
and to the processes of reasoning, do I always 
tender my reverence. With the blessing of my 
Guru. this commentary on the gist of the 'I'aittirtya 
Upanishad is made by me for those who wish to 
have a clear knowledge. 

Obligatol'y Karma, whose end l.s the diminution 
of sins stored in previous births, and optional 
Karma whose end is the satisfaction of desire, have 
been treated of in the previous book ; and now the 
science of the knowledge of Brahman is expounded 
for the destruction of all causes which lead to the 
performance of Karma. Desire is the cause of all 
Karma as it supplies the motive; for it is well
known that only where there is desire, there is a 
motive to 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 
desire to know the A'tman is to have all desireg 
fulfilled. The Self is Brahman. To those who know 
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·lt is the attainment of the highest to be attained. 
Therefore the being centred in Self after removal of 
A'vidya (spiritual ignorance) is the attainment of 
the highest; for the Srut?:s say that he (who knows 
the A'tman) attains fearless permanence, and thai 
he (who knows the A'tnwn) attains the A'tman, who 
is all joy etc. 

It may be con tended that the being centred in 
Self without effort of any kind is emancipation, as 
in that case optional and prohibit<Sd Km·ma is not 
practised, as all Karma which has begun to bear 
fruit is completely exhausted by enjoyment (of 
their fruits) and as owing to the practice of obliga
tory Karma, there is no penalty incurred ; or it may 
be contended that as the unsurpassable bliss denot
ed by the word Svarga (Heaven) is the result of 
Karma, emancipation results only from the prac
tice of Karma. The first contention cannot stand, 
for Karma is multifarious. Karma 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 impracticable to consume by enjoyment in 
one single birth, that portion of the Karma 
which has not begun to bear fruit. Hence tlie 
certainty of subsequent embodied existence 
on account of the unenjoyed portion of the 
Km·ma. A hundred st·utis and smritis 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 inoperative. A penalty follows the non-obser-

.. vance of obligatory Karma. The word Pratyavaya 
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denotes unpleasant consequences. It therefore 
follows that the observance of obligatory Karma 
has only the effect of warding off misery, the 
certain consequence arising from its non-perform· 
ance, and has not the effect of consuming 
previous Karma which is yet to bear fruit. But· 
conceding that the performance of obligatory 
Karma has the effect of consuming previous 
Karma, yet to bear fruit, such observance can 
possibly render inoperative only that portion of· 
the previous Karma which is sinful and not the 
portion which is virtuous; 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 subsist only 
between the good and the bad actions. Besides as 
desires leading to action must subsist in the 
absence of knowledge, there can be no complete 
cessation of Karm,a. It is only those that know 
not the Self that have desires ; 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 Pratyavaya in the. 
shape of future misery is caused by the non-per
formance of obligatory Karma-an omission in 
the nature of non-existence. The non-observance 
of obligatory Kar·ma is onl:y an indication of the 
misery in store on account of sins previously 
committed and this view does not render inappro
priate the use of the satri suffix in the text 'akurvan
vihitam Karma. • On any other view we shall have 
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existence (Bhuva) springing out of non- existence 
(Abhava)-a result which runs counter to all 
processes of reasoning. Therefore the theory that 
emancipation is the being centred in Self without 
effort of any kind is unsupportable. 

As regards the contention that as the unsur
passable bliss denoted by the word Sva.rga (Heaven} 
is the result of Kanna, so is emancipation also the 
result of Karma; this cannot stand as amancipa~ 
tion is permanent. Anything always existing 
can never be begun. All things begun in this 
world are transient. Therefore Ka1·ma cannot pro
duce emancipation. If it be replied that Km·ma with 
Vidya (knowledge of self) can produce emancipa
tion though permanent, we say it is inconsis
tent, it being impossible that anything always 
existing should be produced. If still it is argued 
that like pradhvamsablza.va the impossibility of 
the same substance being produced after its 
des;truction, emancipation, though always existing, 
could be produced; we say that it cannot be, as 
emancipation is in the nature of existence (Bhava). 
To say that p1·adhYamsabhava is p1·oduced 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 be divided by virtue of conditions and is 
spoken of as ''a jar,"" a cloth," etc. So also non
existence, though unqualified and indivisible, 
appears to be divided like matter by virtue o{ 
adjuncts ; for non-existence cannot evidently be co-
existent with its adjuncts like the blue lotus and 
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:may become existence itself if it has adjuncts. 
Nor could it be argued that emancipation, though 
produced by knowledge and a succession of I{:a1'1na, 
can, like the stream of the Ganges, be spoken of 
as permanent, as knowledge and the doer of 
Kanna are permanent ; f01~ the capacity to per
form Karma is itself of the nature of misery and 
there will be a discontinuance of emancipation 
with the cessation of the capacity to perform 
Karrna. It is therefore ceTtain that emancipation 
consists in being centred in Self after removal of 
spiritual ignorance, which is the caus·e of desire 
and Karma. The Self is Brahman and by knowing 
that, spiritual ignorance is avoided. Therefore 
this Upani.shad which treats of knowledge of 
Brahman is begun. Knowledge of Self is called 
Upanishad ; it may be, because those who acquire 
it get over the travail of being conceived or born 
or of old age. 9r because it takes one near 
Brahman, or because the highest bliss is embodied 
there ; the book is also called Upanishad, because 
:its subject-matt~r is V1:dya or knowledge of Self. 



THE SI'KSH'A VALLI 

CHAPTER L 

m (lC:tr(!_ ~-crr c:r+1: 1 

:8- on fi:!Z3f: ~ ~or: I ~ rrr +Icr~criim I :{r ;,- ~~ ~-· 
~qfcf: I ~ ;ir fci~ ti~ffiB: I 01m ~&JUt I "1Bt~ cw:1t i 
~critcr !:!~~ !f~nffi 1 ~ !:f~<!:fl?{r ~ ~~m 1 smi ~
~fB 1 B~~· crf;;:r:;;qrm 1 (l~g 1 (l~ttiTDicrg ' ~ 
*lTB:_ 1 ~em crtr~r~~ 1 ~ ~nFCI: :mF"d~ ~nfo:a: 11 ~ n 

Om Tat Sat. Adoration to Brahman. 

May the Sun (Mitra) be good to us! Ma:r 
Va?·una be good to us! May the Sun (Aryama) be 
good to us ! May Indr·a and Brihaspati_ be good to 
us! May Vishnu, of great strides be good to us. 
Prostration to the Brahman! Prostration to thee~ 

0 Vayu I Thou indeed art the visible Brahman. I 
shall proclaim thee visible Brahman; I shall call 
thee the just! I shall call thee the true! May it 
protect me l May it protect the teaeher ! May it 
protect me ! May it protect the teacher ! Om 
Peace, Peace, Peace. ( 1) 

Com.-May .111itra the presiding deity of the 
activity of Prana and of the day be good to us I 
So also Varu.na, the presiding deity of the activity 
of ..A.pana and the night. Aryama (Sun) is the 
presiding deity of the eye and the Sun. 1ndra, of 
strength; Brihaspati 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 
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connected with every clause. It is prayed that 
they may be good because it is only when they are 
good that they are conducive to the hearing and 
retention of knowledge. Praise and prostration to 
Vayu are offered by one desirous of obtaining the 
knowledge of Brahman, for removing the obstacles 
to the attainment of such knowledge. As all 
actions and their fruits are under the control of 
Frana (Vayu), prostration is offered to Prana, the 
Brahman. 'I bow to him' must be supplied to 
complete the sentence. 0 Vayu, prostration to 
thee, i.e., I prostrate before thee. Both by the 
third person and the second person Vayu alone is 
.denoted ; further I call thee the visible Brahman 
because you are the Brahman nearer than the 
senses, the eye, etc. I call thee the just, because 
the truth, ascertained to be so by intelligence, 
!=LCCording to the sast'ras and practice, is also subject 
to thee. I call thee the true because that which is 
practised as true by speech and body is also 
acquired subject to your influence. Therefore may 
Brahman called Vayu and A'tman of all protect 
me, bent on acquiring knowledge, by imparting 
knowledge to me, being reached by me. May the 
same B1·ahman protect the teacher, i. e., preceptor, 
by granting him ability to expound. The repetition 

.I 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 of knowledge, v'tz., from one's 
Self, from the living beings and from the Devas. 

Here ends the First Chapter. 



CHAPTER. II'. 

~T I ~~t e.~T~T~1~: I crcll: ~cr~: I +TT?fT G\~ I mq 
~;:ffi'l: I ~~: =<·fr~rr~: II Z II 

Om we shall explain the science of pronuncia
tion, the letters, the pitch, the length, the effort, the 
monotone, the continuity. Thus has been explained 
the chapter on the science of pronunciation. · (1) 

Oom.-This chapter on the science of pronun
·Ciation is begun that there may be no cessation of 
.activity in the matter of the recitation of the 
Upanishad on the ground of the knowledge of its 
meaning being its primary end. Sfksha] that by 
which we learn-the science of the pronunciation 
of letters. Or, Stksha those which are learnt-the 
letters and the like. Stksha is the same as Stksha. 
'The elongation is a vedic license. The Stkslu1, we 
shall explain, that is, we shall relate clearly and 
in all its bearings. This form of the verb may also 
be derived from the root Chakshin to speak, which 
changes into Khya, preceded by the prepositions 
vi and a. The letters are a and others. The pitch 
is udatta, etc. The matra is short, etc. Bala is the 
effort in pronouncing. Sdma is pronouncing the 
letters uniformly. Santana is flowing-continuity 
in utterance. This is what has to be taught. The 
chapter where this is taught is the chapter on 
Stksha. Thus is this chapter concluded, with a 
-view to proceed to the next. 

Here ends the Second Ohapt er. 



CHAPTER. Ut 

tr~ .n w: I ~ on :ij~Cf~t:t I ~qm: B"ir-. ~arqr 
~q~ BtfKrXiTt~nr l q=crt~~~ I :a:r~trftr~t-· 
relSIBfcr~fcn:r~~~R~, 1 m l=f~TB"~m:m ~~~ra n ~ It 

May glory be to us both. May the splendour 
of Brahminhood be to us both. Now we shall ex
plain the Upanishad of the Samhita, under five 
headings :-concerning the worlds, concerning the 
luminaries! concerning knowledge, concerning the 
progeny and concerning the Soul. These, they 
say, are the great Samhitas. (1) 

Com.-Now the Upanishad of the Samhita is 
begun. May the glory arising out of the thorough 
knowledge of the Samhita and other Upanishads 
be to us both, the spiritual preceptor and the 
pupil. May the splendour of Brahrn.inhood 
arising therefrom be also to us, the preceptor 
and the pupil. This is the· pupil's prayer for 
blessing. Because it is right that it should be the 
pupil'~ prayer as he has not gained the desired 
consummation. 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 reason that even the intellect which con
stantly meditates upon the book is unable to enter 
immediately into its meaning, explain the Samhita 
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Upanishad, i.e., esoteric teaching which is the 
subject of the Samhita; in reference to the :five 
adhikaranas] subjects or topics of knowledge. He 
goes on to say what .they are. Adhilokam is tbe 
knowledge concerning the worlds. In the same 
way, the others are the knowledge concerning the 
luminaries, that eoncerning knowledge, that con
cerning progeny and that concerning the Soul. 
Those who know the Vedas call the Upanishads 
dealing with these above-mentioned :five subjects 
the great Sctmhitas,-gt·eat, because they deal with 
matters as vast as the worlds etc.,-and Samhitas 
because they form the subjects of the Samhita. 

~~:nfcl-:::?icnB: I ~--Tcf1 R~~ I ~~qq_ I a:rrcnm: 
BP'Cf: 1 cfT?I: B"r'CfTc:t.c:£ I ~~B:_II ~ II 

Now, concerning the worlds-, the earth is tbe 
first form. The Heaven is the last form. The 
A'kasa (ether) is the link. The Vayu (air) is the 
medium. 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 'athi' is intended to show 
the order of the different subjects of knowledge. 
The earth is the first form, i.e., the first letter. It 
is in effect said that the :first letter of the Samhita 
should be contemplated as the earth. Similarly~ 
with regard to the last form. The A'kasa means 
the antm·iksha, the sky, the world between heaven 
and earth. The link is that which is between the 
first and last forms, and is so called because the· 
first and last forms meet in it. 

6 
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C!om.-The Vayu (air) is the medium. Sandhana 
is the medium. Thus has been explained the 
knowledge concerning the worlds. 

~~TM'~fa1:1~ I Bifff: R~~q+;r i :a::rrfu:r:q \3''ffi:~q~ I 
:a:rrq: B"Fcr: I tr~a-: WCTFT+I, ! ~~~::?:.Ttfu-q~ II ~ I i 

Next concerning the luminaries. Fire is the 
first form. The Sun is the last form. Vvater is the 
link. The :fire of lightning is the medium. This is 
~t~oncerning the luminaries. ( 3) 

Com.-Next, the knowledge concerning the 
l.uminaries etc., is to be taken similarly. 

~~Tfqfclra~ I :a:TT"Cl"Ttf: ~~~q~ I ~:r;::~CfT~~~~q:g, I 
fcr;;;:rr Bf;:cr: I !:1Gf-.::JV1~--- B<=erFr~ I ~~fcrfc\eq;q_ II B II 

Next concerning knowledge. The spiritual 
preceptor is the first form. The pupil is the last 
form. Knowledge is the link. Exposition is the 
medium. This is the knowledge concerning know
ledge. (4) 

:?,1~fCT!1\ilB_ \ :!=IT~H ~i{~qB_ I fticll~R~q+!_ I q:srrB"fo:q: 1 

~Fsi<i1~, B"<=tiT<r=I+L l ~~~~Zil~ II " II 

Next, the knowledge 'concerning progeny. The 
mother is the first form. The father is the last 
form. The progeny is the link. Procreation is 
the medium. This is the knowledge concerning 
progeny. ( 5) 

;a:r~.:n&rR+TB_ I ;a:£tfU ~: ~~qB:_ I \3'~fU ~d;'Q,l%q~ I 
CfFf:i ~~i:T: l ~~T B~i:TAB__ I ~~R~ II G_ II 
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~a'T+i'T ~~ f~m: I :rr ~critm B~TB"'ad~cn o:q 1(0'4 1 a 1 ~I 
·w~ ~r q~m: I ~&r~c:rr?IT~ ~6!1Iot ~~., 11\911 

Next concerning the Soul. The lower jaw is 
the first form. The upper jaw is the last form. 
Speech is the link. The tongue is the medium. 
These are the great Samhitas. (6) 

He who thus contemplates these above-men
tioned great Samhitas thus clearly explained 
obt.ains progeny, cattle, the splendour of Brahmin
hood, all kinds of food and the world of Heaven (7) 

Com.-The word 'Itimah ' means that those 
above-mentioned are indicated. He who knows, 
that is, contemplates those above-mentioned great 
.Samhitas. '' Knows " het·e means '' constantly 
waits on," or "Contemplates," because this 
chapter deals with perfect knowledge, and because 
of the passage "0 PrrJchtnayogya! contemplate.'' 
And the meditation must be as dictated in the 
sri,strms, full of uniform faith throughout and 
unmixed with any inconsistent faith and must 
hRve for its object :=;;omething enjoined by the 
Sf2sb·as. And the meaning of ·upttsana is well known 
in the world, as when we say " He waits upon the 
Guru," " He waits upon the king." He who con
stantly attends upon the Guru and otlH:Jrs is said to 
be l?lngaged in Uprlsana on the Guru and others. 
And such a one obtains the fruit of his constant 
attendance. Therefore, here too, he who thus 
meditates obtains the fruits beginning with progeny 
and ending with the world of Heaven. 

Here ends the Third Chapter. 



CHAPTER IV. 

~~w.=~~n~~T fcf~: I ~~~s~aKI:_ ~ I tr 
it~ ~T eymg I ~~a~q ~ e.woTr +I_qre~ l ~R it 
~~I ~~Tit ~~BT I CfiOTh=~ ~ fcr~~ I ~i'ff-
11f: ~sffi ~sf~: I ~a it .-rTG-r:r II ~ 11 

He who of all forms is pre-eminent among the 
Vedas-He who rose superior to the nectar of the 
Vedas-May He the Lord of all strengthen me 
with wisdom. May I 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 heard. (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 Lord of all streng
then me with wisdom '' and " Then bring me 
wealth." He who among the Vedas is like the 
bull, i.e., excellent by its pre-eminence. He who 
is omni-form, all-shaped, because running through 
all speech according to another passage of the 
Veda: " Even as the dart" etc. Hence is the 
excellence of the syllable " Om. " Since the sylla
ble "Om" is here the object of meditation, the· 
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praise of it as " excellent s, etc. is but proper. He 
surpasses the nectar, that is, the Vedas. When 
Prajapati ( Brahma) performed penance with the 
desire of discovering which was the best among 
the worlds, the Devas, the Vedas and the mystical 
syllables Vyahrit£es, the syllable " Om ., presented 
itself before him as being the most excellent. 
" Presented itself ,, because origin cannot be pro
perly 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, i.e., gratify me 
with wisdom. It is the strength of wisdom that is 
sought. Amritasya] of the knowledge of Brahman 
which is the cause of immortality, because this 
chapter deals with the knowledge of .Brahman. 0 
Deva, may I become the wearer of the knowledge 
of Brahman. Moreever may my body become able, 
i.e., fit for meditation. Here is a change from the 
first to the third person. May my tongue become 
extremely sweet, that is sweet in speech. May I 
hear much with my ears. The meaning of the pas
sage is that there should be such an association of 
the body and the senses as is necessary for the ac
quisition of the knowledge of the soul. And wisdom 
too is desired only for that purpose. Thou art the 
sheath of the Brahman, of the Supreme soul, as of 
the sword, because it is the seat of knowledge. Thou 
art the image of the Brahman. In Thee the 
Br·ahman is obtained. Thou art veiled, hidden by 
worldly knowledge. The meaning is Thou art not 
revealed to ordinary intellects. Protect what I have 
heard, that is, what. knowledge of the soul, etc., 
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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. 

an%«= or fcra<=crrc=rr I ~1ons=cfr~:qrc::q;;:r: I crn:rr~. fff w:r 
mer~ \ :a:~~ =cr BCTc;:r I d'cfT it ~1v.-:qrcr~ I 0'"'n=Rrt q~ ~ 
11=£: B"~ i12CfT~ I ~ BT .:ro:g ~&=i'T.{Tftur: ~crm:r I m BTSS

~ if&i=crrftrrr: ~~r I ~ mssv.rn R~ftor: fcnr,r ! 
~~ fj:f~r=•.nft:Ol': fcrTQT I ~-=g a~=crrftcrr: ~cmn II 

~ \if~S'RTR ~T~ I ~V.To=criP:r~rSBTR ~Cf~T I cf ~efT 
+FT qfcr~TTR f~T I ff :liT +i~ qfcr~ 'Rflm I Cfff:qr(1c.a;;r

~ I R wns~ fCfM' ~ fcm:T I v.~:nssq: !icrar:rf.=G" I 

~~T +n'81 BT~~ 1 q;~ m ;£(H=qTftOT: I i-::TffiU:YO::ij ffcl-a: 
~ I qfu~=sfu !l +TT +iT~ !:1" m tf~Cf II 

She who brings, increases, and long preserves to 
me clothes, cows and food and drink in plenty-her, 
the goddess of wealth, then bring me, together with 
sheep and goats and cattle ; Svaha I May the 
Brahmacharins flock to me; Svaha I May the 
Brahmacharins flock to me from every side ; Svaha ! 
May the Brahmacha~·ins come to me in large 
numbers ; Svaha ! May the Brahmacharins curb 
their senses ; Svflha ! May the B1·ahmachar·ins 
b~come tranquil in mind ; Svaha I May I become 
renowned among men; Svaha! May I become the 
best among the wealthy; 8-vaha! May I enter thee, 
such as thou art, Oh Lord; Svaha! May Thou, 0 
Lord, enter me ; Svaha ! In thee of thousand 
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branches, may I become well cleansed, 0 Lord, 
Svaha! Even as tL.e waters run to a lower level,. 
even as the months run into years, even so, Oh Lord, 
May the Brahmacharins come to me from all sides; 
Svdha! Thou art my resting place. Do Thou 
enlighten me. May I attain Thee. 

Com.-Kurvdnal Doing, that is, fulfilling soon~ 
In achtram (soon) the elongation is a Vedic license. 
Or, it may mean 'long preserving.' A'tmanah means 
to me. He goes on to say what. These are clothes and 
cows and food and drink 'Then,' that is, after giving 
me wisdom bring me wealth which brings me these 
and others. For wealth is a misfortune to the 
unwise. How is that wealth qualified ? Bring wealth 
together with sheep and goats and other cattle. The· 
address is to the syllable "Om " as shown by the 
context. Svaha is intended to show the end of the 
hymn used for throwing offerings, oblations into the 
fire. The order, is 'ayantumam' connecting the two 
separated words. May the B1·ahmacharins flock to 
me, set out to me etc. May I become renowned 
among men. May I become the best, the most 
praiseworthy among the wealthy. Further, may 
I enter Thee, 0 Lord-Thee who art the sheath of 
B·rahman-that is, may I enter Thee and become one 
with Thee ; .And thou too, such as thou art, 0 Lord, 
enter me; may we become one. In Thee, of many 
branches, that is, divisions, may I become cleansed, 
that is, purify myself from my sins. Even as in the 
world, the waters run down a sloping ground ; even 
as the m9nths run into years-for, aharja1·a means a 
year either because 'rolling day by day it makes the 
world old' or because the day is worn out in it-even 
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so, 0 Ord ainer of all things, may the Brahmacharins 
flock to me from all sides, i.e., from all quarters 
Prativesa means a house in the vicinity, used as a 
place of rest after toil. Thus, Thou art, like the 
Prativesa, 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 
Srikama mentioned in this chapter dealing with 
wisdom is one who desires wealth. The end of 
wealth is the performanee 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 Smr£t£: ''Wisdom 
originates in men by the destruction of their sins. 
Then they see the Supreme Soul in themselves, as in 
the clear plane of a looking-glass." 

