An admirable statement of the aims of the Library of Philosophy
was provided by the first editor, the late Professor J. H.
Muirhead, 1n lus description of the onginal programme printed
m Erdmann’s History of Phnlosophy under the date 18go. This
was slightly modified in subsequent volumes to take the form
of the following statement

‘The Muirhead Library of Philosophy was designed as a
contribution to the History of Modern Phlosophy under the
heads* first of Different Schools of Thought—Sensationalst,
Reabist, Ideabist, Intuitivist; secondly of different Subjects—
Psychology, Ethics, Pohitical Philosophy, Theology ~While
much had been done in England in tracing the course of evolu-
tion i nature, listory, economics, morals and rebgion, hittle
had been done in tracing the development of thought on these
subjects. Yet “the evolution of opinion 1s part of the whole
evolution”.

‘By the co-operation of different writers in carrying out this
plan 1t was hoped that a thoroughness and completeness of
treatment, otherwise unattamable, might be secured. It was
believed also that from wnters mamnly Bntish and American
fuller consideration of Enghish Philosophy than it had therto
recerved might be looked for. In the earher series of books
contaimng, among others, Bosanquet’s History of Aesthelsc,
Pflerderer’s Rational Theology since Kant, Albee's History of
English  Utilitariamism, Bonar's Pinlosoply and Politrcal
Economy, Brett's History of Psychology, Ritchie's Natural
Rights, these objects were to a large extent effected.

‘In the meantime original work of a high order was being
produced both m England and America by such wrters as
Bradley, Stout, Bertrand Russell, Baldwin, Urban, Montague,
and others, and a new interest in foreign works, German,
French' and Itahan, which had either become classical or were
attracting public attention, had developed. The scope of the
Library thus became extended Into something more inter-
Dational, and 1t 1s entering on the fifth decade of its existence mn
ﬂ;i;x:g:a (t;imt txt mayhco;lltribute to that mutual understanding
i unines which 1s so pressing a need of the present

The need which Professor Muirhead stressed 15 n
pressmg today, and few will deny that philosophy has Omiec?
to do with enabhng us to meet 1t, although no one, least of 4l



Muirhead himself, would regard that as the sole, or even the
main, object of philosophy As Professor Mwirhead continues
to lend the distinction of his name to the Library of Philosophy
1t seemed not mappropnate to allow hum to recall us to these
aims 1n his own words The emphasis on the history of thought
also seemed to me very timely, and the number of important
works promused for the Library i the very near future augur
well for the continued fulfilment, in this and other ways, of
the expectations of the ongmal editor

H D LEWIS
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PREFACE

HuMAN nature is not altogether unchanging but it does
remain sufficiently constant to justify the study of ancient
classics The problems of human life and destiny have not
been superseded by the striking achievements of science and
technology. The solutions offered, though conditioned in their
modes of expression by their time and environment, have not
been seriously affected by the march of scientific knowl.edge
and criticism The responsibility laid on man as a rational
being, to integrate himself, to relate the present to the past and
the future, tolive in time as well as1n etermity, has become acute
and urgent. The Upamsads, though remote m time from us,
are not remote in thought. They disclose the working of the
primal impulses of the human soul which rise above the differ-
ences of race and of geographical position. At the core of all
historical rehgions there are fundamental types of spiritual
experience though they are expressed with different degrees of
clarity. The Upamsads 1llustrate and illuminate these primary
experiences,

‘These are really the thoughts of all men in all ages and
lands, they are not ongmal with me. If they are not yours as
much as mine, they are nothing or next to nothing,’ said Walt
Whitman The Upanisads deal with questions which arise when
men begin to reflect seriously and attempt answers to them
which are not very different, except m therr approach and
emphasis from what we are now inclined to accept This does
not mean that the message of the Upamsads, which is as true
today as ever, commits us to the different hypotheses about
the structure of the world and the physiology of man. We must
make a distinction between the message of the Upanisads and
therr mythology The latter 1s hable to correction by advances
n science Even this mythology becomes intelligible 1f we place
ourselves as far as possible at the viewpomnt of those who con-
cetved it Those parts of the Upanisads which seem to us today
to be trivial, tedious and almost unmeanmmng, should have had
value and sigmficance at the time they were composed

Anyone who reads the Upanisads in the original Sanskrit will

be caught up and carried away by the elevation, th
the compelling fascmation of they man » the poetry,

y utterances through
which they lay bare the secret and sacred relations of t]g1e
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human soul and the Ultimate Reality When we read them, we
cannot help bemg impressed by the exceptional ability, earnest-
ness and npeness of mind of those who wrestled with these
ultimate questions These souls who tackled these problems
remamn still and will remam for all time 1n essential harmony
with the highest 1deals of civilisation,

The Upanisads are the foundations on which the beliefs of
millions of human bemgs, who were not much infenior to our-
selves, are based Nothing 1s more sacred to man than his own
history. At least as memonmnals of the past, the Upamsads are
worth our attention

A proper knowledge of the texts 15 an indispensable aid to
the understanding of the Upanisads There are parts of the
Upamisads which repel us by their repetitiveness and nrrelevance
to our needs, philosophical and religious But 1f we are to under-
stand their 1deas, we must know the atmosphere 1n which they
worked We must not judge ancient wrihings from our standards
We need not condemn our fathers for having been what they
were or ourselves for being somewhat different from them It
1s our task to relate them to their environment, to bndge
distances of time and space and separate the transitory from
the permanent

There 1s a danger in giving only carefully chosen extracts
We are likely to give what 1s easy to read and omit what 15
difficult, or give what 1s agreeable to our views and omit what
1s disagreeable It 1s wise to study the Upamisads as a whole,
their striking insights as well as their commonplace assumptions
Only such a study will be histonically valuable I have therefore
gven 1 full the classical Upamsads, those commented on or
mentioned by Samkara The other Upamsads are of a later
date and are sectarian in character. They represent the popular
gods, Swva, Visnu, Sakti, as manifestations of the Supreme
Reality., They are not parts of the original Veda, are of much
later ongin and are not therefore as authontative as the
classical Upamsads If they are all to be included, 1t would
be difficult to find a Publisher for so rmmense a work I have
therefore selected a few other Upamsads, some of those to
which references are made by the great teachers, Samkara and
Raminuja

In the matter of translation and mterpretation, I owe a
heavy debt, directly and indirectly, not only to the classical
commentators but also to the modern writers who have worked
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on the subject. T have profited by their tircless labours The
careful reader will find, I hope, that a small advance in a few
places at least has been made mn this translation towards a
better understanding of the texts,

Passages in verse are not translated into rhyme as the
padding and inversion necessary for observing a metrical
pattern take away a great deal from the dignity and concise-
ness of the onginal.

It is not easy to render Sanskrit religious and philesophical
classics into English for each language has its own charac-
teristic genius, Language conveys thought as well as feeling.
It falls short of its full power and purpose, if it fails to com-
municate the emotion as fully as it conveys the idea. Words
convey ideas but they do not always express moods In the
Upanisads we find harmonies of speech which excite the
emotions and stir the soul I am afraid that it has not been
possible for me to produce in the English translation the
richness of melody, the warmth of spirit, the power of enchant-
ment that appeals to the ear, heart and mind I have tried to
be faithful to the originals, sometimes even at the cost of
elegance. I have given the texts with all their nobility of
sound and the feeling of the numinous

For the classical Upanisads the text followed is that com-
mented on by Satiikara A multitude of variant readings of the
texts exist, some of them to be found in the famous commen-
taries, others in more out of the way versions. The chief variant
readings are mentioned in the notes As my interest is philo-
sophical rather than linguistic, I have not discussed them. In
the tra_.nslation, words which are omitted or understood in
Sanskrit or are essential to complete the grammatical structure
ar%v inserted 1r11) brackets

We cannot bring to the study of the Upanisads virgin minds
which are untouched by the views of thg) ma.tsaaj'ar gene%iations of
scholars who have gone before us. Their influence may work
either directly or mdirectly. To be aware of this limitation, to
estimate it correctly is of great importance in the study: of
ancient texts. The classical commentators represent in their
works the great oral traditions of interpretation which have
been current in their time. Centuries of careful thought lie
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could make httle sense without the help of the commen-
tators

We do not have in the Upamsads a single well-articulated
system of thought We find mn them a number of different
strands which could be woven together mn a single whole by
sympathetic interpretation Such an account involves the ex-
pression of opmions which can always be questioned Impar-
tiality does not consist in a refusal to form opinions or in a
futile attempt to conceal them It consists mn rethinking the
thoughts of the past, in understanding their environment, and
i relating them to the intellectual and spiritual needs of our
own time While we should avoid the attempt to read into the
termns of the past the meanings of the present, we cannot
overlook the fact that certain problems are the same 1n all
ages We must keep in mind the Buddhist saying ‘Whatever
1s not adapted to such and such persons as are to be taught
cannot be called a teaching’ We must remain sensitive to the
prevaihng currents of thought and be prepared, as far as we
are able, to translate the universal truth into terms intelligible
to our audience, without distorting thewr meamng It would
scarcely be possible to exaggerate the difficulty of such a task,
but it has to be undertaken If we are able to make the seeming
abstractions of the Upanisads flame anew with their ancient
colour and depth, if we can make them pulsate with their old
meamng, they will not appear to be altogether irrelevant to our
needs, intellectual and spiritual The notes are framed 1n this
spint

The Upamsads which base their affirmations on spiritual
experience are mvaluable for us, as the traditional props of
faith, the infallible scripture, miracle and prophecy are no
longer available The wurreligion of our times 1s largely the
product of the supremacy of rehigious technique over spimtual
life The study of the Upamsads may help to restore to funda-
mental things of religion that reality without which they seem
to be meaningless

Besides, at a time when moral aggression 1s compelling
people to capitulate to queer ways of hife, when vast expen-
ments 1 social structure and polifical orgamisation are being
made at enormous cost of Ife and suffering, when we stand
perplexed and confused before the future with no clear hight
to guide our way, the power of the human soul 1s the only
refuge If we resolve to be governed by 1it, our civilisation may
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enter upon its most glorious epoch, There are many ‘dis-
satisfied children of the spirit of the west,’ to use Romam
Rolland's phrase, who arc oppressed that the universality of
her great thoughts has been defamed for ends of violent action,
that they are trapped in a blind alley and are savagely crushing
each other out of existence When an old binding culture is
being broken, when ethical standards are dissolving, when we
are being aroused out of apathy or awakened out of uncon-
sciousness, when there 1s in the air general ferment, mward
stirring, cultural cnsis, then a high tide of spmtual agitation
sweeps over peoples and we sense in the horizon something
novel, something unprecedented, the beginnings of a spiritual
renaissance We are hiving in a world of freer cultural inter-
course and wider world sympathies. No one can ignore his
neighbour who 1s also groping in this world of sense for the
world unseen. The task set to our generation is to reconcile
the varying ideals of the converging cultural patterns and help
them to sustain and support rather than combat and destroy
one another. By this process they are transformed from within
and the forms that separate them will lose their exclusivist
meaning and signify only that unity with their own origins and
inspirations

The study of the sacred books of rehigions other than one’s
own 1s essential for speeding up this process. Students of Chris-
han rehgion and theology, especially those who wish to make
Indian Christian thought not merely ‘geographically’ but
‘organically’ Indian, should understand therr great heritage
which 15 contained 1n the Upanisads

For us Indians, a study of the Upamsads 1s essential, if we
are to preserve our national being and character. To discover
the mam lines of our traditional Iife, we must turn to our
classics, the Vedas and the Upanisads, the Bhagavad-giti and
the Dkamma-pada They have done more to colour our minds
than we generally acknowledge They not only thought many
of our thoughts but coined hundreds of the words that we use
in daily life. There 1s much m our Ppast that is degrading and
deficient bu.t there 1s also much that s life~giving and elevating.
If the past is to serve as an inspiration for the future, we have
to study it with discrimination and sympathy, A'gain the
l}xgl.mest achievements of the human mind and spmt aré not
limited to the past The gates of the future are wide open.
While the fundamental motives, the governing 1deas which
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constitute the essential spint of our culture are a part of our
very bemng, they should receive changing expression according
to the needs and conditions of our time

There 1s no more mspiring task for the student of Indian
thought than to set forth some phases of its spintual wisdom
and bring them to bear on our own life Let us, 1n the words
of Socrates, ‘turn over together the treasures that wise men
have left us, glad if in so domg we make friends with one
another’

The two essays written for the Philosophy of the Upanisads
(2924), which 1s a reprint of chapter IV from my Indsan Philo-
sophy, Volume I, by Rabmndranath Tagore and Edmond
Holmes, are to be found 1n the Appendices A and B respectively

I am greatly indebted to my distingmished and generous
friends Professors Suniti Kumar Chatterjr, and Siddhesvar
Bhattacharya for their great kindness in reading the proofs
and making many valuable suggestions

Moscow, S R.
October, 1951
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I
GENERAL INFLUENCE

Tre Upamsads represent a great chapter in the history of the
human spirit and have dominated Indian philosophy, religion
and life for three thousand years. Every subsequent religious
movement has had to show itself to be in accord with their
philosophical statements Even doubting and denying spirits
found m them anticipations of their hesitancies, misgivings
and negations. They have survived many changes, religious
and secular, and helped many generations of men to formulate
their views on the chief problems of life and existence,

Their thought by itself and through Buddhism influenced
even m ancient times the cultural life of other nations far
beyond the boundares of India, Greater India, Tibet, China,
Japan and Korea and 1n the South, i Ceylon, the Malay
Peninsula and far away in the islands of the Indian and the
Pacific Oceans In the West, the tracks of Indian thought
may be traced far into Central Asia, where, buried in the sands
of the desert, were found Indian texts:

The Upanigads have shown an unparalleled variety of appeal
during these long centuries and have been admired by different
people, for different reasons, at different periods They are said

* ‘For the histonan, who pursues the history of human thought, the
Upamsads have a yet far greater sigmficance From the mystical
docimnes of the Upanisads, one current of thought may be traced to the
mysticism of the Persian Sufism, to the mystic, theosophical logos
doctrme of the Neo-Platonics and the Alexandman Chnstian mystics,
Eckhart and Tauler, and finally to the philosophy of the great German
mystic of the nineteenth century, Schopenhauer ' Wintermitz: 4 History
of Indian Lutevature E T Vol 1(1927), p 266 See Eastern Religions and
Western Thought Second Edition (1940), Chapters IV, V, VI, VII
It 18 sand tlfat Schopenhauer had the Latin text of the Upamsads'on his
table and ‘was i the habit, before going to bed, of performing his
51evotlons from its pages * Bloomfield Religion of the Veda (x908), p. 55

From every sentence [of the Upamsads], deep ongmnal and s:ublnm;
thoughts anse, and the whole 1s pervaded by a lugh and holy and earnest
spiit In the whole world . there is nastudy  so beneficial and so
elevating as that of the Upamsads They are products of the highest

wisdom They are destined sooner or 1
peogle” Sthabeara er or later to become the faith of the
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to provide us with a complete chart of the unseen Reality, to
give us the most immediate, intimate and convincing light on
the secret of human existence, to formulate, :n Deussen’s
words, ‘philosophical conceptions unequalled in India or
perhaps anywhere else in the world,’ or to tackle every funda-
mental problem of philosophy * All this may be so or may not
be so But of one thing there 15 no dispute, that those earnest
spirtts have known the fevers and ardours of religious seeking,
they have expressed that pensive mood of the thinking mind
which finds no repose except i the Absolute, no rest except
in the Divine, The ideal which haunted the thinkers of the
Upanisads, the ideal of man's ultimate beatitude, the perfection
of knowledge, the vision of the Real mm which the religious
hunger of the mystic for divine vision and the philosopher’s
ceaseless quest for truth are both satisfied 1s still our ideal
A N. Whitehead speaks to us of the real which stands behind
and beyond and within the passing flux of this world, ‘some-
thing which 15 real and yet waiting to be reahised, something
which 1s a remote possibility and yet the greatest of present
facts, something that gives meamng to all that passes, and yet
eludes apprehension, something whose possession 1s the final
good, and yet 1s beyond all reach, something which 1s the
ultimate ideal and the hopeless quest’s A metaphysical
curiosity for a theoretical explanation of the world as much
as a passionate longing for Iiberation 1s to be found mn the
Upamsads Their ideas do not only enlighten our mmds but
stretch our souls

If the ideas of the Upanisads help us to rise above the
glamour of the fleshly bfe, 1t 1s because their authors, pure of
soul, ever striving towards the divine, reveal to us their pictures
of the splendours of the unseen. The Upamisads are respected
not because they are a part of $ruts or revealed literature and
so hold a reserved position but because they have mspired
generations of Indians with vision and strength by therr in-
exbaustible sigmficance and spintual power. Indian thought

1 Cp W. B VYeats ‘Nothing that has disturbed the schools to
controversy escaped therr notice’ Preface to the Ten Principal

Ugpanisads (x937), p 11T
a3 Science and the Modern World, (1933), p. 238
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has constantly turncd to these scriptures for fresh lll\m}inatmn
and spintual recovery or recommencement, anq not in vain.
The fire still burns bright on their altars, Their light is for the
seemng eye and their message 1s for the secker after truth:

II
THE TERM ‘UPANISAD'

The word ‘“upanisad’ 1s dervied from upa (near), .m' (down)
and sad (to sit), i e. sitting down near. Groups of pupils sit near
the teacher to learn from him the secret doctrine In the quictude
of forest hermitages the Upanisad thinkers pondered on the
problems of the deepest concern and communicated their
knowledge to fit pupils near them The seers adopt a certain
reticence in communicating the truth They wish to be satisfied
that therr pupils are spintually and not camally minded =
To respond to spiritual teaching, we require the spirtual
disposition

The Upanisads contain accounts of the mystic significance
of the syllable aum, explanations of mystic words hike lagzalan,
which are intelligible only to the inttiated, and secret texts and
esoteric doctrines. Upanisad became a name for a mystery, a
secret, rafiasyam, communicated only to the tested few 3 When

* Tn an article on Christian Vedantisn:, Mr R Gordon Mitburn writes,
‘Christianity 1 India needs the Vedinta We mussionaries have not
realised this with half the clearness that we should We cannot move
freely and joyfully in our own religion; because we have not sufficient
terms and modes of expression wherewith to express the more smmanen-
tal aspects of Chnstamity A very useful step would be the recogmtion
of certan books or Ppassages in the hterature of the Vedinta as consti
tuting what might be called an Ethme Old Testament The permission
of ecclestastical authonties could then be asked for reading passages
foend m such a canon of Ethne Old Testament at divine service alon
with passages from the New Testament as alternatives to the OId
Testament lessons * Indian Interpreter 1913
ta;kcp glatg ‘To ﬁn];i 1:1:|ef17a,t}:ie:1':u and Maker of this umverse 15 a hard

» and when you have foun , 1
before al) pects yszaeus m, 1t 15 1mpossible to speak of him

3 gukya ddesah. CU I 52 paramam g,
vedante paraman guhyam S.SU %I 22 guyam Kathal. 3. 7
vedaguhyam, vedaguhyopanisatsy gfdham.SU V 6,
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the question of man’s final destiny was raised, Yajfiavalkya
took his pupil aside and whispered to him the truth.: According
to the Chandogya Upamsad, the doctrine of Brahman may be
imparted by a father to his elder son or to a trusted pupil, but
not to another, whoever he may be, even if the latter should
give him the whole earth surrounded by the waters and filled
with treasures 2 In many cases 1t 1s said that the teacher com-
municates the secret knowledge only after repeated entreaty
and severe testing

Samkara derives the word upanmisad as a substantive from
the root sad, ‘to loosen,” ‘to reach’ or ‘to destroy’ with #pa and
#3 as prefixes and kuv1p as termination 3 If this denvation 1s
accepted, #upanisad means brahma-knowledge by which
1gnorance 15 loosened or destroyed The treatises that deal with
brahma-knowledge are called the Upamisads and so pass for
the Vedanta The different derivations together make out that
the Upamisads give us both spiritual vision and philosophical
argument 4 There 15 a core of certainty which 1s essentially
mcommunicable except by a way of Iife. It 1s by a strnctly
personal effort that one can reach the truth

111
NUMBER, DATE AND AUTHORSHIP

The Upamsads form a hterature which has been growing
from early times Their number exceeds two hundred, though

guhyalamam Maii VI 29
abkayam var brahma bhavats ya evam veda, 1 rahasyam Nysimhotiara-
tapant U VIII
dharme yahasy upamisat syat Amarakosa
upamsadam rakasyam yac cintyam S on Keng IV 7 The mnjunction of
secrecy about the mysteries reserved for the mutiated 1s found among
the Orphics and the Pythagoreans

tBU IIT 2 13

2 JIT 11 5, BU III 2 13

3 Introduction to the Katka In his commentary on T U, he says,
upanisannam va asyam param sreya il

4+ Oldenberg suggests that the real sense of Upanisad 15 worship or
reverence, which the word wpasana sigmfies Updsana brings about
oneness with the object worshipped See Keith The Rehgion and
Philosophy of the Veda and the Upantsads (1925), P 492.
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the Indian tradition puts 1t at one hundred and eight.? Prir.lce
Muhammad Dara Shikoh's collection translated into Persian
(1656-1657) and then mnto Latin by Anquetil Duperron (1801
and 1802) under the title Oupnekhat, contamned about fifty.
Colebrooke’s collection contamed fifty-two, and this was based
on Nirdyana's hst {¢. A D. 1400). The principal Upanisads are
said to be ten. Sarhkara commented on eleven, /e, Kena, Katha,
Prasna, Mundaka, Mandstkya, Tartttriya, Attareya, Chindogya,
Brhad-aranyaka and Svetévalara He also refers to the Kaugi-
laki, Jabala, Mahandrayana and Paingela Upanisads in his
commentary on the Bralma Sitfra Thesc together with the
Matrayapiya or Maitri Upamsad constitute the principal
Upanisads. Ramanuja uses all these Upanisads as also the
Subale and the Cilika. He mentions also the Garbha, the
Jabale and the Mahi Upanisads Vidyiranya includes Nysi-
tithottara-tapani Upanisad among the twelve he explained in his
Sarvopanisad-arthanubhiiti-prakasa. The other Upanisads which
have come down are more religious than philosophical, They
belong more to the Purdna and the Tantra than to the Veda.
They glorify Vedanta or Yoga or Sarnyisa or extol the wotship
of Siva, Sakti or Vignu.z

* See the Muknkd U , where 1t 1s said that salvation may be attained
by a study of the hundred and exght Upamsads 1 30-39

* There 15, however, considerable argument abouf the older and more
ongmal Upamsads Max Muller translated the eleven Upanisads quoted
by Samkara together with Maitfrayaniya Deussen, though he translated
no less than sixty, considers that fourteen of them are onginal and have
a connection with Vedic schools Hume translated the twelve which
Max Muller selected and added to them the Manditkya. Keith in his
Relzg‘ion and Phtlosophy of the Veda and the Upanisads mcludes the
Mahanarayana s list of fourteen 1s the same as that of Deussen,

Enghsh translations of the Upanisads have appeared 1n the following
order. Ram Mohan Roy (1832), Roer (1853), (Bibliotheca Indica) Max
Muller (x879~x884) Sacred Books of the East, Mead and Chattopﬁdhyiya
(1896, London Theosophical Society), Sitarim Sastf and Ganganith
Jbd (18g8-r901), (G. A. Natesan, Madras), Sitinath Tattvabhiisan
(1900), § C. Vasu (z011), R Hume (1921) E B Cowell, Hiriyanna

Dvived:, Mahadeva Sastri and §ri Aurob X
tlogs of a few Upamsads 1 Aurobindo have published transla-

amkara’s commentanes on the principal Upanisads are available i
Enghsh translations also His interpretations 1a)u've: from the standl;:lgulxté
of advaita ~or non~dualism Rangariminuja has adopted the pomt of
view of Réminuja m his commentaries on the Upanisads Madhva's
Commentarnies are from the standpomnt of dualism Extracts from his
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Modern criticism 1s generally agreed that the ancient prose
Upanisads, Ailareya, Kausitaki, Chindogya, Kena, Tasttrriya
and Brhad-dranyaka, together with I$a and Katha belong to
the eighth and seventh centunes B ¢ They are all pre-Buddhis-
tic. They represent the Vedinta in its pure original form and
are the earliest philosophical compositions of the world. These
Upanisads belong to what Karl Jaspers calls the Axial Era of
the world, 800 to 300 B ¢, when man for the first time simul-
taneously and mdependently in Greece, China and India ques-
tioned the traditional pattern of life

As almost all the early literature of India was anonymous,
we do not know the names of the aunthors of the Upamsads.
Some of the chief doctrines of the Upanisads are associated
with the names of renowned sages as Arum, Yajfavalkya,
Biliki, Svetaketu, Sandilya They were, perhaps, the early
exponents of the doctrines attributed to them The teach-
mgs were developed in parisads or spuntual retreats where
teachers and pupils discussed and defined the different
views

As a part of the Veda, the Upamsads belong to $ruft or re-
vealed hiterature They are immemorial, sandfana, timeless Their
truths are said to be breathed out by God or visioned by the
seers They are the utterances of the sages who speak out of the
fullness of their llummed experience They are not reached by
ordinary perception, inference or reflection,r but seen by the
seers, even as we see and not wnfer the wealth and riot of colour
in the summer sky The seers have the same sense of assurance
and possession of their spiitual vision as we have of our
physical perception The sages are men of ‘direct’ vision, 1n
the words of Yiska, saksat-kria-dharmanah, and the records of
their experiences are the facts to be considered by any philo-
sophy of religion The truths revealed to the seers are not mere
reports of ntrospection which are purely subjective The
mspired sages proclaim that the knowledge they communicate
1s not what they discover for themselves It is revealed to

commentanes are found i the edshon of the Upamsads published by
the Pianm Office, Allahabad

1 They are relevant 1n matters which cannot be reached by perception
and inference aprapte iasivam arthavat Mimamss Siural I §
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them without their effort * Though the knowledge is an experi-
ence of the seer, it is an experience of an independent reality
which impinges on his consciousness. There is the impact of
the real on the spirit of the experiencer. It is therefore said
to be a direct disclosure from the “wholly other,” 2 revelation
of the Divine Symbolically, the Upanisads describe revelation
as the breath of God blowing on us 'Of that great being, this
is the breath, which is the Rg Veda.s The divine energy is
compared to the breath which quickens It is a seed which
fertilises or a flame which kindles the human spirit to its finest
issues It is interesting to know that the Brkad-dranyaka
Upanisad tells us that not only the Vedas but history, sciences
and other studies are also ‘breathed forth by the great God.’s

The Vedas were composed by the seers when they were in a
state of inspiration. He who inspires them is God.s Truth is
impersonal, apauruseya and eternal, #titya, Inspiration is a joint
activity, of which man’s contemplation and God's revelation
are two sides The SveldSvalara Upanised says that the sage
Svetadvatara saw the truth owing to his power of contemplation,
tapah-prabhéva, and the grace of God, deva-prasada.s The dual
significance of revelation, its subjective and objective character,
is suggested here.

The Upanisads are vehicles more of spiritual illumination
than of systematic reflection. They reveal to us a world of rich
and varied spintual expetience rather than a world of abstract

v purusa-prayalnash vind prabatibhiita §.
2BU.IT 1 10,MU II 1.6; RY. X 90 9

3 IT 4 10 The Naiyayrbas maintasn that the Vedas were composad
by God, while the Mim&msakas hold that they were not composed at all
either by man or by God, but have existed from all etermity in the form
of sounds It 1s perhaps a way of saying that the timeless truths of
eternity exist from everlasting to everlasting Aristotle regards the
fnx:d‘a‘ééhnenta% tmthstof t:;hgxon ;s eternal and indestructible,

relerence to the prophets, Athenagoras says: *Wh
and deprived of thewr natural powers of r&gason byyf.he mﬂ?:::getr:? iﬁg
e;:me égmt, thg' uttered that which was wrought in them, the spirit
p %WE IX.m s 1s mstrument as a flute-player might blow a flute’
‘Howbett, when he the spmt of truth i i

unto all the truth, for he shal}spnot speak irolixcgix;z:;fe ;ﬁnwﬁgeiﬁ
tb.x;xg\;r he shall hear, these shall he speak.' John XVI x:v,

27 ’
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phuosophical categories Ther truths are verified not only by
logical reason but by personal experience. Their aim 15 prac-
tical rather than speculative Knowledge 1s a means to freedom.

Philosophy, biakma-vidyd, 1s the pursuit of wisdom by a way
of ife,

v
THE UPANISADS AS THE VEDANTA

The Veddnta meant ongmnally the Upamsads, though the
word 1s now used for the system of philosophy based on the
Upanmgads Literally, Veddnta means the end of the Veda,
vedasya anteh, the conclusion as well as the goal of the Vedas The
Upanisads are the concluding portions of the Vedas Chrono-
logically they come at the end of the Vedic period As the
Upanisads contain abstruse and difficult discussions of ultimate
philosophical problems, they were taught to the pupils at about
the end of their course When we have Vedic recitations as
rebigious exercises, the end of these recitals 1s generally from
the Upamgads The chief reason why the Upamsads are called
the end of the Veda 1s that they represent the central aim and
meaning of the teaching of the Veda® The content of the
Upanisads 1s veddnta vyiianam, the wisdom of the Vedinta 3
The Samhitas and the Brihmanas, which are the hymns and
the hiturgical books, represent the karma-kdinda or the ntual
portion, while the Upanisads represent the igna-kinda or the
knowledge portion The learming of the hymns and the per-
formance of the rites are a preparation for true enlightenment 3

The Upanisads describe to us the Iife of spint, the same
yesterday, to-day and for ever. But our apprehensions of the
Iife of spirit, the symbols by which we express 1t, change with

t tilesu tarlavad vede ved@ntah su-pratisfintaly Muktrhd U I 9 Agam,
veda brahmatma-visaya Bhagavata X1 21 35 daimarkatve-nidya-pratr-
patlaye sarve-ved@nia Arabhyante S B Totroduction vedanto ndma
upanisat pramanam Vedanta-sara

a MU III 2 6 S U speaks of the highest mystery in the Vedanta
veda@nte paramam guhyam V1 22

3 Much of the material in the CU and B U, belongs properly to the
Brahmanas



Introduction 25

time. All systems of orthodox Indian thought accept the
authoritativeness of the Vedas,® but give themselves freedom
in their interpretation. This variety of mnterpretation is made
possible by the fact that the Upanisads are not the thoughts
of a single philosopher or a school of philosophers who follow 2
single tradition. They are the teachings of thinkers who were
mterested in different aspects of the philosophical problem, and
therefore offer solutions of problems which vary in their in-
terest and emphasis There is thus a certain amount of flnidity
in their thought which has been utilized for the development
of different philosophical systems. Qut of the wealth of sugges-
tions and speculations contained in them, different thinkers
choose elements for the construction of their own systems, not
infrequently even through a straming of the texts, Though the
Upanisads do mot work out 2 logically coherent system of
metaphysics, they give us a few fundamental doctrines which
stand out as the essential teaching of the early Upanisads.
These are recapitulated in the Bralma Sitra.

The Brahma Stitra is an aphoristic summary of the teaching of
the Upanisads, and the great teachers of the Vedanta develop
their distinctive views through their commentaries on this
work. By interpreting the sfitras which are laconit in form
and hardly intelligible without interpretation, the teachers
fustify their views to the reasoning intelligence.

Different commentators attempt fo find in the Upanigads
and the Brahma Siitra a single coherent dactrine, 2 system of
thought which is free from contradictions. Bhartrprapafica,
who is anterior to Sarhkara, maintains that the selves and the
physical universe are real, though not altogether different from
Brahman. They are both identical with znd different from
Brahman, the three together constituting 2 unity in diversity,
Ultimate Reality evolves into the universal creation sysff and
the universe_ retreats into it at :the time of dissolution, ;';n.“{laju_z

The adveita of Sathkara insists on the transcendent nature

'!E_veutheBuddhxstsandtheIainasa t the teachi { the
Eopgx;xsads, though they gntgrpzet it in their GC;t;p ways., Seeclfll;gd?chtgnv
to D, .a}r;:.)ma-padu and Videsaoasyaba Brésya, Yaiortjasa Jaira Grantta.

s See Indiar Antiguary (1924), pp. 77-86.
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of non-dual Brahman and the duahty of the world including
Isvara who presides over 1t Reality 1s Brahman or Atman No
predication 1s possible of Brahman as predication involves
duahty and Brahman 1s iree from all duahity The world of
duality 1s empinical or phenomenal The saving truth which
redeems the individual from the stream of births and deaths is
the recogmtion of his own identity with the Supreme ‘That
thou art’ 1s the fundamental fact of all existence * The mult-
phaity of the umiverse, the unending stream of Iife, 1s real, but
only as a phenomenon

Ramédnuja qualifies the non-dual philosophy so as to make the
personal God supreme While Brakman, souls and the world
are all different and eternal, they are at the same time in-
separable * Inseparability 1s not identity Brahman is related
to the two others as soul to body They are sustained by Him
and subject to His control Ramé&nuja says that while God
exists for Himself, matter and souls exist for His sake and sub-
serve His purposes The three together form an organic whole
Brahman 1s the inspirng principle of the souls and the world
The souls are different from, but not imndependent of, God They
are said to be one only mn the sense that they all belong to the
same class The 1deal 1s the enjoyment of freedom and bliss in
the world of Nariyana, and the means to it is either prapafis
or bhakir The individual souls, even when they are freed through
the mfluence of their devotion and the grace of God, retan
their separate individuality For hum and Madhva, God, the
author of all grace, saves those who give to Him the worship
of love and faith

For Madhva there are five eternal distinctions between
(1) God and the individual soul, (2) God and matter, (3) soul
and matter, (4) one soul and another, (5) one particle of matter
and another. The supreme being endowed with all auspicious
qualities 15 called Visnu, and Laksmi 1s His power dependent
on Him Moksa 1s release from rebirth and residence m the
abode of Niarayana Human souls are imnnumerable, and each
of them 1s separate and eternal The divine souls are destined
for salvation Those who are nerther very good mor very bad

1 CU VI.8 7, BU.L 4 10, 3 g-prthak-siddha
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are subject to samsira, and the bad go to hell. Right knowledge
of God and devotion to Him are the means to salvation \Without
divine grace there can be no salvation *

Baladeva adopts the view of acinlya-bhediabheda Difference
and non-difference are positive facts of expernience and yet
cannot be reconciled. It 1s an incomprehensible synthesis of
opposites Ramaénuja, Bhiskara, Nimbirka and Baladeva
beheve that there is change m Brahman, but not of Brahman 2

v
RELATION TO THE VEDAS RG VED4

Even the most inspired wnters are the products of their
environment They give voice to the decpest thoughts of their
own epoch A complete abandoninent of the existing modes of
thought is psychologically impossible The writers of the
Rg Veda speak of the ancient makers of the path 3 When there
is an awakening of the mind, the old symbols are interpreted
In a new way.

In pursuance of the charactenstic gemus of the Indian mind,
not to shake the beliefs of the common men, but to lead them
on by stages to the understanding of the deeper philosophical
meaning behind their behefs, the Upamsads develop the Vedic
ideas and symbols and give to them, where necessary, new
meamngs which relieve them of their formalistic character
Texts from the Vedas are often quoted n support of the
teachings of the Upanisads

The thought of the Upamsads marks an advance on the
ntualstic doctrines of the Brihmanas, which are themselves
different 1n spinit from the hymns of the Rg Veda A good deal
of tune should have elapsed for this long development. The
mass of the Rg Veda must also have taken tune to produce,

* moksa$ ca visnu-prasadena ving na labhyate stnu-tallva—mmaya

2 BeeIP Vol II, PP 751-765, BG, pp 15~20

5 £ e
x It‘;ia;;; nama  rstbhyah  pitrvagebhyak Ppiirvebhyah bathi-krdbhyah

B
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especially when we remember that what has survived 1s
probably a small part compared to what has been lost.r

Whatever may be the truth about the racial affimties of the
Indian and the European peoples, there 1s no doubt that Indo-
European languages derive from a common source and illustrate
a relationship of mind Inits vocabulary and mflexions Sansknts
presents a striking similanity to Greek and Latin S William
Jones explained it by tracing them all to a common source
“The Sansknt language,’ he said m 1486, in an address to the
Asiatic Society of Bengal, ‘whatever be 1ts antiquity, 1s of a
wonderful structure, more perfect than the Greek, more copious
than the Latin, and more exquisitely refined than either, yet
bearing to both of them a stronger affimity, both in the roots
of verbs, and in the forms of grammar, than could possibly
have been produced by accident, so strong, indeed, that no
philologer could examine them all without believing them to
have sprung from some comson source which perhaps no longer
exists There 1s a stmilar reason, though not quite so forcible,
for supposing that both the Gothic and the Celtic, though
blended with a different 1diom, had the same origm with the
Sanskrit, and the old Persian might be added to the same
family’

The oldest Indo-European literary monument 1s the Rg
Veda 3 The word ‘Veda,’ from ud, to know, means knowledge

1 “We have no night to suppose that we have even a hundredth part
of the religious and popular poetry that existed duning the Vedic age’
Max Muller Six Systems of Indian Philosophy (1899), p 41

2 samshria perfectly constructed speech

3 ‘The Veda has a two-fold interest it belongs to the history of the
world and to the ustory of India In the lustory of the world, the Veda
fills a gap which no hterary work mn any other language could fill It
carries us back to times of which we have no records anywhere, and gives
us the very words of a generation of men, of whom otherwise we could
form but the vaguest estimate by means of conjectures and inferences
As Jong as man contmmues to take an interest in the history of his race
and as long as we collect in hibraries and musenms the relics of former
ages, the first place 1n that long row of books which contamns the records
of the Aryan branch of mankind will belong for ever to the Rg Veda'
Max Muller Anctent History of Sanskrit Literature (1850), p 63 The
Rg Veda, according to Ragozin ‘is, without the shadow of a doubt, the
oldest book of the Aryan family of nations ' Ved:c India (1895), p 114

Winternitz observes ‘If we wish to learn to understand the beginnings
of our own culture, 1f we wish to understand the oldest Indo-European
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par excellence, sacred wisdom Science is. the k_nowledge of
secondary causes, of the created details; wisdom is the know-
ledge of primary causes, of the Uncreated Principle The
Veda is not a single hiterary work like the Bhagavad-gild or 2
collection of a number of books compiled at some particular
time as the Tripitaka of the Buddhists or the Bible of the
Christians, but a whole hterature which arose in the course of
centuries and was handed down from generation to generation
through oral transmission. When no books were available
memory was strong and tradition exact. To impress on the
people the need for preserving ths hterature, the Veda was
declared to be sacred knowledge or divine revelation. Its
sanctity arose spontaneously owing to its age and the nature
and value of its contents. It has since become the standard of
thought and feeling for Indians

The name Vedz signifying wisdom suggests a genuine spirit
of inquiry. The road by which the Vedic sages travelled was the
road of those who seek to imnquire and understand. The questions
they investigate are of a philosophical character. “Who, verily,
knows and who can here declare it, where 1t was born and
whence comes this creation? The gods are later than this
world’s production Who knows, then, whence it first came
into being?'t According to Siyana, Veda is the book which
describes the transcendent means for the fulfilment of well-
being and the avoidance of evils 2

There are four Vedas. the Rg Veda which is mainly composed
culture, we must go to India, where the oldest hterature of an Indo-
European people 1s preserved For, whatever view we may adopt on the
problem of the antiquity of Indian literature, we can safely say that the
oldest monument of the hterature of the Indians 1s at the same tume the
oldest monument of Indo-European hterature which we possess * A4
History of Indian Laterature, E T. Vol. I (1927), p. 6 See also Bloom#field:
The I‘Eehgzan of the Veda (1908), p 17. He says that the Rg Veda 1s not
only ‘the most ancient hterary monument of India’ but also "the most
ancient hterary document of the Indo-European peoples’ ‘This
hterature 15 earhier than that of either Greece or Israel, and reveals a

high level of civihsation among those who found i 1t the expr f

their worship,’ according to Dr Nicol Macnicol 5 i

(193?{), p XIV icol Seelus Hindu Scriptuses
1 129

* ista-praply-antsta-partha -
vedayats {:e%ah -partharayoralaukikam  upayam yo  grantho
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of songs of praise, the Yajur Veda, which deals with sacrificial
formulas, the Sdéma Veda which refers to melodies, and the
Atharva Veda, which has a large number of magic formulas
Each contains four sections consisting of (1) Sam/iuid or collec-
tion of hymns, prayers, benedictions, sacrificial formulas and
htanies, (n) Brahmanas or prose treatises discussing the
significance of sacnficial rites and ceremonies, (1) Aranyakas
or forest texts, which are partly included in the Brahmanas
and partly reckoned as imndependent, and (1v) Upantsads

Veda denotes the whole Iiterature made up of the two portions
called Manira and Brahmana * Mantra 1s derived by Yaska from
manana, thinking 2 It 1s that by which the contemplation of
God 1s attempted Brahmana deals with the elaboration of
worship 1nto ritual Parts of Brahmanas are called Aranyakas
Those who continue therr studies without marrymng are called
aranas or aranamdinas They lived mn hermutages or forests
The forests where aranas (ascetics) ive are aranyas Therr
speculations are contained n Aranyakas

Yaska refers to different interpretations of the Vedas by the
nitualists (ya@fiskas), the etymologists (nairukias) and mytholo-
gists (astrhasikas) The Brhad-devatd which comes after Yaska's
Nirukta also refers to various schools of thought in regard to
Vedic mterpretations It mentions @fma-vadins or those who
relate the Vedas to the psychological processes

The Rg Veda, which comprises 1,017 hymns divided into
ten books, represents the earhest phase in the evolution of
religious consciousness where we have not so much the com-
mandments of priests as the outpourings of poetic mmds who
were struck by the immensity of the universe and the mn-
exhaustible mystery ofife The reactions of stmple yet unsophisti-
cated minds to the wonder of existence are portrayed in these
joyous hymns which attribute divinity to the striking aspects
of nature We have worship of devas,3 deities hike Siirya (sun),

1 zmnlra-brﬁhmanuyar veda némadkeyam Apastamba in Yayfia-pars-
bhis

2 Nurukta VII 3 6

3 The devas are, according to Asnara, the immortals, amarak, free from
old age, niryarak, the evershimng ones, devah, heavenly beings, tridasah,
the knowing ones, vibudhah, and gods or deties, surih
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Soma (moon), Agni {fire), Dyaus (sky), Prthivi (earth),' Maruts
(storm winds), Vayu (wind), Ap (water), Usas (dawn). .Evcn
deities whose names are no longer so transparent were onginally
related to natural phenomena such as Indra, Varupa, Mitra,
Adit1, Visnu, Piisan, the two Advins, Rudra and Parjanya
Quahties which emphasise particular important aspects of
natural phenomena attained sometimes to the rank of inde-
pendent deities = Savitr, the inspirer or the hfe-giver, Vivasvat,
the shining, were at first attributes and names of the Sun but
later became independent Sun-gods Some of the deities wor-
shipped by the different tribes were admitted into the Vedic
pantheon Piisan, originally the Sun-god of a small shepherd
tribe, becomes the protector of travellers, the god who knows
all the paths, Some deities have their basis in abstract quahties
such as sraddhd, faith, manyu, anger.s We also come across
Rbhus, or elves, Apsaras or nymphs, Gandharvas or forest or
field spirits4 Aswras who become the enemies of the gods in
the later Vedic works retain in the Rg Veda the old meaning
of ‘possessors of wonderful power’ or ‘God’ which the corre-
sponding word A/ura has in the Avesla 5

' In Greek mythology Zeus as sky-father 15 1 essential relation to
earth mother See A B Cook Zeus (1914) I, p 770

* The ancient Greeks advanced the natural elements mto gods by
derfying their attributes Apollo shone in the sun Boreas howled m the
mountain blasts Zeus threatened mn the hghtning and struck in the
thunderbolt

3 These occur 1 the latest hymns of the tenth book of the Rg Veda,

4 The Vedic Indians were not phallus worshippers Suéna-deval (R V,
VII 21 5, X g9 3) does not mean phallus-worshippers Viaska says
that it refers to non-cehibates ‘éréna-devah a-byahmacaryah, IV
Siyana adopts this view $énena dwyants hridants, i ééna-devah
a-byakmacarya ity arthak Though 1t 15 2’ bahuvrim compound meanmg'r
those whose deity 15 phallus, the word ‘deva’ 18 to be taken n its
secondary sense, laksydrtha Tt means those who are addicted tosex hfe,

The plural number also suggests that it 15 not
Cp- the Tater omber & gg 1 ot a deity that 1s meant
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Varuna, a god common both to the Indians and the Iramans,
regulates the course of the sun and the sequence of the seasons
He keeps the world in order and is the embodiment of truth
and order which are binding bn mankind He protects moral
laws and punishes the sinful The Vedic Indians approach
Varuna in trembling and fear and mm humble reverence and
ask for forgiveness of sms? Indra, who 1s a king among the
gods, occupymg the position of Zeus 1n the Greek Olympus, 1s
mvoked by those who are fighting and strugghng Agni 1s the
mediator between men and gods The hymns speak of hum as
a dear friend, the master of the house, grha-pats He bears the
sacrificial offerings to the gods and brings the gods down to

an ancient dynasty and a venerable religion, a change, apparently almost
unparalleled 1 lustory, was mn the course of a few years brought over the
Jand Where for centunes the ancient hymns of the Avesta had been
chanted and the sacred fire had burned, the cry of the Mu'ezzin sum-
monmg the faithful to prayer rang out from minarets reared on the
runs of the temples of Ahura Mazda The priests of Zoroaster fell by the
sword, the ancient books perished in the flames, and soon none were
left to represent a once mghty faith but a handful of exiles flying
towards the shores of India and a despised and persecuted remnant 1n
solitary Yezd and remote Kirman Yet, after all, the change was but
slun deep and soon a host of heterodox sects born on Persian soil—
Shi'ites, Sufis, Ismailis and philosophers arose to vindicate the claim of
Aryan thought to be free and to transform the religion forced on the
nation by Arab steel mnto something which, though still wearmg a
semblance of Islam, had a sigmificance widely different from that which
one may fairly suppose was mntended by the Arabian prophet * 4 Year
amongst the Persians (1927), p 13

1 Varuna becomes Ahura Mazda (Ormuzd), the supreme God and
Creator of the world In one of those conversations with Zoroaster which
embody the revelation that was made to him, 1t 1s recorded, 4 kura says,
‘I mamtam that sky there above, shimng and seen afar and encompas-
sing the earth all round It looks hike a palace that stands bult of a
heavenly substance firmly estabhished with ends that ke afar, shuung, m
1ts body of ruby over the three worlds, 1t 15 ike a garment 1nlazd with
stars made of a heavenly substance that Mazda puts on ° Yasht XIII
Like Varuna, who 1s the lord of #/2, Ahura 1s the lord of asa As Varuna
15 closely allied with Mitra, so 15 Akura with Mithra, the sun-god
Avesta knows Verethragna who 1s Vytrahan, the slayer of Vytra Dyaus,
Apimnapit (Apam Napit), Gendharva (Gandarewa), Kzsanu (Keresani),
Vayu (Vayu), Yama, son of Vivasvant (Yima, son of Vivanhvant) as well
as Yayiia (Yasna), Hoty (Zaotar), Atharva priest (Athravan) These pomnt
to the common religion of the undivided Indo-Aryans and Iramans

In the later Avesta, the supreme God 15 the sole creator but his attn-
butes of the good spint, nighteousness, power, piety, heaith and smmor-
tality become persomified as ‘the Immortal Holy Ones,’
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the sacrifice. He 1s the wise one, the chief priest, puroi_uta.
Maitra is the god of light. When the Persians first emerge into
history, Mitra 1s the god of hght who drives away darlfness. He
15 the defender of truth and justice, the protector of righteous-
ness, the mediator between Ahura Mazda and man ?

Mitra, Varuna and Agni are the three eyes of the great
dlumnator Sun.? Aditi is said to be space and air, mother,
father and son She 1s all comprehending 3 Deities presiding over
groups of natural phenomena became 1dentified The various
Sun-gods, Sirya, Savitr, Mitra and Visnu tended to be looked
upon as one. Agni (Fire) is regarded as one deity with three
forms, the sun or celestial fire, lightning or atmospheric fire and
the earthly fire mamfest in the altar and n the homes of men.

Agan, when worship is accorded to any of the Vedic deities,
we tend to make that deity, the supreme one, of whom all others
are forms or manifestations He 1s given all the attributes of a
monotheistic deity. As several desties are exalted to this first
place, we get what has been called henotheism, as distinct from
monotheism. There 1s, of course, a difference between a psycho-
logical monotheism where one god fills the entire Iife of the
worshipper and a metaphysical monotheism. Synthesising
processes, classification of gods, simplification of the ideas
of divine attributes and powers prepare for a metaphysical
unity, the one principle mforming all the deities 4 The supreme

* Mathraism 15 older than Chnshamity by centurnies The two faiths
were 1n acute nivalry until the end of the third century A 0 The form of
the Chnistian Eucharist 1s very like that of the followers of Mithia

2 cuiram devanam ud agad anikam caksur mibasya varunasyagneh

apré dyavi prthwi antanksam siirya atnd jagalas tasthusas ca

RV I 511

3 adityr dyaur adirr antariksam,
aditwr mild, sa pud, sa putrah

vtdve-devd aditah pasica-jani

aduiry jatam, aditir yanitvam, RV 1 89 10.

For Anaxamander, the boundless and undifferentiated substance which

fills the umverse and 1s the matrix mn which our world 15 formed, 15 theos

4 makad devandm asuratvam ekam RV III 55 1I. '

‘One fire burns 1 many ways* one sun illumines the universe, one
divine dispels all darkness He alone has revealed mmselfinall these forms.’

eha evdgnry bakudha samiddha

ekak siiryo visvam anw prabhiital

ekawwosah sarvam dam vibhaty

ekam vardam vt babhiiva sarvamn RV VIII 58 2
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1s one who pervades the whole universe He is gods and men.*

The Vedic Indians were sufficiently logical to realise that the
attibutes of creation and rulership of the world could be
granted only to one bemg We have such a being mn Praja-pati,
the lord of creatures, Vi$va-karman, the world-maker Thus the
logic of religious faith asserts itself in favour of monotheism
This tendency 1s supported by the conception of 7z or order.
The umiverse 1s an ordered whole; 1t 1s not disorderliness
(akosmia) 2 If the endless varety of the world suggests
numerous deities, the umity of the world suggests a umtary
conception of the Deity

If philosophy takes its rise in wonder, 1f the impulse to it
1s 1n scepticism, we find the beginmings of doubt in the Rg
Veda It 1s said of Indra ‘Of whom they ask, where 1s he? Of
him indeed they also say, he 1s not '3 In another remarkable
hymn, the priests are invited to offer a song of praise to Indra,
‘a true one, if in truth he 15, for many say, “There 1s no Indra,
who has ever seen him? To whom are we to direct the song
of praise?”’ 4 When reflection reduced the deities who were
once so full of vigour to shadows, we pray for faith ‘O Faith,
endow us with behef ’s Cosmological thought wonders whether
speech and air were not to be regarded as the ultunate essence
of all thingsé In another hymn Praja-pati 15 praised as the
creator and preserver of the world and as the one god, but
the refram occurs m verse after verse “What god shall we
honour by means of sacrifice?’? Certainty 1s the source of
mertia in thought, while doubt makes for progress

Agni, kindled 1n many places, 1s but one,
One the all-pervading Sun,
One the Dawn, spreading her hight over the earth
All that exists 15 one, whence 1s produced the whole world
Seealso X 81 3
1 yo nah putd janid yo vidhatd dhaman: veda bhuvanant visva
yo devanam namadhi eka eva tam samprasnam bhuvand yanty anyi
V X 82 3
+ See Plato Gorgias 507 E
3II 12 4 VIII zo00, 3 ff sX. 151 5
6 Germ of the world, the deities’ vital spirit,
This god moves ever as ns will inclines him
His voice 1s heard, his shape 1s ever viewless
Let us adore this air with our oblation X 168 4
1 kasmar devaya hanisa ndhema? X 121
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The most remarkable account of a superpersonal monism
is to be found in the hymn of Creation ® It seeks to explain the
universe as evolving out of One. But the One is no longer a god
like Indra or Varuna, Praja-pati or Vidva-karman, The hymn
declares that all these gods are of late or of secondary origin.
They know nothing of the beginning of things. The first
principle, that one, fad e¢kasm, 1s uncharacterisable. It is without
qualities or attributes, even negative ones To apply to it any
description is to limit and bind that which is limitless and
boundless.: ‘That one breathed breathless. There was nothing
else’ It is not a dead abstraction but indescribable perfection
of being Before creation all this was darkness shrouded in
darkness, an impenetrable void or abyss of waters,3 until
through the power of fapas,s or the fervour of austerity, the
One evolved mto determinate self-conscious being. He becomes
a creator by self-limitation. N thing outside himself can limit
him. He only can limit hiwnself. He does not depend on anything
other than himself for his manifestation. This power of

r X 129 : SeeBU TII ¢ 26

3 Cp Genesis 1. 2, where the Spint of God 15 said to move on the face
of the waters, and the Purinic description of Visnu as resting on the
Serpent Infinite 1n the nulky ocean., Homer's Iliad speaks of Ocearios
as ‘the source of all things’ including even the gods 14, 246, 302. Many
others, North American Indians, Aztecs, etc, have such a belief, )

According to Anstotle, Thales considered that all things were made of
water. The Greeks had a myth of Father.Ocean as the angn of all things.

Cp Nysiniha-pfirva-tapani U. T 1.

dpo v@ wdam dsan sabilam eva, sa praja-panr cbak puskara-parne
samabhavat, tasyéntar manass bamak samavariaia 1das: srieyam th

‘All this remained as water along {without any form). Only Praji-pati
came 1o be 10 the lotus leaf. In his mind arose the desire, “let me create
this (the world of names and forms).””

Two explanations are offered for the presence of identical symbols used
m an dentical manner in different parts of the world 1V, J. Perry and his
fniends argue that these myths and symbols were derived originally from
Egyptian cultore which once spread over the world, leaving behimnd these
vestiges when it receded This theory does not bear close examination and
1s oot widely held The other explanation is that human beings are very
much the same the world over, their minds are similarly conshinted an?i
their expenence of Life under primitive conditions does not differ from one
part of the world to another and it 1s not unnatural that identical ideas
regarding the origin and nature of the world anse independent]

4 lapas hierally means heat, creaty >
produces e ot e o t, ve heat by which the brood hen

B¥
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actualisation 1s given the name of mayZ in later Vedanta, for
the manifestation does not disturb the umty and integrity of
the One The One becomes manifested by its own intrinsic
power, by its fapas. The not-self is not independent of the self
1t is the avyakia or the unmanifested While it 1s dependent on
the Supreme Self, 1t appears as external to the individual ego and
1s the source of its ignorance The waters represent the unformed
non-being 1n which the divine lay concealed in darkness We
have now the absolute in itself, the power of self-limitation,
the emergence of the determinate self and the not-self, the
waters, darkness, para-prakris. The abyss is the not-self, the
mere potentiality, the bare abstraction, the receptacle of all
developments The self-conscious being gives it existence by
impressing Tus forms or Ideas on 1t The unmanifested, the
indeterminate receives determinations from the self-conscious
Lord. It 1s not absolute nothing, for there is never a state mn
which it 1s not 1n some sense.r The whole world is formed by
the union of being and not-being and the Supreme Lord has
facing him this indetermination, this aspiration to existence 2
Rg Veda describes not-being (esaf) as lymng ‘with outstretched

3 See Pasngala U T 3

In the Purdnas, this idez 1s vanously developed Brakma Purang
makes out that God first created the waters which are czalled ndra and
released hus seed into them, therefore he 1s called Narayana The seed
grew nto a golden egg from which Brahm3 was born of his own accord
and so 15 called svayambii Brahmi divided the egg into two balves,
heaven and earth I 1 388

The Brakmdnda Purara says that Brahmi, known as Nardayana,
rested on the surface of the waters

Vidyiaranya on Makandrdyana U, III. 16 says mara-$ariranam
upadara-riipdr y annidi-paiica-bhiitans nara-sabdenocyante, lest bhiilest
33 dpo muklyah ta ayanam adkaro yasya visnok so’yam marayanah
samdra-jala-$3y 7

Cp dpo ndra itz prokia apo var nara-siinavak

asaram tasya 1ah prokias lena narayanas smriakh

The Visru-dkanrottara says that Visnu created the waters and the
creation of the egg and Brehma took place afterwards

3 Speaking of Boehme's mystic philosophy which mfluenced Wilham
Law, Stephen Hobhouse wntes that he believes ‘in the Ungrund, the
fathomless abyss of freedom or indifference, which 1s at the root, so to
speak, of God and of all existences . the 1dea of the nughty but blind
face of Desire that anses out of this abyss and by means of 1magination
shapes 1tself into a purposeful will which 1s the heart of the Divine
personahty * Selscted Mystical Writsrgs of William Law (1948), p 307
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feet’ like 2 woman in the throes of childbirth * As the first
product of the divine mind, the mind’s first fruit, came forth
kama, desire, the cosmic will, which 1s the primal source of all
existence, In this kama, ‘the wise scarching i their hearts,
have by contemplation (manisa), discovered the connectiop
between the existent and the non-existent’2, The world is
created by the personal self-conscious God who acts by his
intelligence and will

This is how the Vedic seers understood in some measure
how they and the whole creation arose. The writer of the hymn
has the humility to admit that all this is a surmuse, for it is not
possible for us to be sure of things which lie so far beyond
human knowledge.3

This hymn suggests the distinction between the Absolute
Reality and Personal God, Brakman and I$vara, the Absolute
beyond being and knowledge, the super-personal, super-essential
godhead in 1ts utter transcendence of all created beings and its
categories and the Real mamfested to man in terms of the
highest categories of human experience. Personal Being is
treated as a development or manifestation of the Absolute.

In another hymn,¢ the first existent being is called Praji-pati,
facing the chaos of waters, He impregnates the waters and
becomes mamfest in them mn the form of a golden egg or germ,
from which the whole umverse develops.s He is called the one

r 1, 10, 72,

3 Kéma becomes defined later as 1cchi, desire and kriyd, action It 1s
the creative urge
Cp with Rama, the Orphic god, Eros, also called Phanes, who 1s the
principle of generation by whom the whole world 1s created,
3SeealsoI 16 4 32, where the wnter says that he who made al}
thus does not probably know its real nature
‘He, the first ongm of this creation, whether he {formed it
all or did not form 1t,
Whose eye controls this world 1n highest heaven,
He, venly, knows 1t, or perhaps he knows not *

X1 T
1T 10 121 29 7 ET by Max Muller,

5 hwanya-gaybha, hterally gold-germ, source of golden light, th -
soul, from which all powers and existences of thxsg world gret‘der?\zgﬂgt
comes later to mean Brahma, the creator of the world Im the Orphic

mogony we have similar :deas Professor F M Cornford wnites, ‘In
the begxg'mng there was a pnmal undifierentiated umty, called by'r the
Orphics “Naght ** Wathin this umty the world egg was generated, or
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Ife or sonl of the pods (devindm asuk) v Hhvavya-parbha is the
first born determinate ¢ sistent whale Fralisan-Tivara, Absolute -
God s the realim ol the ttancccuds gt 3 The world i 0qid to
be a projection, cousaon or externileation of the ol b ong
of God, of the eternal order whaehor ctoraaltly procont m the
divine windom

The Prrysa S tay ropoats s conerete form the wdoad of
primeval bomg existing by fore sy detommnets csstoner and
evolving honw If e the empineal univer o The bong s con-

according to wme accouat | {y honed by wete - Juoe (oo, The
epn divided ainto two habve e woesnand £ et Meghec O, Hewvet and
Farth are the ather e Mother of all ble T p o ool treme the ngges
halfof the v ppe foeme Ui ddomr af therdy the locrreantun the mos ture
or shme from whuh the dry Lusd (1 asthy are e B orvoemg earth and
heavenapperred awanged pant of bz and i 3o o be manv natae
as Phane |, Tro, Mett Trapwn, et Fhe fuvlina o 8 cpnt, o
which sex ws an vet wudittor ntoted, v 2 tn penerate Ble eitlier by the
mmedinte projiction of seod fom sl or by umtinge the  andered
parents, Hewen and Tarthoan moarooe The ol pog,e g saeee ane
purs of supreme pexls Ooeirianed Tothy Gl cand Rhen Zeee ond
Hora ! Candrsdee $vcient Hirlors, Vol IV {tozey, pogyn

Anaximander develog, a adieme mlar to the Orphie eosmo'ory
(1) Thore s a pramal undiffere ntiated ity (23 \ reparation of oppeated
m paies to form the world arder (3} A rcomanof the 7 aundepe Loppanaites
1o generate bie The formuly o otated by FPunpde  (Melomppe,
Fragment (84) "1The tale sonot sune, 1 hd it fron my mether that
Heaven and I arth werr onee one form, and v e n thes Yd been ~undercd
from onc another, they gave birth to all thanp  and broueht the moup into
the hght *

t It s quute possible that the Simkhva sy tom was a developnient
from the wdes sugpested an this by mn Prnntive satter (waters) s saud
1o be existent sndependently and parsge fit<t come s into deteruutinte
consciousness moantelhgence (akat or Vueddin), which 1 a product of
matter (avyakia)

3 ho dadaria prathaman. yayamdvan astl ariarran sad
anasthi bibharty
bhiimyd aswrssgittmd hea soit o vidFmsant up Il
Prasium etat RV Y 10 g

This distinction wlich becomes establishud i the Upuusads has sts
parallels n other lustoncal desclopments Cp the three Bodies of the
Buddha, Dharmakdya or the Absolute Runahty, Sambhogahivae, the
personal God or the Logos and Numdanaidya or the historieal embaodh-
ment of the Iogos m a matenal body born into the world at a given
moment of time Sce I P Vol 1, pp s597-0 1he Suls regard Al Haqq
as the Absolute Reality, the abyss of godhead, Allih as the personal
Lord, and Muhammad the prophet as the histonical embadiment

3RV X 9o,
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ceived as a cosmic person with a thousand heads, eyes and feet,
who filled the whole universe and extended beyond it, by the
length of ten fingers,t the umverse beng constituted by a
fourth of s nature * The world form is not a complete expres-
sion or manifestation of the divine Reality. It is only a fragment
of the divine that is manifested m the cosmic process The
World-soul 1s a partial expression of the Supreme Lord.

Creation 15 interpreted in the Vedas as development rather
than the bringing into being something not hitherto existent,
The first principle 15 manifested i the whole world. Purusa
by his sacnfice becomes the whole world. This view prepares
for the development of the doctrine which is emphasised in
the Upamisads that the spirit in man is one with the spirit
which 15 the prius of the world

Within this world we have the one positive principle of being
and yet have varying degrees of existence marked by varying
degrees of penetration or participation of nonentity by divine
being God as Hwanya-garbha 1s nothing of the already made.
He 1s not an ineffective God who sums up m himself all that is
given

Rg Veda used two different concepts, generation and birth,
and something artificially produced to account for creation
Heaven and earth are the parents of the gods; or the Creator
of the world is a smith or a carpenter.