Here ends the Fourth Chapter. 



CHAPTER V. 

+J:.frcr= ~crRf('f err ~rft:e1ffi ~an~= 1 mmB: ~ ~ill 
~~TB._ I m~T"CfB~;q: ~~~:q~ I P.~ ~re I a~~ I~ ~m I 
Br~T~;qo:;qy ~CfaT: I W"tfu CfT ~;q c;?tcn: I ~ ~~:q:q:C!ft~~ I 

~C?-:r~T €iCJl: 1 tr~ S:~'-:n~<=~: 1 a:rrf;;silc:r crrcr Bcf ~
cnT ~ifr;q<=~ 1 ~fu err ~m= 1 tier ~f:;; en~: 1 ~crft~;qrfu:
~: 1 :q~ ~Rr ~:.~: l ::qo:~+=rm crrc:r ~crTf~Tf \r~('fl'-1( f~ 

~~');qo:~ I ~~f(f CIT ~: I :g;q- ~fi1 ~TBTR l trcrftfu :q~~

M I % S:fu N&=f I ii~crn CITCf B~ ~T ~~1e:t<=a l +iftRt 
~ ~~ 

Cf ~:nor: l ?jCf ~~:p:::yy.=r: ! f!C!"PJ(f c:;q-r.,-: I B~ ~c=:q;;?I~ I 

:a:r~c:r Cflcr B1f man a:r~"t;qc-~ l ~n CIT ~dT~('f~~gciT I 
"9~~a~t c::qy~a;q: l m q1 ~G: I B ~G: ~~ 1 ~:=i~s{tt 
~ <±i R<~'41 Cl ~f;:Q II 

B kilh, Bhuvah, Suvah : these three are known 
as Vyahr·itis. Besides them, a fourth, NUihachamasya 
discovered. Mahah by name. That is Brahman. It 
covers all; the other Devaias are but limbs. Bh~~h 

is this world. Bhuvah is the sky. Suvah is the next 
world. Mahah is the sun. It is by the sun that all 
the worlds thrive. Bhtih is fire. Bhuvah is the air 
(vayu). Suvah is the sun. .lviahah is the moon. It 
is by the moon that all the luminaries thrive. BhiZh 
is the rik. Bhuvah is the Saman. Suvah is the 
yajus. Mahah is B1·ahman (the syllable • Om'). It 
is by the B1·ahman that the Vedas thrive. Bhuh 1& 
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Prana. Bhuvah is Apana. Suvah is l/yilna. Mahah 
is Food. It is by Food that Pt·anas thrive. These· 
four above said are fourfold and the four Vyahrit£s 
are four each. Who knows these, he knows 
Brahman. 

Oom,-The mode of meditation which was the 
subject of the Samhita was first dealt with and then 
the hymns meant for those who desire wisdom and 
for those who desire wealth ; these being ultimately 
useful only for the acquisition of knowledge. Then is 
begun the inward meditation of Brahman, in the 
shape of the Vyahr-itis, which meditation carries with 
it the fruit of becoming one with the self-refulgent. 
BM'th, Bhuvah, Suvah-the word 'etc'., is to indicate 
what has been said-these three-these bring to 
recall those above indicated ; and the particle va£ is 
to bring it clearly before the mind. We are 
thus remembered of these thre;e well-known 
Vyakritis. Besides these three, there is a fourth 
Vyahriti named j'lfahah. And this ]Vfahah was 
discovered hy Mahachamasya, the son of Mahacha~ 
masa. Since the particles ''u," "ha,'' "sma" indicate 
that incidents 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 
Milhilchamasya is to put us in mind of the name 
of the seer. The teaching here shows that the 
bearing in mind the name of the seer is an 
essential part of the meditation. This Vyahriti 
Mahah which was first discovered by · Maha-, 
chamasya, is Brahman; for Brahman is Mahat 
(great) and the Vyahriti is Mahah. What again is 
that? It is the A'tman "covering all;'' the word 
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.A'trnan coming from the root vyCip 'to cover' ; 
because lv.lahah the Vyahr£ti includes all the other 
Vyahritis ; and in the shape of the sun, the moon,. 
Brahman and food, it includes all the worlds, the 
luminaries, the Vedas and P1·anas. Therefore, are
the other Devatas, its limbs. The Devatas are taken 
only by way of illustration. Among the worlds 
etc.]-heaven etc., are but limbs of JYlahah. That is. 
why it is said that the worlds etc., thrive by the sun 
etc. It is by the soul that the limbs thrive, increase. 
This world, Fire, Rik and P1·tma are {successively) 
the first Vydhriti, Bhilh ; similarly the later ones are 
each four-fold. JYiahah is Bnxhman 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 four abovesaid are four
fold." These four, i.e., Bhi2h, Bhuvah. Suvah and 
Mahah are each of four kinds. The particle 'dha' 
indicates mode or kind. The meaning is that these 
being four in number are each divisible into four 
kinds. And Upusana is repeating what has been 
already learnt, meditn.tion. He who knows the 
Vy6h1·itis as above described-he knows Brahman. 
If it be urged that B·rahman has been already known 
as That, or as the A'tman-true. But its peculiar 
attributes, such as it:;:; 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 B1·ahman.'' On the assumption 
that Brahman has not been known the idea is that 
he who meditates Bv·ahman as having the qualities 
to be mentioned presently-he alone knows it. This· 
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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 Vyahriti 
Bkt'i,h" (in the next chapter). Nor is there any 
express text speaking to the diversity in forms of 
worship; for, there is no text laying down "The 
Vedas are to be worshipped." As in this chapter 
on Vyaht·iti the passage "who knows these" 
includes in 'these' the purport of the next chapter; 
there is no difference in the objects of meditation 
prescribed 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. 

Here ends the Fifth Chapter. 

CHAPTER VI. 

B" :cy Q;q)s;:~~;q ~Ta.ir;n: I afftt?Iii 3~T B.nt::~~: I 

~~m f~(m:r~= t *citur ~T~ 1 ~ ~q ~cro:r ~;::ncr~ l 

~~~R: l ~rsffi ~;n-r;:m ~cr€ffi t -==~i:TI m€tcn111$ I 
._1R:~m !4fQRr8"ffi I ~Cf ~ ~PTI I ~crft~~~ I ~ 
~ra ~~for 1 ~nnfu ~Tu~;qB._ 1 ~:nmfq +t<=fB'~qfu~ t 
Cffcfqfu~~qfcr: I :ffi5~qfuffin.,-qfu: r qa~ar l=icrfu r 
:a:rTCfiT~T~H:1t il&i I \i"~Z'+i ~T!JfTu+i ~ :a:t"T~ I mfi:<f
·~~CPl_ \ ~ sn=cft~r::rrttCT II 
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There is a space within the heart. There, is 
He, the Purusha, knowable only by the mind, 
Immortal, Resplendent. Between the palates and 
through that which hangs like a woman's breast 
runs an artery piercing the skull in the head, just 
where the roots of the hairs in the head divide. 
That artery is the path to Brahman. He resides in 
fire in the shape of Bh:(ih, in the air in the shape of 
Bhuvah; in the sun as Suvah; and in Brahman as 
Mahah. He obtains self-refulgence. He obtains 
lordship over minds. He becomes the Lord of speech. 
He becomes the Lord of the eyes. He becomes the 
Lord of the ears. He becomes the Lord of know
ledge. Then, he becomes this-Brahman who has 
space for his body, whose nature is truth, who sports 
in life, Pt·O.na, whose mind is bliss, who is full of 
peace, who is immortal. Thus, 0 Prachinayogya, 
meditate.'' 

Corn .-We have said that the Devatas etc., 
represented by Bhilh, Blmvah and Sw·ah are but the 
limbs of Brahman, corresponding to the Vyahriti 
Mahah, for realising and meditating upon the 
Brahman, of whom aJl others are but parts. The 
cavity of the heart js prescribed as His seat, just as 
the stone salam·am is of Vishnu. Because B1·ahman 
is directly perceived when meditated upon, as 
being there and as possessing the qualities of 
knowability, only by the mind etc., as direct
ly 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 A'tman 
of all. The word sah is connected with ' Vyutlc?·amya 
ayam Pu,rrusha '. Within the heart-the heart is a 
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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 
because he is lying in this citadel, or because the 
worlds Bhi'lh and others are pervaded by him. The 
word 'Manomaya 'may mean either of two things. 
J1anas is knowledge from ~he root ' man ' to know 
and 11.-fanomaya means" full of knowledge, " because 
:it is by knowledge He is known. Or, Manas is that 
by which we think, the mind; and Manomaya means 
' :made of J.vfanas ' either because He is the pr~siding 
deity of the mind, or because he is indicated by it. 
He is immortal; He is resplendent. Then, is explain
ed the path by which to attain the Br·ahman, who is, 
as above described, meditated as occupying the cavity 
of the heart and who is the knower, the A'tman and 
the Lord of all, and who i:s the A'tman of the 
knower who sees him in the heart. An artery Su
shumna opens out, above the heartt 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 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 skull of the head. And this 
artery is the path to Brahman, that is, is the way to 
the realisation of Brahman. He who knows this and 
sees the ..A'tman knowable only by the mind, goes 
out through the head and takes his stand in Fire, 
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who presides over this world in the shape of the 
Vy<Jhr·iti BMZh and who is a part of Brahman. The 
meaning is that he covers the whole world. Similar
ly, in the air, in the shape of the Vyahriti Bhuvah. 
In all these sentences, the predicate 'resides or takes 
his stand' is to be understood. In the sun, he stands 
in the shape of the Vydhriti Suvah and in B?·ahman, 
of which the others are parts, as lvlahah. Becoming 
(successively) in each, its soul and becoming one 
with Brahman, he obtains self-refulgence, he be
comes himself the Lord ; even as Brahman 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 Brahman. He becomes the Lord of all minds, for 
Brah;nan is all and all minds think of him. He who 
knows becomes this. Moreover, he becomes the 
Lord of all speech. He becomes similady the Lord 
of the eyes ; he becomes the Lord of the ears ; 
he becomes the Lord of all wisdom. The meaning is 
that as he becomes the A'trnan oE all, the senses of 
every living being are also his. More than all this, 
he becomes what? As follows: Akasa-sar£1·am is 
either . 'having space for body' or having a body 
which is as subtle as space. What is it? Brahman. 
Saty(i.tma, that is, one whose nature is truth in every 
shape. Pran(Ln2mam, that is, revelling in life, 'or in 
whom others revel or sport.' Jllfanaanandam, that is 
one whose mind i.s ever bliss. SCtntisamridclham, 
that is, 'full of peace' or 'full of calmness: Amritam, 
that is, immortal. And this specific attribute should 
be understood in respect of the lJ!J anomaya, 0 
Pt·achinayogya, meditate upon the Brahman as 
possessing the qualities above set forth, cognisability 
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by the mind etc. This sentence is, as it were, the· 
teaching of the spiritual preceptor in order to. 
awaken reverence (in us). 

Here ends the Sixth Chapter. 

CHAPTER. VII. 

~-T"~~ ~-=<liSCfT<i=CRft::UT: 1 :a:rftT~Df~~
+rr rfe:f?lTfOT 1 :a:rrq ~q-tr-Tf C\"1~~ BiTCfil~ ~Bl I ~
N"li,_CfB:_ l ~qJS?:fTC'BB:_ I !:ff!JIT ~F!)·stnrr \3"C!J;;:r: Bm;:r: I 

=cfl1!= m?i ~T err~~ ! =or~ +iT'Z\1~~1#~ +r~T I ~a-
~"T ~ "' • " ,, 

co_ I cwq q Pl ~~ ISf(Cf I "i:j ('!_ 1 r.:rr~n; en ~a:~. fl'Cfl;! l q~tti'1Cf 

~rfi"""" ~'lOTTaTfu II 
The earth, the sky, the heaven, the primary 

quarters, and the int;ermediate quarters; the fire, the 
air, the sun, the moon, and the stars; the waters, the 
herbs, the forest-trees, space and .A'tman; and all 
this is respecting living beings. Then comes that 
respecting the soul. The Prana, the Apana, the 
Vyana, the Udana and the Samana; the eyes. the 
ears, the mind, 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 Pankta by the Pankta 
itself. 

Gom.-Of the very Brahman whose meditation in 
the form of the vyahriti was explained, we now 
explain the meditation of the same Brahman in the 
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form of the Panktas beginning with ' the earth.' 
All belong to the Panlda chhandas, because of the 
connection with the number five. Therefore all 
are fi:ve~fold.. And the sacrifice is Pankta. Because 
the vedic texts say : "A collection of five words is 
Pankti and "the sacrifice is Pankta." Therefore· 
all commencing with the worlds and ending with 
the soul are determined to be Pankta. And this is 
further considered to be a sacrifice (worship). By 
the performance of the sacrifice so divised, one 
attains to Brahman, in the nature of the Pankta. He 
then answers how ~n this is Pankta. The earth, the 
~ky, the heaven, the primary quarters and the in
termediate quarters constitute the lokapankta or a 
collection of five worlds. The fire, the air, the sun, 
the moon and the stars constitute the collection of 
the five Devatas. The waters the herbs, the forest
trees, space and the A'tman constitute the collec~ 
tion of the five living beings (Bhutas). 

'A'tman' here is the first progeny of the Brah
man, . as this chapter deals with the living beings. 
''This is respecting the living beings." This is only 
by way of example "!-nd includes '' that respecting 
worlds" and "that respecting the Devatas; .. because 
the five respecting the worlds and the Devatas have 
also been enumerated. Then are enumerated the 
three lives respecting the soul. Beginning with 
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 (Dhatu)~ 
These are respecting the soul. And those outside 
too are collections of five. Having settled thus ,., 

6 
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the Rishi, that is, the Veda or a seer, who knew 
this said. What did he say? All this is Panlda 
(five-fold by nature). The external collections of 
five are strengthened, filled by the internal collec
tions 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 Pankta, becomes one with 
Prajapati-

Eere ends the Seventh Chapter. 

CHAPTER, Viii. 

:anrt~fu ~~ I ~f~1a:~,B~~ I :anf~aa:~~~- '81 

cff ~o:ft:mcrir~T~Tcr:l"Rf I ~mfu ffimR m~~ I :aU 
'K?ff1f+:lm ~oof01 ?ff 'Z~frcr I :aTI~s~: s:rfWrt ~
urrm I ~Fifu ji;f&fT 5=i~Tffr I ~m<:=1:ff*l~?f~T~TRT I 
~fBfu ~mur: QCT~~~ ~~q-r~crrrftffi I ~~·cfr:nsllfu II 

The syllable'' Om" is Brahman. This All is 
the syllable '' Om." This syllable " Om" is used 
to indicate consent. " Om •' say they and sing the 
sdmans. '' Om Sorn •• say they and recite the sd.stras. 
" Om " says the officiating priest and says the 
Pratigara. '·Om ,. says Br·ahma (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 Brahman and says 
"Om ,"before he begins to recite the Veda ; and 
he does obtain the Vedas. (1) 
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Com.-The meditation of Brahman in the form 
of the VyG1hritis has been explained. Then the 
meditation of the same Brahman as being Pankta 
in nature has been explained. The meditation of 
the syllable ·' Om "which forms the necessary 
preliminary to all kinds of meditation is to be 
explained, the syllable " Om " being meditated 
upon as being Brahman higher or lower; because, 
it is the image of Brahman, higher and lower, as 
the idol is of Vishnu ; and because the vedic text 
·says : " He becomes one with either, by his 
sanctuary." In " Om iti," the word ' iti' is to call 
.attention to the form of the word (as distinguished 
from the meaning). We should meditate 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 " 0 m '' as says another 
Vedic text: ''Even as the stem etc.,"'' Om "is said 
to be this all, as that which is named, is dependent 
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 " 
indicates 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 sc1.mans and 
·sing the sdmans. Even the reciters of the sast1·a8 
say "Om" and recite them. Then the officiating 
priest says "Om" and says the Pratigara hymns. 
Brahma says'' Om " and gives his consent. Being 
asked ' Shall I offer oblation ' he says " Om " and 
.assents to the oblation to the fire. The Brahmin 
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who is about to recite the Veda says " Otn ; " 
that is, he begins to recite saying '' Om," with 
the hope that he may obtain (learn) B~·ahrna 
that is Vedas. And he does obtain Br·ahma. Or 
devoting himself to Brahman, the surpreme soul, 
saying, ''May I attain to Him," he utters 'Om.' By 
that utterance he certainly attains 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. 

Here ends the Eighth Chapter. 

CHAPTER. IX. 

?fflSi;J ~CfiS;qT;rr-Qcf=Cf~ =t:f I B(q%{ ~CfT~~Trf- r:JcfCJ;:, ~ I 
~~ fens:qp.:r-Slcr=t:r~ ~ I ~~ Fffe~lf-~ =cf I ~~ 
~ro;;;qp::r-~~ =t:r I :a:t31il:f~ t=crr:=:<.:W-r-Qcrc!~ =q I :a:rm~l
:;;{~ Bn~<:.f-~Cf=i::f~ =q I ~~;q~ ~CfiSrflt::r-SiCi=t:f~ =i::f I +=IT:.. 

~r:;r~ ~Teqrq-3:Jcr-cr;q. =i::f I ~~T "Cf fene"1:fre:f-$".TCf'9~ :q I s:r 
\if¢1~ fCIT~-!tCRf~ =i::f I l.i~Tfu~ ~Cfle~Trf-J:ICi:q~ "Cf I 
B"0lllifu \1f.:e:rcr=err u:?.tla~: 1 aq ~([ aq'T fc:r0=r: q)~furn= ~ 
~s;qre:r-~~ ~fu «=rlcfil ~~~: i (ff~ trtfffif%: (fq: U 

Justice and the h.::a.rning and teaching of the 
Vedas (ought to be practised). Similarly, Truth 
and the learning and teaching of the Vedas ; pen· 
a.nce and the learning and teaching of the Vedas ; 
self-control and the learning and teaching of the 
Vedas; tranquillity, and the learning and teaching 
of the Vedas; the (three holy} fires and the learning 
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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 Rathttara. "Penance" said 
the descendant of Purusiskta, regular in penance. 
"Only the learning and teaching of the Vedas" said 
Naka, the descendant of 11fudgala. (1) 

Com.-The exposition here is to refute the 
conclusion that because self-refulgence is acquired 
only by wisdom, therefore the duties enjoined by 
·the S1·utis and the Smritis are of no utility and to 
show that the performance of such duties is really 
.a help to the attainment of the highest ends. We 
have already commented upon the meaning of the 
word Ritam ; Svadhyaya is learning the Vedas ; 
and Pravachana is teaching it. Or it may mean 
the daily ceremony named B?·ahma Yajna. 
These three Ritam (truth) and others-" ought to 
be practised" is to be supplied to complete the 
sentence. ''Truth," that is, truth-speaking; or, it 
may mean . what has been already exl?lained. 
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 .. Wanusham, 
that is, the worldly duties ought to be performed, 
as occasion may require. Children ought to be 
··begotten. Prajanana is sexual intercourse dlilring 
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the periods. Prajcdi 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 knowledge of the meaning depends upon the 
learning of the Vedas; and the supreme 
consummation depends upon the knowledge of its 
meaning. And the teaching of the Vedas is to help 
us in not forgetting it and also to increase virtue. 
Therefore solicitude should be evinced in the 
learning and the teaching of the Vedas. The 
Rathttara of the tribe of Rathttara who is 
Satyavachah-that is whose speech is truth, or who 
is named Satyavachah-thinks that truth alone 
should be practised. The preceptor Paurusishti of 
the tribe of tb.e Pw·u..sishta, 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 Ma'ltdgalya of the 
tribe of JYlurlgala and Naka 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 
c'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. 



CHAPTER. X. 

BifZ 'laJP1 "tftcn I ~1fa: · ~2 mtftcr I ~s~qfcrm crr
~1cr ~cr~c=g:rR~ 1 ~fcrr.rr~<- B~~ 1 ~~'c1T ~~msfa:fcr: t 
~1:1 f~::zr~t~C!J~CRf<=rg_ II ~ II 

I am the mover of the tree. My fame is like 
the top of the hill. I am pure in my root, as nectar 
is in the nourisher. I am the bright wealth. I am 
intelligent, immortal and without decay. This is 
Tn:sanku's word of self-realisation. (1) 

Com.-r.rhe lines 'Aham vrikshasya reriva' etc., 
are Vedic hymns for recitation. And the recitation 
of the hymn is for the acquisition of knowledge, as 
shown by the context ; for, this chapter is .about 
knowledge and it is not known to be about any
thing 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 
samsttra,-a tree which is to be felled. My fame 
is high like the top of the hill. Urdhvapavitrah] 
I am he, who is ·the cause of the amelioration of 
the purifier, that is, he who by his wisdom makes 
even tbe Supreme Being resplendent. Vajintva1 
.as in the possessor of food, that is, as in the sun. 
Even as the principle of the soul in the sun is well
known to be pure, as shown by hundreds of Vedic 
and Srnritic texts, even so I am or shall become the 
essence of the Sonl, which is pure. DravinamT 
riches. Savarchasam] resplendent ; these are to be: 
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·taken with '' the principle of the Soul" which is 
to be supplied. Or "Knowledge of Brahman " is 
described as· Sava1·chasam. It is resplendent, because 
it illumines the entHy of the A'tman. And it is 
riches, because it is the cause of the joy of emanci
pation, as riches are of worldly happiness. In the 
sense, "it was obtained by me "should be supplied. 
I am highly wise, that is, I am possessed of 
wisdom characteristic of the omniscient. And 
high wisdom consists in the possession of control 
over the existence, origin and end of this worldly 
life. Hence, is He immortal and imperishable ; or 
it may mean 'he is sprinkled with nectar " as the 
Brahmanam sayf'. This is what was said by the· 
seei· Trisanku who had attained to a knowledge of 
Brahrnan, after he acquired a knowledge of the 
true nature of the Soul. This hymn, which was 
seen with the seer's vision, by Trisanku, as by· 
Vamadeva, for the purpose of proclaiming that he 
had accomplished his ends, is meant to display his 
knowledge. And the recitation of this hymn i:s 
intended for the acquisition of knowledge. This 
is indicated by the mention of 'this praise of 
knowledge,' after the exposition of the duties 
beginning with 'Truth ' and others. Thus, it is 
shown that the knowledge of the wise concerning 
the Soul etc., comes of its own accord, to one who 
performs the duties compulsory according to the 
Vedas and Smritis, who is free from desire and 
who thirsts after the knowledge of Brahman. 

Here ends the Tenth Chapter. 



CHAPTER XL 

~~l11~RTT~s .... ~~~fHll ~Cia: I~ ~ l 
fCfr01:fl;qr;m !:'.Fi~: 1 3=fl'"cfF:f~ ftr~ trQ=fliT~~ q~~-=TI m 

~cB1: I ~~;qT?J ~-mf?~-rr~"' I ~T?i ~~&!~ l 
~T~ !:Pi~~B: I ~~ «1 ~fusr~ ! ~T9:ff;q-q-~:q-
rrfP:ft ;:r ~~~~ 11 ~ n 

The preoeptor 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 be desires. Never err from truth. 
Ne-ver err from duty. Never neglect your welfare. 
Never neglect your prosperity. Never neglect the 
study and teaching of the Veda. (1) 

Com.-The instruction beginning with'' The 
preceptor after teaching etc., " is to inculcate that 
before the acquisition of the knowledge of the 
Brah.rnan, the performance of duties enjoined by 
the Vedas an,d Smritis is compulsory; for, the 
Vedic text, which enjoins it, intends the purifica
tion of man; for, it is he whose nature is purified 
that soon obtains a knowledge of the A'tman. The 
Sm"riti says: '' He destroys sin by penance a~d 
obtains immortality by knowledge. " And it is 
also to be added ''Desire to know Brahman by 
penance. " Therefore, the prescribed duties ought 
to be performed for the purpose of the acquisition 

· of knowledge. The word ' enjoins ' shows that sin 
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results from the violation of the command. In 
the beginning and before the acquisition of the 
knowledge of B1·ahman, 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 neces
sary for the attainment of the knowledge of 
B?·ahman. through the destruction of the sins 
previously incurred. We also learn it from the 
hymns, " crossing death by Avidya (Karma), 
be attains immortality by knowledge. " The 
uselessness of the teaching of uprightness etc., 
in the earlier chapters is thus refuted ; but here 
it is shown that it ought to be done, because it is 
useful to the acquisition of knowledge. The precep
tor after teaching the Veda to the pupil teaches its 
meaning to him, He goes on to say how he enjoins. 
Speak the truth] speak what you know truly 
and ought to speak ; similarly, do duty. ' Duty ' 
is a generic word ; for, everything that ought 
to be done, as truthfulness etc., are specifically 
mentioned. Err not from the study of the Vedas. 
Having given the preceptor the fee desired as 
remuneration for his teaching and being permitted 
by him, marry worthy wives and fail not to produce 
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 
production of grand-children. Otherwise, he would 
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have mentioned only sexual intercourse. Err not 
from truth] erring from truth is addiction to un
truth, from the force of the word ' error.' Err not 
from duty] because duty is what ought to be done ; 
error is omitting to do it and error ought not to be 
committed ; that is, duty ought to be necessarily 
performed. Err not from welfare, i.e., from any act 
for the protection of yourself. Do not omit to do 
any action for your prosperity. 'rhe meaning is 
that these ought to be necessarily performed. Do 
not neglect studying and teaching the Vedas, i. e., 
they ought to be done. This shows that one who 
has studied the Veda ought not to return from his 
preceptor's home, without acquiring a desire to 
know what his duties a1·e. This is shown also by tbe 
Smriti : '' Knowing, begin to perform duties." 

~~FCrq:C"fiP:r1+-~t ~ s:r+=rfu:tl ~-"ll:J: 1 ~rq:~crr *icr 1 rtrq:~cn 
+1Cf I ~Rrrif~T +iCf . I ~af3..:r~cn +iCf I ;qy;:;q~cr~nF1 

2fi+=!TfOT I ~rfo:r ~rfcK:ic:;qrf.;' I ~i ~ufaT I ~::n~:qf+=rTCfi ~ tr=cr
fu:rrR" I (frR ~')qn;:;qrR I <=TT ~ufOT ll ~ ll 

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 
u.ncensurable, do such ; none else. Those that to us 
are good acts, they should be performed by thee ; 
none else. (2) 

Com,-Similarly, err not from the duty to the 
Gods and the manes ; that is, duty to the Gods and 
to the manes ought to be performed. Let the 
mother be a God to thee. Similarly be the father,. 
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the preceptor 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 ought not to be perfo:rmed if censurable, 
though performed by the righteous. The meaning is 
that we ought to do only such good acts per
formed by those we honor as are unopposed to the 
Vedas etc., and not others, though they be per
formed by them ; you ought to propitiate by 
offering seat etc., to the Brahmins-not Kshat1·iyas 
-who are superior to us and who possess the 
character of preceptor or the like. The mean
ing 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. 

~ ?fi ~~r=s??~T ~ €t ~crrr: 1 ~ISI"h~cr:ns~ 
~.P<lfBCiO:qli I 3T~T ~~~ I ~~rn:~ns~ 1 ~T ~
~, I ~~ ~~B:_ I fl:r~T ~ I ~~T ~ I ~l4 
~~ ~ eoil:fcrf:gF-fi(BT CfT 2[-a~liffiT CfT ~m_ II ~ II 

it (j"?f ~mrarr= ~;::r: I ~ a:n~: 1 ~~ ~
_;qr: ~~: I ~:rfT ~ q?f ~ I (fl'!J'T q?f ~:rrr: I :31:rr"Tp:fT

·~a-~ I ;q a?£ iff&frifT: BH!~Io:r: I ~T :31~: I ~
a:TT trBenT+rr: ~: I ~~T ~ ~~ ~ 1 a-m ~! cral£TT= 1 
·Q;Sr :a:rr~: I q;q- aq~~t: I ~ ~~'f1iRISI"Q,_ I ~~~
~ l ~~ffm~ I q;~~~~ II '6 II 

Those Brahmins who are superior to us-they 
_,~hould be refreshed by you with seats etc. Give 
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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) 

Whoever there might be Brahmins-prudent, 
religious, not set on by others, not cruel, lovers of 
virtue·-even as they be in such matters, so be thou 
in such matters. Then in respect of persons accused 
of sin, whoever there mjght be B?·ahrnins, prudent, 
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. This is enjoined. 
Thus. is this to be meditated upon. (4)' 

Com.-Moreover, 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 etc. 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 Brahmins at that place or time, 
are attentive to the prescribed duties or conduct, 
capable of thinking, not impelled by others in their· 
actions, not cruel and lovers of virtue-in whatso
ever manner these be in respect of that action or 
conduct, in that manner be you also. Then in res .. 
pect of persons suspected of sin, in whatsoever 
manner these act etc.,--the meaning will be the same 
as above. This is the rule. This is the teaching to 
sons etc., by their fathers etc. This is the secret, the 
esoteric meaning of the Veda. This is God's word 



·94 THE TAITTIRI'YA UPANISHAD 

of command. As this is so, thereforA all this 
should be thus done. This should be done. The 
:repetition is for creating solicitude. 

Here ends the Eleventh Chapter. 

CHAPTER XII. 

~:m ~: :ir c:p~crr: 1 ~~ ~CT(lCf~T l ~"if ~ .... ~[ ~
~fu: I ~:m fclts:~~'Q3h+f: l :o:n:rr ~~ I rr+r~ crrn 1 

~Cf Q~ed ~&rTffi I 'Cl I~ C! !:r~a:i" ~TCfT~ I scsa+rCfT

·~B. l \i~CfT~B__ I ac::+rr+iTC£1~ I a[=tfiro1TCf1Q", I ~T
:r~=n~ 1 ~TCfT[~, \ ~ ~TF:a: ~a: :£rTF:a: II ~ II 

May the Sun (l1fitra) do us good, and also 
Varuna. May Aryarna do us good. May Indra 
and Brihaspati do us good. May Vishnu of long 
strides do us good. Salutation to Brahman. Salu
tation to thee Oh Vayu. Thou art the Bralwwn 
visible. I called Thee the visible Brahman. I 
called Thee the eternal law. I called Thee truth. 
That protected me. That Brahman protected the 
speaker (preceptor). He protected me. He pro
tected the speaker. Om! peace, peace, peace. (1) 

Com.-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 commented 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 karma, or from 
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km·ma aided by knowledge, or from knowledge and 
karma combined, or from knowledge rather than 
karma, or from knowledge alone? It may be 
argued that it results from karma alone; for~ the 
performance of karma is enjoined on persons who 
know the purport of the Vedas. The Smritis say 
that the whole Veda with all its secrets should be 
studied by every one of the regenerate classes. 
This study includes the knowledge of the Self, the 
purport of the U-panishads. The texts which say 
that he who knows should perform sacrifices and 
that he who know should cause sacrifices to be 
performed, show that the capacity to perform 
karma belongs only to one who knows. It is also 
said that knowledge precedes kanna. Some think 
that the end of the whole Veda is 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 permanent 
and permanent emancipation it is, that is sought. 
The transient nature of the results of karma 
is a matter of world-wide notoriety. The bliss, if 
it results from the karma, must be transitory and 
transitory bliss is not desirable as an end. Nor 
could it be contended that emancipation is alto
gether 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 Pratya
vaya is avoided by the regular performance of 
obligatory lwr·ma; for~ it has already been observed 
that on account of karma, not so used up, a 
subsequent embodied existence would be the conse-
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quence. That portion of the kanna cannot be con
sumed by the performance of obligatory ka1·ma, as 
there is no necessary antithesis between the two. 
As regards the argument based on the text that the 
capacity 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 Upa'sana (meditation). 
Knowledge obtained by hearing suffices to 
authorise the performance of karma. The know
ledge 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 the Vedas and subsequently added '"think and 
meditate." It is therefore clear that the end 
secured by tbought 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 karma aided by 
knowledge; for, karma aided by knowledge may be 
able to secure other ~nds than karma alone can ; 
just as poison, curd etc., able in themselves to 
produce death, fever etc., do acquire in coinbination 
with magic, sugar etc., the power to produce 
different results. Thus it may be argued is 
emancipation produced by karma aided by know
ledge. 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-
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replied that the result produced by the texts may 
be permanent. No ; for, the texts only declare an 
existing thing. They do not create anything that 
was not. This view is unsound; for, not even a 
hundred texts could produce anything which could 
last for ever; what has a beginning cannot be with
out an end. Thus, the argument that the combina::;
tion of karma and knowledge could produce em: 
ancipation, has been refuted. 

Nor could it be argued that knowledge and 
karma do both remove the obstacles in the way of 
obtaining emancipation; for, we see that karma 
leads to some other end. The fruits of karm.a are 
seen to be generation, transformation, purification 
a.nd 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. Emancipation is omnipresent 
and does not exist separately from those who travel 
up to it. Brahman is the creatm even of the ether 
and is therefore omnipresent, and all who are 
distinct from Brahman are the embodiment of 
ignorance. Therefore emancipation is not 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 distinct from himself. That there is nothing 
but B1·ahman is clear from the Sruti which says : 
"'Having created it (the universe) he entered it ., 
and from the text of the Bhagavad Gita which says: 
"Know the individual soul to be no other than my
self." If it is objected that this view conflicts with 
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the Srutis which speak of Brahman to be reached, 
and of the power of the emancipated to assume more 
than one form, to go to the Pitriloka if he likes, to 
ha'Ve women and carriages as he pleases, we say 
that there is no force in this objection; for, these 
Srutis refer to the Karyabrahman, Brahman as 
manifested in the visible Universe. In this mani
fested Brahman, we may meet women but not in 
the karanabrahman 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 karma cannot 
co-exist, because of mutual antagonism ; for, 
knowledge of Self whose subject matter is that 
truth, which drops all distinction of object, subject, 
or agent, must necessarily conflict with 'karma, 
which unlike ·knowledge is supported by these 
distinctions. It is not possible to view the same 
thing as being in truth conditioned and uncondi
tioned at the same time. Either view must 
necessarily be false and if one of the two must be 
false it is but proper that the dualistic view, the 
offspring of natural ignorance must be so ; for, the 
Srutis say that' when one sees two separate 
principles, he must expect death from Death etc.' To. 
be one is to be real, as would appear from the Srutis 
' he must be seen as one; he is one and indivisible' 
' 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 
Srutis make it clear that the doctrine of duality is 
inconsistent with the knowledge of Self; hence th& 
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antagonism between knowledge. and karma and 
hence the impossibility of their co-existence. 
Therefore it is 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 knowledge of the oneness of A'tman or Self 
which drops all distinctions of object, subject etc., 
is enjoined as desirable like the knowledge of the 
rope, which destroys the illusion of the serpent. 
this view results in the aimlessness 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 
character o.f 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 inculcate knowledge of 
Self, and that they should undertake the task of 
making the knowledge of Self clearer, in order that 
it might destroy spiritual ignorance which is the 
cause of Samsara, the bonds of embodied existence 
from .which their object is to free mankind, is no
thing against them. If it be contended that even 
this view conflicts with the sastra which proves the 
existence of object, subject, etc., we reply that the 
sastra starting with the hypothesis of object, sub
ject etc., enjoined Karma to counteract the effect 
of sins committed in previous births in order that 
those who seek emancipation or some worldly end 
may realise their wish and the sastra never proved 
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the existence of object, subject etc. The accumu
lated sins of previous births are an obstacle to the 
acquisition of Vidya or the knowledge of the Self. 
Knowledge can grow only on their annihilation. 
The growth of knowledge removes ignorance, and 
then there is an end to all Samsara. 

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 karnia, are provided Samsara, embodied 
existence, and other contrivances. 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 A'tman is himself he can
not desire it. The being centred in Self is emanci
pation. Therefore also, is the antagonism between 
knowledge and karma and it is because of this 
antagonism that knowledge 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 con text. 

There is thus in the end no conflict between 
that view and the Srutis which enjoin the perform
ance of karma and the point is settled that the high
est bliss-emancipation-proceeds from know ledge 
alone. 

If this be so, there is no room for the other 
A' sramas (stages in life). Since karma is the cause 
of knowledge, and since the karmas are prescribed 
for the house-holder only, there ought to be but one 
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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 A' gnihotra is not the only karma. Brahmacharya, 
penance, truthfulness, tranquility, self-control, 
harmlessness and other karmas, these are each by 
itself more useful as aids to knowledge, as also. 
contemplation, retentiveness, etc., which are distinct 
from harmlessness etc. It will also be said, "know 
Brahman by penance." Since it is possible that 
knowledge might have accrued from kaTma per-· 
formed in a previous birth, since the house-holder's 
life is only for the performance of km·nw and since· 
the knowledge arising from kar·ma has already 
accrued, the house-holder's order is certainly 
unnecessary; also because, the sons etc., are only for 
the acquisition of worlds. How could he perform 
karma-he whose desires have turned away from. 
the world of the manes and the gods-which a son 
procures, who sees the ever-existing world of the 
A'tman and who sees no use in the performance of' 
karma. Even he, who has entered the house-holder's. 
order, has turned a way from desires owjng to the 
acquisition of knowledge and sees no use in karma, 
will cease to perform karma. This is also indicated: 
by the St·uti "I am going to renounce my abode etc.'•· 
If it be urged that this is unsound, because the 
Srutis take so much pains to enjoin karma, it is true, 
that the Srutis take as much pains to enjoin karma, 
such as A' gnihotra etc; and their performance 
involves much trouble; because, A' gnihotra and the 
rest require many aids for accomplishment. If it b& 
urged that penance, Brahmacharya etc.,-kar Ba· 
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-enjoined on the other orders of life are equally 
enjoined on the house-holder and require little aid, 
.and that an option in respect of the house-holder's 
·order is unreasonable; this is unsound, because of the 
blessing received in previous births. As for the 
argument founded on the great effort of the Srutis 
this is no fault; because, karma in the shape of 
A'gnihotra etc., and Brarnacharya etc., though 
Performed in a previous birth, are capable of produ
cing knowledge. This is why some are seen 
to be, from birth, free from worldly enjoy
ment ; while others attached to karma are not 
free from it and are haters of knowledge. 
Therefore, to those who have become free from 
worldly attachment by reason of good deeds 
in a previous existence, a different order alone is 
desirable. Since the fruits of karma, progeny, 
heaven, the Brahminic splendour etc., are innumer
able 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 shali be for me,., and because 
they are the means. For, we said that karma is a 
means to the acquisition of knowledge. It is with 
regard to the means that great pains ought to be 
taken, not with regard to the end. 

If it be said that no other effort is necessary, 
since knowledge results from karma and that 
because knowledge is obtainable by the destruction 
of the obstacles presented by previously incurred 
'Sins, a separate attempt such as hearing Upanishad 
<etc., is unnecessary ; we say that it is not so 
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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, Brahmacharya etc., are helps 
to knowledge ; and hearing, thinking and medi
tation are directly its causes. Thus, the other 
A' sramas 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 ' Sannornitra etc., • peace was 'invoked, to 
remove obstacles to the acquisition of the know .. 
ledge above explained ; hilt now, peace is invoked 
to remove obstacles to the acquisition of the 

· .knowledge of Brahman to be explained. ''May the 
Sun do us good etc. " 

Here ends the Twelfth Chapter. 

Thus ends The Siksha Valli. 



THE BRA'HMANANDA VALLI. 

CHAPTER I. 
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May it (the knowledge of Br·ahman) 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! 

The knower of Brahman attains the highest. 
In that sense is the following hymn recited. 'Brah
Ban is Existence, Knowledge and Infinity. He who. 
knows It placed in the innermost recess, the 
transcendent A'kasa, Paramakasa realises all his 
desires with the Omnicient Brahman.' From such, 
this .A'tman, was born the A'kasa; from A'k asa, 
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Vayu; from Vayu, Fire; from Fire, Water; from 
Water, Earth ; from Earth, the Herbs ; from Herbs, 
Food. And Man from Food. And this man is made 
of the essence of food. Of that man, this is the 
head. This is the right hand. This is the left 
hand. This is his body. This is the tail-like prop. 
In the same sense is this hymn. 

Com.-May it protect us both; both pupil and 
preceptor. 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 under
stand the import of what we study. May we not 
hate. This invocation is to pacify any enmity· 
arising from any fault committed from carelessness. 
by the pupil or the preceptor in the course 
of acquiring knowledge. May we not hate 
each other. The three-fold repetition of 
the word ' peace ' has been already explained. 
This invocation of peace is to remove obstacles to 
the acquisition of knowledge to be explained. The 
acquisition without any obstacle of the knowledge 
of the .A'tman is wished for, because supreme glory 
depends upon it. Meditation, the subject of the 
Samhita, which does not clash with Karma was 
first explained. Then the knowledge of the condi-· 
tioned .A'tman is explained through the Vyahritis, 
which results in self-realization. Since by these it is 
impossible to completely destroy the root of worldly 
existense (SamsO..ra), the teaching of the knowledge 
of A'tman which has shaken off all limitations with 
the object of removing that ignorance which is the 
seed of all miseries is begun. " The knower of. 
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Brahman reaches the highest etc. The utility of 
this knowledge of Brahman is the destruction of 
ignorance. and consequently the complete cessation 
of Samsara. It will be said later on: " The wise 
man fears nothing." And it is inconsistent that 
one should obtain fearlessness and glory so long as 
there is in him the seed of worldly existence. Also he 
is not affected either by virtue or vice, or by what has 
been done or what has not been done. From this, 
we see that there is complete cessation of worldly 
existence froni the acquisition of the knowledge of 
Brahman, the A'trnan of all. He himself says what 
fruit it bears. In order to make us understand its 
relation and utility, it is said in the very beginning 
that the knower of Brahman attains 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: '' lt ought to be heard," 
" It ought to be thought over," " It ought to be 
meditated upon.'' The knower of Brahman to be 
defined hereafter,-Brahman because the biggest
obtains Brahman 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 Brahman alone. 
He who knows that supreme Brahman becomes 
Brahman himself etc. 

It will be said that Brahrnan is Omnipresent, the 
A'tman of all. Therefore B1·ahman cannot be 
.attained because attaining is said to be of one by 
.another, of one limited by another limited. There-
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fore it is not right that Brahman which is unlimited 
and is the A'tman 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 perception· and non-perception 
{as Brahman). Though the individual soul is 
truly one with the supreme, one who sees only 
the A'tman made of the elements external, limited, 
made of food etc., and whose mind is fixed in such 
an idea, thinks that he is not different from 
the Annamaya etc., (which are not A'tman), because 
he mistakes the food-formed external Annamaya etc., 
for the A'tman, by reason of his ignorance in not 
seeing the true Brahmanic nature of Self-exactly as 
a man fails to see, though near, the existence of 
himself, which completes the number, when closely 