Agam ‘In the beginning was the golden germ
From his birth he was sole lord of creation,
He made firm the earth and this bright sky;’s

In this hymn Praji-pati, the lord of offspring, assumes the
name of Hiranya-garbha, the golden germ, and 1 the Atharva
Veda and later literature Hiranya-garbha tamself becomes a
supreme deity 4 The Rg Veda 1s fanuhar with the four-fold
distinction of (1) the Absolute, the One, beyond all dualities and

tsa bk'ﬁmzm vidvato vrivi aly abisthad dasangulam
* pado’sya nsva bhiitans Iripad asydmrtam dyvs,
SRV X 121 1

4 In the Atharva Veda he appears as the em

the waters at the beginmng of creation, IV, 2 g Y0 Which is produced 1
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distinctions, (i1) the self-conscious Subject confronting the
object, (m) the World-soul, and (1v) the world *

The monistic emphasis led the Vedic thinkers to look upon
the Vedic deities as different names of the One Umiversal
Godhead, each representing some essential power of the divine
being * They call him Indra, Mitra, Varuna, Agm He 1s the
heavenly bird Garutmat To what 1s one, the poets give many
a name They call it Agm, Yama, Maitansva "2 The real that
lies behind the tide of temporal change 1s one, though we speak
of it 1n many ways Agni, Yama, etc, are symbols They are
not gods m themselves They express different qualities of the
object worshipped. The Vedic seers were not conscious of any
iconoclastic mission They did not feel called upon to denounce

* This list finds a parallel, as we shall see, 1n the hierarchy of being
given 1n the Ma U with 1ts four grades of consciousness, the waking or
the perceptual, the dreaming or the imagmative, the self m deep sleep
or the conceptual, the furiya or the transcendent, spintual consciousness
which 1s not so much a grade of consciousness as the total consciousness

Plato m the Tumaeus teaches that the Supreme Deity, the Demi-urge,
creates a unmiversal World-Soul, through which the umiverse becomes an
orgamsm The World-Soul bears the image of the Ideas, and the world-
body 1s fashioned 1n the same pattern If the whole world has not been
ordered as God would have deswred, 1t 15 due to the necessity which
seems to reside m an intractable materal, which was mn ‘disorderly
motion’ before the Creator imposed form on 1t
x= I 164 46 ekam santam bahudhd kalpayants RV X 114 4 See B G
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Zeus 1s the supreme ruler of gods and men, other gods exast to do his
biddmng

Cp Cicero ‘God being present everywhere 1n Nature, can be regarded
1 the field as Ceres; or on the sea as Neptune, and elsewhere m a vanety
of forms 1n all of which He may be worshipped De Nature Deorum

For Plutarch and Maximus of Tyre, the different gods worshipped m
the third century Roman Empire were symbolic representations of a
Supreme God who 1s unknowable 1n his inmost nature

‘God himself, the father and fashioner of all 1s unnameable by
any lawgiver, unutterable by any voice, not to be seen by any eye
But if a Greel 1s sturred to the remembrance of God by the art of Phidias,
an Egyphian by paymng worship to amimals, another man by a river,
another by fire, I have no anger for thewr divergence, only let them
lnow, let them love, let them remember *

In the Tasttiriya Samhiiz and Sampatha Brahmana, 1t 1s said that
Praja-pats assumed certan forms of fish (matsya), tortoise (kiirma) and
boar (varaka) for the attainment of certamn ends When the doctrine of

avaliras, mcarnations, becomes estabhshed, these three become the
mcarnations of Visnu
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the worship of the various deities as disastrous error or mortal
sin They led the worshippers of the many deities to the worship
of the one and only God by a process of reinterpretation and
reconciliation

The reaction of the local cults on the Vedic faith 1s one of
the many causes of variety of the Vedic pantheon. People in
an early stage of culture are so entirely steeped in the awe and
reverence which have descended to them that they cannot
easily or heartily adopt a new pattern of worship. Even when
mibitant religions fell the tall trees of the forest, the ancient
beliefs remain as an undergrowth. The catholic spint of
Hinduism which we find in the Rg Veda has always been ready
to give shelter to foreign behefs and assimilate them in its own
fashion. While prefernng their own, the Vedic Indians had
the strength to comprehend other peoples’ ways.

There is no suggestion in the Rg Veda of the illusory character
of the empincal world We find varied accounts of creation.
The Supreme 15 compared to a carpenter or a smith who fashions
or smelts the world into being Sometimes he is said to beget all
beings He pervades all things as air or ether (Gkasa) pervades
the umverse, He animates the world as the life-breath (prasna)
animates the human body, a comparison which has been
developed with remarkable ingenuity by Ramanuja.

Rg Veda tases the question of the nature of the human
self, ko s dtma x 1t is the controller of the body, the unborn
part, ajo bldgak?, which survives death. It 1s distinguished from
the sive or the individual soul.3 The famous verse of the two
birds dwelling in one body, which is taken up by the Upanisads,s
distinguishes the individual soul which enjoys the fruits of
actions from the spint which 1s merely a passive spectator.s
This distinction between the individual soul and the supreme
self 15 relevant to the cosmic process and is not applicable to
the supreme supra-cosmic transcendence. Those who think that
the distinction 15 to be found in the Supreme Transcendence

*T 164 4 : X, 16. 4.
31 113 161 I 164, 30.
¢«SeeMU III 1 1,SU.IV 6.

51 164 17 awra laukika-paksa-dvaya-drsia i GG
sHyete Sgya r?a wha-paksa-dvaya-drsfantena 1iva-pavamatmanau
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do not know their own ongmn, pitaram 14 veda * The mdividual
souls belong to the world of Hiranya-garbhia

‘Let this mortal clay (self) be the immortal god ' ‘Vouchsafe,
O Indra, that we may be you’s One can become a devafa, a
deity, by one’s own deeds 4 The aim of the Rg Veda 1s to become
like gods The mdividual soul can become the Umversal Spirit

The way to spintual attainment is through worships and
moral life Vestiges of Yoga discipline are found in a late
passageS which describes the Zesins or the long-haired ascetics
with their yogic powers that enabled them to move at will n
space Of a mum, 1t 15 said that hus mortal body men see but
he himself fares on the path of the faery spints His hair 15
long and his soiled garments are of yellow hue Véamadeva
when he felt the umty of all created things with his own self
exclaimed ‘I am Manu, I am Stirya ’7 So also King Trasadasyu
said that he was Indra and the great Varuna 8

The cardmal virtues are emphasised ‘O Mitra and Varuna,
by your pathway of truth may we cross ’9 Mere memonsing
of the hymns 1s of no avail if we do not know the Supreme which
sustans all T

Primitive societies are hghly complicated structures,

* yastn vrkse madhvadal suparni
wmwidante suvaie cadhs visve
tasyed ahuh prppalam khady agre
tane nonnasad yah fataram na vede

RV I 164 22
2 RV VIII 19 25
3 e mdiapy abhima vipr@ dhyam vanema rlay@ sapamich. RV
IT 1x 12
4« BU IV 3 32,seealso IV 1 2 devo bhiitvd devan apyer, see also
TUII 8
5 The sohtary reference to a templeis m RV X 107 10 where the
word deva-mdna, building of a god, occurs
¢ RV X 136 Sce also Aztareya Brahmana VII 13
7 aham manur abhavam sftiyas caham RV IV 26 1
8 aham s@id varuno RV IV 42 2
9 riasya pathi vam wema VII 65 3
19 yc0 aksare parame vyoman yasmn
devi adht vigve nisedult
yas tam na veda kim karisyatt
ya 1t tad vidus (a 1me samasate

RV X 164 30
SeeSU IV 8
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balanced social organisations with their systems of belief and
codes of behaviour. The fundamental needs of society are the
moral and the spintual, the milary and the economic. In
Indo-European society these three functions are assigned to
three different groups, the men of learning and virtue, the men
of courage and fight, and the men who provide the economic
needs,! the Brahmana, the K«atriya and the Vaidya, Below them
were the Stidras des oted to sersice. These distinctions are found
in the Rg Veda, though they arc not crystalhised into castes,
Ancient Iranian sociely was constituted on a stmilar pattern
Even the gods were classified into the Brahmana, the Ksatniya
and the Vaisya according to the benefits which they provide,
moral, military or economic Our prayers are for righteousness,
victory and abundance Sirya, Savitr are gods who confer
spmtual benefits. Indra 1s a war god and Advins give us health
and food. In Roman mythology Jupiter provides spiritual
benefits, Mars s the god of war and Quinmus 1s the god of plenty.
Piimras or fathers or ancestral spirits receive divine worship.
The king of the ancestral spints who rules 1n the kingdom of
the deceased 1s Yama, a god who belongs to the Indo-Iraman
pertod He 15 identical with Yima of the Avesta, who is the
first human being, the primeval ancestor of the human race
As the first one to depart from this world and enter the realm
of the dead, he became 1ts king The kingdom of the dead 1s
m heaven, and the dying man 15 comforted by the belief that
after death he will abide with King Yama in the highest
heaven The world of heaven 1s the place of refuge of the
degarted 2 In the funeral hymn,’ the departing soul is asked
to ‘go forth along the ancient pathway by which our ancestors
have departed’ The Vedic Heaven 15 described m glowing
terms ‘where inexhaustible radiance dwells, where dwells the
King Vaivasvata 3
., There 1s no reference to rebirth in the Rg Veda, though
its elements are found The JPassage of the soul from the body,
ts dwelling 1n other forms of existence, its return to human
* Luthe 3
e o S ok o g s O 1 st
PRV.IV 53 2,X 12 1

'RV X I RV.IX 113
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form, the determination of future existence by the principle
of Karma are all mentioned Mitra i1s born again ¥ The Dawn
(Usas) 1s born agamn and agamn* ‘I seek neither release nor
return s ‘The immortal self will be reborn m a new body due
to 1ts mentorious deeds’4 Sometimes the departed spirit is
asked to go to the plants and ‘stay there with bodies '5 There 15
retribution for good and evil deeds 1n a Life after death Good
men go to heavens and others to the world presided over by
Yama 7 Theiwr work (dharme) decided their future 8

In the Rg Veda we find the first adventures of the human
mind made by those who sought to discover the meaning of
existence and man’s place m Iife, ‘the first word spoken by
the Aryan man’9

VI

THE YAJUR, THE SAMA AND THE ATHARVA
VEDAS

Sacred knowledge 1s frayi widyd 1t 1s three-fold, being the
knowledge of the Rg, the Yajur and the Sama Vedas The
two latier use the hymns of the Rg and the Atharva Vedas
and arrange them for purposes of ntual The aim of the Yajyur
Veda is the correct performance of the sacnfice to which 1s
attributed the whole control of the universe Deities are of less
importance than the mechanism of the sacrifice In the dtharva
Veda the position of the derties 1s still less important A certain
aversion to the recognition of the Atharva Veda as a part of
the sacred canon 1s to be noticed Even the old Buddhist texts
speak of learned Brahmanas versed i the three Vedas 1

T mlro Jayaie punah X 85 19
2 punah punar jdyamanad I 92 1o
3 na asyah tasms vimucas na &vriam punah V 46 1
% 71vo mytasya caralt svadhabhir
amariyo mariyena sa jonh
I 164 30,secalsol 164 38
SRV X 16 3 43 43

61154§ 7X 14 2 8X 16 3
c h; %%a.x Miiller For further mformation on the RV, see IP Vol I,
1 Sulla Nipata 1019
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Though we meet in the Atharva Veda many of the gods of
the Rg Veda, their characters are not so distinct. The sun
becomes roliria, the ruddy one. A few gods are exalted to the
position of Praji-pati, Dhatr (Establisher), Vidhatr (arranger).
Paramesthin (he that is 1n the highest). In a notable passage
the Supreme 1n the form of Varuna is described as the umversal,
omnipresent witness.! There are references to kala or time as
the first cause of all existence, kama or desire as the force
behind the evolution of the umverse, skamblia or support who
is concerved as the principle on which everything rests, Theories
tracing the world to water or to awr as the most subtle of the
physical elements are to be met with.

The rehigion of the Atharva Veda reflects the popular belief
n numberless spints and ghosts credited with functions con-
nected in various ways with the processes of nature and the life
of man* We see in it strong evidence of the vitahity of the
pre-Vedic animist religion and 1its fusion with Vedic beliefs.
All objects and creatures are cither spints or are ammated
by spirits While the gods of the Rg Veda are mostly friendly ones
we find in the Atharva Veda dark and demomacal powers
which bring disease and misfortune on mankind We have to
win them by flattenng petitions and magical rites We come
across spells and incantations for gaining worldly ends. The
Vedic seer was loth to let the oldest elements disappear without
trace. Traces of the influence of the Atharva Veda are to be
found in the Upanisads There are spells for the healing of
diseases, bhaisagyani, for hie and healing ayusyani sitkiani.
These were the beginnings of the medical science 3

The Liberated soul is described as ‘free from desire, wise,
lmmm:ta,l, self-born . . . not deficient in any respect . . . wise,
unageing, young 4

t d 2 Py -
. A:h\z;‘ ;;;;gtszdhya yau mantrayele r@)d tad veda varunah iytiyah.

3 InBU, VI 4 we read of devices for securing the love of a woman or

f(n; tke‘ges}gu;t;? of the lover of a wife See also XK U.
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VII .
THE BRAHMANAS

The elements of the ritualistic cult found in the Vedas are
developed imn the Brihmanas into an elaborate system of
ceremomes While in the Rg Veda the sacrifices are a means
for the propitiation of the gods, in the Brahmanas they
become ends in themselves Even the gods are said to owe
their position to sacnfices There are many stones of the
conflict between devas and asuras for world power [and
of the way i which gods won through the power of the
sacrifice T

It is not the mechanical performance of a sacrificial rite
that brings about the desired result, but the knowledge of its
real meaning Many of the Brahmana texts are devoted to the
exposition of the mystic significance of the vanous elements
of the mtual By means of the sacnfices we ‘set mn motion’
the cosmic forces dealt with and get from them the de-
sired results The prests who knew the details of the amm,
meaning and performance of the sacrifice came mto great
prominence Gods became neghgible intermedianes If we
perform a rite with knowledge, the expected benefit will
result Soon the actual performance of the nte becomes
unnecessary Ritualistic religion becomes subordinate to
knowledge 2

The Brahmanas are convinced that life on earth s, on the
whole, a good thing The 1deal for man 1s to live the full term of
his Iife on earth As he must die, the sacrfice helps him to get
to the world of heaven

While the Vedic poets hoped for a life in heaven after death,
there was uneasmess about the interference of death m a
futurelife The fear of re-death,punar-mriyu becomes prominent
m the Brihmanas Along with the fear of re-death arose the
belhef of the impenshability of the self or the &tman, the

1 L, 5 =, - .
Brﬁh{ffa zz }-g_?/_ﬂlnIhIttaI };XII. 9, Tathiriya Samhia V 3 3, Tandya

2 Se’e Franklin Edgerton 'The Upamsads What do they seek and
‘Why? Journal of the American Oriental Society, Tune, 1929
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essential part of man's being. Death 1s not the end but only
causes new enistences which may not be better than the present
one Under the influence of popular aninusm which sees souls
stmlar to the human 1n all pares of nature, future hfe was
brought down to carth. According to the Satapatha Brdhmana,
a man has three births, the first whicn he gets from his parents,
the second through sacrifictal ceremonies and the third wiich
he obtans after death and cremation *

VIII
THE ARANYAKAS

The Asanyakas do not give us rules for the performance of
sacrifices and explanations of ceremonies, but provide us with
the mystic teaching of the sacrificial religion As a matter of
fact, some of the oldest Upanicads are included n the Aranyaka
texts; which arc meant for the study of those who are
engaged in the vow of forest life, the Vanaprasthas3 As
those who retire to the forests are not ke the house-
holders bound to the ritual, the Aranyakas deal with
the meaning and interpretation of the sacnficial cere-
monies It 15 possible that certain sacred ntes were per-
formed 1 the seclusion of the forests where teachers and
pupils meditated on the significance of these mtes The

P iy ha var puwruso jayate, efan au eva matus ca adln piiué ca agre
,:;:{ate, atha yam yapiiak upanamatr sa yad yajate, tad dzugyam deagle;
!at? gah'a mriyate yalramam agndy abhyadadhits sa yal fatas sambhavats,

zxyam;ayalc XI 211 8ScelIP Vol I,Ch ITI
Attane ;}5 mcluded m the Artareya Aranyaka which 1s tacked on to
P ﬁv: 1@hmana KU and TU belong to the Brihmanas of the
which t;xn&ﬁrB U 1sfound at the end of the Satapatha Brakmana CU of

Sing Ve; ;t section 1s an Aranyaka belongs to a Brihmana of the

s aI'(ena (Talavakara U ) belongs to the Jaumniya Upanised
Bl Ya saVbelongs to the White Yayur Veda, Katha and SU to the
Motz tt}z;mr eda, MU and Praéne belong to the Athayva Veda

» though attnbuted to a school of Black Yayur Veda, 15 perhaps

post-B
3 Jr:‘ig;\;str?. Z,Judged by its language, style and contents.
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distinction of Brahmapa and Arepyaka is not an absolnte
one.

IX
THE UPANISADS

The Aranvakast shade off imperceptibly into the Upanisads
even 2s the Brihmanas shade of into the Aranyakss.
Vihile the student {bralimacdrin) reads the hymns, the house-
holder (grkastha) attends to the Brahmanas which speak of
the daily duades end sacrificial ceremonies, the hermit, the
man of the forest (vanaprasiha), discusses the Aranyakas, the
monk who has renounced worldly attachment (sasinydsin),
studies the Upeanisads, which specialise in philosophical
speculations.

The great teachers of the past did not claim any credit for
themselves, bui mainiained that they only transmitted the
wisdom of the anclenis. The philosophical tendencies implicit
in the Vedic hymas are developed in the Upanisads.

iyrons {0 gods and goddesses are replaced by a search for
the realizs underlying the fux of things. "What is that which,
being mowr, everything else becomnes known ?'3s Kena Upanisad
gives the story of the discomfiture of the gods who found out
the {ruth that it is the power of Brahman which sustzins the
gods of fire, 2ir, etc« While the posts of the Veda speak to
us of the many into which the radiance of the Supreme has
spliz, the philosophers of the Upanisads speak to us of the
One Reelity bshind znd beyond the fiux of the world. The
Vedic deities are the messengess of the One Light which has

s £iares 2 Arar,abs (1L 1. 1.) begins with the title ‘Tke Uparisad of
tFr SmiFits,” atkaias san k133 3 uparizai-seealso SiiFky 25 ana Arap; ata
Vil 2.

¢ Cp. Confucius: ‘T am not born endowed with knowledgz Iama man
~=ko loves the anteas znd hes meade every efort fo acguire thelr
leamning.’ Lo 5u VII. 10,

2 MU 1 1 3;see2ls0T.U.T1. 8.

xSae 2155 BU. ITL. 9 -10
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burst forth into the universal creation. They serve {0 mediate
between pure thought and the intelligence of the dwellers in
the world of sense

When we pass from the Vedic hymns o the Upanisads we
find that the interest shifts from the objective Lo the subjective,
from the brooding on the wonder of the outside world to the
meditation on the sigmificance of the self The human self
contains the clue {o the interpretation of nature. The Real at
the heart of the universe is reflected in the mfimte depths of
the soul, The Upamisads give i some detail the path of the
inner ascent, the inward journey by which the individual souls
get at the Ultimate Reality, Truth 1s within us. The different
Vedic gods are envisaged subjectively ‘Making the Man
(purusa) therr mortal house the gods indwelt him 't 'All these
gods are n me 'z ‘He is, indeed, initiated, whose gods within
him are imtiated, mind by Mind, voice by Voice '3 The operation
of the gods becomes an epiphany- ‘This Brahma, verily, shines
when one sees with the eye and likewise dies when one does
not see ¢ The deities seem to be not different from Plato’s Ideas
or Eternal Reasons.

_In the Upanisads we find a cnticism of the empty and barren
ntualishic religion 5 Sacrifices were relegated to an inferior
position They do not lead to final liberation, they take one to
the ‘world of the Fathers from which one has to return to earth
again in due course § When all things are God'’s, there 1s no poimnt
n offering to him anything, except one’s will, one's self The
sacnfices are interpreted ethically. The three periods of Iife
Supersede the three Soma offerings 7 Sacrifices become self-
denying acts like purusa-medha and sarva-medha which enjoin
abandonment of all Ppossessions and renunciation of the world,
For example, the Brhad-aranyaka Upamsad opens with an
account of the horse sacrifice (asva-medha) and mterprets it
33 a meditative act m which the individual offers up the

' Athavoa Veda XT 8 18

2 Jamu_mya Upamsad Brakmana 1 14 2
3 Kausitahs Brahmana VII 4
$KU I 1z and 13

UTz1,7-11,BU.II g 6,21,CU I 10-12, IV, 1-3.

5
6BUI5,15,v1216 :
7CU i 16 ,CUV 10 3,Pratnal g;MU.L 2 zo.
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whole universe in place of the horse, and by the renuncia-
tion of the world attamns spiritual autonomy in place of
earthly sovereignty* In every /oma the expression svdid
is used which implies the renunciation of the ego, swvafva-
hanana 2

There 15 great stress on the distinction between the ignorant,
narrow, selfish way which leads to transitory satisfac-
tions and the way which leads to eternal Ife Yapiia 1s
Karma, work3 It 15 work done for the improvement of the
soul and the good of the world, dlmonnataye jagaddhiaya
Séamkhyayana Brahmana of the Rg Veda says that the self 15
the sacrfice and the human soul is the sacrficer, puruso
vay yagiiah, d@ma yajamdnah The observance of the Vedic
ritual prepares the mind for final release, if 1t 1s m the right
spirit 4

Prayer and sacrifice are means to philosophy and spintual
Iife Whuile true sacrifice 1s the abandonment of one’s ego, prayer
1s the exploration of reality by entening the beyond that 1s
within, by ascension of consciousness It 15 not theoretical
learming 5 We must see the eternal, the celestial, the still If
it is unknowable and incomprehensible, it 1s yet realisable by
self-disciphne and integral insight We can seize the truth not

s Devi Bhagavata says that the Supreme took the form of the Buddba
1n order to put a stop to wrong sacrifices and prevent mjury to animals
dusta-yajiia-vighatzya pasu-himsa nortiaye
bauddha-riipan: dadhasws yo'sau tasmar devaya te namah
Animal sacnifices are found 1n the Vedas (inserted) by the twice-born
who are given to pleasures and rehshing tastes Non-injury s, verly,
the highest truth
duvyyarr bhoga-ratarr vede daritam hunsanam pasoh
Jihva-svada-parath kamam alimsaiva pard malc
2 Yiska explams 1t thus su Gha 112 v3, svi vag Ghets va, svam prahets
o&, svahutam havir juhots 1t va Nirukta VIII 21
3Cp BG III 9, 10
Manu says ‘Learning 1s brahma-yapiia, service of elders 1s pilr-ya;ita,
honounng great and learned people 1s deva-yayiia, performng religious
acts and chanty 1s bhfifa-yaziia and entertaxmng guests 1s nara-yajia’
adkyapanam b ahma-yayiiah prlr-yaziias tu larpanam
homo darvo balr bhanio nr-yajito atithi-pijanam
4 Laugdks: Bhiskara pomts out at the end of the Artha-samgraha,
so'yams dharmak yad uddisya vihiah tad-uddesena kriyamanak tad-hetuh,
isvararpana-buddhy @ kriyamanas i nilisreyasa-heiuh
sCUVII 123
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by logical thinking, but by the energy of our whole inner being.
Prayer staits with faith, with complete trust in the Bemg to
whom appeal is made, with the feeling of a profound need, and
asimple faith that God can grant us henefits and is well disposed
towards us When we attain the blinding ewperience of the
spiritual Light, we feel compelled to proclaim a new law for
the world

The Upamsad scers are not bound by the rules of caste, but
extend the law of spintual universalism to the utmost bounds
of human enistence The story of Satyakiima Jibila, who,
though unable o give lus father’s name, was yet imtiated into
spintual life, shows that the Upani<ad wnters appeal from the
ngid ordinances of custom to those divine and spintual laws
which are not of today or of yesterday, but live for ever and of
their ongin knoweth no man The words fat tvam ast are so
fariliar that they slide off our minds without full compre-
hension,

The goal1s not a heavenly state of bliss or rebirth in a better
world, but freedom from the objective, cosmic law of karma
and identity with the Supreme Consciousness and Freedom
The Vedic paradise, svarga, becomes a stage in the individual's
growth 1

The Upamsads generally mention the Vedas with respect
and therr study is enjoined as an important duty 2 Certamn
verses from the Vedas such as the gayats7 form the subject of
meditationss and sometimes verses from the Vedas are quoted
In support of the teaching of the Upanisads4 While the
Upamsads use the Vedas, their teaching is dependent on the
Personal expentence and testimony of teachers like Yayfiavalkya,

andilya The authonty of the Vedas is, to no small extent, due
to the mclusion of the Upamisads in them

1t 15 often stated that Vedic knowledge by itself will not do.
In the Chandogya Upamisad,s Svetaketu admuts that he has

! The suayga offered as a reward for ceremomal conformity 15 only a

stage 1 the onwa -

Bhdgat_:ata XT 10 421‘c1 growth of the human soul, saffva-gunodaya
i‘lf:mlgg:bopamsad defines svarga as sat-samsarga Heaven and Hell are
v I;RU gcosxmcproccss alrawa narvakas svargak Bhagavata I11, 30 29
5V11ﬂv422'19' 3BU VL 3 6. 4BUI 3 10
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studied all the Vedas but 1s lacking in the knowledge ‘whereby
what has not been heard of becomes heard of, what has not
been thought of becomes thought of, what has not been under-
stood becomes understood ' Nirada tells Sanatkumé@ra that
he has not the knowledge of the Self though he has covered the
entire range of knowledge, from the Vedas to snake-charming

X
ULTIMATE REALITY: BRAHMAN

To the pioneers of the Upanisads, the problem to be solved
presented itself in the form, what 1s the world rooted in? What
1s that by reaching which we grasp the many objects percerved
1n the world around us? They assume, as many philosophers do,
that the world of multiplicity 1s, 1n fact, reducible to one single,
primary reality which reveals itself to our senses in different
forms This reahty 1s hidden from senses but i1s discermble to
the reason The Upanisads raise the question, what 1s that
reahty which remains 1dentical and persists through change?

The word used in the Upamisads to indicate the supreme
reality 1s brahman It 1s denived from the root érk ‘to grow,
to burst forth * The denivation suggests gushing forth, bubbling
over, ceaseless growth, brhativam Samkara denves the word
‘brahman’ from the root briats to exceed, attSayana and means
by it etermity, purity For Madhva, drafiman 15 the person in
whom the qualities dwell in fullness, brhanto hy asmun gunah
The real is not a pale abstraction, but 1s quickemngly alive, of
powerful vitahty. In the Rg Veda, brahman 1s used 1 the
sense of ‘sacred knowledge or utterance, a hymn or incantation,’
the concrete expression of spiritual wisdom Sometimes Vdc
is personified as the One.? Visva-karman, the All-Maker 1s said
to be the lord of the holy utterance 3 Brafman 1s manira or
prayer. Gradually 1t acquired the meaning of power or potency
of prayer, It has a mysterious power and contams withm
itself the essence of the thing denoted Brhaspati, Brabmanas-
pat1 are mterpreted as the lord of prayer.

fVII 1 ff 2 RV X 125,4tharva Veda IV 30
3 X, 81,7, X, 71,
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In the Brihmanas, Walmnan denotes the ritual and so 1s
regarded as omnipotent. He who knows brahman knows and
controls the universe. Bralman becomes the primal principle
and guiding spirit of the universe ‘There i1s nothing more
ancient or bnghter than this bralman.'r

In later thought, braiman meant wisdom or Veda As divine
ongin was ascribed to the Veda or brahman, the two words
were used with the same meaning. Brafiman or sacred know-
ledge came to be called the first created thing, brahma pratha-
majam and even to be treaied as the creative principle, the
cause of all existence. ’

The word suggests a fundamental kinship between the
aspmng spint of man and the spint of the universe which 1t
seeks to attain The wish to know the Real implies that we
know 1t to some extent. If we do not know anything about 1t,
we cannot even say that it 15 and that we wish to know 1t If
we know the Real, it is because the Real knows itself in us The
desire for God, the feeling that we are in a state of exile, implies
the reality of God in us All spiritual progress is the growth of
half-knowledge into clear illumination. Religious experience
15 the evidence for the Divine In our imnspired moments we
have the feeling that there 15 2 greater reality within us, though
we cannot tell what 1t 15 From the movements that stir in us
and the utterances that issue from us, we perceive the power,
not ourselves, that moves us Religious experience is by no means
subjective God cannot be known or experienced except through
his own act If we have a knowledge of Brahman, 1t is due to
the working of Brahman 1n us: Prayer is the witness to the
Spint of the transcendent divine immanent in the spirit of man.
The thinkers of the Upanisads based the reality of Brahman
on .the fact of spintual experience, ranging from simple prayer
to illuminated experience The distinctions which they make
n the nature of the Supreme Reality are not merely logical.

€y are facts of spintual experience

: Satapatha Brahmana X 3 5.11I
oo T%: St Anselm, ‘I cannot seck Thee except Thou teach me, nor
se except Thou reveal Thyself’, Rim? ‘Was 1t not I who sum-

moned Thee to long service, was 1t not T wh
, o made Thee busy with
name? Thy calling “Allsh* was my “Here am I"". i
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The thinkers of the Upamsads attempt to establish the
reality of God from an analysis of the facts of nature and the
facts of inner hife

‘Who knows and who can declare what pathway leads
to the gods?