·engaged if!, counting the persons external to himself. 
Thus it may be that Brahman, though it is the 
A'tman itself, is not reached by ignorance. There
fore, it is right that Brahman should be reached by 
,one who had not reached B1·ahman by reason of his 
(previous) ignorance when he is taught by the Veda 
and sees the Brahman, the A'tman of all, to be his 
own A'tman-exactly as a man who fails by his 
ignorance to realise his own self which completes 
the number, subsequently realizes it by his knowledge 
when reminded of himself by somebody. The sen
tence " The knower of the A'tman reaches the 
highest'' is a brief statement of the meaning of the 
whole Valli. The use of this knowledge 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 
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the sentence' the knower of Brahman reaches the 
highest and whose nature has not yet been deter
mined) by a definition which is capable of determining 
his true nature as distinguished from everything 
e]se; and in order that Brahman 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 R£k was recited" is recited 
in order to show that the becoming one with 
the AU is nothing else but becoming B1·ahman, 
beyond all the attributes of Samsara. 

''Satyam Gnanam Anantam Brahman.'' B1·ah
man is existence, Knowledge and Infinity. This sent
ence exhausts the definition of Brahman. The three 
words ' Satyam' etc., are the qualifying adjuncts of 
the qualified noun Brahman. As Brahman is what 
is to be known, it is Viseshya.. In consequence, of 
this relationship Viseshana and Viseshya (the 
qualifying adjunct and the qualified noun), th.e three 
adjuncts Satyam etc., in the singular number, are in 
the same case relation. Brahman qualified by these 
three adjuncts, Satyam. etc., is discriminated from 
other Viseshyas (things having attributes). It is 
only when it is discriminated from others that it 
can be known, as the lotus 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 
having various attributes, then, has any of these 
qualifications a meaning and not when the ·thing· 
qualified is the only one of its class ; for, in this 
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latter case there is no necessity for any limitatdon, as 
in ' this is the one sun ; ' so here ; there is only one 
Brahman and there is no other Br·ahman from which 
it can be distinguished, as the blue lotus is distingui
shed from other lotuses. This argument is unsound. 
The objection cannot hold as the adjuncts are intend
ed to define and not to qualify. If it be asked why 
the adjuncts are intended to define rather than to 
qualify, and what difference there is between the 
relation of the qualifying and the qualified, and that 
of the defining and the defined, we answer thus. 
The qualifyng adjuncts se:rve to distinguish the quali
fied thing, from all others of the same species ; the 
defining adjuncts, on the other hand, serve to distin~ 
guish the defined, from the whole world; and we say 
that this sentence is intended to serve as a defini
tion, as the sentence, • Akasa is that which gives 
-space.' The words 'Satyam' etc., are inter se, uncon
nected ; 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 Brahman, as Satyam, Brahman, Gna
nam Brahman, and Anantam Brahman. 

Now, for the meaning of the word Satyam. 
That, whose form, by which it is cognised, does not 
change, is Satyam. That, whose form, by which it is 
determined, changes, is Anritam or false. Therefore, 
changeability 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 B1·akman is not liable 



110 THE TAITT'IRI'YA UPANISHAD 

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 intelli
gence, like clay. 

To meet these objections it is said that Brahman 
is knowledge (Gnanam B·rahman). The word Gnd
nam means memory, intelligence. It means 'know
ledge' and not 'having knowledge ;'for, it is an ad
junct of the word Brahman, along with Satyam 
and Anantam ; for, being real and being infinite are 
not consistent with 'having knowledge.' Liable t() 
changes as being the knower, it cannot be real and 
infinite. It is well known that that is infinite which 
cannot be divided from anything else; and if it is 
the knower, it is divided from knowledge and the 
knowable and cannot be infinite. 

The Sruti says that where one finds nothing else. 
and knows nothing else (but the Self), that is the 
Infinite; and where he knows anything else, that is 
the finite ; and it is objected that the denial of any
thing else to be known means by implication that 
he kno'ws the A'tman or Self. This objection is 
unsound; the sentence serves mainly as a definition 
of Bhltma. Recognising the principle that one sees 
an object, only when it 'exists distinctly from him, 
BM'lma is defined, as that where no such object 
exists. The purpose for which the world anya 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 distinct 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 
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that the Self can ·both be the knower and the· 
knowable, we say it cannot be, as it is altogether 
indivisible ; for, it is well known that what is not 
composed of parts cannot be the knower and the 
knowable at the same time. Besides, if the A'tman 
of the Self be knowable like a pot, the instruction 
to know it is useless; for, an instruction to know a 
well-known thing like a pot, is 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 ' etc. But another 
Sruti sa.ys that it is real. Therefore, as the word 
Gnanam is used as a co-adjunct with the words 
Satyam and Anantam, it means· knowledge. The 
expression Gnanam B1·ahman is used to show that 
Brahman is neither a cause nor an agent, and that 
it is not an unthinking matter like clay. When we 
say that Brahman Gnanam it means it is not in
finite; for, we find that all worldly knowledge is 
finite. To meet this objection it is said that B1·ah
man 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 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 definition. We have 
already stated that the words Satyam etc., though 
qualifying adjuncts, are intended to define Brah
man. Where nothing is 'to be defined, the 
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definition 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 Satyam etc., have no 
meaning whatever that they cannot limit what 
they qualify ; but if these words retain their own 
meaning, they serve the purpose of distinguishing 
Bt·ahman from other definable things possessing 
attributes inconsistent with their import. Besides, 
the word Brahman has itself a meaning, and the 
word Anantam becomes its qualifying agent by 
denying it an end. The words Satyam and Gnanam 
become qualifying adjuncts by virtue of their own 
signification. In the Sru,t£ which begins with 'from 
him, or from this A'tman,' seeing that the word 
A'tman is used to denote Brahman, it is clear that 
Self is identical with B~·ahman. This is also clear 
from the Sruti which sa.ys: 'He realises the A'tman 
or Self which is all joy.' That Buthman is the A'tman 
or the Self is also clear from the S1·uti which says 
'Having created it (the Universe) he entered it,' 
which proves that Brahman in the form of }tva or 
individual soul enters into embodied existence. 
Therefore, the Self or the knower is Brahman. If 
this be so, Br·ahman 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 Gnanam means only 
knowledge, the objeetion still remains that Brahman 
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is impermanent and dependent. This objection is 
unsound. For, without implying any change in the 
essence, we call it by courtesy an agent. The essence 
of A'tman is intelligence. It cannot exist in separa
tion from it. Therefore, it is permanent. The sense
impressions of sound and form due to conditioned 
intelligence resulting in the perception of external 
objects through tho medium of the sensory organs,. 
such as the eye, are, though presented as knowable 
objects, already comprehended in our knowledge. 
Therefore, these impressions, whkh have their origin 
in knowledge and which are denoted by the word 
Vijnana are the essential qualities of the A'tman or 
the Self. Some ignorant m9n construe them as 
modifications of the A'tman. But the knowledge of 
Brahman, like the light of the sun and heat of the fire 
is the inseparable essence of Brahman ; it needs not 
any other causes, for it is external by nature. As it 
is subject to no conditions of time or space, as it is 
the cause of time and ether, and as it is unsurpassably 
subtle, there is no other knowable by it, subtle,. 
separately existing, removed from it, either 
that was or that is, or that is to be. Therefore, 
B~·ahman is Omniscient. Thus runs the Brut?:: 
"Having neither hands nor feet, he is swift 
and is able to grasp. Be sees, though without eyes; 
and · hears, though without ears. He knows 
what can be known ; but there is none that 
knows Him and Him they call the First Great 
Purusha." The knower has no distinct existence 
apart from knowledge; for, he has no end. The 
Sruti also says that there is notLing else but the 
knower. Therefore, B'i·ahman, though his essence be 
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knowledge, can well be eter;nal, as he is not distinct 
from the knower, and as be has no cause. Therefore, 
the word Gnanarn 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 B1·ahman (knowledge) is not denoted by the 
word Gnanam, it is indicated or connoted by that 
word, which denotes the semblance of knowledge, a 
quality 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, B1·ahrnan 
is in its nature unlimited by any conditions, and the 
word 'Brahman' is only connoted by the word 
Satyam, a word commonly used to denote the 
existence of external objects. It cannot be that the 
word BTahrnan is denoted by the words Satyam. etc, 
Therefore the words Satyam etc., by virtue of their 
collocation, control and are controlled by one another 
in their individual significations, serve to differentiate 
the Brahma'n from what tl}ey i11dividually denote, 
and combine to define B·rahman. It is therefore 
settled that Br·ahman is indescribable, as pointed out 
in the Sruti8 ' not having reached whom, all speech 
and thought return' and that expressions regarding 
B'Nthman are not to be construed like expressions 
:regarding the blue lotus. 

He who knows Brahman above described as 
being within the cavity. Guha, (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 because in it are bidden 
both the ends of life, enjoyment and liberation. In 
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that highest A'kasa, named Avyakritamaya, which 
is in the mind-it must be Avyakrita-because the 
highest A'kasa has been used in connection with 
A'kshara. ''That is the highest A'kasa. In this 
imperishable, 0 Gargi, stands that A'kasa." Or we 
may take Guha in apposition with A'kasa and 
construe " the cavity of the Avyakrita A'kasa.'' In 
this cavity are hidden all the substrtnces in all time 
because it i::~ the cause and it is exceedingly subtle. 
Brahman is placed within this cavity. It is but 
right that the A'kasa within the heart is the highest 
A'kasa, because that A'J..:Ctsa has been mentioned as 
the accessory to knowledge and meditation. The 
excellence of the A.' kflsa 'JVithin the heart is well 
known from the text: "The A'kasa without the 
Purushct, and the A'ldisa within the .Pw·usha is the 
A'kasa within the heart." In that A'kasa within the 
heart is the intelligence in which Brahman is lodged 
i.e., by whose function the B1·ahman is clearly 
realis·..:d; since B~·ahman which is everywhere and 
which is not distinct from anything else, cannot be 
connected with limited space or time. He goes on 
to say what he who knows B1·ahman thus attains. 
He enjoys, i.e., realises all his desires without 
exception. Does :i1e 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 deRcribed above as being Existence, Knowledge 
and Infinity. This is expressed by ' together with 
Br·ahman.' The knower becoming Brahman enjoys 
in the form of B~·ahman all enjoyments at the same 
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time; not like the worltl which enjoys in the change
ful bodily form of this shadowy existence-shadowy 
like the image of the sun in water-desired objects 
requiring causes like virtue etc., and dependent on 
the senses, eye, etc. How else? The meaning is that 
he enjoys all his desires requiring for their realisation 
no performance of duty and tbe activity of the 
senses, eye, etc., in the form of the eternal 
Brahman, Omniscient, Omnipresent, the A'tman of 
all. With Brahman] who is wise, who knows all. 
Wisdom is Omniscience. The meaning is that he 
enjoys with the Omniscient Brahman. The particle 
iti is to show that the mantra ends there. 

The meaning of the whole Falli l1as been aphoris
ed in the sentence of the Bri3-htnana, ''The knower of 
Brahman reaches the highest point." That aphorism 
has been concisely'explained in the mantra. In order 
to explain its meaning at length, the rest of the text, 
a commentary as it were on tho previous text, is 
commenced beginning with" From this B1-cdwwn 
above-described" etc. In the beginning of the mantra 
it was said that Brahman is Existence, K~owledge 
and Infinity. Now he goes to say how Brah-man is 
Existence, Knowledge and Infinity. Here Infinity 
is three-fold, infinity in space, in time, and in sub
stance. For example, A'kasa is infinite in space, 
for it has no limit in space. But in time and sub~ 
stance, A'kfisa is not infinite. Why ? Because it is 
an effect. But Brahman is not thus like A' kasa, 
limited in time, because it is no effect. For, it is 
only that which has a cause that is limited in time. 
But.Brahrnan has no cause and is therefore un
limited in time. Similarly in substance. How is 
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it unlimited in substance ? Because, it is not differ
,ent 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 thing. When 
we turn away from a thing, there is the end of that 
thing, since the cognisance of a cow turns away 
from a horse, the class 'cow' is limited by the class 
'horse.' So it has an end. 

That end is seen in different things. But 
B?·ahman has no such distinction. Therefore, it is 
infinity even in substance. If it is asked 'how then 
is Brahman not different from anything else?' We 
answer, because it is the cause of everything. For. 
Brahman is the cause of all things, time, space, etc. 
But it cannot be said that because there is an effect, 
Brahman {the cause) is not infinite in substance ; 
because, the thing which is the effect is untrue; 
because, really there is no effect distinct from the 
cause, so as to turn away the mind from it (the cause). 
" All change is mere word and is but a name. That 
it is clay is the only truth. Sat is the only truth.'• 
Therefore since it is the cause of space etc., it is 
unlimited in space. It is well known that A'kasa is 
unlimited in space, and Brahman is its cause. There
fore Brahman is unlimited in space. Because, nothing 
which is everywhere is seen in the world to be 
produced by a thing which is not everywhere. 
Hence it is unlimited in space, it is unlimited in 
time; because it is not the effect of a cause ; and it 
is unlimited in substance because there is nothing 
distinct from it. Hence also it is " Pre-eminent 
Truth.H 
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By the word 'Tasmat' the Brahman which was 
concisely defined in the text is referred to. The term 
'from this' means 'from it' as defined by the .Mantra. 
From the Brahman who was first briefly defined in 
the sentence of the Brahmana and who was after
wards defined by the sentence of the Mantra-from 
the Brahman who is the denotation of the word 
~.A'tman.' B~·ahman is A'tman as shown by the text : 
"That is the A'tman of all. That is existence. That 
is A'tman." From that Brahman above explained 
who is A'tman, was born the A'kasa, A'kasa being 
that whose attribute is sound and which makes room 
for all things having a form. From that A'ka.sa, 
Vayu with the two attributes 'touch' which is its 
own, and 'sound' which is the quality of its canse, 
A'kasa; 'was born' is understood. From Vayu, came 
Fire, with three attributes 'Form' which is its own 
.and the prior two, 'touch' and 'sound.' From Fire, 
came Water with the four attributes 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 virile. .And such Purusha is a modification 
of the essence 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, a.s we 
see in all species the offspring inevitably take 
the form of the parent. Why should the 
human kind alone be taken when all living beings. 
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are without exception, modifications of food and of 
the line of Brahman? Because of his pre-eminence. 
What is his pre-eminence? Because man alone is 
entitled to perform Karma and acquire knowledge. 
The Purusha alone is able, has desires and is 
authorised; and he who is able, has desires and 
knows is alone entitled to perform Karma and 
acquire knowledge. Another text also says: ''The 
A'tman is expanded only in man. He is most 
endowed with intelligence. He speaks what is 
known. He seeE 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 
Brahman by knowledge. Thinking that his in
telligence which regards particular external forms 
as A'tman which they are not, cannot be enabled at 
once to turn upon the innermost A'tman and to rest 
upon the unconditioned, without the aid of condi
tions, the fiction of a visible body is assumed for the 
purpose of leading the Purusha to the knowledge 
of the A'tman, as in the instance of the moon hidden 
beneath the branch of a tree. Of him this is the head. 
Of this Purusha who is made of the essence of food, 
this is the head. Since in the sheaths made of 
Frana etc., that which is not bead is mentioned as 
being the head, it is said "This alone is the head" 
that there may be no room for a similar construc
tion. Similar construction in respect of the words 
~side' etc. This is the right hand-the Southern 
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side of the man facing east. This is the left hand 
-the Northern side. This is the middle portion of 
the body-the A'tman of the limbs, from the text 
"'The middle of the limbs is A'tman." This-the 
limb below the navel-is the tail-like lower half. 
Pratishtha is that by which he is supported (the 
lower half). It is tail-like, because it hangs like a 
cow's tail. Exactly, in this -manner, the coming 
sheath made of Prana etc., ought to be figuratively 
understood, even as the molten copper poured into 
a crucible. In that sense, is said thiR passage; 
that is, in that very sense expressed in the 
Br!hmana expounding the soul as made of food, 
this verse or hymn is used. 

Here ends the First Chapter. 

CHAPTER II. 

:a:r'ilrn_ ~: ~~wa 1 ~r: q)f~ 'lf~-rcfr~, ~ar: 1 :a:r~..Tr 
:a:r~tTcr ~crfc:cr I a:j~ ~ ... ~c=acr: 1 :a:I~~ f&: "+iaAt 
~ f cF8ilffi~~~ I B~ ~ ~:S~H1TfJCfFcf J ~sai 
ir@qr~~ I :a:r~ ~ ~ ~Frt ~gq I (j~Bl~B"cTIISf~~ 1 

:a:T~T{CirA iJfF:ro:a I ~CIT~Oi Cf~~ I :a:I<q:asfu' =cf ~ 

~ 1 ~oi a~~ f{Rl J ~~ ~FIT~:~~~B'!:lTn:_ [ 
~si=Q~ a:rRm !1T11f+r:r: l ~f.f ROT= r B err '<:ISf ~
fcr;r: 1 ~ 1 GBT ~~a~ r a:rc=cr~ ~cr: 1 
~ mur ~ fu~: 1 ~ G:~ur: tr~= 1 :a:rcrFf ~= 
ll~~ 1 ~ a:tl(l+n r ~ ~ mam r a~dttr ~ 
+JCI'fcf II 
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Everything that rests on this earth, moveable or 
immoveable, 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. There
fore, is it said to be the medicament for all. All 
those who worship food as Brahman 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 called Anna. Other than that (soul) rnade of 
the essence of food, there is an inner soul made of 
Prana. With it this is filled. This (Pranamaya) 
is exactly of the form of the Purusha. This is of 
the form of the Pw·usha exactly after the shape of 
that (Annamaya). Of that, P1·tma is the head, 
Vyana is the right side. Apana is the l&ft side. 
The A'kasa is the trunk. The earth is the tail-like 
prop. In that sense is said this hymn. 

Com.-' Annat ' means from food which bas 
been converted into Rasa (an essential flui.d of the 
body). The particle va£ is to help the memory. The. 
moveables 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 ciose 
of the growth which is indicated by life. Why 
Annam? Because it is the first born among the 
beings. Food is the cause of other beings made 
of food.. Therefore all beings originate in food, 
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live in food and are absorbed in food. This being 
so, 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 
mentioned. They obtain all food. Who? Those 
who meditate on food as Brahman, as prescribed. 
How? Thus-I am born from food. My soul is 
food and I am finally absorbed into food. Thus 
food is Brahman. How then is the meditation of 
food as the soul productive of all food to the 
meditator ? It is thus answered. Food is the eldest 
of the beings ; for it was born before all other 
beings. Hence it is said to be a medicament for 
all. Therefore it is right that one who meditates 
on all food as the ..A. 'tman should obtain all food. 
The repetition "From food the beings are born; and 
being born they grow by food,"-this repetition 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 iti is to show 
the close of the first sheath. The sO.stra which 
wishes to show with the help of knowledge that 
the individual soul is 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, 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 descri
bed, there is an inner A'tman made of Prana-also 
falsely imagined like the body to be the A 'tm.an. 



WITH SRI S.ANKARA'S COMMENTARY 123"· 

Pnxna is vayu. Pranarnaya made of vayu. The 
soul made of food is full of the soul made of vayu. 
just as bellows are full of air. The soul made of 
-vayu is of the form of man with head, hands etc. 
Is it so of itself ? The 'answer is 'no.' It is well 
known that the soul made of the essence of food, is 
of the human form. The 'soul made of vayu 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 human 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 vayu, 
Prana the gas expired through the mouth and nose 
is made to be the bead, on the strength of this 
hymn. The sides etc., are also fancied on the 
strength of the text. Vyana, the gas which perva
des through the whole body, is the right side· 
.Apana is the left side. A gas in .A'kasa with a 
peculiar function called Sarna.na is the trunk. It is 
said to be the trunk in relation to the other gases 
around, because it is in their midst. It is well 
known in the Vedas that the middle is A'tman. 
" .A.'tman is in the middle of these limbs. ,. The 
earth is the supporting tail: The Earth is the 
deity presiding over the earth, the supporter of 
the life of the body, because it is the cause of its 
existence. Because another text says : "This 
(Earth) supporting the .Apana of the man". 
Otherwise, by the action of the Udana, man will 
have to go up, or by his weight, the body will have-
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to fall down. Therefore~ the earth is the support
ing tail of the soul made of P1·ana. To the same 
effect in the matter of the soul made of Pra.na is 
said this hymn. 

Here ends the Second Chapter. 

CHAPTER HI. 

qp:fr ~T :a:r~ !.TTUI~a I +!~~v.r: q:nc:r~ I QTCTTT ~ 
~T~rr;rr~: 1 ~~tBcr~:;;;;;q?f 1 B~ircr ~ a:~I~~a I it 
moT .¢f~LfT~~ I llTITff f~ ~(lT~TBT~: I ~C'B"crl~'Slf!=&Rl 
ifcr 1 ~lSI q;cr :nrn~ s.TH'BT 1 q: R~ ~-.q 1 afBID ~~~
n:rrtrT~ I :a:t?.:flS<.=CJ~ :-;;:nc=+n ~o:r1~: I ~t;{ RoT: I B 

qy ~ ~qfcfl:f ~ ' a~e.:r s~er(IN._ 1 a:r~ ~rfcftr: l 
ttftr ~c:r ~~: 1 sw~f~rrr:q~: 1 ~rr~rm::: qa:r: 1 :an~::n 
~~ I ;~:pqcn~~: 3~ ~fu!2T I ~~~r ~Cfil :qc:rf(f II 

The Gods live after the P1·ana; as also those 
that are men and beasts. Pdina is the life of 
beings. Therefore is it said to be the life of all. 
They obtain the whole life, who meditate on 
Frana as Brahrnan. P-rdna. is the life of beings. 
Therefore is it said to be the life of all. Of that 
'former (AnnamaytUma), this ( Pranamayatma) 
produced in the body is the soul. Different from 
.such, this soul made of Pn1na, there is an inner 
soul made of mind. With that soul made of mind, 
·this (the Prdnamaya) is full. The above said is of 
.the same form as man. This is of the form of 



WITH SRI SANKARA'S COMMENTARY 125· 

man after the human shape of that (Pranamaya). 
Of it, Yajus is the head. Rlk is the right side~ 
Saman is the left side. The Brahmana is the trunk~ 
A'tharvangi1·as is the supporting tail. To that effect 
is said this hymn. 

Gom..-The Gods live after P1·ana. The Gods, 
Fire and others live-do the act of breathlng, act 
by breathing-after Prana which is of the nature 
of air and which has the power of breathing, that 
is, becoming themselves P·rana. Or, since the 
chapter deals with the soul, the Devas, that is, tbe 
senses, are endowed with life, by the life of Pr6.na. 
Similarly, men and beast are endowed with life only 
by breathing. Hence, it is that the animals are 
possessed of A'iman, not alone by the conditioned 
A'tman formed of food. How else? Men and 
others are possessed of A'tman also by the inner 
soul made of PTana which is common to and 
pervades bodies. All the animals are similarly 
endowed with soul also by the other subtle souls· 
beginning 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 
Akfisa etc., and which exist only by ignorance~ 

Similarly, they are possessed of soul by that self
existing, eternal. changeless Brahman who is 
everywhere, the cause of Aka~a ate., who is Exis
tence, Knowledge and Infinity and who is beyond 
the five s11eaths. It is said in effect that he alone 
is in truth A'tman. It was said that the Gods live· 
after Pruna. The reason is tnentioned. Because, 
Prtlna is the life of all beings as shown by another 
text: ''as long as P?·l1na is in this body-so long is, 
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life." Therefore is it the life of all. Sarvayusha·m 
is only Sarvayuh. It is well known that death 
results when the breath goes out. In the world it 
is well known that Prana is the life of all. Those 
who leaving the external peculiar Annamayatman, 
meditate upon the inner general Pranarnaycitman 
as Brahman, thus: "I am Pr·ana.-I am the ..A.'tman 
of all, because I am the cause of life." Those who 
meditate thus obtain the whole life, that is, do not 
die prematurely. The right meaning of 'the whole 
life' is a hundred years, because it is well known 
(to be so) in the Veda. What is the reason ? 
Because Prana is the life of beings. Therefore is 
it said to be the life of all etc. ''Because Prana 
etc.," is repeated in order to indicate the utility of 
knowledge, that whoever Ineditates on Bt·ahman 
as possessed of certain attributes himself becomes 
the possessor of such attributes. Of that the 
prior one, made of food, that which was born of 
the body made of food is the A'tman. Which is it? 
That which is made of Prana, ' Different from 
such this A'tman made of P~·ana etc.' The mean
ing of this we have already given. Another and 
inner A'tman is that made of mind. JJ.fanas or mind 
is that inner sense which is the seat of volition 
etc., made of that, as that of food. This Manoma
yatrnan is the soul within that which is made of 
Frana. Of it, Yajus is the head. Yadus 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 because of its 
superiority. And superiority consists in immediate 
help rendered in the sacrifice. The oblations are 
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offered with Yajus hymns and the voice of Svaha. 
Everywhere the head etc., are fictions based on 
the text. Yajus is the name for that product of the 
mind arrived at through the senses, the ear etc., 
which relates to and is the result of thinking and 
meditating on {the organ of utterance, kind of 
effort, sound, intonation, letter, world and sentence. 
Thus as to Rik and thus also as to Saman. If thus 
mantra is the name for a function of the mind, that 
function may be repeated, and thus the repetition 
of the prayer mentally becomes possible. Other
wise, not being an act of the mind it cannot be 
repeated in the mind, just as a pot cannot be, and 
uttering prayers mentally is impossible. And the 
repetition of hymns or mant·ras is prescribed on 
many occasions. It cannot be said that the 
mant1·a is repeated by repeating the act of memory 
in the matter of the letters of the word; 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 injunction to repeat the Rik in 
"Thrice recite the first Rik" has to be abandoned. 
The hymns represent the knowledge of the A'tman 
denoted by the word Yqjus, which depends upon 
the activity of the mind and is limited by the 
limitations of its functions, which is the vitality 
of the A'tman, and which has neither beginning nor 
end. Thus, the establishment of the propriety of 
Vedas being eternal; otherwise, if it were an 
object of'tbe senses, it will become transitory like 
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form etc., and this is not proper. " Where all the 
Vedas become one, that is the Atrnan made of mind." 
This text, which speaks of the oneness of the Veda 
with the eternal'A'tman is r~::Jasonable only, if the 
Rik and others are ete~nal. The hymn aiso says, 
" The Riles are in that excellent imperishable 
A'kasa in which all the Devas are lying.'' .Adesa, 
command, here denote.s Brahmctna (a division of 
the Vedas) because it commands all that should be 
commanded. The mantras and Brohn~ana as seen 
by the seer : .Atharvangi1·a:5, is the supporting tail, 
because they deal mainly with the performances 
intended to produce strengtb, such as the ceremonies 
invoking peace, strength, etc. In that sense is 
this text regarding ~he Manomayat·man. 

Thus ends the Third Chapter. 

CHAPTE~ IV. 

~ ~ Ficffir:~ I :a:rmc'=f +r-1BT ~ 1 a:rRr:cf: Sii&f-

urt fcnnrr_ 1 ~ ~~fa cn;;:r~fu 1 a~G:r ~cr mtt\: ~r-
(' :;:,. .... 

fflT I r.r: a_cr~;q I Cl~11T~T q;a~l=fTO::~'l t +l:I.:JT~.t I :a:ro::rrrso:~ :an-
~r fcrmr~: r ~r 'a,oT: 1 tr err ~ ~rfcrer ~ I ~ 
~rfcr~ET~ 1 ~;q ~rfcfer: 1 ~ ~cr ~: 1 stffi 
~: q~: I ti'C?-:r!fcH:: 'Cfal: I ~ ~TfBT 1 ;:r~: 3~ tf
fum 1 a~cit,:-r ~q?r ~crm 11 

He who knows the Brahman's bliss, from which 
words as well as mind turn powerless, fears 
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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. Truth is the left 
side. Concentration is the trunk. Mahah is the 
supporting tail. To that effect is said this hymn. 

Com.-"Whence words and mind turn not, 
having reached" etc. This A'tman is of the body of 
that made of mind. Sa?·tr·a is born of the body, i. e., 
made of Prana. Which? This, which is formed of 
mind. HFrom such, this etc." to be understood as 
before . .Another soul made of knowledge within that, 
which is made of mind. The A'tman made of mind 
was said to be Veda in its nature. Knowledge, an 
ascertainment of the meaning of the Vedas is an 
attribute of the mind indicated by determination. 
The A'tman made of ascertained knowledge and 
accurate perception is Vijnanamaya A'trnan. The 
sacrifices and others are performed only where 
previously there exists a correct knowledge. That 
knowledge is the cause of sacrifice will be shown 
in the coming hymn. He alone has faith in the 
ceremonies to be performed who has well ascer
tained knowledge. Therefore, faith is likened to. 
the head as being pre-eminent in all Karmas. 
Rita 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~ 
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Mahah is the supporting t<1il. Mahah is the great 
principle that was first born according to the other 
text: "The great spirit that was first born etc:• 
Tail, because it is the cause of support. 1'he 
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 A.'tman made of knowledge. 
(To that effect is this Slolca) as before. As there 
were Sloka.s in respect of the (A'tman made of Food 
etc., so here also in respect of the A'tuwn made of 
knowledge there is a Sloka. 

Thus ends the Fourth Chapter. 

CHAPTER V. 

~A ~ a~ I EfiBTPJT a~~sfq =q I fc!:~ro:f ~en: 
~ I ;(~ ~tr=rf~ \ ~R Rm ~~ I a~f~~ WTI
;qffi I ~'\): q I CBc:i'l ~~CfT I ~Cf~mt=B+i~ ~ I cr#:ft:{ 

~Cf ~TT~l~ :a:IT(=+iT I ~: 'a_~~ I (ff+iT[T ~a~m'i+i~ I 

Bi~TS~ BiT~mss~~: I :a-~ RoT: I ~ efT ~lSf g~
fcftr ~ I a~ ~~fcfcf~ 1 Bi;:Cf4 ~~: I qB=f fQrr
itcr f~: I mm ~crr: qe_:r: l ~')a: \3"m= q~: 1 BiT~
~ ~ l ~ g-crj ~fum cr~ ~c@ +rc@l II 

Knowledge performs sacrifices as well as 
Karma. All the Gods meditate on the eldest 
knowledge, as Brahman. If one meditates on 
knowledge as Brahman and does not swerve from 
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Him, one enjoys all his desires, having abandoned 
his sins in the body. Of that the former, this born 
<>fits body is the soul. Different from such (this 
soul) made of knowledge is an inner A'tman 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 know
ledge) 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; B1·ahman is the tail
support. In this sense is said this hymn. 

Com.-Knowledge performs sacrifices : because, 
it js he who ha.s 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 A'tman made of 
knowledge should be Br·ahman. All the Gods 
Inclra and others meditate upon tb e eldest born 
knowledge, as 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 
it. Therefore by the worship of that great Brahman 
they . attain knowledge and affluence. The-refore 
also, if a person knows to be Bt·ahman, and not only 
knows it but does not err from it;-erring from the 
contemplation of the A'tman made of knowledge as 
Brahman-, and the contemplation of the external 
non-A'tman as Brahman is in order to get rid of this 
error it is said " If etc.," that is, if leaving off the 
contemplation as Bt·ahman of the A'tman made of 
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food etc., he be contemplating on the .A'tman of 
knowledge 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 .A'tman made 
of knowledge as being B1·ahman, it is proper that 
they should disappear when their cause has dis~ 

appeared, 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 
Brahman made of knowledge, and enjoys all his 
desires therein, in the form of the A'tman 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 £nean
ing has already been explained,'' The soul made of 
Bliss." That it is an effect by nature if indicated 
by the context and by termination ' mayat.' For 
things made of food etc., and which are produced 
by the elements, are here dealt with. This 
A'nandamaya also comes in this chapter. The 
termination ' mayut • 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 
A'nandamaya is also an effect by nature ; also 
because of reaching it; for he is going to say"' He 
reaches the A'tman made of Bliss:• We have seen 
only the reaching of things which are not A'tma n 
and which are effects by nature ; and A'nanda
mayatman is mentioned as the object to be reached, 
as in : '' He reaches the A.'tman made of Food.'" 
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Nor can it be reaching one's self, seeing that it i8 
opposed to the context and that it cannot ha;J?pen ; 
for, it cannot be that the A'tman reaches itself 
because, there is no difference within the .A'tman it
self. And Brahman is the A'tman. Because, also of 
the inappropriateness of the fiction of the head etc. 
to the enterer. For it is improper to superpose 
limbs, head etc., on Brahman who is the cause of 
.A' kasa etc., and who is the effect of no cause, and 
whom we have defined above. Also from the texts 
which negative all distinction, "Invisible, incor
poreal, unhoused, inexplicable,'' " Neither great 
nor small,'' " That is A'tman which is neither this 
nor that." Also from the impropriety of what is 
said in the Mantra. Since if the A'tman made of 
Bliss which has limbs, a head, of joy etc., which is 
perceptibly enjoyed, is the Brahman. 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 Brahman should be the 
supporting tail and that Brahman should be 
separately mentioned as the supporti.ng tail. 
Therefore, A' nand a maya .A'tman is an effect and 
not the unconditioned .A'tman. A'nanda, Bliss, is 
the fruit of knowledge and Karma. A'nandamaya' 
is made of that. And that is within the A'tman 
made of knowledge; because, the text says that it 
is within the .A'tman made of knowledge which is 
the cause of sacrifice etc. The fruit of knowledge. 
and Karma being intended for the enjoyer must be 
the innermo~t. And the A'tman made· of Bliss is 
inne-r than all the others before mentioned. And 
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because Knowledge and Karma are intended for 
obtaining desired objects. It is for obtaining 
desires that there are Knowledge and .Karma. 
Therefore since the joy etc., which are the fruit of 
actions, are nearer to the A'tman, it is proper that 
the A'tman made of Bliss should be within that 
made of Knowledge. The A'tman of Bliss revived 
by the impression of joy appears in sleep depending 
upon the A'trnan made of knowledge. Of that 
A'trnan of Bliss, the joy born of the sight of a be
loved son etc., is the head, by reason of its pre-emin
ence. Moda is the joy arising from gratified desire. 
Pramoda is the same joy intensified. A'nancla, 
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 uninterruptedly. 
A'nanda is the unconditioned B1·ahman. It is this 
which is reflected in the function of the mind not 
covered 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 
'sensual pleasure.' That pleasure is momentary; 
because, the acts which bring about that state of 
mind are unstable. As the mind attains purity by 
penance, by Knowledge which destroys ignorance~ 
by Brahmacharya and by faith, joy increases in 
the mind so purified and made clear. Later on, it 
will be said " joy is he." Having obtained it, he 
becomes blissful; for, "it is this which makes one 
joyful. " There is also another text : " The other 
beings live upon a small part of this very joy. " 
It will also be said that the Bliss is a hundredfold 
greater, than the satisfaction of desire. Thus in 
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preference to the Knowledge of the real Brah
man, sought by the A'tman, the excellent A'nanda
maya, the. highest Brahman here contemplated, 
which we defined by the words 'Existence, Know
ledge and Infinity ;' for realizing which, we ex
plained the five sheaths, which is beyond them 
(sheaths) and by possession of which they are 
possessed of A'tman-that Br·ahman is the support
ing tail. It is this supporting Brahman which is 
the end of all duality produced by ignorance and 
therefore non-dual. As the A'tman of Bliss must 
end in unity, there is the supporting B?·ahman, one 
without a second, the end of all quality caused by 
ignorance. To this effect is said this hymn. 

Thus ends the Fifth Chapter. 

CHAPTER. VI. 

:a.~~~cr B" W{Rf I a:r~fu ~~ ~ 1 ~ft:a :ttr~fa 
~[a: I B~iFf aar fcr~Rfa I Cff~i'.l q:q- :;m(R ~R*iT I~: 
~~~;q 1 ~~:na1s:~s;;rr: 1 ~mfcriD;:r!i iTcfi 11~ I en~ 
~1 I \3TI~ fc{~ citcfi ~ I enf*l~~~ffi ~ \j I 
€TsCfiTw:ra 1 ~ ~t ~~fu I ~ at:frsacrre 1 B" aq
Htt:~crr * wr~{I~a 1 ~~ ~ \ am~r 1 a~crr~}1T
~~ l a~~qfcr.i;q 1 ~ ~~~crzt l ~ ~~ 
=ct l ~llcl =cr 1 H0lf~ =i3f I fc&rr;r{ =qr~ =q I B"~ 