Seen are therr lowest dwelling-places only,

What pathway leads to the highest, most secret
regions?’s

The Upanisads assume that 1t 1s a distorted habit of mind which
identifies ‘the highest, fmost secret regions’ with the ‘lowest
dwelling-places ' The Real 1s not the actual The Upanisads
ask, “What 1s the fayalan from which all things spring, into
which they are resolved and m which they live and have their
being 2

The Brhad-dranyaka Upamsad maintains that the ultimate
reality 1s bewng, san-matram hs bralma Since nothing 1s without
reason there must be a reason why somethung exists rather than
nothing There 1s something, there 1s not nothing The world
1s not self-caused, self-dependent, self-maintaimng All philo-
sophical mvestigation presupposes the reality of bemng, ast:-
fva-nisthd 3 The theologian accepts the first principle of being as
an absolute one, the philosopher comes to 1t by a process of
mediation By logically demonstrating the impossibility of
not-being 1 and by itself, he asserts the necessity of being
Being denotes pure affirmation to the exclusion of every possible
negation It eapresses simultaneously God’s consciousness of
himself and his own absolute self-absorbed being We cannot
Itve a rational hife without assuming the reality of being Not-
being 15 sometimes said to be the first principle 4 It 15 not
absolute non-bemng but only relative non-bemng, as compared
with later concrete existence

TRV I 54 2 CU IIT 14 1,5cealsoTU IIT 1,SU I 1

31 Cp 'Then God said to Moses I am that T Am’’ * Txodus IIT 14

There 15 a famihar distinction between ndsfika and dsiika The
adstska tnnhs that nothing exists except what we see, fecl, touch and
measure The asttba 1s one who holds with RV X 31 8 natavad eni
paro anyad asts, there 1s not merely this but there 1s also a transcendent

other
«TU 1L 7,CU III 19 1-3
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Even as the nyagrodha tree 15 made of the subtle essence
which we do not perccive, so 15 this world made of the infinite
Brahman® ‘It 1s at the command of that Impenshable that
the sun and the moon stand bound in their places It 15 at the
command of that Impenishable that the heaven and the carth
stand ecach n 1its own place It 1s at the command of that
Impenshable that the very moments, the hours, the days,
the nights, the half-months, the months, the scasons and the
years have their appomnted function in the scheme of things
It 1s at the command of that Imperishable that some nivers
flow to the cast from the snow-clad mountains while others flow
to the west 'z When Baliki defines Bralman as the person
mn the sun (ddiyc puruseh) and successively as the person mn
the moon, in hightning, 1n ether, 1n wind, 1 fire, in the waters,
also as the person in the mind, 1 the shadow, 1 echo and in the
body, King Ajatadatru asks, ‘Is that all?’ When Balaki con-
fesses that he can go no farther, the king says, ‘He who is the
maker of all these persons, he, venly, should be known'’
Brahman 1s satyasya satyam, the Reahty of the real, the source
of all existing things 3

In some cosmological speculations the mysterious principle
of reality is equated with certain naturalistic elements Water
1s said to be the source of all things whatsoever 4 From 1t came
satya, the concrete existent Others like Raikva look upon air
as the final absorbent of ail things whatsoever, including fire
and water s The Katha Upamsad tells us that fire, having
entered the umwerse, assumes all forms.6 The Chandogya Upani-
sad, however, makes out that fire 1s the first to evolve from the
Primaeval Being and from fire came water and from water the
earth At the time of dissolution, the earth 1s dissolved in
‘A"atff, and water in fire and fire in the Primaeval Being 7

kasa, ether, space, is sometimes viewed as the first prmciple

In regard to the development of the universe, tne Upanisads

VIlI C;E SVIV ;Iz For the usage of the world as a tree, see RV I 164 20,
» 43 I

th;.tBt]Pe tI}ngg 09f &ugustllx(lle m his Conjessions expresses the thought

the fac{:} that they are(:: l}::’:ed ggcfla;e through their visible appearance

3B
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look upon the earhiest state of the matenial world as one of
extension 1n space, of which the charactenistic feature 1s
vibration represented to us by the phenomenon of sound
From akdsa, vayu, ar anises Vibration by 1tself cannot create
forms unless 1t meets with obstruction The interaction of
vibrations 1s possible in air which 1s the neat modification To
sustain the different forces, a third modification arnses, /egas,
of which Iight and heat are the mamfestations We still do not
have stable forms and so the denser medium of water 1s pro-
duced A further state of cohesion 1s found in earth The
development of the world 15 a process of steady grosseming of
the subtle zkasa or space All physical objects, even the most
subtle, are built up by the combination of thesc five elements
Our sense experience depends on them By the action of
vibration comes the sense of sound, by the action of thingsin
a world of vibrations the sense of touch, by the action of
light the sense of sight, by the action of water the sense of
taste, by the action of earth the sense of smell

In the Tasttwiya Upamsadr the pupil approaches the father
and asks him to explain to him the nature of Brakmaen He 1s
given the formal defimtion and 1s asked to supply the content
by his own reflection ‘That from which these beings are born,
that 1n which when born they live, and that into which they
enter at thewr death i1s Bralman’' What 1s the reality which
conforms to this account? The son 1s impressed by matenal
phenomena and fixes on matter (anna) as the basic pnnciple
He 15 not satisfied, for matter cannot account for the forms of
Iife He looks upon hife (prana) as the basis of the world Life
belongs to a different order from matter Life, agam, cannot
be the ultimate principle, for conscious phenomena are not
commensurate with living forms There 1s something more 1n
consciousness than m life So he 1s led to, beheve that con-
sciousness {manas) 1s the ultunate principle But consclousness
has different grades The instinctive consciousness of ammals
1s quite different from the ntellectual consciousness of human
bemngs So the son affirms that intellectual consciousness
(vy#iana) 1s Brakman Man alone, among nature's children

x 11T
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has the capacity to change himself by his own effort and trans-
cend Mis limitations Even thus is incomplete because it 1s
subject to discords and dualitics Man's intellect aims at the
attainment of truth but succeeds only m making guesses about
it; there must be a power 1n man which sees the truth unveiled
A deeper principle of consciousness must emerge if the funda-
mental mtention of nature, which has led to the development
of matter, life, rind, and ntellectual consciousness, 1s to be
accomplished The son finally arrives at the truth that spinitual
freedom or delight (@nanda), the ecstasy of fulfilled existence
is the ultimate principle. Here the search ends, not simply
because the pupil's doubts are satisfied but because the pupil’s
doubts are stilled by the wvision of Self-cvident Reality. He
apprehends the Supreme Umty that lies behind all the lower
forms The Upamsad suggests that he leaves behind the
discursive reason and contemplates the One and 1s lost in
ecstasy T It concludes with the affirmation that absolute
Reality 15 safyam, truth, giidnam, consciousness, ananiam,
infinity.

There are some who affirm that #1anda is the nearest approxi-
mation to Absolute Reality, but is not itself the Absolute Reality.
For 1t 15 a logical representation The experience gives us
peace, but unless we are established in it we have not received
the highest

In this account, the Upanisad assumes that the naturalistic
theory of evolution cannot be accepted The world is not to
be viewed as an automatic development without any intelligent
course or mtelhgible aim Matter, life, mind, mtelligence are
dufferent forms of existence with their specific characteristics

* Cp Jalal-uddin Riimi

‘T died a mineral and became a plant,

I died 2 plant and rose an animal,

I died an ammal and I was man

‘Why should I fear? When was I less by dymng?
‘Yet once more I shall die as man, to soar

Wiath the blessed angels, but even from angelhood
I must pass on All except God pernishes

‘When I have sacnificed my angel soul,

T shall become that which no mind ever conceived,

O, let me not exist! for Non-existence proclaims
“To him we shall return **’ P '
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and modes of action, each acting on the other but not derived
from each other The evolution of life in the context of matter
1s produced not by the material principle but by the working
of a new Iife-principle which uses the conditions of matter for
the production of Iife Life is not the mechanical resultant of
the antecedent co-ordination of material forces, but it is what
is now called an emergent. We cannot, by a complete knowledge
of the previous conditions, anticipate the subsequent result
There 15 an element of the incalculable Life emerges when
the material conditions are available, which permit life to
organise 1itself 1n matter. In this sense, we may say that matter
aspires for Iife, but Iife 15 not produced by lifeless particles
So also Iife may be said to be aspiring for or be mstinct with
mind, which 1s ready to emerge when conditions enable it to
organise 1tself in living matter Mind cannot be produced from
things without mmd When the necessary mental conditions
are prepared, imntelhgence qualifies the mental Iiving creature
Nature is working according to this fundamental intention,
which is bemmg accomplished because i1t 1s essentially the
instrument of the Supreme Being

The world 1s not the result of meaningless chance There 15
a purpose working itself out through the ages It is a view
which modern science confirms By interpreting the fragmentary
relics of far remote times, science tells us how this earth in
which we hve was gradually adapted to be a place where Iife
could develop, how life came and developed through uncounted
centuries until animal consciousness arose and this agam
gradually developed, until apparently, man with self-conscious
reason appeared on the scene. The long record of the develop-
ment of the human race and the great gifts of spintual men like
the Buddha, Socrates, Jesus make out that man has to be trans-
cended by God-man

It cannot be argued that, when matenal particles are organised
in a specific way, life anses The principle of orgamsation is
not matter The explanation of a thing 1s to be sought in what 1s
above 1t m the scale of existence and value and not below 1t
Matter cannot raise itself It moves to a higher level by the
help of the higher itself It cannot undergo inner development
without being acted upon by something above 1t The lower
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is the material for the higher. Life 1s the matter for mind and
form for physical material* so also mntellect 1s form for the mind
and matter for the smnit The eternal1s the ongin of the actual
and 1ts nisus to improvement. To think of it as utterly trans-
cendent or as a future posstbility 15 to miss its incidence mn the
actual We cannot ymss the primordiality of the Supreme,
‘Venily, i the beginning this world was Brakman 't There 1s
the perpetual activity of the Supreme 1n the world

The Upanisad affirms that Brahmen on which all else
depends, to which all existences aspire, Brakiman which 1s
sufficient to itself, aspining to no other, without any need, is
the source of all other bemngs, the intellectual principle, the
perceiving mind, Iife and body It is the principle which unifies
the world of the physicist, the biologist, the psychologist, the
logiian, the moralist and the artist. The herarchy of all
things and beings from soulless matter to the deity is the
cosmos. Plato’s world-architect, Anstotle’s world-mover belong
to the cosmos. If there 1s ordered development, progressive
evolution, 1t is because there 1s the divine principle at work in
the universe,

Cosmic process is one of umwversal and unceasing change
and is patterned on a duabity which is perpetually in con-
fiict, the perfect order of heaven and the chaos of the dark
waters Life creates opposites, as 1t creates sexes, i order to
reconcile them ‘In the begmmng the woman (Urvaéi) went
about m the flood seeking 2 master ' Indra, for example,
divided the world into earth and sky. He ‘produced hs father
and mother from his own body.’ This conflict runs through
fhg whole empirical world, and will end when the aim of the
universe 1s accomplished. Creation moves upward towards
the divine. When the umon between the controlling spirit and
the manifesting matter 15 completed, the purpose of the world,
the end of the evolutionary process, the revelation of spurit
on earth 15 accomplished The earth 1s the foothold of God, the
mother of all creatures whose father is heaven 3

*BU I 4 ro-11, Martri VI 17.

* scchanti salile patun  Javmniya Upamsad Brahmana I 56

3 The Clunese beheve that Chren (Heaven) 1s the father
and
(Earth) 15 the mother of all terrestrial existence Zeus ag Sky~fathe§zh:$

c
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The conflict 1s not final The duality is not a stenile dualism
Heaven and earth, God and matter have the same ongin

As regards the pnimordial God Hrranya-garbha, a circular
process 1s found The primal beng spontaneously produces the
primeval water, from this comes the primordial God as the first
born of the divine Order, the golden germ of the world “who was
the first seed resting on the navelof the unborn '* Huwanya-garbha
who is the World-soul expresses his spint through the environ-
ment He manifests the forms contamed within himself The
world is fixed m him as are the spokes 1 the hub of a wheel
He is the thread, siitiatman, on which all bemngs and all worlds
are strung like the beads of a necklace He 1s the first-born,
prathama~a He 15 also called Bralma and these Brakmds are
created from world to world 2

In the Rg Veda,3 Huanya-garbha 1s the golden germ which
enters into creation after the first action of the creator In the
Samkhya, prakriy 15 treated as unconscious and develops on
account of the influence of the multitude of individual subjects,
and the first product of development 1s mahat, the great one,
or budd/u, the intellect It 1s the development of cosmic intelli-

essential relation to Earth-mother The two are correlative See A B
Cook Zeus (1914), Vol I,p 779

Zoroaster reaches the conception of a smgle spimtual God, Ormuzd
or Ahura Mazda, 1n whom the principle of good 1s personified, while the
evil principle 1s embodied 1 Ahniman, or Angra Mainyu, who hmts the
ommpotence of Ahura Mazda The whole creation is a combat between
the two The two principles stnive eternally 1n Iife, and in this struggle
men take part Man 1s responsible for his actions, good or bad If he
struggles agamst evil, confesses God and cares for the punty of his
body and soul, then after four peniods of three thousand years each 1n
the world’s listory a time shall arnve for the final victory of good over
evil, of Ormuzd over Ahniman The general resurrection of the dead and
the last judgment will take place then, assuning him of his place among
the saved and the nighteous

‘The Jews adopted the two principles of good and ewvil and they were
taken over by Chnstiamty When Blake speaks, of the marnage of
Heaven and Hell, Heaven represents the one clear hight over all and
Hell the dark world of passion and the senses Divided, both are equally
barren, but from their union springs Joy ‘Oh that man would seek immor-
tal moments! Oh that men could converse with God’ was Blake's cry

Tt RV X 82,IV 58 5

: ‘God once created Brahma Hiranya-garbha and dehivered the Vedas
tohin’SB I 4 1.

3X 121 1



Intoduction 61

gence or Huanya-garbha On the subjective side, buddhi 1s the
first element of the ltnga or the subtle body. It 1s the essence of
the individual spint Buddht serves as the basis for the develop-
ment of the pnncple of mdividuation, akamkara, from which
are denived, on the one hand, mind and the ten sense organs,
five of perception and five of action and, on the other hand, the
subtle clements from which arise in their turn the gross elements,
Sattya is buddin, the innermost of the three circles, the outer
being rajas and {amas which are wdentified vath ehambéra and
manas, which are the emanations of rejas and tamas The
saffva or the buddhi 1s the biza, the seed of the living mndividual,
since it contans the sceds of karma which develop at each
birth mto a sense-organism The safiva or ltnga 15 called the
ego, the jiva As the buddhi 1s the sifratman of the individual,
so is Hiranya-garbha the sitt dtman, the thread-controller of the
world

In the Katha Upamsad, m the development of principles
the great self stands after the undeveloped and the primeval
spmt Hiranya-garbha, the World-soul 1s the first product of
the prnciple of non-bemng influenced by the Eternal Spint,
Isvara, The prrusa of the Samkhya 1s the Eternal Spirit made
many Hiranya-garbha 1s the great self, mahan atma, which
anses from the undiscrimmated, the avyakta, which corresponds
to the primitive matenal or waters of the Brahmanas, or the
Drakrir of the Savikhya We have the Supreme Self, the Absolute,
the Supreme Self as the eternal subject observing the eternal
object, waters or prakr: and the great self which 15 the first
product of this interaction of the eternal subject and the
prnciple of objectivity The Supreme Lord, Isvara, who
eternally produces, outlasts the drama of the universe Samkara
E)egms his commentary on the Bhagavad-gité wath the verse:
Néarayana 1s beyond the unmanifest The golden egg is produced
from the unmanifest The earth with 1ts seven islands and all
other worlds are in the egg.’ The names and forms of the
trgamfezted world are latent 1n the egg as the future tree 15 in

e see

Hiranya-garbha answers to the Logos, the Word of Western

* IIf 10.11, VI, 7.8,seealso K U. L7
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thought For Plato, the Logos was the archetypal idea For
the Stoics 1t 1s the principle of reason which quickens and
mnforms matter Philo speaks of the Divine Logos as the ‘first
born son,’® ‘archetypal man,’? ‘smage of God,’3 ‘through whom
the world was created '+ Logos, the Reason, ‘the Word was 1n
the begmmming and the Word became flesh ' The Greek term,
Logos, means both Reason and Word The latter indicates an
act of divine will Word 1s the active expression of character
The difference between the conception of Divine Intelligence
or Reason and the Word of God 1s that the latter represents
the will of the Supreme Véc 1s Brahman 5 Vac, word, wisdom,
1s treated in the Rg Veda as the all-knowing The first-born
of Ria 1s Vac ¢ yavad bralma lsthats tavati vak 7 The Logos 1s
conceived as personal like Hiranya-garbha ‘The Light was the
light of men ’ “The Logos became flesh 8

The Supreme 1s generally conceived as hight, gyofisam yyotih,
the light of lights Light 1s the principle of communication
Hiranya-garbha 1s orgamcally bound up with the world Himself,
a creature, the first-born of creation, he shares the fate of all
creation m the end 9 But [évara 1s prior to the World-soul
The principle of process apphes to God While he 15 the expres-
ston of the non-temporal he 1s also the temporal [$vara, the
eternal Bemg functions in the temporal Hiranya-garbha
Ramanuja who looks upon f$vara as the supreme transcendent
Reality above all world events treats Brahma as the demi-urge

1 L. 414, 2 I 411 316 4 IT 225 SRV I 3 ar

¢ Atharva Veda I1 1 4 See Nama-Ritpa and Dharma-Riipa by Maryla
Falk (1943), Ch I

TRV X 114 8

8 JohnI 4, 5 See B F Westcott The Gospel According to St John
(1886), p xvn

9 ‘“When all things are subjected to him then the Son himself will also
be subjected to him who put all things under him, that God may be
everything to everyone ‘' I Cor XV 28

10°Cp ‘Before the mountains were brought forth, or even the earth
and the world were made thou art God from everlasting and world
without end * See Hebrews I 10-13

Reliygrio Medicy 'Before Abraham was, I am, 1s the saymg of Chnist,
yet 15 1t true 1n some sense, if I say 1t of myself, for I was not only before
myself but Adam, that s, in the idea of God, and the decree of that
synod held from all etermty And in this sense, I say, the world was
before the creation, and at the end, before 1t had a beginning *
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of creation who forms the lower world in the name and bidding
of God

Why 15 the universe what it is, rather than something clse?
Why is there this something, rather than another? This 15
traced to the divine will This world and 1ts controlling spint
are the expressions of the Supreme Lord While the World-
soul and the world are organically related and are inter-
dependent, there 18 no such relationship between the Supreme
Lord and the world, for that would be to subject the mfinite
to the finite. The relationship 1s an 'accident’ to use White-
head’s expression. This word ‘accdent’ implies two different
considerations, (x) that Divine Creativity 15 not bound up with
this world in such a way that the changes which occur in the
world affect the integrity of the Divine, and (2) that the world
1 an accidental expression of the Divine principle Creativity
1s not bound to express itself in this particular form If the
choice were necessary it would not be free. Creation is the free
expression of the Divine mind, scchd-mdlram. The world 1s the
mamfestation of Hiranya-garbha and the creation of Tévara. The
world 15 the free self-deterrunation of God The power of self-
gletenmnation, self-expression, belongs to God. It is not by
itself, It belongs to the Absolute which 1s the abode of all
possibilities, and by its creative power one of these possibilities
1s freely chosen for accomplishment The power of mamfestation
1s not alien to bemng. It does not enter 1t from outside. It is in
beng, inherent in it It may be active or inactive We thus get
the conception of an Absolute-God, Brahman—I$vara, where
the first term indicates infinite being and possibihity, and the
second suggests creative freedom * Why should the Absolute
Brahman perfect, mfinite, needing nothing, desiring nothing,
move out mto the world? It 1s not compelled to do so. It may
ha‘_re this potentiality but it 15 not bound or compelled by it
1t is free to move or not to move, to throw itself mnto forms or
remam formless If it still indulges its power of creativity, it is
because of its free choice

* In the Taowist Tao T4 Ching, Tao, ¢ '
Absolute, the divime ground andgrél;oi '11:1;:::1}.1 7, ioivgl% uﬁﬁ?ﬁ.ﬁfx g::

dvme possibehities C .
p also fathati or suchness and dlaya-viyia:
all-conserving or receptacle consciousness ya-vigiidna the
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In f$vara we have the two elements of wisdom and power,
Sive and Sakts By the latter the Supreme who 1s unmeasured
and 1mmeasurable becomes measured and defined Immutable
bemng becomes mnfimite fecundity Pure bemng, which is the free
basis and support of cosmic existence, 1s not the whole of our
experience Between the Absolute and the World-soul 15 the
Creative Consciousness It is prajfidna-ghana or truth-conscious-
ness If sa? denotes the primordial being m 1ts undifferenced
umty, satya 1s the same bemng immanent 1n its differentiations
If the Absolute 1s pure unity without any extension or variation,
God 1s the creative power by which worlds spring into existence
The Absolute has moved out of its primal poise and become
knowledge-will It is the all-determining principle It 1s the
Absolute 1n action as Lord and Creator While the Absolute 1s
spaceless and timeless potentiality, God 1s the wvast self-
awareness comprehending, apprehending every possibility *

Brahman 1s not merely a featureless Absolute It 1s all this
world Vayx or air 1s said to be manifest Brakman, pratyaksam
brahma The Svetisvaiara Upamsad makes out that Brahman 15
beast, bird and 1nsect, the totterning old man, boy and gul
Brahman sustams the cosmos and 1s the self of each individual
Supra-cosmic transcendence and cosmic umversality are both
real phases of the one Supreme In the former aspect the Spirit
1s 1n no way dependent on the cosmic manifold, in the latter
the Spint functions as the principle of the cosmic manifold
The supra-cosmic silence and the cosmic mtegration are both
real The two, mrguna and saguna Brakman, Absolute and God,
are not different Jayatirtha contends that Samkara 1s wrong
1n holding that Brakman 1s of two kinds—~brakmano dvawipyasya
apramantkatvdt * It 1s the same Brahman who 1s described 1n
different ways

x Eckhart says ‘God and Godhead are as different as heaven from
earth . God becomes and unbecomes ’ ‘All in Godhead 1s one, and of
this naught can be saxd God works, but Godhead works not There 1sno
work for 1t to do and no working 1n 1t Never did 1t contemplate any-
thing of work God and Godhead differ after the manner of working
and not working ‘When I come mto the Ground, into the depths,
mto the flow and fount of Godhead, none will ask me whence I have
come or whither I go None will have missed me, God passes away ’
Seymon LVI Evans’ ET 3 Nydya-sudhi, p 124
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The personahty of God is not to be conceived on the human
lines He 15 not to be thought of as a greatly magnificd person.
We should not attmbute to the Divine human qualiics as we
know them.r We have (1) the Absolute, (2) God as Creative
power, (3) God immanent i this world. These are not to be
regarded as separaic entities They are arranged in thus order
because there 15 a logical priority The Absolute must be there
with all its possibilities before the Divine Creativity can choose
one. The divine choice must be there before there can be the
Divine immanent in this world, This 15 a logical succession and
not a temporal one The world-spirit must be there before there
can be the world We thus get the four poises or statuses of
reality,® the Absolute, Brajman, (2) the Creative Spinit, [$uara,
(3) the World-Spint, Hiranya-garbha, and (4) the World This
18 the way m which the Hindu thinkers interpret the integral
nature of the Supreme Reality. Manditkya Upamsad says that
Brahman 1s catus-pat, four-footed, and its four principles are
Brahman, I$vare, Huanya-garbha and Virdy »

! Aquinas says ‘Things smd alike of God and of other beings are not
saud either in quite the same sense or 1n a totally different sense but 1n
an analogous sense * Swmma Contra Gentiles XXXIV God 15 not good
or loving 1n the human sense ‘For who hath known the mind of the
Lord?" Romans XI 34 Godis personal, but, as Karl Barth says, ‘personal
In an mcomprehensible way in so far as the conception of His personality
Strpasses all our views of personahity This 1s so, Just because He and He
alone 15 a true, real and genuine person Were we to overlook this and
try to concerve God 1n our own strength according to our conception of
personality, we should make an 1dol out of God * The Knowledge of God
and the Service of God (1938), pp 31ff

* In Plotinus we have a symilar scheme {1) The One alone, the sumple,
the unconditioned God beyond being of Basihdes, the godhead of
Eckhart which can only be indicated by negative terms We cannot
e;lren affirm existence of 1t, though 1t 1s not non-existent It cannot be
tb°‘1ght of as either subject or object of experience, as in 1t subject and
object are identscal It 1s pure mmpersonal experience or perhaps the
ground of all experience, 1t 1s pure consciousness, ineftable supra-
existence It 13 not the first cause, not the creator god It 1s cause only
?n the sense that it 15 everywhere, and without 1t nothing could be

;i) The Nous The Intelhgible world which Plotinus calls One—Many,
the world of Platonic forms or archetypes Not mere Ideas or things
ought by the Divine Thinker, not mere passive archetypical pictures
neY are active powers within the Divine rnd It 15 personal God,
ex ity canmot be separated from diversity, The most perfect form of

Plﬁsswe act 18 thought or intellection, vyfidna, Divine Intellect, First

mker and thought, the persomal Lord, Universal Intelligence, The
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The conception of #ri-suparna 15 developed mm the fourth
section of the Tasttiriya Upamsad The Absolute 1s conceived
as a nest from out of which three birds have emerged, viz
Virdy, Hiranya-garbha and Isvara The Absolute conceived as
1t 1s 1 1itself, mdependent of any creation, 1s called Brakman
When 1t 1s thought of as having manifested 1itself as the um-
verse, 1t 1s called Vw4, when 1t 15 thought of as the spimt
moving everywhere 1n the umverse, it 1s called Hiranya-garbha,
when 1t 1s thought of as a personal God creating, protecting
and destroymng the umverse, 1t 1s called T$vara I$vara becomes
Brahmd, Visnu and Swa when his three functions are taken
separately T The real 1s not a sum of these It 1s an meffable
umty 1 which these conceptual distinctions are made These
are fourfold to our mental view, separable only in appearance
If we 1dentify the real with any one definable state of bemg,
however pure and perfect, we violate the umty and divide the
mdivisible The different standpomnts are consistent with each
other, complementary to each other and necessary m their

unknowable Absolute 1s mediated to us through the Divine Intelligence
This Intellectual prnciple of Plotinus 1s the lévara of the Upanisads
This umversal intelbigence makes possible the multiple umverse For
Plotinus this pninciple 1s the totality of divine thoughts or Ideas m Plato's
sense These Ideas or Thoughts are real bemgs, powers They are the
onginals, archetypes, mtellectual forms of all that exists in the lower
spheres All the phases of existence down to the lowest ultimate of
matenal being or the lowest forms of bemg in the visible universe are
ideally present in this realm of divine thoughts This drvine intellectual
prnncaiple has both bemg and non-bemg It has, for Plotinus, two acts,
the upward contemplation of the One and generation towards the lower
(1) One and Many The soul of the All 1s the third, wiich fashions
the matenal umverse on the model of divine thoughts, the Ideas laid
up within the Divine Mind It 1s the eternal cause of the cosmos, the
creator and therefore the wital principle of the world God 1s envisaged
as something apart from the world, 1ts creator or artificer Human 1deas
of God are centred round him Plotinus does not make the sensible
world a direct emanation from the Intelligible World It 1s the product
or the creation of the World-soul, the third person of the Neo-Platonic
trimty, herself an emanation from the Intelhgmble World, the Nous
Our souls are parts or emanations of the World-soul The three hypo-
stases form collectively, for Plotinus, the one transcendent bemg The
All-Soul 1s the expression of the energy of the Divine, even as the Intel-
Jectual principle 1s the expression of the thought or vision of the
godhead (rv) The many alone It s the world-body, the world of matter
without form It 1s the possibility of mamfested form
1 See also Pawngala U
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totality for an integral view of hife and the world If we are
able to hold them together, the conflicting views which are
emphasised exclusively by certain schools of Indian Vedinta
become reconciled

Absolute bemng is not an existing quahty to be found i the
things It s not an object of thought or the result of production,
It forms an absolute contrast to, and is fundamentally different
from, things that are, as 1s in its way nothingness It can be
expressed only negatively or analogically It is that from
which our speech turns back along with the mind, being unable
to comprehend its fullness.' It is that which the tongue of man
cannot truly express nor human ntelligence conceive Samkara
in lus commentary on the Brahma Sittra* refers to an Upanisad
text which is not to be found in any of the extant Upamsads
Bihva, asked by Baskal to eapound the nature of Brakman,
kept silent, He prayed, ‘Teach me, sir* The teacher was silent,
and when addressed a second and 2 third time he said* ‘I am
teaching but you do not follow The self 1s silence.’s

We can only describe the Absolute in negative terms. In the
words of Plotinus, ‘We say what he is not, We cannot say what
he is.’ The Absolute 1s beyond the sphere of predication It is
the Snyatd of the Buddhists It is ‘not gross, not subtle, not
short, not long, not glowmg, not shadowy, not dark, not
attached, flavourless, smell-less, eye-less, ear-less, speech-less,
mind-less, breath-less, mouth-less, not mternal, not external,
consuming nothing and consumed by nothing ’s It cannot be

*TU.IT 4, see also Kena 1 , I1, 3, Katha I 27.

*SB II 42 17 3 3 7

3 upadanio’yam dtma Cp the Madhyamsha view—

?aram&rthalas b @ryanam tiisnim-bhava eva

Then only will you see it, when you cannot speak of it; for the

owledge of 1t 15 deep sience and the suppression of all the senses.’
Hermes Trismegistus, L1b X 5

4 SeeBU_II 8 8,secalsoIl 3 6, III.g 26,1V 2 4, IV 4 22;
1 -151415. M@ 7, The Buddha, according to Amara, is an advaya-vadin

There was something formless yet complete,
That existed before heaven and earth,
Without sound, wrthout substance,
Dependent on nothing, unchanging,
All-pervading, unfailing,

o¥%



Y%

68 The Princypal Upanisads

truly designated Any description makes It mnto something
It 1s nothing among things It i1s non-dual, advasia It demes
duality. This does not mean, however, that the Absolute 15 non-
being It means only that the Absolute 1s allinclusive and

nothing exists outside 1t
Negative characters should not mislead us into thinking that
Brakman 1s a nonentity While 1t 1s non-empirnical, 1t 15 also

One may think of 1t as the mother
of all things under heaven,
Its true name we do not know,
Tao 15 the by-name we give 1t
Tao Té'Ching 25 A Waley'sET
The Way and 1zs Power (1934)

Plato says that the unfathomable ground of the umiverse, the absolute,
1s ‘beyond essence and truth * Plotinus describes the utter transcendence
of the One thus ‘Since the Nature or Hypostasis of The One 1s the
engenderer of the All, 1t can Itself be none of the thungs in the All, that
15, It 15 not a thing, It does not possess quality or quantity, It 1s not an
Intellectual Principle, not a soul, It s not 1n motion and not at rest, not
m space, not m time, It 1s essentially of a unique form or rather of
no-form, since 1t 15 pnior to form, as1it 1s prior to movement and to rest,
all these categories hold only in the realm of existence and constitute
the multiplicity charactenstic of that lower realm ° Euneads VI g 3
‘This wonder, this One, to which mn venty no name may be given’
wd VI g 5 e

‘Our way then takes us beyond knowing, there may be no wande'f’mg
from unity, knowing and knowable must all be left aside Every object
of thought, even the highest, we must pass by, for all that 1s good 1s later
than this No doubt we should not speak of seeing, but we cannot
help talking in dualities, seen and seer, instead of boldly, the achieve-
ment of umty In thus seeing, we nerther hold an object nor trace dis-
tinction, there 1s no two The man is changed, no longer himself nor
self belonging, he 15 merged with the supreme, sunken 1nto 1t, one with
it Only in separationis there duality That i1s why the wvision baffles
telling We cannot detach the supreme to state it, 1f we have seen
something thus detached, we have failled of the supreme’' Enncads
VI g 4and 10

Pseudo-Dionysius, whose utterances were once accepted as almost
apostolic authonity, observes ‘For 1t 1s more fitting to praise God by
taking away than by ascription Here we take away all thmgs from
Him, gomg up from particulars to umversals, that we may know
openly the unknowable which 1s hdden 10 and under all things that may
be known And we behold that darkness beyond being, concealed under
all natural hight ’

Chuang Tzu’s vision of the boundless world has this ‘You cannot
explain the sea to a frog 1n a well—the creature of a narrow sphere You
cannot explain 1ce to a grasshopper—the creature of a season You
cannot explain Tao to a pedant—This view 1s too hmuted * Waley
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inclusive of the whole empirical world The Absolute is des-
cribed as full both of light and not-light, of desire and not desire,
of anger and not-anger, of Inw and not-law, having venly filled
all, both the near and the far off, the this and the that.’t Negative
and positive characterisations are given to affirm the posttivity
of bemng

To say that the naturc of Brakman cannot be defined does
not mean that it has no cssential nature of its own We cannot
define it by 1ts acaidental features, for they do not belong to
1ts essence There is nothing outside 1t As no inquiry into 1ts
nature can be instituted without some description, its sva itpa
or essential nature 1s said to be saf or being, cit or consciousness
and dnanda or bliss * These are different phrases for the same
bemng Self-beng, self-consciousness and self-dehight are one.
It 15 absolute being m which there 15 no nothingness It is
absolute consciousness in which there is no non-consciousness
It 15 absolute bliss 1n which there 15 no suffering or negation
of bliss. All suffering 1s due to a second, an obstacle, all delight

Three Ways of Thought 1n Ancient China (1939), pp 55-6 H A Giles.
Chuang-Tzu, Mystic Morahst and Soctal Reformer (1926) Ch XVIilI
v nandagin begins his commentary on Katha Upamsad with ths
TSe
dharma dharmadyasamsrstam karya-kirana-varjriam
kaladibhsy aviechinnam brahkma yat tan namamy ahan

Paul speaks of a vision which was not to be told and had heard words
fmt tobe repeated 11 Conmthians 12 i Cp Hymn of Gregory of Nyasa,
O Thou entirely beyond all beng * ‘O Lord, My God, the Helper of them
that seek Thee, I behold Thee 1n the entrance of Paradse, and I know
not what I see, for I see naught vimble This alone I know, that I know
not what I see, and never can know And I know not how toname Thee,
'l;ecause I know not what Thou art, and did anyone say unto me that

hou wert called by this name or that, by the very fact that he named
1t I should know that 1t was not Thy name For the wall beyond which I
seie Thee 15 the end of all manner of sigmfication in names ' Nicholas
of Cusa The Vision of God, E T Salter'sET (1928) Ch XIII ‘No
f;:nad or tnad can express the all-transcending ddenness of the ali-
o E;cendmg super-essentially super-existing super-deity * ‘God, because

; Beéceil%?nce. m?gr nghtl;}{pi’caued Nothmg,i says Scotus Engena

4 5 Idag, atha 1 2 20-21, 15, I 6 1 .U.
I:G.xysuvs-:is 3 7 MU
Bm};fhey are not so much quahties of Biahman as the very nature of
s man Commenting on the passage Bralman 15 truth, wisdom and
mty, satyam jiignam anantam brahma, S wntes

Satyadine by trint visesangrthans padans videsyasya brahmanal;
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arises from the realisation of something withheld, by the over-
coming of obstacles, by the surpassing of the nmt It 1s this
delight that overflows into creation The self-expression of the
Absolute, the creation of numberless universes 1s also traced to
Bralman All things that exist are what they are, because of
the nature of Brahman as sal, cit and dnanda All things are
forms of one immutable being, varable expressions of the
mvariable reality To describe Brakman as the cause of the
world 1s to give 1its tatastha or accidental feature * The defining
characteristics are in both cases due to our logical needs 2 When
the Absolute 1s regarded as the basis and explanation of the
world, he 15 concerved as the lord of all, the knower of all, the
mner controller of all3 God has moved out everywhere sa
paryagat The Svetasvatara Upanisad speaks of the one God,
beside whom there is no second, who creates all the worlds and
rules with His powers, and at the end of time rolls them up again ¢
He Iives 1n all thingss and yet transcends them The Umversal
Self 15 like the sun who 1s the eye of the whole universe and 1s
untouched by the defects of our vision ¢ He 1s said to fill the
whole world and yet remamn beyond its confines ‘Venly
motionless like a lone tree does the God stand in the heaven,
and yet by Him 1s this whole world filled "

The distmction between Braksman in 1tself and Brahman m
the universe, the transcendent beyond mamnifestation and the
transcendent 1n manifestation, the indeterminate and the
determinate, nerguno guni, 1s not exclusive 8 The two are Iike
two sides of one reality The Real 1s at the same time being
realised

In the metrical Upamsads, as i the Bhagavad-gita, the per-

* tatasthatvam ca laksya-suarﬁjm-bahzr-bhﬁtatvam Stddhanta-lesa-sam-
graka (Kumbhakonam ed ), p

2 They are said to be kalpzm or constructed, as the non-dual Brakman
1s said to possess these quabities on account of its association with
antahkarana They are mamfestations through an imperfect medium and
therefore limited revelations of Brakman

3MaU 6 4111 2 3, VI 1-12 sBUI47SUII 17

§ Katha II 5 11 7SU Il 9

¢ Cp Eckhart ‘The Godhead gave all things up to God The Godbead
1s poor, naked and empty as though 1t were not, it has not, wills not,
wants not, works not, gets not It 18 God who has the treasure and the
bnde in lum, the Godhead 1s as void as though 1t were not ’
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sonal 15 said to be superior to the superpersonal.? purusan na
param kificit, there 18 nothing beyond the person. It 1s doubtful
whether the author of the Brahma S#ira accepted the dis-
tinction of saguna and mrguna 1n regard to Brahman. Even
the mrguna Brakman 1s not without determmations. The
Sitrakdra makes a distinction between the super-personal
(apurusa-nidha) and the personal (purusa-widha), i.e. between
Brakman and Iévara The latter 1s not a human fancy or a
concession to the weak m mind The nrdkira (formless), and
the sakara (with form), are different aspects of the same Reality.
The seeker can choose either in his spiritual practices In IIL. 3
we find that the author maintains that the aksare texts which
describe Brahman negatively as ‘not this, not this’ are ‘not
useful for meditation *2 He holds that Brakman 1s unaffected by
the different states, of waking, dream, sleep. The view that
Brahman undergoes changes 1s refuted on the ground that they
relate to the effects due to the self-concealment of Brahman
Bidarayana demes reahty to a second prmnciple.
Hzmuya-gar?hu, the World-soul 1s the divine creator, the
supreme lord [$vare at work in tlus universe. A definite possi-
bility of the Absolute 1s bemng reahsed 1 this world In the
Upanisads the distinction between Iévara and Hiranya-garbha,
between God and the World-soul 1s not sharply drawn If the
World-soul 1s ungrounded m [$vara, if he 1s exclusively tem-
Poral, then we cannot be certain of the end of the cosmic process
When the Upamsads assert that the individual ego 1s rooted
In the umiversal self or atman, it would be preposterous to
lmagine that the World-soul 1s unrelated to Iévara or Brahman.3

: {fathg I_ 3T MU I 1 1-2,

: %di{yanaya prayojanabhavat, 111 3 14, see also ITII 3 33
. sxm?] entinus whose activity may be assigned to A D 130-150, teaches
i ar view The primordial essence 15 the Deep (Byzhos) With 1t
Stlons afthought called also Grace (for 1t was not condifioned) and
: ome; {for 1t made no sign of 1ts existence) Professor Burkaitt writes
Mung ( J%W the immeasurable Deep made 1ts own thought fecund and so
correla, ous) came mto bemg, although 1t was called umgue, 1t had a
undersmve side to it called Truth Nous, Mind 15 an intelhgent
there bendlng. the mevitable counterpart of which i1s Truth, for, if
standu, I.I%thmg true to understand, there can be no wntelligent under-

Eckhs.rt ambridge Ancient Hzstory, Vol XII (1930), p 470
Pogag tefers to the World-soul and not to the Supreme God 1n the

8¢, where he asserts that ‘God becomes and disbecomes ’
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Hiranya-garbha who has in him the whole development in
germ acts on the waters As we have seen, the image of waters
15 an ancient one by which human thought attempts to explamn
the development of the umiverse The waters are imitially at
rest and so free from waves or forms The first movement, the
first disturbance, creates forms and 1s the seed of the umverse
The play of the two 1s the life of the universe When the de-
velopment 1s complete, when what 1s in germ 1s mamfest, we
have the world-consummation Hwanya-garbha creates the
world according to the eternal Veda, which has within itself
eternally the primary types of all classes of things, even
as the God of the mediaeval scholastics creates according to
the eternal archetype of Ideas which He as the eternal Word
eternally possesses Bralman 1s the umty of all that 1s named *
Huranya-garbha or Bralmd 1s the World-soul? and is subject to
changes of the world He 1s kdrya Brahma or effect Brahman as
distinct from I$vara who 15 kirana Brahman or causal Brakman
Hiranya-garbha anises at every world-beginning and 1s dissolved
at every world-ending [svara 15 not subject to these changes
For both Samkara and Rimanuja, Hiranya-garbha has the place
of a subordinate and created demi-urge I$vara 1s the eternal
God who 1s not drawn 1nto but directs the play of the worlds
that nse and pensh and 1s Himself existing transcendentally
from all etermty The Vedic deities are subordimnate to Isvara
and hold a similar position to Him in the formation and control
of the world that the angelic powers and directors maintain
i the heavenly hierarchy of scholasticism and of Dante

We have thus the four sides of one whole (1) the transcen-
dental unversal being anterior to any concrete reality, (1) the
causal principle of all differentiation, (111) the mnermost essence
of the world, and (1v) the mamfest world They are co-existent
and not alternating poises where we have either a quiescent
Bralunan or a creative Lord These are simultaneous sides of the
one Reality

1BUI 5 17
2 For Atman as the World-soul, see Atharva Veda X. 8 44
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XI
ULTIMATE REALITY ATMAN

The word ‘dtman’ is derived from a# ‘to breathe.” It is the
breath of life.r Gradually 1ts meaning is extended to cover life,
soul, self or essential being of the mdividual. Sarhkara derives
itman from the root which means ‘to obtain’ ‘to eat or enjoy
or pervade all’z Atman is the principle of man’s life, the soul
that pervades his being, his breath, prdna, his intellect, prajitd,
and transcends them. Atman is what remains when evervthing
that is not the self is eliminated. The Rg Veda speaks of the
unborn part, ajo bhdgak.s There is an unbom and so immortal
element in man,¢ which is not to be confused with body, life,
mind and ntellect These are not the self but its forms, its
external expresstons. Qur true self is a pure existence, self-aware,
unconditioned by the forms of mind and intellect. When we
cast the self free from all outward events, there arises from the
inward depths an expenence, secret and wonderful, strange
and great. It is the miracle of self-knowledge, dfia-fitdna.s Just
as, in relation to the universe, the real 1s Brakman, while name
and form are only a play of manifestation, so also the individual
€gos are the varied expressions of the One Universal Self. As
Brahman 1s the eternal quiet underneath the drive and activity

T aim@ te yatah RV, VII 87. 2.

* apmoter atter atater va S on AU L. 1.

Cp also yac capnot: yad adatie yac catts visayan cha
s x I%m: cisya santato bhivas tasméad atmet: Firtyale.
¢ Siyana says ajak janana-yahilak, Sarirerdriyabhdgavyativibial,
aniara-purusa-labsano-yo'bhage’sti. Eckhart quotes with approval an
;“ﬂame'i heathen philosopher as saying ‘Discard 2ll this 2nd that and
ere and there and be thyself what thou art in thine mner not-bemg’,
which he adds is mens
be:ng.””a?l'cmé U. asks us to mquire into the nature of our inward
Who am I? How came this world? What is it?
How came death and birth? Thus inqmure
Within yourself; great will be the benefit
,, (you will derive from such inquiry).
#o ham, katham idam, kivh v, Patham maranaanmans
vicarayantare vettham mahat fat pralam esyas:.
I 40
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of the umverse, so Atman 1s the foundational reality under-
lying the conscious powers of the individual, the inward ground
of the human soul There 1s an ultimate depth to our life below
the plane of thinking and striving ‘The Atman 1s the super-
reality of the jiva, the mndividual ego

The Chandogya Upamsad gives us a story, where gods and
demons both anxious to learn the true nature of the Self
approach Praja-patt who mamtams that the ultimate self 1s
free from sin, free from old age, free from death and grief, free
from hunger and thirst, which desires nothung and imagwmes
nothing It 1s the persisting spint, that which remams constant
m all the vicissitudes of waking, dream and sleep, death,
1ebirth and deliverance The whole account assumes that there
1s consciousness even in the apparently uncomscious states,
when we sleep, when we are drugged or stunned The gods
sent Indra and the demons Virocana as their representatives
to learn the truth The first suggestion 1s that the self 1s the
mnage that we see mn the eye, in water or m a miurror The con-
ception of the self as the physical body 1s inadequate To indicate
that what we see 1n another’s eye, a pail of water or a mirror
1s not the true self, Praj-pati asked them to put on their best
clothes and look agamn Indra saw the difficulty and said to
Praja-pati that as this self (the shadow 1n the water) 15 well
adorned when the body 1s well adorned, well dressed when the
body 15 well dressed, well cleaned when the body 1s well cleaned,
so that self will also be blind if the body 1s bhind, lame if the body
15 lame, crippled 1f the body 1s crippled, and will perish mn fact
as soon as the body perishes Such a view cannot be accepted
If the self 1s not the body, may it be the dreaming self? The
second suggestion 1s that the true self 15 “he who moves about
happy in dreams’ Again a difficulty was felt Indra says that,
though 1t 15 true that this dreaming self 1s not affected by the
changes of the body, yet in dreams we feel that we are struck
or chased, we expemence pamn and shed tears We rage m
dreams, storm with indignation, do things perverted, mean
and malicious Indra feels that the self 1s not the same as
dream-consciousness The self 15 not the composite of mental
states, however independent they may be of the accidents of the
body. Dream states are not self-existent Indra again approaches
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Praja-patt who gives him another suggestion that the self 1s
the consciousness in deep sleep Indra feels that, in that state,
there 1s consciousness neither of the self nor of the objective
world Indra feels that he does not know himself nor does he
know anything that exists He 1s gone to utter annillation.
But the self exists even mn deep sleep Even when the object
1s not present, the subject 1s there The final reality 1s the active
umversal consciousness, which is not to be confused with either
the bodily, or the dreaming consciousness or the consciousness in
deep sleep. In the state of deep, dreamless sleep, the self wrapped
round by the mntellect has no consciousness of objects, but is not
unconscious The true self is the absolute self, which is not an
abstract metaphysical category but the authentic spritual
self The other forms belong to objectified being. Self 1s hfe,
not an object It 1s an experience, mm which the self 1s the
knowing subject and is at the same time the known object. Self
1s open only to self The hfe of the self is not set over against
knowledge of 1t as an objective thing Self 1s not the objective
reality, nor somethmng purely subjective The subject-object
relationship has meaning only in the world of objects, in the
sphere of discursive knowledge The Self is the light of lights,
and through it alone 1s there any lhight m the umverse. It is
perpetual, abiding Light. It is that which neither lives nor dies,
which has neither movement nor change and which endures
when all else passes away It 1s that which sees and not the
object scen Whatever 15 an object belongs to the not-self.
The self 15 the constant witness-consciousness *

The four states stand on the subjective side for the four kinds
of soul, Vassvanara, the experiencer of gross things, Tayasa,
the expenencer of the subtle, Prapfia, the experiencer of the
Unmanfested objectivity, and the Twuriya, the Supreme Self.

¢ Mandikya Upanisad, by an analysis of the four modes of
consciousness, waking, dream, deep sleep and illumined con-
SClousness, makes out that the last 1s the basis of the other three.

I
smn;fh;‘OUgh all months, years, seasons and kalpas, through all (diva-
. of tune) past and future the consciousness remans one and self-
Minous It nesther nses nor sets
masabda-yuga-halpesu gatagamyesv anckathi
nodety nastam ety eka samwid esd svayam-prabhé.
Patica-dasi 1 7,
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On the objective side we have the cosmos, Virdj, the World-soul
Hiranya-garbha, the Supreme God, I$vara, and the Absolute,
Brahman * By looking upon Isvara as prajfia, 1t 1s suggested
that the supreme intelligence who dwells m the sleeping state
holds all things 1n an unmanifested condition The divine
wisdom sees all things, not as human reason does 1n parts and
relations, but in the orgmal reason of their existence, thetr primal
truth and reality It 1s what the Stoics call spermatikos or the
seed Logos which 1s manifested 1n conscious beings as a number
of seed logo1

In treatises on Yoga, the potential all-consciousness of the
state of sleep 1s represented mn the form of a radiant serpent
called Kundalni or Vag-devi We come across this representation
1n earlier treatises also In the Rg Veda, Vic 1s said to be the
serpent queen, sarpa-rdziti * The process of Yoga consists n
rousing the radiant serpent and hfting 1t up from the lowest
sphere to the heart, where 1n union with préna or hie-breath its
universal nature 1s reahsed and from 1t to the top of the skull
It goes out through an opeming called brakma-randhra to which
corresponds 1n the cosmic orgamsm the opeming formed by
the sun on the top of the vault of the sky

:+ Cp Wilham Law ‘Though God 1s everywhere present, yet He 1s
only present to thee i the deepest and most central part of thy soul
The natural senses cannot possess God or umte thee to Him, nay, thy
inward faculties of understanding, will and memory can only reach
after God, but cannot be the place of His habitation 1n thee But there
15 a root or depth of thee from whence all these faculties come forth, as
lines from a centre, or as branches from the body of the tree This depth
1s called the centre, the fund or bottom of the soul This depth 1s the
umty, the etermty—I had almost said the infimity of thy soul, for 1t 1s
so infimte that nothing can satisfy it or give 1t rest but the infimty of
God ’ Quoted 1n Perenmial Philosophy by Aldons Huxley (1944), P 2
Again, ‘My Me 15 God, nor do I recogmse any other Me except my
Himself * St Catherine of Genoa (1bid , p 11 )

Eckhart “To gauge the soul we must gange 1t with God, for the Ground
of God and the Ground of the soul are one and the same * (:bid , p 12)
Agamn 'The highest part of the soul stands above time and knows
nothing of time * ‘There 15 a principle m the soul altogether spintual
T used to call 1t a spiritual light or a spark But now I say that it 1s free
of ali names, void of all forms It is one and simple, as God 15 one and
simple ’

:px X 189, X 125 3 Atharva Veda IV 1
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XII
BRAHMAN AS ATMAN

In the early prose Upanisads, dtman 1s the principle of the
individual consciousness and Brahman the superpersonal
ground of the cosmos Soon the distinction diminishes and the
two are :dentified God is not merely the transcendent numimous
other, but 15 also the umiversal spint which 1s the basis of human
personality and 1its ever-renewing vitahsing power Brakman,
the first principle of the universe, 15 known through dtman,
the mner self of man In the Satapatha Brahmana* and the
Chandogya Upamsads 1t 1s said ‘Venly this whole world 1s
Brakman,’ and also “This soul of mme within the heart, this 1s
Brahman’ *That person who 1s seen 1n the eye, He 1s dtman,
that 1s Bralhman '3 God 1s both the wholly other, transcendent
and utterly beyond the world and man, and yet he enters mto
man and hives mn lim and becomes the inmost content of his
VEry existence 4

Narayana 1s the God 1m man who lives 1n constant association
with nara, the human bemng. He 15 the immortal dwelling m the
mortals 5§ The human individual 1s more than the umverse He
hves ndependently m his own mexpressible infimty as wellas in
the cosmic harmonies We can be one with all cosmic existence
by entering mto the cosmic consclousness We become superior

*X 63 2 IIT 14 1
B *BU I 4 10 Cp Ketth ‘Tt1s impossible to deny that the Atman-

llahman doctrine has a long previous history 1n the Brihmanas and 1s
:"gglcal development of the 1dea of umty of the Rg Veda ’ The Relsgion
o Phalosophy of the Veda and the Upamisads, p 404 Herachtus says
. searched myseif * The Logos 15 to be sought within, for man’s nature 1s

léucrocosm and represents the nature of the whole

mﬁ Fiotinus ‘One that seeks to penetrate the nature of the Divine
pomg n;ust see deeply nto the nature of his own soul, mto the Drvinest
o of umself He must first make abstraction of the body, then of the
a ::ir soul which bmit up that body, then of all the faculties of sense, of
towa:;“es and emotions and every such trviahty, of all that leans
e desg t’g\e mortal What 1s left after this abstraction 1s the part which
som fn e as the image of the Divine Mind, an emanation preserving

e of that Divine Laght’ Enneads V 3 9

4 . = o "
; %I\Ir ]::[\"r 125 ﬁlso dtmawva devatah sarvith sarvam hy atmany avasthtam
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to all cosmic exsstence by entering mto the world-transcending
consciousness Answermg to the four grades of consciousness,
waking, dream, deep sleep, spiritual consciousness, we have
the four states of the mndividual, sthitla (gross), sitksma (subtle),
karana (causal) and the pure self As I$vara 1s the cause of
the world, so the causal self 1s the source of the development of
the subtle and the gross bodies *

X1l
THE STATUS OF THE WORLD MAYA AND AVIDYA

The ecstasy of divine unmion, the bhss of realisation tempts
one to disregard the world with its imperfections and look
upon 1t as a troubled and unhappy dream The actual fabric
of the world, with 1ts loves and hates, with 1ts wars and battles,
with 1ts jealousies and competitions as well as 1ts unasked
helpfulness, sustained intellectual effort, infense moral struggle
seems to be no more than an unsubstantive dream, a phantas-
magonia dancing on the fabric of pure being Throughout the
course of human history, men have taken refuge from the
world of stresses, vexations and mdigmties in the apprehension
of a spmt beyond The prayer to ‘lead us from unreality to
reality, from darkness to lhight, from death to immortality’
assumes the distinction between reality, hght and immortality
and unreality, darkness and death The Katha Upantsad warns
us not to find reahity and certamty in the unrealities and
uncertamnties of this world ? The Chandogya Upamsad tells us
that a covering of untruth hides from us the ultimate truth
even as the surface of the earth hides from us the golden
treasure hudden under 1t 3 The truth 1s covered by untruth,
anrta The Brhad-Granyaka and the I$a Upamsads speak to
us of the velling of truth by a disc of gold and invoke the grace

t The first fativa 1s the root of mamfestation, called mahat or the
great principle In akamkara we find individual consciousness which
proceeds from the intellectual principle by an mdividuahsing deter-
munation Sometimes, c:a 1s said to be the first product of prakyts, with
1ts triple character of buddh: or discrimination, ahamkara or self-sense
and manas or mnd

111 4 2, 3 VIIT 3 1-3
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of God for removing the veil and letting us see the truth.x
According to the Svetd$vatara Upanisad, we can achieve the
cessation of the great world-1llusion, visva-mayd-nvrttsh by the
worship of God.? If this aspect of spiritual experience were all,
the world we live in, that of ignorance, darkness and death
would be quite different from the world of underlying reality,
the world of truth, light and Iife The distinction would become
one of utter opposition between God and the world. The latter
would be reduced to an evil dream from which we must wake
up as soon as possible 3

Indifference to the world 1s not, however, the mam feature
of spmtual consciousness Brahman, the completely trans-
cendent, the pure silence has another side. Brahman 1s appre-
hended m two ways. Satnkara says. dwripasi hn brahma-
vagamyale, nama-riupa-vikara-bhedopadhi-nsisiam, tad viparitam
sarvopadhi-varjitaw Both the Absolute and the Personal God
are real, only the former 1s the logical prius of the latter. The
soul when it rises to full attention knows 1tself to be related to
the single universal consciousness, but when it turns outward
1t sees the objective umiverse as a manifestation of this single
consciousness. The withdrawal from the world 1s not the
conclusive end of the spirtual quest. There is a return to the
world accompanied by a persistent refusal to take the world
as1t confronts us as final, The world has to be redeemed and it
can be redeemed because 1t has its source m God and final
tefuge m God.

There are many passages where the world of duality is
Suggested to be only seeming.4 The existence of duality 1s not
admltf:ed to be absolutely real. In the passage of the Chandogya
Upanisad regarding the modifications of the three fundamental
constituents of being, fire, water and food, it is said that just
as all that 1s made of clay, copper or iron is only a modification,
& verbal expression, a simple name, the reality bemg clay,
COPper or 1on, even so all things can be reduced to three

12 15 z I
* Cp Atma-bodha 4 . ”
tavat satyam jagad bhanm sukikd-rajaiam yathi
Wi Yavar na yrdyate brakma sarvadhisthanam advayam
Iy g here there 15 a duality as 1t were (wa) ' BU II 4 14, see also
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primary forms of reality It 1s suggested that all things are
reducible to reality, being mere modifications All this 15 to be
understood as meaning that the Absolute stands above becoming
and passing away which 1t transcends

In the Ma:irt Upanisad, the Absolute is compared to a spark,
which, made to revolve, creates apparently a fiery crcle, an
1dea expanded by Gaudapada in his Karika on the Manditkya
Upamsad This may suggest that the world 1s a mere appear-
ance Even here the intention may well be to contrast the
reality of the Absolute with empinical reahity without making
the latter an illusion

The assertion that with the knowledge of the Self all 15 known*
does not exclude the reality of what is derived from the Self
When the Aifarcya Upamisad asserts that the umiverse 1s
founded in consciousness and guided by 1it, it assumes the
reality of the universe and not merely 1ts apparent existence
To seek the one 1s not to deny the many The world of name
and form has its roots in Brahman, though 1t does not con-
stitute the nature of Brahman  The world 1s neither one with
Bralyman nor wholly other than Bralmnan The world of fact
cannot be apart from the world of bemng From one bemng no
other beingisborn 1t exists only in another form, samsthandn-
larena 3

Maya in this view states the fact that Braluman without
losing his integrity 1s the basis of the world Though devoid of
all specifications, Bralman 1s the root cause of the universe 4
‘If a thing cannot subsist apart from something else, the latter
1s the essence of that thing ' The cause 1s logically prior to the
effect 5 Questions of temporal beginning and growth are sub-
ordinate to this relation of ground and consequent The world
docs not carry 1ts own meaning To regard 1t as final and
ultimate 1s an act of ignorance So long as the erroneous view

TBUINTy5,720CUVIT2MUT 1 3

3 ato rama-riipe saridvasthe brahmanawdtmavati, na brakma fad
atmafar S onTU I 6 1

35 onCU NI 2 2 }risrasyajagato brahma-kiryatval tad-ananyatviic
ea SB II 1 20

A ger13- asee@-rakun’pt jagats millam S on Katha 11 3 12
$S$ onBUIM 4 5

atsl ssddkab pral Iaryotpatieh hirava sadbhévak S onBU I 2 1
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of the independence of the world does not disappear, our highest
good will not be realised

The wotld 15 the creation of God, the active Lord. The finite
15 the self-hmitation of the infimte. No finite can exist in and
by itself It exists by the infinite If we seek the dynamic aspect
we are inclined to repudiate the experience of pure conscious-
ness, It 1s not a question of either pure consciousness or dynamic
consctousness These are the different statuses of the one
Reality They are present simultaneously in the umiversal
awareness

The dependence of the world on God 1s explained 1n different
ways In the Chindogya Upanisad, Brahman 1s defined as
lagjalin as that (fat) which gives nise to (74), absorbs (i) and
sustamns (an) the world * The Brhad-aranyaka Upamsad argues
that safyam consists of three syllables, sz, &1, yam, the first and
the last being real and the second unreal, madhyato anrtam The
fleeting 1s enclosed on both sides by an eternity which 1s real 2 The
world comes from Brahman and returns to Brakman Whatever
exists owes 1ts being to Brakman 3 The different metaphors
are used to indicate how the umverse rises from 1ts central root,
how the emanation takes place while the Brahman remams
ever-complete, undimimshed 4 ‘As a spider sends forth and
draws m (its thread), as herbs grow on the earth, as the hair
{grows) on the head and the body of a living person, so from the
Imperishable anses here the umverse’s Agam, ‘As from a

' IIT 14

nltIXa I 1 Bede tells of the Anglo-Saxon Council summoned to decide
" question of the acceptance of the Chnistian faith m 627 One of the
thres ﬁom%ared the Iife of man on earth with the flight of a sparrow
stomg oia anquet hall m winter, ‘a good fire 1n the mmdst, whilst the
one G Tam and snow prevail abroad, the sparmrow, I say, flying m at
from oo and mmmediately out at another, whilst he 15 within, 1s safe
i eimn’cry storm, but after a short space of fair weather, he
e had e y vanishes out of your sight, into the dark winter from which
ent befOErged So this life of man appears for a short space, but of what
enerablere' or what 1s to follow we are utterly ignorant ' Bede the

%2 B G HIEr;csleszasucal History of the Enghsh Nation (1916), pp o1 ff

fgeeTPU II,BU II 8
gwmgp Itse%?tlnus ‘Imagme a spring which has no commencement,
franquil to all the nvers, never exhausted by what they take, ever
Yits full self * IIX 8 9 Enneads sMU Lz 7

v
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blazing fire sparks of like form 1ssue forth by the thousands
even so, many kinds of bemgs 1ssue forth from the Immutable
and they return thither too °* The many are parts of Brahman
even as waves are parts of the sea All the possibilities of the
world are affirmed 1n the first being, God The whole umverse
before its manifestation was there The antecedent of the
./ manifested universe 1s the non-manifested universe, 1e God
God does not create the world but becomes 1t Creation 1s
expression It 1s not a making of something out of nothing
1t 15 not making so much as becoming It 1s the self-projection
of the Supreme Everything exists in the secret abode of the
Supreme 2 The pnimary reality contamns within 1tself the source
of 1ts own motion and change
The Sveta$vatara Upamsad mentions the differentviews of
. /l/creation held at the time of its composition, that 1t 1s due
¢ © to tume, to nature, to necessity, to chance, to the elements,
to the Person or the combmation of these It repudiates all
these views and traces the world to the power of the
Supreme 3
The Swvetasvatara Upamsad describes God as mdgyn, the
wonder-working powerful Bemng, who creates the world by His

Il 1 1

2 In the Rg Veda there are suggestions that the Impenshable 1s the
basis of the world and that a personal Lord Brakmanas-pats (X 72 2),
Visva-karman (hterally the All-maker), Puruse (X go}, Hiranya-garbha
(X 121 1) produces the world The Upamsads refer to the early cosmo-
logical speculations, but these are not their real interest

3 Gaudapdda mentions different theones of creation Some look upon
creation as the mamfestation of the superhuman power of God, vibkietz,
others look upon 1t as of the same nature as dream and illusion,
svapna-maya-svaritpd, others trace it to the will of God scchd-malram
prabhoh srst:h Still others look upon kalz or time as the source, some
ook upon creation as mntended for the enjoyment of God (bkoga), still
others atinbute 1t to mere sport (kr7dz), but Gaudapida’s own view 15
that creation 1s the expression of the nature of the Supreme, ‘for what
desire 15 possible for Him whose desire 15 always fulfilled >’

devasyaisa svabhavo'yam apta-humasya k@ sprhda Kartka I 6-9

The world 15 the revelation of God's nature To the question, why does
periect being instead of remaiming etemnally concentrated i 1itself suffer
the accident of manifesting this world, the answer 1s that mamfesting 18
of the very nature of God We need not seek a cause or a motive or a
purpose for that which 15, 1 1ts nature, eternally self-exastent and free
The sole object of the dance of Stva 1s the dance itself
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powers,: Here mdyd is used in the sense m which the Rg Veda
employs it, the divine art or power by which the divinity
makes a likeness of the eternal prototypes or ideas inherent in
his pature Indra is declared to have assumed many shapes
by lus maya.z Maya is the power of [$vara from which the
world anses He has made this world, ‘formed man out of the
dust of the ground and breathed into him a hiving soul.” All the
works of the world are wrought by Him. Every existence
contamed in time is ontologically present in creative eternity.
The Supreme 15 both transcendent and immanent. It is the
one, breathing breathless, fad ekam, anid avitam. It is the
manifest and the unmanifest, syakia@uyaktah, the silent and the
articulate, $abddsabdaly. It is the real and the unreal, sad-asat,3