~a '9 ~Cfell ~r~ fcfR;r ' ~ffi~f~;m:q~ ' 
ac:{ctl t1 ~ +~Cffcf II 



136 THE TAITTIRI'YA UPANISHAD 

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

Com.-Non-existent,] as good as non-existent. 
He is unconnected with the objects of human exist
ence, just as a non-existent thing is unconnected 
with them. Who is he? He who thinks Brahman 
non-existent. The particle chet means 'if.' On the 
contrary, if he knows as existing, that Brahman 
who is the source of all alternatives, who is the 
seed of all action and in whom all distinction ceases 
to exist, why should there be any suspicion of its 
non-existence? We say because Brahman is beyond 
human speech. We have belief in the existence 
of that which can be the subject of speech. 
Belief in the non-existence of that which is 
beyond the power of speech is but proper. .Just 
as pot etc.t is rightly held to be existing, since it is 
the subject of speech, and the contrary is non
·existent, it is well-known. Thus, by parity of 
reasoning, there may be a suspicion of the non .. 
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existence of B1·ahman. Therefore, it is said "If he 
knows that Brahman exists etc. " He goes on to 
say what will result to him who believes in its 
~nee. The knowers of Br·a.hman know such 
perso'r::.s to become one with the real existing Brah
man himself taking the form of B1·ahman. There
fore the meaning is that a person who so knows 
becomes like Brahman 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 Br·ahman. Therefore, an unbeliever is said to 
be vicious. The opposite is 'virtuous'. He who 
knows that Brahman exists 'truly reaches him by 
reason of his faith in that which is the cause of 
reaching .Br·ahman, 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 to believe that 
B1·ahman exists. Of it, the former (A'tman of 
knowledge), this born of its body is the soul. 
Which is 'this?· This made of joy. As to this 
( ll.'tman of joy) there is no suspicion of non-exist
ence. The suspicion of non-existence is right as 
to Br·ahman in whom all distinctions disappear. 
Atah, therefore, i. e., because B~·ahman is common 
to all. Then come these questions of the hearer, 
i.e., the pupil ; after, that is, after the sayings of 
the preceptor. For, Brahman, the cause of A'kasa 
etc., is common to both the knower and the 
ignorant. ~herefore, the ignorant person's reach
ing Brahman is also suspected. The particle uta is 
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here for api (even). Does any ignorant man go 
from here and obtain Brahma-n? It must be seen 
that there is this second question, " Does he not 
obtain Brahman ?" The plural ' questions,' denotes 
that there are two questions as to the knower. If 
the ignorant man does not obtain Brahman who is 
the common cause, the knower's obtaining B'rah
man is also questioned. Therefore is the question 
with respect to him "or the knower etc". " Does 
any knower of Brahman going from this to Brah
man-etc ". Samasnuta. u] the a becoming i and yi 
disappearing, the letter (?.becomes pluta. Sama
snutau. The coming u being taken back and the 
ta being taken out of uta which has gone before, 
and the word so formed being placed before aho, 
the question is "utaho '' etc. Does the knower 
enjoy this Brahman? Another question is "Does 
the knower not enjoy it, just as the ignorant man 
does not ?" Or, there are but two questions, one 
as to the 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 Br·ahman 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 Brahman is impartial 
does the ignorant reach Brahrnan 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 succeeding portion of the text is begun in order 
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to answer these questions. It was said that Brah
man is Truth. Knowledge and Infinity. To explain 
how it is truth, it is said, it is truth because it 
exists ; because it has been already said that what 
exists is true. Therefore, because it exists, it is 
true. How is it that this passage is inferred to have 
this meaning ? By following the ·words ; for, the 
following texts bear this meaning : "They call that 
truth," ''if this A'!dlsa, i.e., Bliss, did not exist" etc. 

Now it is suggested that Brahman 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 . not, is not so apprehended, for instance, 
the horn 1 of a hare etc. Brahman cannot be so. 
apprehended, and as it cannot be apprehended by 
its peculiar attribute, it does not exist. This argu
ment is unsound; for, Brakm.an is the cause of ether
etc. It cannot be said that Brahma:n does not exist; 
for ether etc., of which the cause is Brahman is 
perceived by the senses. It has been observed in 
the world that that, from which anything proceeds, 
exists ; for instance, clay, seed etc., which are the 
material cause of pot, sprout etc. Therefore, 
Brakman exists, because it is the cause of ether etc. 
Nor do we in the world perceive by our senses 
anything born out of nothing. If name, form etc.,. 
be the product of nothing, they could not be appre· 
hended by the senses ; but we find otherwise. Con
sequently, there is Brahman. There is also the 
authority of the Sruti which asks how something 
could be produced out of nothing. It also stands 
to reason that anything could not be produced out 
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·of nothing, It is therefore only proper to say that 
there is- Brahman. 

Nor could it be argued that if it (Brahman) be 
a cause, like clay. seed etc., it could not be intelli
gent; for it is capable of wish. It is well known 
that there is nothing in the world, which,with
out being at all intelligent, could wish. But 
we have already said that Brahman is omniscient, 
and therefore it is capable of wish. If it be 
argued that if Brahman, like ourselves, can 
wish, it proves that Brahman has something to 
wish for, we say there is no f01·ce in this con
tention; for, the desires of B1·ahm.an do not in
fluence it in the same way as our uncontrolled 
desires master us. The wishes of Brahman are 
faultless, because they are in their nature like 
B1·a.hman. Therefore, Brahman is not influenced by 
them. On the other hand, it is Brahman that 
prompts these wishes, in accordance with the deeds 
done by living beings. Therefore, Brahman is in
dependent in its wishes. Therefore, Brahman has 
nothing to wish for, because it does not require any 
extraneous means for their realisation. The desires 
of living beings do not appertain to Self, require 
motives like virtue etc., and require extraneous aid, 
in the accomplishment of objects distinct from the 
Self, while Brahman's wishes are prompted by no 
such motives, because its wishes are not distin
guishable from it. 