While the world is treated as an appearance in regard to pure
bemng, which 1s indivisible and 1mmutable, 1t 1s the creation of
Ifvara who has the power of manifestation. Maya is that which
measures out, moulds forms in the formless. God has control

ll giIs 10 This power or Sakti is contamed mn the Supreme as oil 1n
otlse
Swwecchayd par Saktsh Swa-tativarkatdn: gata
-talah parisphuraty adaw sarge latlam tlad wa
The power 15 Sakti or Maya. We speak 1n madequate ways when we
speak of Sakis as Mays Narada tells Rama mn the Devi Bhagavala, that
this power 15 eternal, primeval, and everlasting
. Srnu rama sada nitya $aktr adya sandtani.
Nothing 15 able to stir wathout 1ts aid:
tasydah Sakivh vin@ ko'pr spandifush na ksamo bhavet.
then we distinguish the creation, preservation and dissolution m the
o of Brahma, Visnyu and Swa, thewr power is also this Sakti:
visnok palana-$aklis s
kartr-$aktth fufur mama
rudrasya nisa-$aktss si
Th tvanya-Saktrh pard $1va.
s penergy of everyone 15 a part of the divine abt: The Supreme with
Ipower created the creator Brahmi, pitrvam sarisrjya brakmadin
1 regard to Rema and Sitd, Sits becomes Sakti In the Sitg U. she
1ssad to be maula-prakyes
$UG bhagavatt yiieya mitla-prakytr-sariyfinta.
Nl e Deyi U, Durga’s name 1s accounted for. ‘Beyond whom there
@ she 15 called Durgs. Because she saves from cnisis therefore she
15 called Durgs *
Yasyah parataram nasts, sarsa durgd prakiriia
VI durgat samiy@yate yasmad devi durgeti kathyate.
s R.V47 18;see BU II. 5 1q.
X57.MU.IL2 1 Praénall 5 6.
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of miya, he 15 not subject to 1t If God were subject to miya
he would not be mnfinite supreme existence Any being compelled
to manifest itself 1s not free I$vara has in him the power of
manifestation, non-manifestation and other-manifestation,
kartwm, a-kartum, anyathd-kavium Bralman 1s logically prior
to I$vara who has the power of mamfestation, and takes him
over into His transcendental being when He 1s not mamfesting
His nature
This dual nature of the Supreme provides the basis for the
reality of personality m God and man, and so for anthentic
religious expenience This world, far from bemng unreal, 1s
mtimately connected with the Divine Reality This complex
evolving umiverse 1s a progressive manifestation of the powers
of the Supreme Spiit from matter to spirttual freedom, from
anna to dnanda The purpose of the cosmic evolution 15 to
{ reveal the spit underlymng 1t God lives, feels and suffers m
¥ every one of us, and in course of time His attributes, knowledge,
" beauty and love will be revealed 1n each of us
When the Katha Upamsad says that the Supreme Lord
experiences the results of deeds,® it suggests that we are the
images and likenesses of God, and when we experience the
results of our deeds, He does also There 1s an mtimate con-
nection between God and the world of souls =
Deussen holds that the idealistic monism of Y3jiiavalkya 1s
the main teaching of the Upamsads and the other doctrines of
theism, and cosmogomsm are deviations from 1t caused by the
mability of man to remain on the heights of pure speculative
thought The view which regards the universe as actually real,
the Atman as the umiverse which we know, and the theistic
developments are said to be departures from the exalted
1dealism of Yajfiavalkya It 1s not necessary to look upon the
theism emphasised 1n the Katha and the Svetasvatara Upamsads
tT 31

2 Cp Angelus Silesius ‘I know that without me God cannot live an
mstant *

Lckhart ‘God needs me as much as I need him '

Lady Juhan ‘We are God's bhss, for in us He enjoyeth without end ’
When Pascal states that Jesus Christ will be 1n agony tall the end of the
world, he means that there 1s a side to God, the temporal, where he
suffers 1n every innocent man who 1s persecuted and tortured
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as a declension from the pure monistic idealism It is m the
direct line of development of Upamisad thought

The Absolute 1s not a metaphysical abstraction or a void
of slence It 1s the absolute of this relative world of mamifesta-
tion What 1s subject to change and growth in the world of
becoming reaches 1ts fulfilment 1n the world of the Absolute.
The Beyond 1s not an annulling or a cancellation of the world
of becoming, but its transfiguration The Absolute 1s the life of
this life, the truth of this truth

If the world were altogether unreal, we cannot progress from
the unreal to the Real If a passage 1s possible from the empirical
to the Real, the Real is to be found in the empirical also The
ignorance of the mmnd and the senses and the apparent futilities
of human life are the materal for the self-expression of that
Bemg, for 1ts unfolding. Brakman accepts world existence The
Ultimate Reality sustains the play of the world and dwells mn 1t
That is why we are able to méasure the distance of the things
of the world from the Absolute and evaluate their grades of
bemg * There 15 nothing m this world which 1s not Iit up by
God Even the material objects which lack the mtelligence to
discover the nature of the divine ground of their bemng are the
emanations of the creative energy of God and they are able to
Teveal to the discerming eye the divine within therr matenal
frames What 1s not possible for inanimate and non-rational
bemngs 15 open to the rational human bemg He can attamn to a
knowledge of the divine ground of his being He is not coerced
1o 1t, but has to attam 1t by the exercise of hus choice The
unchangeableness of the Supreme does not mean that the
Universe 1s a perfectly articulated mechanism i which every-
thing 15 given from the beginning The world 1s real as based
on Bralunan; 1t 1s unreal by 1tself

Cosmic existence partakes of the character of the real and the

I
equacllp St Bernard ‘God who, 1n hus simple substance, 1s all everywhere
- 2;; nevertheless, i efficacy, 1s 1n rafional creatures in another way
thay 1 t;!n‘aénonal, and m good rational creatures in another way
e com ¢ bad He 15 1 1rrational creatures m such a way as not to
prehended by them, by all rational ones, however, he can be

Comprehended 4
comprehendeg als?‘;ﬁ?ogg}?\ﬁsig'e, buf only by the good 1s he to be

v
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unreal Itisaspinng to become completely real : The Chandogya
Upamsad rejects the view that the world was oniginally a-sat or
non-being, and from 1t all existence was produced 2 It affirms
‘In the begmmng this world was just being, one only without
a second '3

¢ The Supreme 1s described as a kaws, a poet, an artist, a maker

" or creator, not a mere imitator Even as art reveals man’s wealth

of Iife, so does the world reveal the immensity of God’s ife The
Brahma Stitra tefers to the creation of the world as an act of
¢ li#ia, play, the joy of the poet, eternally young

If immutability 15 the criterion of reality, then the world of
manifestation has no claim to reality Change 1s the pervading
feature of the world Changing things mmply non-existence at
the beginming and non-existence at the end 4 They are not
constantly present Mortality 1s imprinted on all beings who
are subject to birth, decay, dissolution and death This very
planet will dechine and dissolve While change 1s the mark of
the relative world, this changing world reaches 1ts fulfilment
m the Absolute What 1s mcomplete mn the relative world of
becoming 1s completed 1 the absolute world of being

Maya 15 also used for prakrts, the objective principle which
the personal God uses for creation All nature, even i the
lowest, 1s 1n ceaseless movement, aspiring to the next higher
stage, of which 1t 1s itself an image or lower mamfestation
Prakris, not-self, matter all but cast out from the sphere of
being, is tending feebly to get back to the self, receives form
and 1s thus linked up with Absolute Bemng Even matter 1s
Brahman 5 Prakriy by 1tself 1s more a demand of thought than
a fact of existence Even the lowest existence has received the
wmpress of the Creative Self It 1s not utter non-existence Abso-

t Cp Vakya-sudha
asii bhaiy priyam riipam nama cety amia-pasicakam
adyam trayam brahma-riipam jagad-riapam ato dvayam
VI 21 3 VI 2 2 sad-aspadam sarvam sarvaira
4 adav anie ca yan nash vaviamane 'pr lal lathd Gaudapada Karikad
II 6
Milarepa, the Tibetan mystic says °‘All worldly purswits end mn
dispersion, buildings in destruction, meetings i separation, births m
death’
s annans brahmetr vyazanat T U, III
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Iute non-bemng 1s non-existent. It is impossible in a world which
flows freely from the bounty of bemng Prakyir 1s called non-
bemg It 1s not strictly correct. This description ndicates its
distance from being. It 1s the ultimate possibiity on the side
of descent from the Divine, almost non-being, but not utter
non-being,

While prakrts 1s said to be the miya of God, its forms seem
to us individual souls to be external to us. It is the source of our
ignorance of 1ts real nature,

Whle the world is created by the power of maya of Ivara,
the mdividual soul 1s bound down by miyd in the sense of
audyd or ignorance The manifestation of Pnmordial Being 15
also a concealment of His original nature. The self-lummnous
moves about clothed 1n the splendours of the cosmic light which
are not His real nature We must tear the cosmic veil and get
behind the golden brightness which Sawify has diffused The
Upanisad says ‘Two birds, mseparable friends cling to the
same tree. One of them eats the sweet frint, the other looks on
without eating, On the same tree man sits, grieving, immersed,
bewidered by his own impotence (an-7$z) But when he sees the
other lord (#4), contented and knows hs glory, then his grief
Passes away "2 We mistake the multiplicity for ultimate reality.
If we overlook the unity, we are lost m 1gnorance

When we get to the concept of prakris we are 1 the realm of
Hwranya-garbha. The similes employed by the Upanisads, salt
and water, fire and sparks, spider and thread, flute and sound
assume the existence of an element different from bemg Into
the ongnal stillness of prakrty, Hyranya-garbha or Brahmé sends
sound, nida-brahma By his ecstatic dance the world evolves.
This 15 the meaning of the symbol of Nafa-rasa. His dance 15 not
anillusion It1sa timeless fact of the Divine Reality The forms
are mamfestations of the Real, not arbitrary inventions out of
nothing, Form, ripa, is the revelation of the formless a-ripa,
Nama, name, is not the word by which we describe the object
but 1t 15 the power or the character of reality which the fom;
of a thing embodies The Infinite is nameless for 1t includes
all names The emphasis right through is on the dependence of

* SU.IV 6and 7.
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the world on Brakhman The relative rests mn the Absolute
There can be no echo without a noise The world 15 not self-
explanatory, 1t 1s not the cause of itself It 1s an effect The Isz
Upamsad mdicates that the basic reality 1s the One, and the
denivative and dependent reality 1s the many * When the Kena
Upamsad says that Brakman 1s the mund of mind, the Iife of
life, 1t does not assert the unreality of mind and Iife, but affirms
the inferiority, the incompleteness of our present existence
All that we find 1 the world 1s an imperfect representation, a
divided expression of what 15 eternally in the Absolute Being

The world depends on Brahmar, and not Brakman on the
world ‘God 1s the dwelling-place of the umiverse, but the um-
verse 15 not the dwellmg-place of God’ 1s a well-known Rabbmic
dictum The world of expertence with 1ts three states of waking,
dream and deep sleep 1s based on the subject-object relation
This duality 1s the principle of all mamfestation The objects
are percerved 1n both dream and wakmng and the distinction
of seer and seen 1s present m both The world of manifestation
1s dependent on the Absolute The Absolute Spint which
transcends the distinction between the subject and the object 1s
logically prior to the manifested world 2 The world 1s a process
of becoming, 1t 1s not being

The Upanisads make 1t clear that the waking state and the
dream state are quite distinct The objects of the dream state
are 1llusory, not so those of waking experience ‘There are no
chanots mm that state (of dreaming), no horses, no roads He
himself creates chamots, horses, roads '3 Imagmary objects
exist only during the time we 1magine them, kalpana-kala, but
factual objects exist not only when we perceive them but also
when we do not perceive them, bahyds ca dvaya-kilah + The
spatio-temporal order 1s a fact, not a state of mind or a phase
of consclousness

Awidya 1s mentioned m the Upamisads as the source of
detusion The Katha Upamisad speaks -of people hving in
1ignorance and thmking themselves wise, who move about
wandering m search of reality, like blind men following the

t g4and 5 2 See Gaudapada Karntkdon Ma U II 4ands
3BU IV 3 gand 0. 4 S on Mandikya Karka 11 14
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bhnd If they had lodged themselves in widyd, wisdom, instead of
awndya, ignorance, they would easily have seen the truth:
The Chandogya Upamsad distinguishes between widyd or
knowledge which is power and aundya or ignorance which is
mmpotence 2 While may3 is more cosmic in significance, evidyd
1s more subjective We are subject to awidyd when we look
upon the multiphicity of objects and egos as final and funda-
mental Such a view falsifies the truth It 1s the illusion of
ignorance, The world of multiplicity is out there, and has its
place, but 1f we look upon it as a self-existing cosmos, we are
making an error.3 While the world process reveals certain
possibilities of the Real, 1t also conceals the full nature of the
Real Awdyi breeds selfishness and becomes a knot mn the
heart which we should untie before we can get possession of
the Self m the recesses of our heart4 The Prasua Upanisad
tells us that we cannot reach the world of Brakman unless we
pave shaken off the crookedness mn us, the falsehood (anrtam)
In us, the illusion (may3) mn us 5

The world has the tendency to delude us into thinking that
s all, that 1t is self-dependent, and this delusive character of
the world 15 also designated maya in the sense of avidyd. When
Wwe are asked to overcome maya, it 15 an injunction to avoid
worldimess Let us not put our trust in the things of this world.
Maya 15 concerned not with the existence of the world but with
1ts meaning, not with the factuality of the world but with the
way m which we look upon it

There are passages in the Upanisads which make out that
the world is an appearance, vicarambhanari wikaro namadheyam,
while Reality 15 pure bemg. There are others which grant reality
to the world, though they mamtain that 1t has no reality apart
from Brahman Samkara tells us that the former 1s the true
t«::;cmng of the Upamgads, while the latter view is put forward
only tentatively as a first step in the teaching to be later

3 thhaI 2.4.5

3 Maya 13 viewed as the power that makes for delusion
mié ca mohayvtha-vacanah yas ca pripana-vacakal
tam prapayats yi mityam, s& maya parkirita

‘MU.IL 1. 10 Brakma-vaivaria Pur&m: }]?Xl‘é'll

2T 1 10,
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withdrawn The reality conceded to the world 1s not ultimate
It 1s only empirical

If we keep 1n mind the fourfold character of the Supreme, we
shall avoid confusion 1n regard to the status of the world If we
concentrate attention on Brakman, the Absolute, we feel that
the world 1s not independent of Brakman but rests 1n Brakman
The relationship between the two cannot be logically articu-
lated If we turn to the personal [vara, we know that the
world 1s the creation of Brakman and not 1ts organic expression
The power of creation 1s called maya If we turn to the world
process which 1s a perpetual becoming, 1t 1s a mixture of bemng
and non-being, saf and asat, the divine principle and prakris
Haranya-garbha and his world are both subject to time, and
should be distingmished from the eternal But the temporal
becomng 1s by no means false

As to why the Supreme has this fourfold character, why 1t 1s
what 1t 1s, we can only accept it as the given reality It 1s the
ultimate 1rrationality in the sense that no logical derivation of
the given 1s possible It 1s apprebended by us mn spintual con-
sciousness, and accounts for the nature of experience m all 1ts
aspects It s the only philosophical explanation that is possible
Or necessary

XIV
THE INDIVIDUAL SELF

Jtva 1s hterally, 'that which breathes,’ from s#v ‘to breathe ’
It referred ongmally to the biological aspect of man’s nature
whach goes on throughout Iife, 1n waking, dream and sleep It
15 called purusaz 1n the sense of puri-$aya or ‘that which dwells
in the citadel of the heart ’ This means that the biological serves
the ends of another, the soul or psyche ‘It 1s this soul which
reaps the fruits of deeds and survives the death of the physical
body It 15 the bhokir, the enjoyer, karlr, the doer* It 1s the
viyfiana-maya atmd The fiva consists of a matenal body, the

t See Prasna IV 9 Katha1 3 4
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principle of breath (prdna), regulating the unconscious activi-
ties of the mdividual, and the principle of conscious activities
(manas) which uses the five sensory organs (indruyas) of sight,
hearing, touch, smell and taste and the five organs of action,
viz speech, hands, feet, excretory and generative organs, All
these are organised by vigfidgna or buddhi. The basis of the indi-
viduality of the ego is vyfidna or intelligence which draws round
itself mind, Ife and body.* The ego belongs to the relative world,
1s a stream of expenience, a fluent mass of life, a centre round
which our experiences of sense and mind gather. At the back
of thus whole structure is the Universal Consciousness, Atman,
which 1s our true being.

The human indrvidual 15 a complex of five elements, anna,
prina, manas, vyfiana and ananda. The Highest Spint which
1s the ground of all being, with which man’s whole being should
get united at the end of his journey, does not contribute to
hus self-sense. Life and matter are orgamsed into the gross
pl_lysmal body, sthitla-$arira, mind and life into the subtle body,
sitksma-Sariva, mtelligence into the causal body, kdrana-sarira
and Atman, the Universal Self is the supreme bemng sustaining
the others The ego 15 the mamfestation of the Universal Self
using memory and moral being which are changing formations.
Purusa 1s sometimes used for the Atman which is higher than
buddly  Buddin belongs to the objective huerarchy of bemg
Pyrusa is the subjective light of consciousness that is reflected
1 all bemgs

The natural sciences, physics and chemistry, anatomy and
Physiology, psychology and sociology treat man as an object
of mquiry. They show that man 1s a ik in the chamn of iving
ge;ngs, one among many He has a body and a mind which

;:Ong to him, but lus self 1s not denved from any of these,
though 1t is at the root of them all All emprrical causahties and

' Cp_'He who knows more and more clearl
y the self obtans fuller
,}l{‘gggs eén plants and trees sap only 1s seen, 1 ammals consciousness
atelt enls more and more clear m man for he 15 most endowed with
. wgrldcell;He knows to-morrow, he knows the world and what s not
for au; 55 the mortal he desires the immortal, bemg thus endowed
wan g thetgea. .hl:::g%r o:ncal.utl&rst co;:(tixp%s; therr knowledge But this

s e all'the wor] atev
t0 go beyond st * Avtareya dranyaka II 1 3 e he reaches he desires
D
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brological processes of development apply to his outer being,
but not to his self The physical, the biological, the psychological
and the logical aspects are aspects of his nature, his kosas, as the
Tasttwtya Uparssad calls them There are great possibilities of
empirical mvestigation, but man 1s more than what he knows
about himself

The ego 1s a unity of body, Iife, mind and mntelligence It 1s
not a mere flux, as some early Buddhists and Hindus thought.
Intelligence which 1s the unifying principle gives us the ego-
consciousness Memory 1s one factor which helps to preserve
the continuity of the ego which 1s also mfluenced by a number
of factors which are not present to our memory and are bardly
grasped by our surface consciousness The sub-conscious plays
a great part in 1t The nature of the ego depends on the principle
of orgamisation and the experience to be organised As we have
an enormous variety of experiences with which we can identify
ourselves, an imfinite number of objects which we can pursue,
fame, career, possessions or power, we have an mfinite number
of individuals marked out by their past and present experi-
ences, their education and environment What we are depends
on what we have been The ego 1s a changing formation on the
background of the Eternal Bemg, the centre round which our
mental and vital activities are organised The ego 1s perpetually
changing, moving up and down, up towards union with the
divine godhead or down to the fiendish extremes of selfishness,
stuprdity and sensuality The self-transcending capacity of the
7#va 1s the proof that it 1s not the limited entity 1t takes itself
to be

The herarchies of existence and value correspend The order
of phenomena which has the lowest degree of reality in the
existential scale has the lowest degree of value in the ethical
or spmtual scale The human individual is lugher than the
anmmal, plant or mineral

What 1s the relation of the Umversal Self to the individual
selves? Different views are held on the matter Samkara
believes that the Umversal Self 1s 1dentical with the mndividual
self The individual self 1s eternally one with and also different
from the Umversal Self, says Ramanuja The mdividual self 1s
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eternally dufferent from the Universal Self according to Madhva.r
When the soul is said to be an arise or fragment of the Divine
mind, 1t 1s o indicate that it is subsequent to the Divine mind,
as a recipient of the Divine idea. The souls therefore serve as
matter for the Divine Forms. This is the truth indicated in the
Samkhya theory of the multiphcity of selves Though the self
1s one in all, 1 the manifested world, there 1s an amsa, fragment,
part or ray of the self which presides over the movements of
our personal lives through the ages. This persistent divine form
1s the real individuality which governs the mutations of our
bemg This s not the limited ego, but the Infinite Spirit reflecting
itself in our personal experience. We are not a mere flux of
body, Iife and mind thrown on the screen of a Pure Spirit
which does not affect us in any way. Behind this flux there is
the stable power of our being through which the Infinite
Spuit manifests 1tself. The Divine has many modes of mani-
festation, and at many levels, and the fulfilment of the purposes
of these modes constitutes the supreme scope of the eternal
kingdom In the world of manifestation the ground of created
bemg 18 God’s idea of 1t, which, because 1t 15 divine, is more real
than the creature itself. The soul, therefore, represents an idea
of the divine mind, and the different souls are the members of the
Supreme. The soul draws its idea of perfection from the Divine
Creator who has given it existence. The soul's substantial
existence derives from the Divine mind, and its petfection
consists i the vision of the Divine mind, in its effectuating
the dwvine pattern for 1t in 1ts consciousness and character.
There does not seem to be any suggestion that the individual
€80s are unreal They all exist only through the Self and have
gﬂ reahity apart from It. The insistence on the unity of the
upreme Self as the constitutive reality of the world and of the
mdividual souls does not negate the empirical reahty of the
t Comme i -~ =~ P
e o e bl e iy o
and the o rgl‘ent and also the contrary), §. mdicates that ‘the individual
arhats, yatl ﬁg;zgzz?;:ft;?ﬁgaghs%fks h;t:h ﬁf:’ J}:vatdvtgasydm&o bhaviium
Standing that the sparks are 'dlsﬁzguxshalﬁe %n;sﬁre‘;'s:.ﬁ égm;:;

‘from these two doctnines of diffe:
rence and non-diff
Meanng of participation, améatug, follows.’ S.B IL. 3 43 renee fhe
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latter The plurality of individual souls 1s admitted by the
Upamisads The mmdividuals do not resolve themselves in the
Universal Absolute so long as the world of manifestation 1s
functioning The released individuals know themselves as the
Self and not as the psycho-physical vehicles which are animated
by the Self and so are mcarnations of the Self These vehicles
are causally determined and are subject to change

The individual 1s, 1 a sense, created by God after His own
1mage and 1n His own likeness, but he has his creaturely form
We do not know our own possibilities The individual ego 1s
subject to awdyd or ignorance when 1t believes 1itself to be
separate and different from all other egos The result of this
separatist ego-sense, ahamkdra, 1s failure to enter mnto harmony
and vmty with the umverse This failure expresses itself mn
physical suffering and mental discord Selfish deswre 15 the
badge of subjection or bondage When the individual shakes
off this amdyd, he becomes free from all selfishness, possesses all
and enjoys all r

The umty of the Self does not make the distinctions of the
mdividual souls irrelevant There 1s no mixing up of the frmits
of action, as the different indivadual selves are kept distinct by
their association with buddhs 2 Our lives become meanmgful m
so far as they partake of the divine logos The logos 1s seen1n
close connection with the logical or rational element 1n us The
Divine Reason 1s 1mmanent m our reason The ego’s possession
of intelligence gives 1t the capacity for moral choice It may
either turn to the Indwelling Spmnt or pursue the separate
interests of the ego It may open 1tself to the Self or shut itself
away from It One leads to light and Iife, the other to darkness
and death We have the seeds of both 1n us We may live a Iife
controlled by flesh and blood and earth-born mnteliect or we may
lay ourselves open to God and let Him work 1mn us As we choose
the one or the other, we are led to death or immortality 3 When

t Cp Boethws ‘In other living creatures, ignorance of self 15 nature,
m man it 1s vice '
* buddhi-bhedena bhoktr-bhedat S SB II 3 40
3Cp MB
amriam cawva mytyus ca dvayam dehe pratisthtam
mytynur Epadyale mohat, satyentpadyate amviam
‘In each human body the two principles of immortality and deathare
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we forget our true nature and lose ourselves in the things of
the world, we have evil and suffering

Alienation from our true nature is hell, and union with it is
heaven There 1s a perpetual strain in human hie, an efiort
to reach from the arbitrary mnto an ideal state of existence.
When we divimise our nature, our body, mind and spirit work
flawlessly together and attain a rhythm which 1s rare m Iife

Without the individual there is neither bondage nor libera-
tion The Eternal m His transcendent form as Brahman or
cosmuc being as [$vara does not amnve at immortality. It is the
mndividual who 1s subject to ignorance and who rises to self-
knowledge. The self-expression of the Supreme through the
ndividuals will contmue until it 15 completed The Divine
possesses always 1ts unity, and Its aim i the cosmic process 1s
to possess it m an mfinite experience through many conscious
selves So long as we are subject to ignorance, we stand away
from God and are immersed 1 our limited egos. When we rise
to seli-kmowledge, we are taken up mnto the Divine Being and

bec;)lme aware of the Infinite, Umversal Consciousness mn which
we hive,

XV

INTUITION AND INTELLECT.
VIDYA (KNOWLEDGE) AND AVIDYA (IGNORANCE)

thIf buddlu, vyiidna, mtelligence, has 1ts being turned towards

¢ Universal Self 1t develops mtuition or true knowledge,
:flsdop. But ordmanly, mtelligence 15 engaged m discursive
th‘:SOmng and reaches a knowledge which is, at best, imperfect,
H °‘{1igh the processes of doubt, Jogic and skilful demonstration
xtsre 1{It:cts on the data supplied by manas or the sense-mind with
el c:cwledge rooted in sensations and appetites At the
Wherec tlJlal level we grope with an external vision of things,
hese ;1 %::cts are extrmsically opposed to one another, We are
s o bge : Y error and mcapacity. Integral knowledge possesses
is othl Ct truly and securely. Nothing 1s external to it. Nothing

°r than rtself Nothing is divided or m conflict within its

establish,
frogh w:g- By mmmgf' delusion we reach death, by the pursmt of
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all-comprehensive self-awareness It i1s the means of knowledge
and knowledge 1tself

Intuitive knowing 1s immediate as distinct from the discursive
and mediate knowledge It 15 more immediate than sensory
intuition, for 1t overcomes the distinction between the knower
and the known which subsists 1 sense-intuition It is the
perfect knowledge, while all other knowledge 1s incomplete and
imperfect m so far as 1t does not bring about an identification
between subject and object All other knowledge 1s indirect and
has only symbolic or representative value The only generally
effective knowledge 1s that which penetrates into the very
nature of things But 1 lower forms of knowledge this pene-
tration of the subject imnto the object 15 limited and parhal
Scientific understanding assumes that an object can be known
only if 1t 1s broken up mto its simpler constituents, If anything
organic 1s handled mn this manner, 1its significance is lost. By
employing mtuitive consciousness we know the object with less
distortion and more actuality We get close to perceiving the
thing as 1t 15
/ Knowledge presupposes unity or oneness of thought and
being, a unity that transcends the differentiation of subject and
object Such knowledge 15 revealed 1n man’s very existence?
It 15 unveiled rather than acquwed Knowledge 1s concealed
1n ignorance and when the latter 1s removed the former mam-
fests 1tself What we are, that we behold, and what we behold,
that we are Our thought, our Iife and our bemng are uphfted
i simplicity and we are made one with truth Though we
cannot understand or describe, we taste and we possess. We
become new 2 When the beatific vision of Absolute Bemg has

* Eckbart says ‘God 1n the fullness of His Godhead dwells eternally

1(n H1§; mmage (the soul itself) * Rudolf Otto Mysircism East and West
1932), p 12

* Cp Plotinus ‘And one that shall know this vision—with what
passion of love shall he not be seized, with what pang of desire, what
longing to be molten mto one with this, what wondermg dehight! If he
that has never seen this Being must hunger for It as for all us welfare,
he that has known must love and reverence It as the very Beauty, he
wiil be flooded with awe and gladness stricken by a salutary terror, he
loves with a ventable love, with sharp desire, all other loves than this
he must despise, and disdamn all that once seemed fair * Enneads ET
MacKenna Vol I (1917), p 86
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once dawned on the dazzled beholder, the savour of the phe-
nomenal 1s gone for it is seen to be steeped in the noumenal

The report which the mind and the senses give, so long as
they are unenlightened by the spirit in us, is a misleading report.
Yet that report 15 the basis from which we have to proceed.
What the world and the individual seem to be are a distortion of
what they really are, and yet through that distortion we arrive
at the reality. Even as the conclusions of common sense are
corrected by those of scientific understanding, the conclusions
of the latter require to be corrected by the light of the spirit
mus The abstractions of the intellect require ta be converted
mto the actuality of spiritual experience and the concrete
vision of the soul.

If the real 15 musconceived as an object of knowledge, it
cannot be known. Empirical objects may be known by outer
observation or inner introspection But the self cannot divide
itself mto the knower and the known. Logical reasoning is
meapable of comprehending the living unity of God and man,
the absolute and the relative. Logical mcapacity is not evidence
of actual impossibiity. Reality unites what discursive reason
15 meapable of holdmng together. Every atom of ife 1s 2 witness
to the oneness and duality of God and the world. Bemng can
never be objectified or externahsed. It is co-inherent and
co-exsstent in man. It is unknowable because we identify
existence with objectivity This is true, to a limited extent, of
purely external things hke tables and chairs. They are net to
be reduced to sensations or concepts arising in the knowing
mind But spiritual reality 1s not revealed in the way in which
;b]ects of _ﬂ:e natural world or principles of logic are appre-
tﬁ“dEd Yajfiavalkya tells us that the self 1s its own light when
the sun has set, when the moon has set, when the fire is put out,
almasodsya jyotrr bhavati * It is our deepest being behind the
E:tc‘l:l:s of body, life, mind and intellect. Objectivity is not
i snon of reality, but the criterion is reality itself revealed
asonm terY being. We ask for a criterion of knowledge on the
knowzf 1%{1 of 2 duality between the knowing subject and the

object, If the object appears alien and impenetrable,

r IV, 3. 2-6,
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then the question of knowing 1t becomes a problem. But no
object can be set 1n opposition to the spinit and so the question
of criterion does not arise True knowledge 1s an integral
creative activity of the spmt which does not know anything
external at all For it everything 1s its own life Here there 15
dentity, possession, absorption of the object at the deepest
level Truth m spintual life 1s neither the reflection nor the
expression of any other reality It 1s reality itself Those who
know the truth become the truth brakma-nid brakmarva bhavats
It 15 not a question of having an 1dea or a perception of the real
It 15 just the revelation of the real It 1s the illummation of
being and of life itself It 15 satyam, sfignam Knowledge and
being are the same thing, mnseparable aspects of a single reality,
bemng no longer even distinguishable 1n that sphere where all
1s without duality

Where there 15 duahty, there one sees another, hears another
We have objective knowledge * While wyiidne deals with the
world of duality, @nanda imples the fundamental identity
of subject and object, non-duality Objectification 1s estrange-
ment The objective world 1s the ‘fallen’ world, disintegrated
and enslaved, in which the subject 1s alienated from the object
of knowledge It 1s the world of disruption, disunion, alienation
In the ‘fallen’ condition, man’s mmd 1s never free from the
compulsion exercised by objective realities We struggle to
overcome disunion, estrangement, to become superior to the
objective world with 1ts laws and determmations

We cannot, however, become aware of the true life 1n 1ts
umty and multiphcity, m its absoluteness and relativity, if
we do not free ourselves from the world of divided and 1solated
objects In the objective world where estrangement and
hmtations prevail, there are impenetrable entities, but in the
knowledge where we have fullness and boundlessness of life
nothing 1s external, but all 1s known from within Intellect
moves from object to object Unable t6 comprehend them all
1t retains their multiplicity Intellectual knowledge 1s a scattered,
broken movement of the one undivided infimte hife which 1s
all-possessing and ever satisfied Intuitive knowing 1s un-

t BU,IL 4. 14
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imprisoned by the divisions of space, successions of time or
sequences of cause and effect. Our intellectual picture 1s a
shadow cast by the integral knowledge which possesses the
object truly and securely

Reality is a fact, and facts are apprehended by intuition,
whether perceptual or non-perceptual The divine primordial
reality is not a fact of the empirical world, and yet as the central
spntual fact we must have a direct apprehension of it Our
logical knowledge can give us indirect approximation to 1t but
not a direct grasp of it.* The seers of the Upamsads not only
have deep wision but are able to translate their visions into
intelligible and persuasive speech. They can do so only through
hints and 1mages, suggestions and symbols, for they are not
susceptible of adequate expression.

The Upanisads distingwsh between a-paré vidyd, lower
knowledge and para vidya or higher wisdom While the former
gves us knowledge of the Vedas and the sciences, the latter
belps us to gain the knowledge of the Imperishable z The first
prmeiple disguises 1t<elf.3 In the Brhad-granyaka Upamsad, the
self 15 seen as the reality of reality 4 The reality of the world is
the empincal; the true reality 1s the dtman, the self which the
émpincal reality conceals A distinction 1s made between the
knower of texts and the knower of the self in the Chandogya
Upamsad s Svetaketu cannot understand the question of

Cp John Smuth, the Platomst ‘Je
3 . 'Jejune and barren speculations may
1‘;‘3:11;’1 ft-:::i Plicatures of Truth’s garment but they cannot discover her
pmvggham Law wntes “To find or know God m reality by any outward
evider by anything but by God Himself made manifest and self-
nerther él; you, will never be your case erther here or hereafter § For
any off d, nor heaven, nor hell, nor the devil, nor the fiesh, cah be
a0 ma:;fme knowable 1 you or by you, but by therr own existence
thngs, 1 estation m You, And all pretended knowledge of any of these
Wi 'yoeuYC;;l% n?nd wlliclllczut ;.I:Jis self-evident sensibility of their birth
) ¥ such knowledge of them as the blind man hath of
hg}lt that hath never entered mt% him * fh ot the
U L1 45,
Mere book knowledge 1s of no use,
pustake likkuta vidya yena sundar Japyate
siddhty na 1ayate tasya kalpa-kopr-Satary apr
IRV.X g . Saf-karma-diprka

e 416 3,II, 1 20, I 4 7-9. 5 VIL 1, 2-3.
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rebirth, despite much Vedic learming The Tastiriya Upansad
reduces the knowledge of the Vedas to an infertor position by
assigning 1t to mano-maye (mind-made) self which has to be
surmounted before final truth 1s attained * The self 1s perceived,
according to the Katha Upamisad, not by logical reason but by
sprritual contemplation, adhyaima~yoga * The real 1s not attamed
by force of mtellect or by much learming but 1s revealed to the
aspirant whose will 1s at rest in Him 3 We realise God by the
clanity of llumination. sfiana-prasadena 4

The Brhad-dranyaka Upawisad teaches that, while those who
put their trust in the intellect cannot attain to a knowledge of
Brahman, yet there 15 an apprehension of His bemg by those
who are childhike,s Bélys includes humlity, receptivity or
teachableness and an earnest search The writer asks us to give
up the pnde of learnmg, panditya. A self-denial which includes
our intellectual pride and power is demanded Punty of
mtellect 15 different from congestion of 1t To attain punty of
vision, we require a childike nature which we can get by
tranquillising the senses, simphifying the heart and cleanmg
the mind

It 1s through quetening the strivings of the will and the
empirical mtellect that the conditions are realised for the
revelation of the Supreme in the individual soul ‘Therefore
having become calm, subdued, quiet, patiently enduring and
collected, one sees the Self just 1n the self ’6

Even as we have an ntellectual disciphine for the theoretical
understanding of the world, we have a moral and spintual
disciphne for the direct apprehension of truth Even as we
cannot understand the art of swimming by talking about 1t
and can learn 1t only by getting mnto the water and practising
swimming, so also no amount of theoretical knowledge can
serve as a substitute for the practice of the lfe of spiit We
can know God only by becoming godlike To become godlike
15 to become aware of the light in us, by returning consciously
to the divine centre within us, where we have always been
without our knowmg 1t. Detachment (vasrdgya) 1s the essential

tJI 3 3 II 12 3 Katha 11 2o and 23

+MU I 1 8
5 III 5 See also Subdla U 13, §BU IV 4 23
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means for the attainment of wisdom (j%an4).r Only the pure in .
heart can see God.

We must cultivate a religious disposition. God is revealed
only to those who believe that He is* When in doubt, later
tradition asks us to give the benefit of the doubt to the theist.
For if there 1s no God, there is no harm in believing in Him;
if there 15, the atheist would suffer3 Faith, as trust in the
universe, in its rehability, in its essential soundness and decency,
is the starting-point of spiritual development.

Spiritual inclination is essential for the pursuit of spiritual
life. In the Brhad-dranyaka Upamsad, Yijfiavalkya offers to
divide all lus earthly possessions between his two wives,
Katyayani and Maitreyi, The latter asks whether the whole
world filled with wealth can give her Iife eternal. Yajfiavalkya
says: ‘No, your life will be just like that of people who have
Plenty of things, but there is no hope of life eternal through
wealth Maitreyi spurns the riches of the world remarking,
“What shall T do with that which will not make me immortal?’
Yajfiavalkya recogmscs the spintual fitness of his wife and
teaches her the highest wisdom

Ethical preparation is insisted on. If we do not abstain from
wrong-domg, if we are not composed in our minds, we cannot
attam to spiritual wisdom.4 Our moral being must be purged
of all evil The Svetisvatara Upamsad tells us that we should
cleanse our natures to reach the goal, since even a mirror can
reflect an 1mage propetly only if it is cleansed of its impurities.s
N ¢ must renounce selfish desire, surrender material possessions,

tcome bereft of egotism. The path is ‘sharp as the edge of a
mi:‘tanihatd to cross, difficult to tread.’s

eacher who has attained the goal may help the aspiri
‘:“?n:cg{néth has not only to be demonstrated but also cn(;!;g_
cand ed. It 15 relatively easy to demonstrate a truth, but it

¢ communicated only by one who has thought, willed and

t -
i Edgecgo }Ewkmmdamam 376, which compares detachment and know-
soar e two wings that are indispensable for the soul, if it should

3 I‘}m?stm:&d to 1ts eternal home of freedom and peace.’

; 2tha 1Y 6 12 ang 13

. }l{ust;m cet
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. felt the truth Only a teacher can give it with 1its concrete
quality He that has a teacher knows, acaryavan puruso veda
Only he must be a proper teacher who embodies truth and
tradition Only those who have the flame in them can stir
the fire 1n others

The mdividual should develop the habit of mntroversion, of
abstracting from the outside world and looking within himself
By a process of abstraction we get behind knowing, feeling and
willing to the essential Self, the God within We must silence our
speech, mmd and will We cannot hear the voice of the still
spirit 1n us, so long as we are lost in vain talk, mental rambling
and empty desires The mmd must strip away its outer sheaths
i complete detachment, return to its mward quet and fix
its attention on the essential Self which is the ground and
reality of the whole universe The Mundaka Upanisad brings
out the need for concentrated attention and undistracted effort 2
An ordered, disciplined tramning of all our powers, a change of
mind, heart and will 1s demanded

Several forms of meditation are advised Symbols (pratika)
are used as supports for meditation We are free to use the
symbols which are most mn conformity with our personal
tendencies Meditation on the pramava 1s suggested i the
Manditkya Upamisad

It 1s said that the Self cannot be realised except by those
whom the Self chooses 3 Self-realisation 1s possible through the
grace of the Divine God-vision 1s the fruit of strenuous effort
and Divine grace 4 Only the Spirit m us can raise us to the
spiritual status The Real, which is the basis of this mamfold
world of thuings and minds, can be apprehended directly and
immediately only by those who fulfil certain conditions and
submit to the leadings of the spirit We do not so much hold the
1dea of the Real as the 1dea holds us We are possessed by 1t

Vidyd and awmdyi are two ways of apprehending Reality

1 CU VI 14 2 2 7IT 1 8 3 Kathal 2 23 MU III 2 3

4 Cp St Bernard ‘Grace 1s necessary to salvation, free will equally
so, but grace m order to give salvation, free will in order to receive it
Therefore we should not atinbute part of the good work to grace and
part to free will, 1t 1s performed 1n 1ts enhrety by the common and
mseparable action of both, entirely by grace, entirely by free will, but
spnnging from the first 1n the second ’
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Both are forms of relative knowledge and belong to the mani-
fested universe Knowledge formulated logically is not equiva-~
lent to a diect and immediate apprehension of the Real,
Whatever words we use, whatever concepts we employ, fall
short of reality * The anubhava is beyond all manifestation
and 15 complete in itself Vidyi stresses the harmony and
mterconnections of elements which make up the world;
andyd the separateness, mutual independence and strife.
Vidyi helps us to appreciate intellectually the mtelligible
1deas about the nature of the Divine ground and the nature
of the direct experience of it in relation to other experiences.
It indicates the means by which we can attain Brahman.
Such a system of theological doctrne points out that there
s nothing mtnnsically self-contradictory about the postulate
of religion, viz the divine reality, and that 1t is also empirically
venfiable if only we are wiling to submit to a discipline.
The theological knowledge or vidya is different from the
expenence or anubhava of it The experience is recorded as
2 pure and direct intellectual mtuition in $rufs. When we
reflect on the expenences or their records and reduce them to a
rational order we have smiti, While the first is the domam of
mmetaphysical principles, the second applies these principles to
laI:)f'l‘linual and social conduct ¥1dya is nearer the truth than
ndya

But 91y 15 also understood as jAdna which is of the essential
nature of the Divine Reality. Tt 15 then eternal wisdom which
15 1ot th? knowledge possessed by any mdividual. It is the
;Vi'llsdom hidden beneath the sheaths of ignorance It is one with

¢ Supreme Self, which 1s self-evident and needs no proof,
SValalesiddha, self-vahd certainty
cene esm(l)gh intwtive wisdom is different from knowledge of the
o bo o :nafzsmg' we can achieve by logical reflection, it is not
emotiog T ed with qcculjhsry, obscurantism, or extravagant
revelat] t 15 not magical insight or heavenly vision, or special

102 obtained through supernatural powers. What we

* When A1 Ghazzay
to broceed snth the cogdzﬁtginﬁfuﬁe:ﬁﬁogoﬁ ?v%‘é‘xf?niiﬂ“iiﬁ

ed direct ap : 2
prehension of the D
madequacy of verbal or o tvme Reality, they refer to this
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attain by wvision, empirical or trans-emprrical, belongs to the
objective world It is a distinction within the objective world,
between the physical and the super-physical, between what we
reach by the five senses and a sixth sense Wisdom 1s pure
reason, capacity for fundamental truth It is the possession of
the soul or it 1s the soul that penetrates into 1ts own ground
and depth and becomes essential being It springs from it of
necessity when it meditates on itself This wisdom is eternal,
umversal and necessary for Sarkara It cannot be destroyed
though 1t may be obscured

All the same, the tradition of thought has been strong in the
Upamsads We lead up to experience through intellectual
knowledge For those who are mncapable of integral msight,
perception and inference are the only available means * Even
men of expenience do not contradict rational thought, though
they go beyond 1t.

XVI
ETHICS

The Upamisads msist on the importance of ethical Iife 2 They
repudiate the doctrine of the self-suffictency of the ego and
emphasise the practice of moral virtues Man 1s responsible
for lus acts Ewvil 1s the free act of the individual who uses his
frecdom for his own exaltation It 1s fundamentally the choice
which affirms the finite, independent self, 1ts lordship and
acquisitiveness against the umversal will Evil 1s the result of
our ahenation from the Real If we do not break with evil, we
cannot attamn freedom 3

t Cp 1 7hya-padiza ‘Tor those who cannot see, the reason which 1s
not sn contradiction with the Vedas and the sciptures 1s the eye’
teda-2dstrivirodht yas
farkas-ca’ cur a-paiyatim 1 137
MU I 2 4 BU IV 4 23
3 Commrenting on KatFa I 2 2-3, Rimdnuja wntes ‘This serse
trachi~ that meditation which should become more perfect day by day,
carnn? be rrcompliched wathout the devotee having broken with all
el " RBIV 113
"The Velas do not punfy the ethically unworthy *
&-3rs Flras, v purants 1edak Vasistha-Dharma-Sdstra VI 3
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Man 15 of the divine race, but he has in him the element ‘of
non-beng, which exposes hum to evil As a spinfual being
he can burst the revolving circle of nature and become a
citizen of another world 1 unity with Absolute Being who is
his creative source. Man 15 the mediator between God and
nature and has to complete the work of creation by the in-
carnation of wisdom. He must illumme what is dark and
strengthen what 1s weak 1n hum His entire being should labour
to become one with the Divine OQur fallen nature, sunk 1n sin,
1s felt as contrary to the Real and yet asexistent The self feels
ttself to be m contradiction to all that is supremely real There
15 the pamn of discord between the existent and the Real. In
mora] life the self feels itself divided against 1tself. And yet the
struggle stself 1s impossible unless we look upon the desire for
the divine and the consciousness of rebellion as belonging to
the same self The felt contradiction 15 possible only through
the reality which 15 above the discord The antithesis between
what we wish to be and what we are is implicitly their unity.
The divine consciousness and will must become our conscious-
ness and will This means that our actual self must cease to be
@ private self; we must give up our particular wall, die to our
€80, by surrendering 1ts whole nature, its consciousness and
character to the Divine.x

. 'I:he freedom of the human mndividual is assumed, though the
limitations of karma are mentioned ‘He fetters imself by
himsel, as a bird by 1ts nest.’ The freedom of the individual
Xl;reases to the extent to which be identifies humself with the
y solute m hum, the antar-yamin. If we leave the world after

aving known the true self, then our life in all worlds is the life
of freedom

ISOme theistic Upanisads say that the immer power, the

Woglé:,tcaused the man whom He will lead on high from these
lead g 0 do good works and He causes the man whom He will

o ownwards to do evil works 3 In theism the stress is on

. 0: providence In the Svetitvatara Upamsad, the Self is
q ahtlerseer of all actions, who apportions to each person his
&S, who executes justice, who restrains the evil, allots

1 o3, -
Anuregad mragah, s+ Matri T1L, 2 s KU.IIL 8
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good fortune and brings to matunty the actions of the mdr
vidual souls *

The general impression that the Upamsads require world-
denial 1s not quute correct They mnsist on a spinit of detachment,
vawrdgya, which 1s not mdifference to the world It 1s not
abandonment of objects but non-attachment to them We do
not raise ourselves above the world by contempt for the world
It 1s the spinit of equanimity which 1s insisted on To be tranqui
1s to envy no man, to have no possessions that another can
take from us, to fear none When the Hindu thinkers ask us to
adopt samnydsa or rehinqmshment of home and possessions, tc
accept the three great renunciations, consecrated mn the three
vows, evangelical counsels of poverty, obedience and chastity,
they point to self-denial as the root of spmtual life

Spirit of renunciation does not mean neglect of social duties
Samnydse does not mean that we owe no duties to the world,
we free ourselves only from ntualistic duties Rare fruits ¢
spint ripen on the soil of detachment 2 There 1s a popular verse
which makes out that one should give up attachment, but 1
one 1s not capable of 1t, let him cultivate attachment, only 1t
should be attachment to all 3

We should release ourselves from selfish hikes and dislikes
The Divine cannot use our mind and body so long as we wish
to use them for our own ends 4

Detachment 1s opposed to attachment, not to enjoyment

t VI 11, 12, 4,V 58

2 When Ernest Renan described St Francis as ‘the one perfect
Chnistian’ 1t was felt to be an exaggeration Hardly anyone else mn the
Chnistian world comes so close to the 1deal set forth 1 the Gospels ‘He
that renounceth not everything that he hath, he cannot be my disciple ’
‘We feel that these demands are excessive and even fantastic We excuse
ourselves by saymg that Jesus did not mean all that he 1s reported to
have said or that his words were not of general application We make
compromuses, while St Francis did not allow any compromses

3 {yakiavyo mama-karah, tyaktum yads Sakyate nasan
kartavyo mama-karal kimty sarvalya kariavyak

4+ Cp St John of the Cross ‘The soul that 1s attached to anythmng,
however much good there may be 1n 1t, will not arnve at the hberty of

\/ divine union For whether 1t be a strong wire rape or a slender and
debeate thread that holds the bird, it matters not, if 1t really holds it
fast, for until the cord be broken the bird cannot fly So the soul, held

by the bonds of human affections, however shght they may be, cannot,
while they last, make its way to God *
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Enyoy through renunciation is the advice of the [$a Upanisad.:
Good and evil do not depend on the acts one does or does not,
but on the frame of mind one has. The good man 1s he who
concurs with the divine purpose, and the bad man is he who
resists 1t. If one’s mmnd 15 good, one’s acts will be good. Our
attempt should be notso-mmach external conformity as mnward
cleansing From goodness of being good will and good works
flow 2 When the soul 1s at peace, the greatest sorrows are borne
lightly. Life becomes more natural and confident Changes 1n
outer conditions do not disturb We let our life flow of itself as
the sea heaves or the flower blooms

Work by 1tself does not give us liberation. It cleanses the
mmd, purifies the heart and produces the 1llumination which 1s
the immediate condition of salvation., Samkara argues that
the knowledge of Brahman, as 1t relates to an exstent being,
cannot be contingent on what a person does or does not 3

Contemplation 15 the way to cleanse one’s mind and heart. It
mmeans rest, suspension of mental activity, withdrawal into the
terior solitude 1 which the soul is absorbed i the frurtful
slence of God We cannot stop there; we must overflow with a
love that commumecates what 1t knows to others Samts with
abundant power and tireless energy work for the transfiguring
of men and the changing of the course of secular history.
Different methods are susted for different temperaments, and
they are all permutted.s

ha;dEsckhart tells us ‘It 15 permussible to take life's blessmgs with both
e provided thou dost know thyself prepared in the opposite event to
v %them Just as gladly *
& aspoi‘ khart ‘Men should not think so much of what they ought to
hoimes what they ought to be Think not to lay the foundation of thy
us bu: upon domng, but rather upon bemg For works do not sanchfy
es;entalwie should sanctify the works Whoever 1s not great mn his
Rudolf tt*:,mg will acluieve nothing by works, whatever he may do’
p Mystscrsm East and West, p 126
s gtsw-tantratvﬁd brahma-vyiignasya
e V' 5. Vasistha says
a-s@dhyak kasyacid yogah kasyacit yicna-micayah
To some sitham vicdrya margav dvay jagada paramesvarah
Vlewmg th ¥Oga 15 mpossible, to others the ascerfainment of truth,
Cp ot 1‘}; God has revealed two paths
hfe 10 two omas Aqumas ‘A thing may belong to the contemplative
Ways essentially or as a predisposiion The moral virtues
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The ethical virtues we are called upon to adopt are mentioned
in several passages Life is compared to a sacrifice where the
fee shall be asceticism, liberality, integrity, non-njury to hife
and truthfulnesst The Taiifiriya Upamisad gives a hist of
students’ duties He should not be neghgent of truth, virtue,
welfare, prosperity, study and teaching He should perform
only those acts which are irreproachable. In case of doubt
concerning any act of conduct, the student should follow the
practice of those Brahmanas who are competent to judge, apt,
devoted, not harsh lovers of virtue In one passage all the
virtues are brought together under the three de’s which are
heard in the voice of the thunder, namely, dama, or self-
restraint, dina or self-sacrifice, and dayd or compassion
Praja-pat1 conveys 1t to the three classes of his creation, gods
(deva), men (manusya) and demons (asura).? Samkara makes
out that gods have desires {kama), men suffer from greed

belang to the contemplative ife as a predisposthon For the act of
contemplation, i which the contemplative life essentially consists, 15
hindcred both by the impetuosity of the passions and by the outward
disturbances Now the moral virtues curb the impetuosity of the passions
and quell the disturbance of outward occupations Hence moral virtues
belong to the contemplative hife as a predisposition * St Thomas taught
there were three vocations, that to the active life, that to the coa-
templatine and a thard to the combwnation of both and the last 1s
superior to the other two There are statements to the efiect that the
contemplatine hie i atsell by its very nature 1s superior to the active
Lic  Vua coriemplania, he remarks, surpliciter est melior quam acthita
for the contemplative hife directly and immediately occupres tself with
the love of God than winch there 1s no act more perfect or more men-
tonous The contemplative hie establishes man m the very heart of all
«p ntual {fecundsity When St Thomas admats that the active hife can be
mo-e perfect i certn circumstances, he quabfies it a great deal
(1} Actian wall only be more perfect than the joy and rest of contem-
plation, if st 1s undertaken as the result of an overflow of love for God in
order to fulfil His will {u) It 1s not to be continuous but only an answer
to a tempo-ary emergeney {u) It 1s purely for God's glory, 1t does not
drrperes o3 from contemplation It s an zdded obligation and we but
Teteer as 100 as we can to the frmtful silence of recollection that
vy es par couls to the Divine Union

LU T 17

HU V2

In 8 » BF7=21~'2 the Lord says that anyone who does not care for
th = jeep's vEo ave 1 need of care and simply takes to the worship of
Ga® boseflorter suted

w el sarieeu BFRoeru sarfam Givdram ifiaram
Fiflrolen LRa atr yeaudby 3d, URasyeary era gubots sak



Iniroduction 109

(lobha) and demons from anger (krodha). By the practice of the
three injunctions we free ourselves from the sway of craving,
greed and anger. When the Buddha asks us to put out m our
hearts the monstrous fires of infatuation, greed and resent-
ment, he 15 empbasising the three virtues enjoined by the
Upamisads,

Dama 1s self-control, We should reduce our wants and be pre-
pared to suffer 1 the interests of truth.t Austerity, chastity,
solitude and silence are the ways to attain self-control

Tapas 15 severe seli-discipline undertaken for spititual ends
It 15 exercised with reference to the natural desires of the body
and the distractions of the outer world. It consists of exercises
of an inward kind, prayers offered in the heart, self-analysis and
outer acts like fasting, self~mortification, sexual abstinence or
voluntary poverty Strength is developed by a resisting force.
The power gamed by resisting one temptation helps us m over-
coming the next To evade disciphme is to empty bife of its
Stgnificance. Nothing is more tranquil than to be unshaken by
the troublous motions of the flesh. Renunciation, mydsa, is
Superior to fapas or austerity or asceticism. The latter is 2 means
tothe former Tt is not to be made mnto an end 1 itself  Ethical

thx The Wise man overcomes anger through mind-controt, lust through
me ;;nuncmhon of desixe, He can attamn mastery over sieep by develop-
oo e quality of satfus Through steadfastuess he should protect the
'E“‘;dOf generation and the stomach With (the help of) the eyes he
! 1 Drotect the hands and the feet Through (the power of) mind he
pmmtp‘ro’cect the eyes and the ears and thvough conduct he should
- thrmmd and speech Throngh constant vigitance he should shed fear
ngh the service of the wise, he should overcome prde’
krodham $amena jeyaty, kémam samkalpa-varjandt
sattuw_-sumsavwnﬁd dhivo madram ucchettum avhat
dhylya énodaram vakset, pimi-padam ca caksusi
ceksuk Srotram ca manasg, mano vicum ca karmans,
a-pramadad bhayam jahyad, dambham praghopasevanss
. o Brahma Puring 235 40~42.
ascgmgoghgzms With only coarse nce as meal and only plam water
v ﬂwonly my arm ag pillow, I stil) find joy i the mudst of these
10 me L ts calth and honour acquired contrary to nghteousness are
Ching MouldJ@%f#“d ' (Lzm %m Pt VIII Ch XV See F T. Cheng
3 ucius (1947), p 02
the ‘g:e;he ifrogs, fish and others who live from thewr birth to death
of the Ganges, do they become yogis
Eﬂaﬂﬁd-maraudntam o8 gangids-afini-sthudh
manditha-malsya-pramukhah yoginas te bhavani him?
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life includes moral uprightness though many minds feel only
the need for mechanical ritual

Brahmacarya is not sex-destruction There 1s no gulf between
flesh and spmnt, but only between the fallen and the trans-
figured flesh Ancient Indian thinkers were of the opinon that
the seed within man and woman 1s mtended for the purpose
of creating a body by which another soul may come mto
physical embodiment When thus controlled, bralmacarya
helps creative work of every description When the seed 1s
wasted 1n sex excesses, the body becomes weak and cnippled,
the face lined, the eyes dull, hearmg impaired and the bram
mactive If brahmacarya 1s practised, the physical body remams
youthful and beautiful, the bram keen and alert, the whole
physical expression becomes the mage and likeness of the
Divine

Mauna or silence 1s advised as leading the soul forward to
contemplation * By the discipline of silence we curb the ex-
cesses which flow from the tongue, heresy, backbiting, flattery
We cannot listen to the voice of God when our muinds are
dissipated, given to restless activity and are filled externally
and internally with noise Progress m silence 1s progress to the
realisation of spmt When silence descends on the soul, 1ts
activities are joined to the silent creative power of God 2

Déna enjomns gifts, It 1s negatively freedom from greed and
posttively assistance to those in need ‘There i1s no hope of
immortality by wealth’s Possessiveness 1s condemned The

' Cp Isaiah ‘The tdlage of nighteousness 1s sulence ' “In silence and m
hope shall be your strength,’
1 “Whule all things were m quet sience and the mght was n the
mudst of her course the Word leapt down from heaven *
1BU II 4 2 Cp Jalil-Uddin Riimit
Once the noble Ibrahim, as he sat on s throne,
Heard 2 clamour and nose of cnies on the roof,
Also heavy footsteps on the roof of lus palace
He said to Inmself, ‘\Whose heavy feet are these?’
He shouted from the window, ‘Who goes there
The guards, filled with confusion, bowed their heads, saying,
‘It 15 we gomng the rounds 1n search ®
He sad, "What seek ye? ‘They said ‘Our camels ’
He said, *Whoes er searched for camels on a housetop?’
They said, *We follow thy esxample,
W ho scekest union with God, while siting on a throne ’
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Tastiriya Upanisad regulates the art of giving.* One should
give with faith, one should not give without faith, one should
give liberally, with modesty, with fear, with sympathy.

Dayé is karund, compassion. We should iry to be at peace
with all, abhor all cruelty and ill-will. Enmity means misunder-
standing. A forgiving attitude frees the individual. We should
grodge none, forgive all. So long as we remember an injustice,
we have not forgiven either the person or the action. If only we
know that there is more suffering than wickedness in the world,
we would be kindly. It 1s by compassion, which shrinks from
1o sacrifice, that we can overcome the ravages of selfishness,
We must be patient God himself is unimaginably patient.s
Tolerance, long suffering, patience are the fruits of spirit.

The ethical indwvidual is required to become like a child.¢
The perfect man is a divine child, accepting the divine play,
without fear or reserve, care or grief, in utter purity. A child is
not entangled with things that seem important to grown-ups,
whose occupations are mainly paltry and whose professions
Petrified. A child’s wise incomprehension is linked swith
lving and is more than defensiveness or disdain. We cannot
Tetum to childhood. We have to gain the state which is un-
constricted by temporal purpose, but purposeful, a state in which
time and eternity coincide.

When it is said that the Upanisads adopt a spiritual view
of Iife, 1t does not mean that they despise body, life and mind.
The latter are the conditions or instruments for the life of
Spimt in man They are not ends in themselves, but are means

'T iz

* Devi Bhaeay, £ .
03 Bhagavata says:

1S R0 virtue like compassion and no vice like the nse of violence,
3 “The Lg“yﬂ—saman'z ndsts prunyam, papan; kirisd-saman: na ki.
1 goody td God, merciful and gracious, long suffering and abundant
ty m‘;‘: and truth, keeping mercy for thousands, forgiving the
ofourie gression and sin.” Exodus XXXIV. 6. 7. ‘The long suffering
' For I‘:Id issalvation.’ 2 Peter ITT. 15
\ erted;nde;ghtus ‘The Kingdom is of the child.” “Except ye be con-
of Hegrgnrs ome as Litle children, ye shall not enter into the Kingdom
childrg 1 &rlg?iu_s ForMencius- ‘A great man is one who has not lost the
Rew begmnmgl\;c;zlsache savlsf "11'11113} chillld is innocence and oblivio;, 1a
. ung, , 2 self-roll prifzl motion
Teayng * Thus Sﬁay;ae ZamthuslmgI?Vz.eeL * otion, &3 oy



112 The Princypal Upamsads

or opportunities for the expression of the Universal Spirit 1n us
Spinit and life are not to be separated

The ntualistic practices are reinterpreted They are to
prepare the mind for spirrtual realisation, to spur it on to
pierce the veil of the finite and to seek deliverance in identifica-
tion with the Supreme Reality If nites are performed without
the knowledge of their meaning, they are not only useless but
dangerous ! The presumptuous performer may have his head
cut off 2 He who knows a particular nte and he who knows 1t
not both perform a rite, but when performed with knowledge
the act becomes more effective 3 Meditation on the meaning of
the sacrifice sometimes took the place of the actual sacrifice
‘Suppose,’ Janaka asks Yajfiavalkya, ‘you had no milk or rice
or barley to perform the fire-sacrifice, agnshotra, with what would
you sacrifice > “With the fruts of trees and whatever herbs there
were ’ ‘If there were none?’ ‘Then with water ’ ‘If there were no
water?’ ‘Then, indeed, there would be nothing here, yet, this
would be offered, the trith in faith ¢ When the heart 1s fully
persuaded, there 1s Iittle sense of sacnifice Sacrficial bife
becomes a natural manifestation of the new spint Self-conscious
sacrifice, with 1ts burden of self-nghteousness and expectation
of reward, 1s not of much use 5

The caste divisions are mentioned in some of the Upanisads ¢
They did not, however, harden mto a ngid social system In
the Chandogya Upanisad five learned Brahmanas who approach
Uddalaka Arum: for mstruction in regard to Vaiévinara Atman
are taken by him to King Aévapat: Kaikeya, who gives them
instruction after first demonstrating the imperfections of their
views Ajatadatru of Ka4 teaches Gargya Balaki the nature of
Brahman, after pomting out the defects of the twelve views

TCUV 241 2 CU T 8,1 10-11 3CUT 1-10

s Satapctha Brakmana XI 3 1

s Yahweh says (Amos V z1) ‘I hate, I despise your feast days, and
I will not dwell 1n your solemn assemblies Though ye offer me burnt
offerings and your meat offerings, I will not accept them, nerther will I
regard the peace offerings of your fat beasts Take thou away from me
the nose of thy songs, for I will not hear the melody of thy viols ’

Agamn Yahweh speaks (Hosea VI 6) ‘For I desired mercy, and not
sagn:gc% ) '«Imd the knowledge of God more than burnt offerings ’

4 15
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which Girgya Balaki sets forth, Ajatadatru observes that it is
not usual for a Brahmana to approach a Ksatniya for instruc-
tion The doctrine of rebirth 1s taught by Pravahana Jaivali to
Arumi with the remark that the Brahmanas had never before
had this knowledge.r Among the students of the Upanisads is
Satyakima, of unknown origin, whose mother Jabal could not
tell who hus father was.?