Thus he goes on to say. He desired ; He, i.e., 
.A'tman, from whom came the A'kasa. Desired. 
How? That' I become many '. How can one 
become many, without entering into other things ? 
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The answer follows. (Pt·ajayeya) may I produce. 
The becominp; many does not relate to other things,. 
as in the case of begetting a son. How else ? The 
becoming many is by manifestation in name and 
form, of that which existed in it, but unmanifested. 
When the name and form, which exist in it un
manifested. unfold, then the name and form unfold 
in all situations, without abandoning their own 
nature and without being divided from Br·ahrnan,. 
either in space or in time and this manifestation 
of name and form is the Br·ahman'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 .A'kasa 
is only in relation to other objects. Therefore~ 

B1·ahman becomes many by this means. There is, 
other than the A'tman, nothing which is divided 
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 circum
stances, are possessed of A'tman only by Brahman. 
But B·rahman is not of their nature. They (name 
and form) are said to be Brahman in nature, be
cause when we den}! that, they are not: Brahman 
with these two limitations, becomes the subject of 
talk as the knower, the knowable, knowledge and 
all other speech. B'rahman thus desiring reflected. 
'' Tapas " here means ''knowledge"; because of 
the other text " whose penance is made of " know
ledge, " and also because any other " Tapas '' 
is inconsistent with its having realised all desire. 
The meaning is that B1·ahrnan reflected concerning 
the arrangement of the world to be create<! •. 
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Brahman thus refltlcting 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 entered 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 termina
tion Ktvtt that the creator himself entered it is 
correct. If the Brahman were the cause like the 
mud, this may not be sound ; for, the creation is in 
the nature of Brahman. It is well known that the 
cause itself is transformed into the effect; therefore 
it is not reasonable that the cause should enter the 
effect after the effect is produced, as if it had not 
entered before. 

For the clay has no entrance into the pot, 
apart from the clay becoming the part, If it be 
said that the A' tman enters the name and form in 
another shape, just 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 jtvatman," 
we say, this is wrong; because Brahman is one. 
Since the mud is many and has parts, the mud can 
have entrance into the pot in the shape of powder, 
also because of the powder of the mud having places 
not entered by it. But since the A'tman is one, has 
no parts and since there is no place where it is not, 
to speak of its entrance is unsound. How then can 
it have entrance? Entrance is proper from what 
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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 jtvatma.n has entrance into the name 
and form; because there is no place where it is not. 
If it enters the cause itself, there it loses the nature 
of the jim1tman, just as when the pot enters (be
comes) 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 A'tman, one effect, 
became another, viz., name 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 1·ecognise the distinction ; 
beca.use the textR 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 imposBible. For, one cannot become that from 
which he is being 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 j£vdtman 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 b0, because of its infinitude 
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and formlessness. There can be a reflection of one 
finite, corporeal thing into another clear surface 
like water. But there can be no reflection of A't
man, because it is formless and all-pervading, being 
the cause of .A 'kasa etc. Entrance in the form of 
reflection is impossible, since there is nothing 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 entered." The Vedas are our source of 
knowledge in matters which transcend the senses· 
But no meaning can be got out of this sentence 
even with the greatest effort. Therefore this text 
must be abandoned 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. "The knower of 
Brahman reaches the unconditioned Brahman
who knows that Brahman is Truth, Knowledge and 
Infinity and who knows him to reside in the cavity 
of the heart ". Knowledge oft hat is here intended 
and is the one under consideration. In order to 
inculcate a knowledge of the nature of Brahman, 
we have 1shown the effects of it, beginning with 
..A'kasa and ending with food. Then the path to 
Brahman was traced: There, within the .A'tman 
made of food and different from it, is that made of 
Prana ; within it, is that made of mind ; and with
in it is that made of knowledge. And placed with
in the cavtiy of knowledge, was shown tbe A 1tman 
of joy. Therefore, the Atman is inferred to be the 
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culminating point of intensified bliss through the 
finding of the indication of the A'nandamaya. And 
within this very cavity, has to be obtained that 
Brahman, the supporting tail, who is the source of 
all distinctions and in whom there is none. And 
hence is the figurative import of an " entrance.'' 

For, nowhere else can Brahman be known be
cause 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 A'tman in the cavity of 
the heart is the source of the knowledge of 
Brahman, because of the proximity and power of 
illumination of the heart. Just as the perception 
of the pot is preceded by s~ght, even so the know
ledge of Brahman is preceded by the power of 
knowledge and faith. It suits the context to say 
that it is placed within the cavity of the heart 
which is the seat of knowledge. But here, in place 
of a commentary upon it. it is said ''Having created 
it, he entered it himself." That-the cause of 
A'kds~J. etc., after creating the world, is 
obtained within the inter;nal 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 Brahman. 
the cause of it, therefore exists. Therefore, 
since it exists, That can be realised as existing. 
What became of it after entering the effect? It 
became the shaped and shapeless things. The 
A'tm.an is said to become the shaped and the 
shapeless things. because they are in the A'tman. 
with their names and forms unmanifested, and are 

10 
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unfolded by- the A'tman, and when so unfolded 
become the object of the designations 'shaped' and 
'shapeless' and still they are inseparable from the 
A'tman, both in space and time. Moreover, it 
became nirukta and anirukta. Ni,rulda 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 anirukta. The words nirukta 
and anirukta are adjectives qualifying the 'shaped' 
and the 'shapeless'. Just as it is shaped and 
shapeless, and visible and invisible, so also it 
became that which supports and that which does 
not. Being a support is the quality of shaped 
things; not being a support is that of things 
shapeless. 'Invisible,' 'Inexplicable,' and 'not 
being support' though they are qualities of 
incorporeal things, yet refer to the manifested 
world, since there is the intimation that it refers 
to a period subsequent to the creation of the world. 
Tyat is Prana, etc; it is anirukta and is anilayana. 
These are therefore epithets of the shapeless and 
these alone are the manifested. Vijnana is animate 
and avijnana devoid of animation like the stone etc. 
Satyam from the context means 'true' relatively; 
for, there is but one absolute Truth aud that is Brah
man. But here, we speak of " truth~" from a 
practical point of view, and therefore relatively; 
"Compared with the illusion of a mirage, water 
is said to be true. And 'anr£ta' is its opposite. 
What became all this ? The absolute Truth. 
And what is that? Brahrnan from the context, 
''Brahman is Truth, Knowledge and Infinity." 
Brahman, the one, which can alone be said to 
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exist, became modified into everything without 
exception, the shaped as well as shapeless etc. 
Because, there is no modification of name or 
form, apart from that. Therefore, is Brahman said 
to be Truth. The question of the seeker of Brahman 
whether, Brahman exists or not, is here in issue 
and it is by way of answer that it is said "A 'tman 
desired ' May I become many.' ''The purport is 
that it ought to be known that it created according 
to its wish the A'kasa and other things character
ised as true etc,, entered it and became many; 
seeing, hearing, thinking and knowing; that it 
is located in that excellent cavity of the heart 
which is within its own creation and that being 
perceived by peculiar faith and intuition it exists. 
To the same effect is said this hymn of the 
Brahmana. Just as in the previous five, there were 
mantras explaining the A'tman made of food etc., 
here also is a hymn, which elucidates the existence 
()f this, the innermost A'tman. 

Thus ends the Sixth Chapter. 



CHAPTER VII. 

a:rtrro- ~ iaiT~Rt l a~T 2f ~~~ I ~('+Tl'i<¥,
~~~~~ 1 ~tmm:wa!1~ ~ 1 ;ql: c=r~~~al{ 1 ~ 
~ ~: I ~~ mm ~a>scrrss~~T ~ffi l ~ ~fCH~~: 
m~ 1 ~r ~rCf-iRT a:rr;;:rw:<h ~ p:rrc:c 1 ~r ~errss~ .... ~
~ 1 ~r ~r t;r,aR=B7i~S;;:rl\'~s~sA0;q~s~~ 
q-ffim WI!:~ 1 ~S!l ms+r:i mn +rcrfu l i!1\!:T ~~q ~
J%T~~ ~a 1 ~!l.:r a~ +{q +rcrfu r ~ ~ f%
~rrsB~crr'if1:f 1 ~i!:c~r .mqtir +rcrfa 11 

"At first this was non-existent. Then thiH 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 
bless.ed. For, who can breathe out or breathe in, if 
this joy in the cavity of the heart were not. And 
this Brahman himself brings us joy. This A'tm,an 
obtains fearless oneness with the Bt·ahman who is 
invisible, incorporeal, inexplicable, and unsupport
ed. Then he becomes free from fear. When 
however this A'tman makes any the slightest 
distinction in Brahman then there is danger for him. 
That Brahman himself becomes the source of fear, 
for him who makes a difference and thinks not. TQ 
the same effect is said this hymn. 

Oom.-At first, this was non-e>xistent. By 
non-existent' is meant the unmanifested Brahman, 



WlTH SRI S.A.NKAR.A.'S COMMENTARY 149 

as opposed to this manifested, in name and form. 
It does not 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 existence, 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. Tht\re
fore, is it said to be self-made. That Brahman is 
self-created is well known to the world because h
is the source of all; or, Brahman, the cause, is 
called Sukrita, on account of its virtue. because 
it created everything, being everything. At all 
events, that which is well known in the world, as 
the cause of the connection between actions and 
their fruits etc., and as denoted by the word sukrita, 
be it virtue or something else, can be appropriate, 
only if an intelligent cause exist. Therefore, there 
is Brahman, because sukrita is well known. It also 
exists, because of this. Of what? Because it is 
1·asa. (joy). Why is Brahman well kknown 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 rasa and 
becomes joyous. What is not, becoming a source 
of joy is not seen in the world. Even Brahmins 
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, a.s if they had 
external joy. V e-ri\y Brahman alone is the cause-
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of that joy. Therefore, B1·ahman full of rasa and 
the cause 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 Prana through 
Prana, and that of .Apcl.na through Apana. Thus, 
the fUI{ctions of the Vayu and of the senses are 
seen to be performed by a combination of causes 
and effects. This mutual dependence, for the 
purpose of a common object, is not possible without 
an independent intelligent being; for, we have not 
seen it otherwise. That is explained. If this 
A'nanda placed in the highest Akasa within the 
heart were not, who in the world can perform the 
functions of Apana and P1·arw ~Therefore, Brah
man exists. That, for whom these causes and 
effects perform the functions of Prana etc., gives joy 
to the world. Why? Because, this Pa'1·au1-at1nan 
delights the world, according to their virtue. The 
meaning is that that A'tman 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 unrea
sonable that freedom from fear could be obtained 
by something, which did not exist. ' Yada.hyeva '] 
because. Eshah] the worshipper. Etasmin] in the 
Brahman. 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 Brah
man which is invisible, i.e., changeless, i.e., not per-
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ceivable, bodiless, because it is in visible, indescri
bable, because it is bodiless; it is a distinction alone 
that can be described. All distinction is modifi
cation; and Brahman is subject to no modification; 
because, it is the cause of all modification. There
fore, Brahman is indescribable. Being so, it is 
house-less, i.e., propless i.e., unsupported. 
The meaning of the whole is in this Brahman 
invisible, bodiless, indescribable. unsupported; and 
opposed to all effects and their attributes. Abha
yam is an adverb modifying the verb. Or, it may be 
converted into and read as 'Abhayam , of a differ
ent gender. Pratishtham] residence, i.e., becoming 
the A'tman, Vinclate] attains. Then, finding there 
no distinction, the cause of fear and the creature of 
ignorance, he attains fearlessness. For. when he 
becomes centred '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 
..A'tman, alone is the cause of the fearlessness of 
the A'tman. For, on all sides Brahmins are found 
to be fearless while causes of fear exist and that 
cannot be if Brahman who rlillieves from all fears 
does not exist. Therefore, as they are seen to be 
fearless, B~·ahman, the cause of their fearlessness, 
does exist. When does this worshipper attain 
fearlessness ? When he finds nothing else but the 
..A'tman and makes no difference. Then he attains 
fearlessness. This is the meaning. But when in 
ignorance the ignorant man perceives another 
placed before him by ignorance as a second moon 
owing to a disease in the eye and perceives any 
difference, however small, in this Bt·ah1nan, then on 
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account of the perception of such difference, the 
A.'tman of him who perceives the difference be
comes afraid. Therefore, the A'tman alone in the 
case of the ignorant is the cause of the fear of the 
A'tman. Therefore it is said that in the case of the 
knower who sees a difference, i.e., who thinks that 
J'svara is distinct from him, that he himself is 
other than I' svara and subject to Samsara and 
who makes the smallest distinction and who 
does not think that Brahman is one, the Erahman 
called I svara, thus seen as different, causes fear. 
Therefore the knower who does not realise the 
entity of the .A'tman, 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 era
dicated. Where the cause of the evil is non-existent 
there can be no fear produced 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, i.e., the 
cause of evil itself permanent which the world 
fears. In this sense also is said this hymn. 

Here ends the Seventh Chapter. 
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~BT0TCfiTC'1f~ I ~a+=r~w.:T~Tc::r~q~3fiT+rfu l O:ci !:I"TUT+FT
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~G:cirtl ~cnT ~9fil II 

Through fear of him, blows the wind. Through 
fear, rises the sun. Through fear of him, speed Agni, 
Indra and Death, the fifth. The following is the 
consideration of A'nanda B'rahman. Let there 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. (rhis is one joy of man. 
This joy of man multiplied a hundred-fold iR one 
joy of men who have become Gandhar·vas and also 
of a Srotriya who is free from desires. This joy of 
men who have become Gandlza'rvas multiplied a 
hundred-fold is one joy of Deva Gandhw··vas and 
also of a Srotriya who is free from desires. This 
joy of Deva Gandharvas multiplied a hundred-fold 
is one joy of the manes whose worlds continue long 
and of a St·otriya free from desires. This joy of the 
manes whose world8 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 Deva.loka. multiplied a 
hundred-fold is one joy of the Gods who have 
become so. by their Karma and of a Srotriya free 
from desires. This joy of the Gods who became 
Gods by their Ka1·ma. 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 
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and of a Srot1·iya free from desires. This joy of 
.Tnd1·a multiplied a hundred-fold is one. joy of 
Brihaspati and of a Srotriya free from desires. This 
joy of Brihaspati multiplied a hundred-fold is one 
joy of Prajapati and of a Srot1·iya free from desires. 
This joy of Prajapati multiplied a hundred-fold is 
one joy of Brahman and of a Srot?·iya 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 A'tman made of food, 
approaches this A'tman made of Prana, approaches 
this A'tman made of mind, approaches this A'tman 
made of knowledge. approaches this A'tman made 
of bliss. In that sense is said this hymn. 

Oom.-From fear of this, the wind blows. From 
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; because they 
set about their duties from fear of this Brahman, as 
servants from fear of kings. That cause of fear 
is Bliss, i.e., Brahman. Of this Brahman i.e., 
Bliss, the following is an investigation. What is 
there to be investigated about this Bliss will be 
explained. The question to be investigated is 
whether this Bliss is produced by the relation of 
object and enjoyer, like tl!.e worldly bliss or whe· 
ther it is natural. Here the worldly bliss produced 
by the presence of external and internal helps is-
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superior. That is here instanced, for understand
ing the bliss of Brahman. For it is by means of 
this well-known bliss, that the bliss realisable 
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 Brahman etc., according to their 
Karma and according to their intelligence, and by 
means of its relation to such aids as objects etc., 
temporarily in ~the worlds. The same joy is 
realized by a knower and a Srotriya, by the 
destruction of ignorances desire and Karrna in the 
higher and higher worlds of men, Gandharvas etc., 
as multiplied a hundred-fold at every step, till the 
bliss of Hiranyagarblw 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: 
Yuvu.] 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.' 
.A.dhyayakah] one who had studied the Vedas. 
A 'sislzthald well-disciplined. Dridhishtlzah] very 
firm. Balishthah] 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.e., 
of the helps to Karma bearing fruit in this world 
and in the world to come. The meaning of the 
whole is a king, i.e., lord of the earth. The bliss of 
that king is the most excellent that man can have. 
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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 Gandhar·vas is a. 

hundred times superior to that of men. Manushya· 
Gandharvas are those, who, being men, have, 
become Gandha~·vas by superiority of Karma and 
knowledge. They possess the power of vanishing at 
pleasure etc., and subtle bodies and limbs. Therefore· 
they have few obstacles and possess many aids to 
get over couples of opposite conditions. To the
Manushya Gandha'rva thus not impeded and furnish
ed 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, realisa
tion of bliss a hundred-fold superior to that in the 
lower world, is possible. The non-mention of a 
Sr·otriya free from desires at the very beginning is to 
state that the bliss of a Srotriya 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 Gandharvas. By the 
expression 'good youth,' student of Vedas, the 
being a S1·otriya 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 inferiority of pleasure. Therefore, is the use 
of the term 'free from desire.' It is from this special 
circumstn.nce that bliss increased 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. Deva.gandharvas 
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are so, from birth. The word 'chiraloka.lolcandm' 
is an adjective qualifying 'pitrinam.' The manes 
are so qualified because their worlds stand for a 
long time. A'janah] the world of the Gods. Those 
who are born in that world are .A'janajah, i.e., the 
Gods, born in the world of Gods as such, by the 
virtue of their performance of the Karma enjoined 
in Smritis. The Karmadevas are those who reach 
the abode of the Gods, by the performance of mere 
agnihotra etc., Ka1·ma enjoined by the Vedas. The 
Gods are the receivers of the oblations, thirty-three 
in number. Indra is their lord. Brihaspati is his 
preceptor. PrajOpati is Brahma, the Virat whose 
body is the three words, the one who has become 
many in form pervading the whole round of crea
tion. Where these varieties of bliss become one, as 
also virtue produced by it, knowledge which has it 
for its object and unsurpassed freedom from desire, 
he is this Hir·anyagarbha or Brahman. This is his 
bliss. It is directly realised by one who is a S1·ot1·iya 
sinless and free from desires. Therefore, these three 
are inferred to be aids. Of these, the being a 
S1·otriya and the being sinless are common. But the 
being free from desires surpasses it and therefore it 
is inferred it is the best aid. That of which the bliss 
of Brahman realised by the Srotr·iya and being 
multiplied a hundered-fold by his freedom from 
desires is but a particle; according to the texts of 
the Sruti: ''It is on a particle of this bliss only, 
that other beings live.'' is this natural highest 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 
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enjoyer ; because, they are one. The result of this 
in.vestigation is summed up in " Sa yaschayam." 
He who, i.e., the same who is lodged in the highest 
.A'kasa within the heart and who having created 
all things from the A'ktlsa down to the Annamaya 
has entered the same. Who is this? The same, 
who is in the Purusha and in the sun 1 that highest 
bliss described as realisable by the Srotriya and on 
a portion of which all beings from Brahma down
wards worthy of joy subsist. He is one in the 
same sense in which the A'kasa within a pot in a 
distant place is one with the A'kasa. If it be urged 
that his description without specification as being 
in the Purusha is not proper and that the descrip
tion that he is in the right eye is right, because of 
its being well-known, it is unsound; because, the 
contest refers to the Paramatman ; it is well known 
that the Paramatman is here contemplated, because 
of the texts 'the invisible formless &c.,' ~from fear 
of him the wind blows etc., ' and ' this is the in
vestigation of bliss: Nor is it right therefore, to 
describe what is not the subject of the context 
and it is the knowledge of the Paramatman that is 
here contemplated. Therefore it is the Paramat
man who is referred to in' He is one etc.' Again 
the context relates to the investigation of bliss and 
the result of the investigation should be summed 
up. The indivisible natural bliss is only the 
Param,atman and not that which is produced by the 
contact of the enjoyer and the enjoyable; and the 
description' He who is in the Purusha and he who 
is in the sun is one' is agreeble to this view as it 
destroys the distinction of his being in different 
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places. If it be asked that in this view, the men
tion of his being in the sun serves no pu:rpose, we 
say it is not purposeless; because, it is meant to 
remove (the notion of} superiority and inferiority. 
It is from the· standpoint of d:!Jality consisting in 
what is shaped and shapele.ss that the greatest 
excellence is within the sun ; but if that is dropped 
by the destruction of the conditions in the Puru.sha 
and by the thirst for the highest bliss, there can be 
no superiority and inferiority in the case of one 
who has attained that state. Therefore, that he 
attains fearlessness and firm seat is reasonable. 
The question whether he is or not has been explain
ed. The first question has been answered by say
ing that Brahman, the cause of the A'kasa etc., 
certainly exists. ri'here are two other questions 
regarding the attainment and the non-attainment 
of the B7·almwn by the knower and the ignorant. 
Here the last question is whether the knower 
attains or not. To remove that doubt, it is said as 
follows. The intermediate question is answered by 
the solution of the last and therefore no attempt is 
made to answer that. He who thus realises the 
Brahman above defined, dropping all distinction 
of inferiority and superiority and realises 'I am 
Truth, Knowledge and Infinity'-the word • evam' 
referring to the subject of the context -having 
turned away from this world, the combination of 
visible and invisible objects, £.e., having become free 
from desires approaches the Annama?ta as explained~ 
i.e., does not see, the world of objects as distinct 
from the Annamaya A'tman, i.e., sees all that is 
gross, as the Annamaya A'tman. Then he sees the 
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inner Pranamaya A'tman seated in all the .Annamaya· 
A.'tman and inseparable from it. Then, he sees the· 
Manornaya, the Vignanamaya and the A'nandamaya· 
..A'tman. Then, he attains fearlessness and firm seat 
in the invisible, incorporeal, inexplicable and un
supported Brahman. 

Here is a point that deserves to be thought over. 
Who is it that knows this, and how does he attain 
Brahman? Is the person who attains Brahman 
distinct from Brahman or one with him ? If it be 
answered that he is distinct from Br·ahman, it is 
against the Sruti. Having created it, he immediately 
entered it; "He knows not who thinks 'He is one 
and I am another. Thou art that, one and withou~ a 
second.'' If it be said that he is one with Brahman. 
to say that he attains the .A.'tman, which is all joy, 
is to make hitn the subject and the object at the same 
time; besides, it would be making Paramatman a 
Samsa'ri, or one subject to the bonds of life. It may 
also result in proving that there is no Paramatman. 
We answer that he is the same with Paramabnan; 
for, the becoming one with Parwnatman is the and 
aimed at. The Sruti that be who knows Brahman 
obtains the highest (Br·ahman) clearly shows that 
the becoming one with the Paramatman through 
knowledge is the end contemplated. 1t 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 removedl 
(by knowledge). The attainment of Self, which is 
the end of the knowledge of Anna (food) and other 
forms of A'tman, the creatures of ignorance erro-

11 
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neously elevated to the rank of A.'tman, which they 
are not. If it is asked why it should be so understood, 
we answer it is because knowledge of Brahman alone 
is prescribed. It is seen that the effect of knowledge 
( Vidya) is the removal of ignorance (Avidya), and 
knowledge alone is here prescribed as a means. If it be 
argued tha.t it only instructs as to the road to be 
taken, we say that the prescribing 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. There it is not knowledge regarding 
the village that is advised but the knowledge of the 
road, which taken, leads to the village. But we do 
not find in this instance that any knowledge of any 
means other than the knowledge of B'rahman iii 
inculcated. Nor can it be said that the knowledge 
of Bt·ahman supplemented by such other means as 
the performance of Kann(r 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 
Sruti also proves that the created Universe is not 
distinct from B1·ahman ; for, it says 'Having created 
it, he immediately entered it.' Again, it is only on 
this view that he who knows B1·ahrnan can attai.n 
fearless permanence. It is only when the knower 
sees nothing else but his Self that he can be fearless 
and permanent; for, in that case there is none 
distinct from Self that could cause fear. The notion 
of duality, the creature of ignorance, is proved to be 
false by knowledge ; for, it is well-known that the 
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non- existence of a second moon is perceived by a 
person whose eyes are not diseased. But it may b& 
argued that here the A.'tman is not so unperceived 
as distinct from B?·ahrnan. We reply that it is not 
perceived 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 prQ
occupied with something else ; for, nothing is per
ceived in sleep. 

Nor can it be contended that being perceived beth 
during waking hours and in dreams, there is some
thing distinct from the PararncUman; (or, waking 
and dreaming 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 sleep is alike due to 
ignorance, WE say no; for, sleep is the natural state. 
Immutability is the true condition of things ; for, 
that is independent of ex~ernal forces. Modification 
is not the true state, as it is dependQnt on external 
causes. The true condition of anything is indepen
-dent of an 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 its true condition ; for, this state cannot 
subsist in the ·absence of the external cause. 
Therefore, ·sleep being the natural condition, there 
is no modification there, as· in waking or dream 
in g. 
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But in the case of those who believe that 
B1·ahman is distinct from the A'tman, there can be 
no g€tting over their fear, as their fear is due 
to external causes ; for, if the cause be an 
external reality, it cannot perish (it must con
tinue to keep us in fear) and if it be unreal, 
it cannot attain the A'tman. But if it be argued 
that the external reality, becomes a Source 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 etc., be the cause of fear, 
there can be no end to that fear; for, tho external 
cause of it, even on that view, cannot cease to be. 
Conceding that sur.)h a cause can cease to be, it is 
no consolation to any that reality and falsehood are 
mutually convertible. 

On the theory that the individual soul is not dis
tinct from B1·ahman, the difficulty vanishes, as all 
Samsara is ~he creation of ignorance. The second 
moon which the diseased eye perceives ha:s neither an 
origin nor an end. It cannot be said that knowledge 
and ignorance come under the same category; for, 
they could be perceived. .Judgment and the want of 
it are perceived in the mind. Color perceived cannot 
be an attribute of the percipient. Ignorance is also 
proved by introspection, as 'I am a fool; my know
ledge is not clear.' Knowledge is similarly experi
enced. The wise teach the knowledge of A'trnan to 
others and the others also understand it. Therefore1 

knowledge and ignorance, like name and color, are 
not the attributes of the A'tman ; for, another Sruti 
says tbat Brahman has neither name nor color. 
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Name and color are fictions (falsely attributed to the 
A'tman), like day and night to the sun, and have no 
real existence. If on the theory that A'tman 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 A'tman 
which is all joy,' we answer that Sankramana in the 
text does not mean a physical transition from one 
place to another, but a mental realisation of it. It is 
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 Sankramana is used in its priplary 
signification of transition from one place to 
another; for, this is not seen in the case of the 
'Annamaya A'tman.' It is well known that in the 
transition from the Annamaya A'tman, there is 
not seen any physical act of transition to beyond 
this external world, either ae in the case of 
the leech or otherwise. Nor could it be urged that 
as in the case of the Manornaya and the V~jnana
rno.ya A'tman, the word Sankramana here denotes 
'Going out· from and returning to Self.' If the 
word Sankramana in the case of the .Annamaya 
A'tman is used in its primary senee, it cannot 
consistently be argued in the case of the Manomaya 
and the Vi}nanamaya A'tman, to mean 'Going out 
from and back to Self.' Thus the A'nandamaya 
A'tman cannot pe said to return to itself. There
fore, the word Sanlcrarnana does not mean the 
physical act of reaching nor anything due to the 
action of the Annamaya or other forms of A'tman. 
By this elimination, it is clear that the Sankramana 
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(transition) here meant, is a purely mental opera
tion performed by some other than any from the 
Annamaya to the A'nandamaya. If Sankrarnana 
be mer"lY a mental process, then the mistake of 
the A'trnan within the A'nanda'maya, the creator 
of everything, from either, to the A'nnamaya 
A'tman into which he subsequently enters, in view
ing .Annamaya and other forms as At'man which 
they are not-a mistake induced by its contact 
with the cavity of the .heart, is removed by the 
menta.l realisation of A'tman. This removal of the 
error caused by ignorance is the sense in which 
thQ word Sanlcramana is here figuratively used; 
for, otherwise we cannot speak of the Sunkrmnanam, 
of the omnipresent A'tman. There is no existing 
thing other ihan itself which it can reach. Nor 
can H go beyond itself ; for, certainly the leech 
does not go beyond itself. Therefore, Sank1·amanarn 
only means the realisation of .A.t'man according to 
its definition contained in the text (.Satyarn gnanam 
anantam Brahma). Multiplying, the entry into its 
own creation, the attainment of bliss, the removal 
of fear and transition are by some fiction attributed 
to B·rahman in practice, but no condition can attach 
to Brahman, the really unconditioned. Having 
thus by degrees realised the unconditioned A'tman, 
he does not fear anything and attains permanence. 
In this sense is said this hymn. This mantra is 
for the purpose of briefly elucidating the meaning 
of the whole of this chapter of .A'nanda valli. 

Here ends the Eighth Chapter. 



CHAPTER. IX 

~ill err~ f;:rq-fl~ 1 :a:rQTl::rr ~m ~ 1 a:rr~ if€H

on Ff[T'l_ 1 <t1 fc:r~fu ~a~;m, I ~a~~ GfTCf <t1 aqffi I 

fcn+r~-;( BT~ <ifcTi(CfB:_ I fcn+:rff ~CfKCffi:!fu I B" ~ q;cf 
fcr[T~ a:rR'~T~ ~~ I ~~ m'@fF.f qJr a:rlffllif'Z 'Pl~ l 
:q ~ct ~a: I ~~~~ II 

Knowing the bliss of Brahman from which all 
words return without reaching it, together with 'the 
mind, (one) is not afraid of anything. Him cer
tainly does not g-rieve (the thought) 'why have I 
not done what is good; why have I committed sin. 
He, who knows thus, regards both these as A'tman. 
Indeed both these he regards as A'tman, who 
knows thus. Thus ends the Upanishad. 

Com.-From which] from which .A'tman, un
conditioned, 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 unconditioned 
and without a second, because it is also an existing 
thing like the rest. Not having reached} without 
making clear. Return] lose their ability. Mindl 
belief, knowledge. That too attempts to elucidate 
what is beyond the senses and which name at
tempts to explain. Where there is knowledge there 
speech goes. Therefore, speech and mind, name 
and perception always go together. Therefore he 
who realises in the manner aforesaid that highest. 
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bliss of Brahman 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, unna
mable, in visible and unqualified-that highest blis2 
of Brahman which is the A'tman of the Srotr·£ya, 
"Sinless, not afflicted by desires and fre·e from all 
desires, which is free from the relation of enjoy
ment and enjoyer, and which is natural, ei;ernal 
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 ~ear created by ignorance, like that of 
the second moon seen by the diseased eye. 
The ma,nt-ra is quoted in respect of the Manmnaya., 
because mind is a help to the knowledge of Brah
man. Regarding that as B?·ahrnan and to praise it, 
the existence. of fear alone was denied by the text 
" he never fears." But here in respect of the one 
A'tman, the existence of the very cause of fear is 
denied by the text 'he is not afraid of anything.' But 
is there not cause of fear-omission to· do what is 
good and commission of sin ? Not so; how is ex
plained. Him] who knows this in the manner 
.aforesaid. Ha and vava are particlQs expressing 
.certainty. Tapati] grieves or afflicts. How is it that 
the omission to do wnat is good and the commission 
·of sin do not afflict? When the time of death is near 

' ' one repents why have I not done what is good.' 
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'Similarly, one thinks 'Why have I committed action! 
forbidden' and is grieved from fear of miseries such 
as being thrown into Hell. But these-omission "to do 
what is good and commission of sin-do not afflict 
thi.s rna n. as they do the ignorant. But why do they 
not-&:fflict the knower? It is thus explained. He who 
kno;;s thus regards these, good and bad-causes Qf 
grief-as the Paramatman and with this thought 
dlllights, i.e., strengthens the A't;nan. Both these] 
virtue and vice. Hi] because. This knower streng .. 
thens his A' trnan by regarding virtue and vice as 
A'tmun and by stripping them of their distinctive 
nature by the nature of his own A'tman. In the 
case of him who knows Brahman, the one bliss 
without a second above defined, virtue and vice, 
regarded by him as his A'tman, 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 Brahman, 
i.e., a secret higher than all knowledge has been ex
plained. The highest consummation lies here. 

~ «lTCfCfg I B~ ~ ~it~ I ~ eft~ ~T~ I a\if
~ ~r a:~:f\cHi~g; +n f~rn'I':{TC!\ 1 ~ ~nfc=(f: ~nRi: ~rR=f: II 

zy: ~II 
May it (the knowledge of Brahman) protect us 

both. May it make us both enjoy. May we together 
acquire the capaciiy for knowledge. May our study 
be brilliant. May we not hate each other. 

Om Peace, Peace, Peace, Harih Om. 

Here ends the Ninth Chapter. 

Thus ends the Brahmananda valli. 



1Ibe :lBbtigu \Llalli 

~ft: :a:rl 1 ~ ;:rrqcrg r ~~ c:IT ~~ 1 ~~ c.flq Cfi~
crrc.ft I ~~f~cr c:ncrc-frCf+I~IT +IT fcff@:lifrcit l ~ ~TF=tf:· 
~TF:~: ~~! \1 

Harih Ouz. May it (the knowledge of Brah
man) protect us both. May it make us both enjoy· 
May we together acquire the capacity for know-· 
lodge. May our study be brilliant. May we not 
hate each other. 

Om Peace, Peace, Peace. 

CHAPTER. I. 

~R:: ~ I ~ crroor: 1 <WJi" f({a~trT~ t 
~ wrcfr iffl:rfu I Cf~T t{(kQl6tl~ I Of~ tfraT =q~: 

~):;t lic?r crr-qft!ffi I ~ ~CfRf 1 ~1 en ~ +!_mR 
~rq~~ 1 ~ ;srrmfrr ~1crr;;cr 1 ~~~R=I~~F=a 1 cr~

~ff~CT l ~~~Rr l ~ ~TSCfT:llc=f l ff ~~CfCC'CfT ll 
Harih Om. Bhrigu, Varuna's son, approached 

his father Varuna saying, "Oh Reverend sir, teach 
me Brahman." He ( Va:runa) said this to him 
.(Bhrigu). "Food, Prc'ina, the 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 
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vvhich they go to and enter into-know That · That 
' ' is Brahman." He performed a penance. And 

having done that,-
Corn.-We have seen in the A'nandavalli that 

since the Brahman who is Tr·uth, Knowledge and 
Infinity, having created A' kasa etc., ending with 
things made 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 vice do not 
become the cause of future birth. And the method 
of knowing Brahman we have dealt with. Here· 
after, he goes on, in order to speak of the penanc(i 
which is the means of obtaining Brahman and of· 
the worship relating to food etc. The story that it 
was related by the father to his dear son is to· 
praise knowledge. The particle vai is to remind 
that it is well known. We are reminded that the 
name Bhrigu is WQll known. varuni is Varuna's 
offspring. He being desirous of knowing Brah~ 
man, approached his father Varuna with thQ 
hymn ''Teach me Brahrnan, Oh Reverend sir." 
And he the father, spoke thus to his son, who 
thus approached him according to the sastras. 
"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 etc., which are as 
the gate-way to Brahma?J, he goes on to give him 
a. description of B'rahman. What is it ? From 
whom are born all the living things from Brahma 
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·to a worm, by whom, being born, these 
living things are sustained, grow; in whom thesli 
beings enter at the time of their destruction and 
with whom they become one; from whom these 
·things do not swerve either at their birth or 
existence or death. That is the description of 
Brah'man. That Bra.hrnan, desire to know well. 
The meaning is 'know the B'rahrnan' who is thus 
defined through food etc. Another Sruti also says: 
·"Those who know the Pn1na of Prana, the eye of 
the eye, the ear of the ear, the food of the food, and 
the mind of the mind, have realised Brahman, 
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 Brahman and the description, 
began to perform penance which is the meanR to 
the knowledge of Brahman. How is it that Bhrigu 
understood that penance was an aid, though 
penance was not inculcated; because the instruction 
was incomplete. To the realisation of the ..Anna
maya Brahman etc., 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. Other
wise, Brahman 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 therefore inferred that the 
father required also another aid to the knowledge 
of Brahman and the resorting to penance is because 
it is the pre-eminent aid of all; for it is well known 
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in the world that of all aids to the attainment of 
eternal objects, penance is the most excellent aid.· 
Therefore, Bhrigu resorted to penance as being the 
means to the knowledge of Brahman, though his 
father did not say anything about penance. 
And that penance is the tranquillity of the externa1 
and the internal senses because that is the path to 
the attainment of Brahman. The greatest penance 
is the concentration of the mind and the senses; 
from the Sm.t·iti ''That is a greater virtue than all 
the other virtues.'' And he having performed 
penance,-

Here ends the First Chapter. 

CHAPTE~ II. 

:a:,r<ij iiir~fa ~~TrrTa:, 1 :a:r~r~1rcr ~~BTr;:r ~Tfc:r 'J!T

~~ I :a:fflt:r ~TaT~ ~crf~ I ;a:ri !J.q~f+r~fcr~~~frffi I 
ffi~ I 3o:ft:cr Cf~uf Tqffi:~OOR I ;a:rcr~f&: +IrrcTI ~fq l 
~~ mcrRf I a'Cf'BT ~~Fcif:.-im:;a~cr I <1\:fT :iti~fc:r 1 ~ cr:fr
saarcr I ~ aq~c~ II 

He knew that food was Brahrnan; 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 Brahman." He performed 
penance and having performed penance,-
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Oom.-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 B1·ahman. After performing penance and knowing 
that food is Brahnwn, because it satisfied the 
.definition of Brahman, he again approached his 
father Varuna, being beset with doubt."Oh Reverend 
.one teach rue Brahman." What the cause of 
the doubt is, is mentioned. Advising penance again 
and again, instead of showing the origin of food, is 
-to clearly indicate that penance is the best means. 
So long the description of B1·ahrnan does not become 
unsurpassed, and the desire to know does not cease, 
!SO long is penance the only means. The meaning 
js by penance alone try to know Brahm,an." The 
;rest is clear. 

Here ends the Second Chapter. 

CHAPTER III. 

moi1 ~fu ot:f'JfFfm:_ l ~T~Cf ~~Cf+1TFI ~~ 
-~~ I mUT<=r iJfR!TFl ~(j l sndf q-~:o:~<:W-r~a1-
fa I a~ I ~Cf ~dr f~~t!~tm:: I a:reft1t +F"JCfr 
~fcr l ~fiTcrrcr 1 aqffi ii&I fcr~~FEifCf 1 (jqT ~itlrn 1 
~ cNTsac:rre- l B" aqfefefcn 11 

He knew that Prana wa5 Brahman ; for, it is 
from Prtina that all these living beings are produced; 
and being produced from it, they live by it; they go 
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·towards Frana, 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 Brahman." He performed 
penance and having performed penance,-

Here ends the Third Chapter. 

CHAPTER. IV. 

+ro:IT E~~fu ~;:na:_ 1 ~;ffil ~ ~ro9mF£ ~em~ 
'iTFI~a l +fi=rBT iilldlFl 'iftcrRr I iRI: ~~~fcf~cfi
fu I a~;q l ~tCf. ~ fq~RtlYEI'Eil~ I ~ ~flcfr 
il~fu I ~---~ I ~T R&l ~~~~ti~ ~ if~Rl l 

~ atr1s~ I ~ ~·~ II 
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, he approached his father Vat·una, 
saying "Oh venerable one, teach me Brahman.'' He 
( Varuna) told him'' Desire to know Brahman by 
penance. Penance is Brahman." He pe:r.formed 
penance and having performed penance,-

Here ends the Fourth Chapter. 



CHAPTER V. 

~~ ~ffi ~FTR!, l ~~r'lrn:1rcr @f~~rf.:r ~mf~r 
iSfltT~ij I fcr~n~rr ~a@r ilfTCf~~ I fq~ ~:p;r~~ti~

c:ffiffi I a~ I ~Cf ~oi ftr~~~l:ffiijT\ I ~Tffl" +Irr
cn ~~ffi l ~~CfT=cf I (1tfm ~&i fcf~mBtcr I otfr a-@
m I tf qq1sc:p.m I tr (fl1f(1t:(Cfl II 

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 
Varuna saying '' Oh venerable onet teach me 
Brahman.'J He ( Varuna) told him "Desire to know 
Brahman by penance. Penance is .Brahrnan .. " He 
performed penance and having performed pen .. 
ance1-

Here ends the Fifth Chapter. 



CHAPTEg VI. 

Bll-=lil~ if~fu ~i:IT'iTCi"' l :311 c:t.-C!\1~ 'f.fWcT+nfi:r ~· 
~HR ~~~ I ~ l'ir~'i ~mfc:r ;sf!~~ f :a:rr.,-~~ ~f1:r-· 
trfclm«=a'lfu I B1SfT +nrfcft efT~ fcrrm I q~ ~TB«=Qfurn
cfT I q ~ ~<"!\ tlRifuE!fa 1 ai"?TCIT;:r~r~ ~f(f I ~~r«=+r-· 
crfu !:!~lff q~M~&1Cf~~41 1 ii~FctiT~ \1 

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 Bhrigu and 
taught by Varuna. This ends in that excellent 
cavity of the heart. He who knows thus becomes 
one with Brahman. He becomes the possessor of 
food and the e~ter of it. He becomes great in 
progeny, cattle and the splendour of Brahminhood. 
He becomes great in renown. 

Gom.--Thus Bhrigu with his A'tman purified 
and not finding all the marks in Frana etc., slowly 
penetrated deeper and deeper, till with the aid of 
penance alone, he learnt the h:mermost A' nand a to 
be Brahman. The meaning of the chapter is that 
one who desires to know Brahman should perform. 
that penance which 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 

12 
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and was imparted by Varuna. This knowledge 
ends in that excellent cavity of the he,:trt in that 
supreme bliss which has no second and it began in 
the soul of food. .Any one else who in the same 
manner gradually penetrates within, by means of 
p!.manoe and knows A'nanda to be Brahman be-

. comes fixed in the B1·ahman of A'nanda,, becomes 
Brahman himself, being firm in this knowledge. 
The visible fruit of tha.t knowledge is also men
tioned. He becomes possessed of plenty of food. 
It is 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 in what. In progeny, 
that is, sons etc., in cattle i.e., sheep, horses etc., 
and in that splendour of B?·ahm.inhood, that 
splendour which is the result of calmness, tran
quillity, knowledge, etc. He also becomes great in 
:arne which is the result of good conduct. 

Here ends the Sixth Chapter. 

CHAPTER VII. 

3ii'!it rr ~q_ 1 (IG;?IWL_ I mur) en :a:r~~ 1 ~K
+i1~1T({B: l mUT ~~T~ QRl~ l ~tft mcrr: IlRrf~: 1 

~~~~~ !:lfciTB\1~ I B :q ~~~~ q-~fu~ ~ ma-
fu8fu t ~a:acrR;;a-ro +t"'Cfre ' B~~ra ~\3i<:ff ~n1~
q9~ l B~l~;:fi'\tt~T II 

Do not blaspheme food. That is thy duty. 
Prana is food. The body is the eater of food. The 
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body is fixed in PN1na. Prana is fixed in the body. 
This food is fixed in food. He, who knows that 
food is fixed in food, becomes one with Brahman. 
He becomes possessed of food ;a.nd he becomes thQ 
eater of food. He becomes great in progeny, in 
cattle and in the splendour of Brtthminhood. He 
becomes great in fame. 

Oom.-Moreover, food ought not to be 
censured, even as a preceptor (ought not to be 
censured); because, Brahman was obtained only 
through the gate-way of food. That duty ifil 
enjoined upon the knower of Brahman. The 
teaching of this duty is to praise food; and the 
praise of food is bece.use of its being the means of 
knowing Brahman. ''Frana is food'.' because 
Prana 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 Frana. Therefore, 
is Frana food, and body the eater of food. Similarly 

t 

the body is food and P1·ana is the eater of food. 
Why is the body fixed in PrCina? Because, the 
existence of the body is dependent upon it. There
fore, both these, the body and Frana, 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 Frana are both food and food-eater. He who 
knows that this food is fixed in food stands for 
ever as food and food-eater. Moreover" He 
becomes possessed of foo.l and becomes the eater of 
food" etc., as before. 

Here ends the Seventh Chapter. 



CHAPTER VIII 

:a1-i ;:r qf~ajT~ l ~;reB: I ~rq1 en ~B:. l ~

Kl\~1~~ ' :a1qJ ~re: ~maB_ l ~1re~rtr: Irfafurm t 
~~~~ qfaf§'~ I tr ~~~~if m'Clf!'a ~a: $tre
~fa I ~;:;rcrr~+rclfu I ~ffi SIW-TT ~
~ l +wiRfr~ \1 

Do not reject food. That is duty. Water is food. 
Light is the food~eater. Light is fixed in water. 
Water is :fixed in Light. This food is fixed in food. 
He who knows that this food is fixed in food stands 
for e-ver. He becomes the possessor of food and the 
eater of food. He becomes great in progeny, in 
cattle and in the splendour of Br·a.hminhoocl, He 
becomes great in fame. 

Corn.-Do not reject food. That is duty. As 
before, this is said in praise of it. Thus food not 
rejected from good or bad motives becomes res
pected. As explained, the subsequent texts ' water 
is food' etc., should be understood. 

Here ends the Eighth Chapter. 



CI1APTER.IX 

~iJi" ~~~rffa 1 Cl~~~ 1 ~~eft err ~~~ 1 ~ lrfil~ll
s~TG:: l 'l~tfiffi: !:Ifuf!(l: I ~~ ~~ !1Rl
flrqr I a~~a:..-~it srfu~ I B ~ ~a:~~ mffig~ 
~ qffiftmfu I ~~T;:r?JT~ +rcrffi I liW+ICfRr ~qr ~
~Cf~~~~~n 

Accumulate food. That is dut.y. The earth is 
food . ..A'kasa is food-eater. In the earth is fixed 
A' kasa. In .d.' kasa 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 splendour of Brahmin
hood. He becomes great in fame. 

Oom.-The accumulation of food is the duty of 
one who worships water and light and food and 
food-eater. 

Here ends the Ninth Chapter. 



CHAPTER X. 

~ ~ ~ tf~Riaflct I (f~CfH--.. [ Cif+!T~T Cfi:[ff 

:q ~T ~il;j ~;qyq__ I ~T~ :a:r~~;qr=crefct I ~l 
~s:o:;r~D;a:~ I ~r~m ~?J~~t~a I ~~ ~s;q
ffis?J ~ U~ I B~ Sf+TT a:r«=rr ~ U~~ I ~aiD :a:r<rc1ID
s;::rr "U~~ I ~Sf+TT ~<t ~ D~ \ ;q ~cf ~G: ~q 

"" ~ crTR I ~Tf~ ~fu trrunqr<=r~: r Ehllfa ~'): I rrm-
twr tfT~~: l fqgffl:iRm tnm I ~fu :q~: B":!1T~: I a:r:q 

~eft: f (fftrMl ~ I ~fu ~re I ~ ~R; -crm I 
~ffiftfu rr~i I ~t~~r;:r;::a: ~~~~~ I B"cWr~T-· 
~ l ~3-~B"Tct I mamcrr;:"Bcrfa I a~~ ~~c=r I 
~~ I e""+rrr ~~qT~1a I BRCn~crfu I (f~c:n::r ~

~ 1 ;:r~~ Cfil+IT= t a1iii?l¢?:!crrma I ~&rcrr:;:'Bcrffi 1 
~at: ~t ~~I qqdr fW:t;;::a- ~'E{~; BqiD: I 

'Cfft ~sfW::TT ~an: I B" ~.!!cT-r:f ~ l ;q~B"TCD~~ I B" 

~: I B" q C(cifclC(t ~m@cor~1J~ I ~«=~+rf(':!1A-
.. . . . ' .... 

TTTtiq-n:'B'=":>fi:P.r I ~ S1TOl~'4+ll<""il"i£!qB~P.:f I ~ T'I"::B"i:rh(*"{T.TT~"'l+iT'TTif+rT-

i=Q!qB~ ·1 ~ci fcf~rrrr+rcrm~+rfrrt!~P.:I' 1 ~a+rrrrw:~t~
+w-Bt"'1t!qB'fi;::;q I ~~c=cfiT+n~T ~IZ!d;B"'I:!;c;r:J ~
~ ~ (('4c-"iwa , ~ ~ ~ ~ ~ ~ ~ ~ ~ ~+~~""l~c:t+i'
~"1+£ I a:t~+ic-<il~~s~"""T<D~s~fl.-c:tl~: I ~ ~~
~ ~, ~9"1~~~ "~~ I ~+r W-t+l'm smTI~-
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~;q r ~ ~~~~T Bi~B=r ~~ +rrfq 1 ;q) m ~rfu ~ ~ 
+rr~2ff: ~~.,ii~~~~+n~fu 1 ~ fcr.?J ~Cf.l+l~crT't(~ 1 
~ ir~:r)~1: I ;q ~ ~ I ~~f~<=t_ II 

~ "lT~g I ~~ on t!il~ I ~'Tt{ i:fK~ I ~
~ o:rrGTtr1aii~IT BT Rfu\<.119~ W ~1 ~~T~~: :rrfF~: :nr
fc:<:'f: 11 ~tt= Br!~ 11 

Do not deny residence to anybody. This is 
duty. Let one therefore acquira much food by any 
means whatsoever. 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. 
B~·ahman resides in speech as preserver ; as acquirer 
and preservEir in Prttna and Apana; as Karma in 
.the hands ; as gait in the feet ; a.s the discharge in 
the anus. Thus the meditations in respect of man. 
Next in respect of Gods, as satisfaction in rain, as 
strength in lightning, as fame in cattle, as light in 
stars, as offspring, immortality and joy. in the organ 
of generation, as all in the .A'kasa. Let one 
worship that as support. One gets support. Let 
one worship that as ldahas; one becomes great. Let 
one worship it as mind ; one becomes thoughtful. 
Let one worship that as namas; one's desires bend. 
Let one worship that as Brahman ; he realise& 
Brahman. Let one worship that as B?·ahman's place 
of destruction; one's enemies and rivals perish. 
His brother's sons unfriendly also perish. He who 
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is in the Puru8ha and he who is in the sun, he is 
one. He who knows thus leaving this world 
approaches this A'tman made of food, approache:!!! 
this At' man made of Prana, approaches this A 'tman 
made of mind, approaches this A'tman made of 
knowledge, approaches this A'tman of bliss, travels 
these worlds eating what he likes and assuming 
what forms he likes sits singing this Saman 'Oh ; 
Oh l Oh I I am food, I am food, I am food. 
I am the eater qf food, I am the eater of food, I 
am the eater of food. I am the author of the 
Sloka, I am the author of the Sloka. I am 
the author of the Sloka. I 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. I have conquered all 
this world. I a.m luminous like the sun:' 
Whosoever thus knows. This is the Upanishad. 

Com.-So the worshipper of the earth and 
.A'ka8a 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 necessarily 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 hungry 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 is 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, i.e., 
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·with great respect 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 middling courtesy he gets food in the 
same. If he gives food in his old age with scant 
courtesy, i.e., with disrespect, he gets food in his 
old age or with scant courtesy. He who knows 
this, that is, the greatness of food as above set 
forth, obtains the merit of the gift of food as 
abovementioned. Now, the mode of worshipping 
Brahman is mentioned. As Kshem.a in the tongue} 
Kshema means the protection of that which has 
been obtained. Brahman ought to be meditated 
upon as being Kshema in the tongue. Yogakshema.] 
Yoga is the acquisition of that which had not been 
acquired, Though Yoga and Kshema exist while 
Prana and .Apana exist, still they are not the effect 
of Pr(ina and Apana. What then are they ? They 
are due to Brahman. Therefore, Brahman should 
be meditated upon as being fixed in Prdna and 
Apana in the form of Yoga and Kshema. Thus, in 
the other subsequent cases too, it is Brahman who 
is meditated upon in the appropriate shape. Since 
Karma is accomplished by Brahman, Brahman 
should be meditated upon as being Karma in the 
hands ; as being motion in the legs ; as being 
discharge at the anus. These are the human 
.Samajnah, that is, the knowledge or wisdom or 
meditation relating to the body. Then is mentioned 
meditation relating to the Devas. As pleasure in 
rain} since :rain is the source of pleasure through 
-food etc., Brahman should be contemplated as 
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being pleasure in ra..in. Similarly, in the others, it 
is Brah1nan who is to be meditated upon in the 
different shapes. Similarly, in the sha.pe of strength: 
in lightning ; in the shape of fame in cattle ; in the 
::5hape of light in the stars. Procreation, immor
tality (immortality is obtained by the discharge 
of debts by the son) and joy, all these result· 
from the organ of generation. The B1·ah1no.n, 
should be worshipped as being fixed in the· 
organ of ge11eratlon in this shape. Everything is 
fixed in A'kasa; so whatever is in A' kasa, that 
ought to be meditated upon as Brahman itself. And 
that A'kasa is Brahman itself. Therefore, it ought 
to be worshipped as the support of all. By the medi
tation of the quality of strength, man becomes 
strong. Similarly 1 also as to those previously 
named. It will be seen that whichever fruit is at. 
the disposal of Brahman, that is Brahma·n himself. 
Also from that other text, • In whichever form he 
meditates upon him, that form he becomes.' 
Meditate upon it as rnahas that is, as possessing 
the quality of greatness ; you become great. Medi
tate upon it as manas, that is, as thinking; you 
become capable of thinking. Meditate upon it as 
namas, that is, as possessed of the quality of bend
ing. To such worshipper, the desires, that is, the 
objects of desire become submissive. Meditate 
upon it as Brahman, that is, as growing, you be
come possessed of its quality. Meditate upon it as 
the place of destruction of Brahman. Parimara is 
that in which are destroyed the five devatas, light
ning, rain, the moon, the sun and fire. Therefore 
the wind is the place of destruction as it is well-
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known from another text of the Sruti. And this 
wind is not differlilnt from A'kttsa; therefore, A'kCI.sa 
is the place of destruction of Brahman. .l'Yieditate 
upon this A'kasa, which is one with the wind, as 
being the place of destruction or Brahman. Those 
adversaries hating him who know thus-since 
adversaries may not hate, they are qualified by 
hating adve,·sart"es-the Tivals hating h.im lose their 
life. Moreover, even those adversaries wbo do not 
hate him, even they lose their life. We have said 
beginning with ' Pfana is food. The body is the 
food-eater· that the creations ending with A'kasa 
are food and food-eaters. Have we not said that 
with each consideration, it becomes manifest that 
this worldly existence with the destruction of the 
eater and food, is only in relation to phenomena 
but not to nournena. But on the A'tman, it is super
posed only by delusion. It ought not to be said 
that A'trnan is the creation of Brahman and that 
therefore worldly existence is properly predicated 
of A.'tman. No; because, we hear of the entrance 
only of that which is not subject to samsara. 
'Having created it, he entered it himself] we hear 
only of the entrance into the creations, of the 
Paramatman which is the origin of A'lcasa, etc., 
and which is not subject to samsara. Therefore, 
the individual soul which has entered into the 
created beings is the Paramatman free from .sam
sara. Also, from the propriety of the same doer 
in both' Having created it, he entered it himself.' 
The termination ktva is proper, only if there is the 
same doer for the acts of creation and entrance .. 
It cannot be said that, having entered, it might 
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have become something else; because (actual} 
entrance has been denied 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. He is A'trnan. Thou art that.' It 
cannot be said that the subjection of the A'tman to 
Samsa:ra is visible; because, the knower can never 
be known. We cannot say that A'tman is known as 
subject to Samsch·a; because, since the qualities, 
not being distinguished from the qualified, cannot 
be objects. Such as heat and light cannot be 
heatod and lighted. If it be urged that from 
sight of fear etc., it is inferred that it is miserable 
etc., it is unsound ; because fea.r etc., and sorrow 
are knowable and therefore cannot be the qualities 
of the knower. It should not be said that it is 
opposed to the systems of Logic of Kapila and 
Kantlda, because they might be deluded as they 
have no authority and are opposed to the Vedas. 
Accol'ding to the Veda and according to reason, 
A'tnwn has clea.rly no worldly existence. Also 
because of its unity. How it is one is explained. 

'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 Rik ' Br·ahman is Truth, Knowledge 
etc.' has been given in full. But we have not set 
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forth at length the meaning of the Rik which men· 
tions the result • He enjoys all desires together with 
the wise Brahman'-in the A'nandavalli which 
expands the meaning of ' Bt·ahman is Truth etc.' 
The following is now begun in order to show what 
they are, of what nature those desires are and how 
again he enjoys them with Bt·ahman. Then in the 
story of the father and son which was supplemental 
to the previous chapter on knowledge, it was said 
that penance was the means to the knowledge of 
Brahman. We have also mentioned the application 
of the creations beginning with Prana and ending 
with A'lcasa as food and food-eater. We have also 
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 
such as A'kasa etc. When there is unity how can 
there be a desire and .one who desire~; for, then 
all distinctions migrate, merge into the A'tman. It 
is explained how one who knows this becomes 
Brahman and enjoys all his desires at the same 
time. Because, he becomes the A'tman of all. He 
says. How he,becomes A'tman of all is explained. 
By the knowledge of the identity of the A'tman in 
the Purusha and the A'tman in the sun, he drops all 
distinctions of superiority and inferiority having 
passed through the sheaths born of ignorance begin• 
ning from tbat'made of food and ending with that of 
A'-nanda becomes Brahman who is Truth, Know
ledge and Infi11ity, who has the qualities of invisibi~ 
lity etc., who is self-created, who is joy, unborn and 
in11nortal, .who is fearless, who is the one without 
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a second and who is the goal. And becoming this 
-this should be taken with the distant clause-he 
wanders through these worlds Bhuh, etc. How doei'5 
he wander? Kaman ni, i.e., eating at his pleasure. 
Ka.man"lpi, i.e., assuming any shape at will. 
Wandering, i.e., enjoying as .A'tman all these 
worlds, being all. Then ? He sits singing this 
.song, Brahman himself is Samal'l-; because, it is 
Sa1na, i.e., equal. He stands loudly proclaiming, for 
the benefit of the world, the unity of A'trnan, 
singing of that which is one with all, of that 
supreme contentment which is the fruit of 
his knowledge. How does he sing ? Haaau which 
is used in the sense of the particle i1ho, in order to 
indicate extreme wonder. What that wonder is, is 
explained. The one A'tman without a second, 
though simple, i.e., myself, is food and is the food
eater. I am also the Sloka-krit. Sloka is the union 
of food and food-eater. I am the maker of that 
union; that is, I am he who is conscious ; I am the 
.combiner of all food intended for the benefit of thQ 
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, Pratamajilh] first born. Of 
the true] of the existing world sha.pen and shapeless. 
Before the Gods, I was the midst of immortality; 
that is, the immortality 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 
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.. ~ays. If this be so, I am afraid of emancipation 
which is becoming the .A'tman of all. Let me be 
Samsara. Because, even if liberated I shallt 
becoming food, be eafen. Do not thus fear food ; 
beca.use, all eating at pleasure is mere matter of 
talk. But the knower transcends ~a,ll this matter of 
talk. This distinction between food and eater created 
'by ignorance becomes one with Brahman by 
knowledge. To him, there is certainly no 
second other than himself which he should fear. 
'Therefore, one should not be afraid of emancipa
tion. lf this be so, why should he say 'I am food. 
I a.m 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 exist 
without Brahman and for the purpose of praising 
the becoming one wjth Brahman which is the 
effect of the knowledge of Brahman, it is said 'I 
a.m food. I am food etc.' Therefore, there is in 
the case of him who has become Brahman by 
destruction of ignorance. not even the suspicion of 
·faults created by ignorance such as fear etc. I 
pervade all the world (bhuvanarn) 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 ParamtUman 
is explained in these two vallis. He who thus 
.acquires this knowledge of Brahman, as explained, 
having control over the -external and the internal 
senses, being free from desire, content and self-
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composed, and performing great tapas obtains the· 
fruit above described. 

Here ends the Tenth Chapter. 

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. H arih Orn. 

Thus ends the Bhrigu Valli. 

Here ends the Taittiriya Upanishad. 

The India Printing Works, Madras. 
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Prof. Max MuUer :-... F'w:thful tnms-
lations of the commentaries ... woul,l be. most 
useful to make the 7'tal cha•racte1· both of the 
(Jpanishad and of Sanka.J"a beito· known in 

~\ E' ll{J lancl. 
•1• Swami Rama"litrhh~:.anand::~ :-The ren.- ~~ 
~}:) ~~ ',1 
~ dering is as concise as it is literal and a. man 
~) \"b 
~~ with a partial knowledge o£ Sanskrit ,vi~o y 
~~ wants to go through Sankara's invaluable ~~~ 
(.\ commentaries will never find a better help it~ 
~· than these tiny and well-got up volumes. -~.· 
~ - ~ 
~~ Sir William f'lr1.uir :-" It is a wor'lc so ~· 
~ ~ 
k well commented upon.-I have read it with ;;-•:-~.. ft, t. interest." ~ 
~t. Prof. T. W. Rhys Davids:-'' It seems ve1·y ~~ 
p.\J toell done ...... Any one wanting to understand !'~ 
~ Sankara's interpretation of the []jJanishad f 
1~ will find the parts very useful." ~ 
~ Mr. Bal Gangadhar Tilak of Poona :- ~ 
~~ The work appem·s to be carefully executed and f'i~ 
!~ I have no doubt that your books will p{ove to ~ 
~.~ be of great use to the public especia ly the ~ 
~~ English reading class. '.f. 

~ Lt.-Col. A. \V. Smart :-I have in parts !1~l 
~ compared with the original and find it a ~ 
~ good and faithful translation. ~ 
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~ ~ 
~ Dr. Subramania lyer ;-I have no doubt :i 
··· that this publication will prove extremely ~. ~ ,, 
~ useful. ~ 
~ The Theosophical Review, London:- ~:~ 

t~ As r·egm·ds the t?·anslat£on, to say 1't is readable ~ 
is high praise, for, it is not easy· to render the ~· 

··· Bhashya into readable English. The series .r, 
~ will be of service not so much for the transla- ~~ 
:p tion of the text as for that of the commentary. :r. 
~~ The get-up of this book £s ve?'Y creditable. .Few ~· 
~ books are so well tur·necl out in India. ,p 
~ The Madras Mail ;-Sankara's commen- ~ 
~!! :r. 
~ taries on these Upanishads m·e t?·anslat~ din ~ 

~~ 
this book in an accurate and clear style, while ~ 

~ the ?'enderings are as literal as possible. ~ 
~ The Theosophist, Madras :-The eminent ~ 
~ scholarship of the translator is a sufficient q~ 

~~ guarantee for the correct rendering of the fb 
!~ Sanskrit-Devanagari text which in all cases f< 
~ precedes the English version ; and English- ~ 
~ knowing readers may properly consider t\ 
~ themselves under obligations to the worthy ?b 
~ publisher for undertaking such a commenda- f';~ 
~ ble work in response to the growing demands ~f; 
fA. among cultured people in all lands, for a ~ 

~ better knowledge of Eastern religious Philo- ~ 
~ sophy. ~ 
~ The Madras Times :-For ourselves we .t, 
~ welcome the publication both as an excellent ~ 
!?: sign of a revival of religion in days when ~ 
~ atheism is sharpening its claws, and also as '!; 
~ ~ 
0~~~~ ... ~~~~,~-~~ ... c~-~~~~e 



r:~~::~~:~::::::::::~~ 
~:: cla~sical ~anguage o~ the l~nd. We :r:ote with ~~ 
~ sat1sf actwn that th1s senes has recel'ved en- ~ 
~;:: couragement at the hands of the public and f\ 
~~ that Mr. Seshacharria.r has arranged for ~ 
\,~ the translation of the Brihadl1ranyaka ~ 
~(; Upanishads also by Pandit Ganga Natha ~~ 
~~ Jha, M.A.,F.T.s., of Darbhanga. ~ 
~ '1"' H' d M d l · h ~h -~ i ne ..tn u, a ras :-The tr-ans atwn as ~ 

~~~ been carefully made and it reflects no small ~ 
~~ m·edit upon the translator that while endea- ~ 
~~ vouring that the text should be as literal as ~ 

~\ possible, the simple and easy style adopted by ~ 
him renders it easy even for the uninitiated to ~ 

~~: follow, without effort the spirit of the disser- ;. 
··1 tation. ;r 
!t T ,,., d ~ 
~' he Lv1a ras Standard :-The rendering ~ 
f u.:hich is as near· as possible to the original ~ 
.~ h will be found of great help to those interested ~ 
~ in the subject. ~ 

~~ Pandit Manila! Dvivedi of Benares :-1 ~. 
~ have looked into your work here and there ~ 
~ and find it good. ~ 

~ ~ 
!~ ~ 

~ ~ ~ 
t ~ 
~ ~ 
~~~~~~~~~~~~(;) 
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