The four aéramas or stages of life are recognised. While the
usual rule is that one has to pass through successive stages of
life, exceptions are permutted. Jabala Upamisad asks us to
Tenounce whenever we feel a call to it, Besides, even in a house-
holder’s stage one can attain spiritual freedom.3

XVII
KARMA AND REBIRTH

Until we negate the ego and get fixed in the Divine Ground
Weare bound to the endless procession of events called samsdra.¢
The principle which governs this world of becoming 1s called

arma, There are moral and spiritual laws as well as physical

: ge% allss KU I, where the teacher 1s the King Citra Gangyiyan,
4
wl:u%;sﬁm Bhagavala Purana it is smd that a house 15 no prison for one
controlled hus senses, delights m spirtt and 1s eager for knowledge
Juendriyas Gtmavaler budhasya

Abhn, gridsramah kom tu kavoty avadyam
e avagupta says that druizs and smrfs hold that he who has nght
Worshy © attamns salvation m all stages of life and quotes. ‘He that
d evoteg? God, has established himself m the knowledge of truth, attends
a housesl};otlg gl-‘f Quest, performs nites, offers gfts, he 1s liberated though
I/ Fp
by sarvesy Bramesw mukiw i smiriesn Syuiaw ca yathohtam

degﬁrcmm-ratas tativa~-yigna-mstho' tihi-priyah :

' Cp B th.flraddham kyivs dadad dravyam grhastho' s by mucyate
fo emulabge us* Consolations of Philosophy “The temporal world seems
et b v, 10 part that which 1t cannot fully obtan or express, tying
A preson atever presence there 15 in this exiguous and fleeting moment,
gives to w‘}: o Smee it carnies 2 certatn image of that abidimg presence,
beng By ba ever may partake of it the qualtty of seemng to have
tme; ang soeza.use it could not stay, 1t undertook an nfimte journey of
Plemtye 1 o come to pass that, by gomng, 1t continued that hife, whose

1t could not comprehend by staymg’
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laws If we neglect the laws of health, we mjure our health,
if we neglect the laws of morality, we wreck our higher life
Any rational conception of the umiverse, any spmtual con-
ception of God requires us to recognise the utter and unques-
tionable supremacy of law in shapmg our conduct and
character
The law of Karma 1s not external to the mndividual The
judge 1s not without but within The law by which virtue
brings its triumph and ill-doing 1ts retribution 1s the unfolding
of the law of our being * The world order 1s a reflection of the
Divine Mind The Vedic gods were regarded as the mamtamers
of the order, 7z of the world They were the guardians of 72
God, for the Svetasvatara Upamsad, 1s the ordainer of karma,
karmadhyaksak, God 1s law as well as love 2 His love 1s through
law The working of karma 1s wholly dispassionate, just, neither
cruel nor merciful Though we cannot escape from the workings
of this principle, there 1s hope, for i1f man 1s what\he has made
himself, he may make himself what he will Even the soul m
the lowest condition need not abandon all hope If we muss the
right path, we are not doomed to an etermty of suffering
There are other existences by which we can grow imnto the
knowledge of the Infinite Spirit with the complete assurance
that we will ultimately arnive there If there 1s a fundamental
difference between Christianity and Hindwsm, 1t 1s said that
1t consists m this, that while the Hindu to whatever school he
belongs believes 1n a succession of lives, the Christian believes
that 1t 15 appomted to men once to die, but after this the
judgment '3
* Cp the words of a fine fragment of the lost Melanippe of Eunpides
Dream you that men’s misdeeds fly up to Heaven
And then some hand mscribes the record of them
Upon God’s tablets, and God, reading them,
Deals the world justice? Nay, the vault of Heaven
Could not find room to write the crimes of earth,
Nor God himself avail to pumsh them
Justice 18 kere on earth, had ye but eyes
1 Cp St Paul ‘Behold therefore the goodness and seventy of God’
Romans XI 22
3 John McKenzie Two Rehgions (1950), p 112 Some Western

philosophers and early Chnstian theologians accept the prmciple of
rebirth
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Behef in rebirth has persisted, at any rate, from the time of
the Upamisads It 1s a natural development from the views of
the Vedas and the Brihmanas and recetves articulate expression
in the Upamsads * After mentioning the dispersal of the mem-
bers of the human body at death—the eye of man goes to the
sun, the breath to the wind, speech to fire, the mind to the
moon, the ear to the quarters of heaven, the body to the earth,
the soul to the ether, the hair to the plants and trees, the blood
and seed to the waters—Y#jiiavalkya is asked as to what
remams of the individual He takes the questioner apart,
discusses with him in secret about the nature of work. In truth,
a man becomes good by good works and evil by evil works 2
Our lives mcarnate our characters

The future of the soul is not finally determined by what it
has felt, thought and done 1 this one earthly Iife. The soul has
chances of acquining ment and advancing to life eternal Until
the union with the timeless Reality 15 attained, there will be
some form of life or other, which will give scope to the mdividual
soul to acquire enhightenment and attam hife eternal Even as
non-bemg 1s only an abstract lower limit of the existential order,
absolute evil 15 also such a lower limit. Non-being, if 1t existed
m 1tself diametrically opposed to being, would be completely
d&_itroyed Such non-being is non-existent. Therefore as every
f)?;telg thing has the form of the Divine, 1t has also the promise

ood.

The Upanisads give us detailed descriptions of the manner
In which & man dies and 1s born again.3 The transition is illus-
trated by certain examples. As a grass-hopper, when it has come
to the end of a blade of grass, finds anather place of support, and

&eﬂ draws stself towards 1t, similarly this self, after reaching
d:a end of this body, finds another place of support and then
o Wsldh!mself towards it. As a goldsmith, after taking a piece
N unflo . gwves it another, newer and more beauntiful shape,
s atly does thus self, after having thrown off this body, and

Pelled 1gnorance, take another, newer and more beautiful

form, whether it be of the manes, or demigods or gods or of

T Sep -
3 BURi_S{rI)i ig 3 Satapatha Brakmanal.5 3 4,X 3 3 8

3
®®BU.IV. 3 3738, IV 4 1~3and g 7. See KathaI 1 5-6.
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Prajd-pati or Brahma or of any other bemngs.r These passages
bring out several aspects of the theory of rebirth The soul
finds out 1ts future body before 1t leaves the present one The
soul is creative in the sense that 1t creates a body. At every
change of body, the soul takes a newer form The state of each
existence of the soul 1s conditioned and determimned by its
knowledge (widya), 1ts conduct (karma)? in the previous
existence From the Brkad-dranyaka Upanisad 1t appears that
all the organs accompany the departing soul, which enters
into the samysigna and becomes possessed of knowledge and
consclousness3, vyiigna The results of learning and conduct cling
to the soul 4

The 1gnorant, the unenlightened go after death to sunless
demomac regions 5 The good are said to go up to regions which
are sorrowless, through the air, sun, and moon ¢ The Chindogya
Upamsad speaks of two ways open to mortals, the bright and
the dark, the way of the gods? and the way of the fathers$
Those who practise penance and faith enter the path of light,
and they never return to the cycle of human existence Those
who are only ethical, performing works of public utility, travel
by the path of smoke, dwell in the world of the fathers till the
time comes for them to fall down, then they are borm agam
according to their deserts 9 The descriptions may be fictitious,
but the principle of the ascent and the descent of the soul
1s what the Upanisads insist on Beautiful characters attan
covetable births and ugly ones muserable births 20 Heaven and
hell belong to the world of time

1 BU IV. 4 3-5 ‘As a man pufs on new clothes m tis world,
throwing away those which he formerly wore, even so the soul of man
puts on new bodies which are in accordance with its acts 1n a former
Ihife ’ Visnu Smyts XX 50 See BG II 13, 22

3 BUIV 42 3IV 43

4 Cp with this the Buddhust view that the mgrating soul consists of
vydiana and the other four skamdhas of vedana, feeling, samyfia, per-
ception, samskara or dispositions and +#pa or corporeal form

s Isa3 Kathal 1 3 BU IV 4 11

§BU V.10 1 78eeRV X 19 1 BG VIIT 2426

8 CU IV 15 5-6 There are minor vanations m the accounts of
CU and BU.and K.U. I

s CU V 10 1-6

10 CUVio7XUTa2.
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Rebirth is the lof of man until he obtains true knowledge.
By virtnous acts he furthers his evolution The reward of
goodness is to grow in goodness, The reward of growing in
punty of heart is o gain a clearer vision of reality. Knowledge
of Reality leads to salvation

It is sometimes suggested that the soul before undergoing
rebirth expemences reward or punishment for its deeds in
appropriate places The onigmal Vedic behef of reward in heaven
or punishment gets mixed up with the docirne of rebirth.*

The soul is said to be a very minute entity residing in the
cavity of the heart and resembling in every respect, except
Size, the visible man,

XVIII
LIFE ETERNAL

The fact that the individual consciousness has for 1ts essential
reality the Universal Self implies the possibility that every
human bemng can rend the veil of separateness and gain recog-
m’uon‘ of lus true nature and oneness with all beings. The
Upanisads develop this character of life eternal,

In the Rg Veda, what 1s axmed at is length of days on earth
anc_l Ife in the world of heaven in the company of gods In the
Brihmanas, the performers of various rites are promised the
Teward of commumty of bewng, companionship and fellowship
Eﬂ‘ the gods 2 When the Absolute Brahman was recogmsed,
enti B?ds became intermediaries through whose mfluence the

tmo unity with the Absolute 15 obtained, When Brahman and
\wtha:hm identified, the highest goal 15 declared to be unity
or zigeelf Deliverance is different from existence in svarga
smga;a > The latter 1s a part of the mamfested world. The
s dey ;Sy ]ljlve} there for ages and yet return to earth, a heir to

o eliverance, on the other hand, is a state of permanent
R with the Highest Self Life mn paradise 1s a prolongation
V3UVL2 €U V. 300
atapatha Brakmang 11, 6 48Xl 4q.7.2t,VI 1 2.3
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of self-centred life, while life eternal 15 liberation from 1t While
the former is time extended, the latter is time transcended

Enlightenment does not mean a departure in space to a new
abode Ammval and departure have no meaning in the context
of iberation The passages where the soul 1s said to go by the
vems to the rays of the sun and to the sun! or from the moon
through the worlds of fire, wind, Varuna, Indra and Praja-pati,
to Bral.man: speak of the soul on the pathway to perfection
The Clandogya Upanssad states that the soul of the emancipated,
at death, goes out by the hundred and first vein through the
crown of the head, fire, wind and sun to Brahman 3

He who knows Bralman becomes Brahman ¢ Perfection 1s
a state of mind, not contingent on change of time or place.
It is an experience of the present, not a prophecy of the future
Temporal distinctions do not apply to 1t, but if any temporal
terms are to be used, they will be words like ‘now,’ ‘presently,’
“When all desires that dwell in the human heart are cast away,
then a mortal becomes immortal and {(even) bere he attaineth
to Brahman.’s Freedom is not a future state on whose coming
we wait in expectation It is hife in the spirit, in God who 1s the
foundation and power of Iife 6

1 KatFag 111 11. 8 = KU. L 2.
3CUVIII 6 6 KU VT 16 ManriVI. 21.
4sBU.IV.2 o MU IIT 2z o 5 KatFa V1. 14.

§ The Christian scriptures say that ‘the Kingdom of God is among
you ' It lives and moves secretly here and now as the ldden ground
o' ercoming Satan and the world

Cp moPsasya ra Fi viso'sts 2 a gramwariaran eva 138
aji.da-Fydaya-granth--raso n.obsa 1tz sn.riak
$x:a~gx’fﬁ XTI 32.

Fresdom is not in a parficular place nor has one to go to some other
village in order to obtain 1t; the destruction of the knot of ignorance
round our hearts is known as freedom

M.B also talls us that the knower of BraFmar has neither movement
nor departure

sarca-bkAtahna-bt dtasya samyag-bhittan pasyatah
de.aps marge mmikyanyy a-padasya padasirak

‘He who has attained the state of the seif of all bemngs, who hbas
attained the perfect vision of all beings—about the path of such a person
the gods themselves are perplexed, seekang to discover the place of one
who has no place at 211"

Katka V1. 13. Cp Kabir:

O Friead, hope for Hun whilst you live, understand whilst you hve,
for in hife deliverance abides
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Is moksa or hiberation life with the Supreme Person whom
we love and worship in this ife?r Is it personal immortality
with absolute likeness to God 1 the world of Brahmi?z Is it
an impersonal absorption i the Divine Transcendent?s All
these views are to be found in the Upanisads There are four
aspects of release distinguished as samipya or mtimacy with
the divine, sdritpya or sadharmya, ssmlarity of nature with
the divine, reflecting hus glory, sdlokya or conscious co-
existence with the divine in the same world and séywya or
communion with the divine bordering on identity

There are certain general charactemstics of the state of
moksa or freedom It 15 concerved as freedom from subjection
to time 4 As birth and death are the symbols of time, life eternal
or moksa 15 iberation from barths and deaths. It 1s the fourth
state of consciousness beyond the three worlds, what the
Bhagavad-gita calls paramam brakma or brahma-mirvina s It is
freedom from subyection to the law of karma The deeds, good
or bad, of the released cease to have any effect on him ¢ Even
as a horse shakes its mane, the liberated soul shakes off his
Sm, even as the moon comes out entire after having suffered

I g:::hl;onds be not broken, whilst hiving, what hope of deliverance mn
It 55 but an empty dream that the soul shall have umon with Him
because 1t has passed from the body, :
1f He 15 found now, He 1s found then,
U not, we do but go to dwell m the aity of Death
. . ET by Rabindranath Tagore
Fatvlyhat then 15 our course, what the manner of our fight (to the
Y erland whence we have come "} asks Plotinus and answers, “This
neegt & journey for the feet, the feet brng us only from land to land, nor
s you think of coach or ship to carry you away, all this order of
al S you must set aside and refuse to see, you must close the eyes and
mtofsgad upon another vision which 1s to be waked withmn you, a
e %Iblrthnght of all, which few turn to use ’ Enneads I 6 8
S Prag Ivzoz s MU III 1 3,1IT 2 6-8
S Tn Bnaé Is 4 Atharva Veda X 8 44
fhe Atha“ dhust texts 1t 15 nervana dham beyond the three worlds In
the tnadmfl Veda _IV 14 3, the fourth sphere 1s svar, the hght beyond
only v thothmhm' antariksa and dyaus The Brihmanas are concerned
dent sphe ¢ sphere of the gods On the matter of the fourth transcen-
P i ;evzhe)’ sometimes adopt an agnostc athitude

2 fad ) i ) i
”i’;na"a T2 IJ;a'd;"zu:n lokan aty caturtham ast va na va Satapatha
2

42
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an eclipse from Rahz, so does the hberated individual free
himself from mortal bondage.* His works consume themselves
like a reed stalk in the fire2 As water does not stop on the
lotus leaf, works do not cling to him 3 Works have a meaning
only for a self-tentred individual Liberation is the destruction
of bondage, which is the product of ignorance.4 Ignorance 1s
destroyed by knowledge and not by works 5 Freedom is not a
created entity; it is the result of recognition

Knowledge takes us to the place where desire 1s at rest,
a-kiama, where all desires are fulfilled, dpfa-kama, where the self
is the only desire, gima-kiama 6 He who knows himself to be all
can have no desire When the Supreme is seen, the knots of
the heart are cut asunder, the doubts of the intellect are
dispelled and the effects of our actions are destroyed 7 There
can be no sorrow or pain or fear when there is no other. The
freed soul is like a blind man who has gained his sight, a sick
man made whole He cannot have any doubt for he is full and
abiding knowledge He attains the highest bliss for which a
feeble analogy is married happiness He can attain any world he
may seek.®

The lIaw of Karma prevails in the world of samsara, where
our deeds lead us to higher or lower stations 1 the world of
time. If we obtain knowledge of the eternal reality, Brakman
or Atman, deeds have no power over us. The state of life
eternal 1s said to be beyond good and evil The knower of the
self ceases to be stamed by action 9 He goes beyond the ethical,
though rooted 1n it,* anyaire dharmat, anyatradharmat The

1 CU.VIII 2 CU V 24 3 3CUIV 14 3

s bardFana-nasa cva k1 moksah na kdryabkiitah § on BU IIT 3 1

5 mobso na Farma-sadkyak avrdyastamayatvar A on BU IIT 3 1

¢ Sotapatka BraFmana X 5 4 15 BU IIT 4 2,1V 4 12

i MUII 28 “4MUIII 1 10

9 Tautiriya Brakmana 111. 12 9 8.

1e Katha, IT 14;seealsoCU.VIIT 4 1, MU IIT 1 3: KU I 4

Cp The Buddha MMajjFima Nikiaya 1 135 ‘H you understand the
parable of the raft, you must discard dharma, and adharma ’

John III 9 "Whoever 1s born of God, cannot sin ’

Gealatians V. 18 “If you are led by the Spint, you are not under the
law’

Echhart ‘There nesther vice nor virtue ever entered m* Dr W R
Inge, wniting on Chnshan Mystics, pomted out that the illumination of
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path of virtue and vice is a means, not an end. The end 1s beyond
the law of mjunction and prohibition of good and evilr Our
activities, bewng inspired by the divine cannot be wrong’;
‘Nous 15 never wrong,’ says Aristotle.> The life of a free spirit
15 not bound by any formulas. It breaks its bonds and finds its
own way to a development of 1ts own which could never have
been charted m advance. The liberated spint conforms spon-
taneously to the ethical rules. ‘To one who has knowledge of
the self, non-hatred and other virtues come off naturally
without any effort’.s Every religion sets before us the goal of
hberation, which has a sense of exaltation, a sense of freedom
and victory over the world, over evil and death.

When we are delivered m hife, our condition is that of the
fvan-mukia, who is freed from the bonds of conditioned exist-
ence + His appearance continues without much outer change.
His embodied state does not affect the being whom 1t clothes,
as he has complete control over the bodily frame and knows its
externality. Though tossed in the welter he retains his vision.

& jivan-mukis 15 deliverance during life, videha-mukti is

the mystic, has ‘strictly spealung no moral side, for morality, m the

ordinary sense, 1s left behind. As the anon French
s . ymons French myshe who
Erote The Muwsor of Stmple Souls puts it “Virtues, I take leave of you
enceforth I shall be more free and more at peace Once I was your

f:ft\;‘ant, now I am delivered from your thraldom!” . . . What he means

meit n the h‘g?ﬂ' stage morahty has become autonomous and spon-

N us., God’s service has become perfect freedom,” Church Famly
e’w;jzaper July 6, 1923

VO)Velsl :{!‘ZJJ’"’M'N“MJW (1%, 22 & } 1t 15 saxd that arrival (patipanna) m-

i struction wrthmgt residue of good and bad conduct (kusala and
the mtstj‘? It 1s an eradication of all ethical values In the parable of
nght s Laiyhima 1. 135, 260 and Sutta Nipata 21) the distmetion of
10 more wrong, the exercise of the diseriminatory consciousness are of
o more ::ehbo one who has crossed to the other shore than a boat would
for g who has reached shore These values are for crossing over, not
el tha.ssesmt S on, mt!hzfmnatthiya. na gakanaithdya St Aungustine pomts
b ne shonld ‘no longer use the law as means of arrval when one
o ved ' De Spry ef L1s. 16,
% duuma 1T 10 433 A

3 utpannatmo-prabodhasya tv advestrivadayo gunith.
Sures ayatnato bhavanty asya na tu sadhana-riipmah
« As ;{;‘:faf}’a s Natskarmya-siddhs IV 69,
ough of a snake might he on an ant-hill dead and cast away,

even so
says the%ogsmh';gt’dy he Bemg verdy bodiless, he becomes ymmortal,



122 The Principal Upanmssads

deliverance after death, when out of bodily form In either
case the soul 15 freed from conditioned existence

There 15 the suggestion about Zrama-mukts or gradual release
When the release 1s only partial and temporary, the individual
soul descends agam into the egoistic life and the higher con-
sciousness 15 withdrawn from him The memory of that expern-
ence, however, will work its way, untd the impurities are
removed

The different emphases we find 1n the Upanisads, 1n regard to
the state of freedom, can be understood if we bear i1n mind the
integral or fourfold character of Brahman In some passages
oneness with Brakman 1s stressed, 1n others communion with
the Supreme Person and n still others devotion to the Cosmic
Spinit and participation 1 the work of the world Union with
God may take many forms When the outer self 1s hushed, the
deeper layers of consciousness are released into activity, the
self may enter into the silence of the Absolute Brahman or into
communion with the Eternal Person or be transported into the
beatific embrace of the Cosmic Spmit The soul may pass
through various realms of spirit, bathing in their light and
feeding on their bliss

Yajfiavalkya centres his attention on oneness with the
Absolute Brahman, a state where there 1s no desire, there 1s
no passion, not even any consclousness, prefya samyfia nasis *
When honey 1s prepared by the collection of various juices, the
latter cannot discrimmnate from which trees they were drawn,
even so when the souls are merged in the Real, they cannot
discriminate from which bodies they comez The self rises
above the distinction of subject and object which characterises
all empirical consciousness It 1s altogether time-transcending
This 15 1mpersonal immortality where the soul achieves abso-
luteness, unconditioned bemg 3 It 1s 1llumined consciousness

tBU II 4 12,IV 5 13 :CUVIG6 10 BUIV 321

3 Cp Viveka-ciidamans, ascibed to § It also occurs in Gaudapada’s
Kavika, on Ma U

na mrodho na cotpattry na baddho na ca sadhakah
na mumuksuy na var mukia 1ty esa@ pavamarihata
There 13 no destruction, nor 1s there ongmation There 1s no one bound

nor 1s there one practising discipline There 1s no seeker of freedom nor 15
there the freed Such 1s the ughest state

-
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and not oblivion of consciousness It 1s not a void of immobile
peace where all 1s lost and everything 1s extinct. This 1s only
one aspect of deliverance

There 15 also the account where the self becomes one with
the Supreme Person. He who knows ‘I am Bralman,’ becomes
the universe Even the gods cannot prevent him from becoming
the umverse for he s 1ts soul * Man has potential universality
which he actualises in the state of liberation We are one with
the mdetermmate pure silence in essence and with the personal
Lord m the hberty of cosmic manifestation. Out of the peace
and poise of Brakman anses the free activity of the liberated
mdividual Essential umity with God is umty with one another
through God In the sense of heightened awareness we do not
forget the world, which seems strangely of one piece. We are
hifted out of provincialism into perspective, as we become aware
of something vaster, profounder, more ultimate than the world 2

‘When the mind returns to 1ts natural abode there 1s neither the path
nor anyone who traverses it ’
cilfe i var pardvrite na yanam no ca yaymah
_ Lanhdvatdra Stra Sylvamn Levised, p 322
Nirving 15 defined as the absence of the distinction of knower and
knowable, grahya-grahaka-rahuatsa Negative descriptions of mirvana
abound m Madhyamaka-Vyits
aprahinam asampriaptam anucchinnam alasvaiam
antruddham anvrpannam etat mrvanam ucyate

Cp Buddhatvam,

na bhivo nap: cabhavo buddhatvam tena kathyate

Mahaon tasmad buddha-tatha-prasne avyahytamayo matah
ahdying Sutralambara. See also 22 and 26

See also na $uddha nasuddha buddhald narkatlid na bahutd

XXV

yasmun sarvam sdam protam jagat sthivvara jangamanm

Al th lasminn eva layam yir budbuddah sagare yath@. 11

They allls universe, movable and immovable 15 mterwoven in him
Yo hénzl-{ge 10 him bike bubbles 1n the sea Ciilka U 17

s own c; «;;Illded mto Brahman as an earthen vessel 1s refunded into

inmhdatmg a %lt::étalnce, 1e clay, means nothing els% %xtIcomplete
N 3 21 z 10
Emgpanﬁlom‘és ‘We see all things, not mn process of beoommg? but m

Whole 1nt eliae blléemselves in the other Each beng contans m itself the

and All 5 ¢ ag; world Therefore All 15 everywhere Each s there All,

Teases to be anMa;' ashe now s, has ceased to be the All But when he

whale worl3 * mdividual, he raises lumself agam and penetrates the

E
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Rule over oneself, svérdjya, becomes rule over the world,
samragya Salvation is sarvatma-bhiva

When the mind assumes the form of the Supreme through
the power of meditation we have samprayfidia-samdidhs, when the
mdividual 1s aware that his consciousness has assumed the
nature of Brakman * But when all consciousness of external
objects 1n the waking state due to the functionmng of the senses,
of internal objects 1n the dream state due to the functioning
of mind, or of the unmanifested 1n the state of dreamless sleep
1s absent, we have a-samprayfidia-samadhis 3 While 1 the former
our awareness 15 of God, 1n the latter 1t 15 of the Absolute

There are passagest which suggest that the released self retamns
1ts own form freed from the imperfections of the empirical ego
and untouched by worldly pleasure and pain 5 Yet other pas-
sages affirm the presence of such qualities They cannot there-
fore be incompatible with pure intelligence Such 1s the view of
Bidariyana § The hberated self's desires are fulfilled by 1its
mere will 7 The self 1s spoken of as sinless and one with the
highest Person Non-separation or avibhdge from Brahman 1s

Refernng to the desire of Eckhart to be the one, undivided, eternal,
impenishable Godhead wiuch 1s wholly being, wholly spirit, wholly joy,
Rudolf Otto observes, ‘this differs fundamentally and essentially from
the simpler Chnstian conception of salvation to which it must always
seem an extravagance, a Titamc pride and a transgression of the impos-
stble limitations of the creature, a Faushan urge as we call it to-day’
Mysticism East and West, p 181

t ‘This (universe) 18 myself who am all this, identity with all 1s us
highest state, the self’s own natural, supreme state ’

aham evedam sarvo’smits manyaie so yak sarvaima-bhivah, so’syatmanah
paramo lokah, parama atma-bhavah svabhavikah SB on BU IV 3 20
sarvatkalvam evasya ritpam IV 3 21 yat svariipam plrnatvam para-
miatma-bhdvam V 1 1,

3 brakmakara-mano-vriti-pravako’hamkylvm vind
samprapfiata-samadhns syad dhyandbhyasa-prakarsatal
Muktrka U 1T 53
3 prabha-éiinyam manah-sinyam buddhi-sanyam cid-gimakam
atad-vydvyth-riipo’saw samadhyy mum-bhaviiah

shed II 54

4 CUIM 14 1,seealsoVIT 1 5,VII 2 2, VIl 3 1
s Though endowed with divine qualities Audulom: contends that the
nature of the hberated self 1s pure intelligence and 1t cannot have the
qualittes which are dependent on hmiting adjuncts BS IV 4 6
upadhi-sambandhadhiinalval lesam na cavlanyavai svaviipatva-sambhavah
§B IV 46 ¢ BSIV 47 7BSIV48CUVIIz21I
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suggested 1 many passages.r Non-separation is not absolute
wdentity. The liberated self has no other overlord, anyddhipaish *
There are passages where the self 1s said to possess adjuncts,
which make for individuality and others where these are
demed Badariyana reconciles the two wiews by affirming that
the assumption or non-assumption of mdividual form is
entirely a matter of option for the released soul.3 It can, if it
so chooses, enter into many bodies created by 1ts own will even
as the flame of a lamp can convert itself into several flames 4
In the Astareya Aranyaka it 1s said that Vamadeva ascended
from this world and attained immortality in yonder world of
heaven s The Kausttaki Upanisad gives us an account of the
world of Brahma with the Apargjita palace, the tree Ilya, the
Silajya city and the sea Ara The passages of the Upanisads
which make out that the reward of enlightenment 15 heaven in
one form or another have in mind co-residence with Brakma or
Hvranya-garbha 6 The Brahma Sitra discusses the question
whether those who go by the path of the gods reach the world
of Hianya-garbha Brakmi or become one with [évara, Badari
holds that they reach the world of H wanya-garbha, for only to
Is world is going possible. Sarhkara says, “The created Brahma
has a specific locality and so can be the goal of a journey but
not the Supreme Brahman who is present everywhere and is
the mner self of the travellng mdrvidual selves 7 When we
reach brakma-loka, we contmue to function there until the end
(Iigfthe Process, when along with Brahm3, we enter the Supreme
7ehman® Sarikara thinks that all this refers to gradual
;§§g4483.xv4_§ + BS IV 4-0.
« 4~12 yadd sadavivatam samkalpayal iadd sasarfro bhavat,

y"f“ ty a-f%_nmtﬁm tada adarivah o1 bhavah SB IV 4.12
Uikira-tapy 4 15 yathd pradipak ekak ancka-pradipa-bhavam apadyate
Tuam 5 1-3'0gat, evam ekah apr san mukiGima arivarya-yogat ancka-
ST badya sarviim samhalpa-systians Sarivins dnidats S B IV 4 15
1 Kirya-brak §SeeBU IV,3,15 CU VIII 12 3
Darasmn b”ﬂhmanah eva gantavyatvam wpapadyate pradesavatvat, na tu
SB 1V s ranmany tasya sarva-gatatvat gantrnam pratyagiimaivic ca

sSeePrasna v 5 Cp also.

brahma_n&' saha te sarve sampraple pransasicare,
When the parasyante krigimanah pravisants pavam padam
Datures fulfilled lution of the world takes place the selves with their
€@ enter the highest plane along with Brahma.
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release, krama-mukis* Jaimmni holds that the hiberated souls
enter the lmghest Bralman * Bidariyana 1s of the view that
those who meditate on symbols go to the world of the symbols
and not to the world of Brahmi

Even as we have the fourfold nature of the Supreme, the
hiberated individual has different aspects of utter peace, pure
energy, devotion to the Cosmic Spint and participation 1n the
world He looks at the world and 1s lost 1n 1t, as 1t 15 a perpetual
striving to raise 1itself above 1tself 3

When we refer to Absolute Brahman, we emphasise the
illumined quiescence, the non-objective consclousness mn which
there 1s a total extinction of sorrow and ewvil, the pure bhss
infinitely surpassing all human joys, far exceeding the power
of man to conceive This very insight makes the self one with
the Supreme and all existences Only we are no more bound to
them mn a false relation In our transfigured consciousness
where our egoistic individuality 1s absent, we are not divided
from others but feel one with them Our real self 1s no more the
mdividual, mental being, but 1s one with the Self behind the
mental forms of all other selves Our body, life, mind are no
more binding, but become the transparent vehicle of our divine
consciousness When that end 1s reached we are a true becoming
of the Divmme, a free movement of the Universal Spmt, Our
body, life and mind, we feel, are one with the cosrmc body, hife
and mind ¢ Our spmt fills the whole world By knowing the
eternal we understand the true nature of God, the world and
the individual.

Spiitual wisdom (vidyd) does not abolish the world, but
removes our ignorance (avidyd) of 1t When we rise to our true
bemng, the selfish ego falls away from us and the true integral

tSBIV 3ar 2 BS IV 3 12-14

3 Communing m this sort through earth and heaven
‘With every form of creature, as 1t Jooked
Towards the Uncreated with a cotntenance
Of adoration, with an eye of love

Wordsworth

4 Cp Traherne 'You mever enjoy the world anght till the sea itself
floweth 1 your veins, till you are clothed with the heavens and crowned
with the stars, and perceive yourself to be the sole hewr of the whole

world, and more than so, because men are i 1t who are everyone sole
hers as wellasyou '
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self takes possession of us We continue to live and act in the
world, though with a different outlook The world also continues,
though 1t 15 no more alien to us. To live permanently i this new
conscousness 1s to live in eternity,

Possessing the mmmortality of non-birth, the redeemed self
still assumes, by free volition an individual form in the mani-
fested world. Burth is a becomung of the Supreme m the cosmic
bemng. This becomng 1s not inconsistent with Being. It becomes
a means and not an obstacle {o the enjoyment of Iife eternal.
To be released from the cham of birth and death 1s not to flee
from the world of becoming Bondage does not consist in the
assumption of birth or individuahty, but 1n the persistence of
{he ignorant sense of the separate, selfish ego. It 15 not the
embodiment that creates the bondage but the frame of mind
To the free spunt life has no terrors He wishes to conquer life
for God He uses the world as the mould and condition for the
mamfestation of hus spintual freedom He may assume birth for
the purpase of helping the world * There wall be individualisa-
tion without an ego-sense The play of the mdividual conscious-
ness can take many forms, assume many aspects and poises Al
through, however, he lives 1n the truth of the cosmic play with
Igglgelumon, released from ego, 1n full control of the manifested

g

The mdrvidual soul is eternal It endures throughout the
oosmic process It commences at birth as the mherntor of the
%rmous person and survives physical death 1n an altered form.
at;)r the self that has realised perfection the body ceases to be

urden He lives 1n the flesh but not after the flesh
“nThE mdvidual 55 an aspect of the Transcendent in the

Werse and when liberated from all lumtations, he acts with
my{‘;::tff: in the Supreme The inner peace 1s manifested in the
wold theecﬁlm'n of outer actwity. He will be at work m the
g fOI;Igh he cannot wish to do any evil 2 He can do any
thog 1'1tor e does 1t disinterestedly 3 The desires of those whose

B1ts are fixed on the Supreme do not bind ¢ The freed soul
thffﬂugmha evatko fetuste janma-harmanok Kahddsa. Raghu-vaméa

BU TV 1gved the world that he gave * John- III 16

‘mmds” s léa 2

3
Gvesita-dhyyam kamah kamaya kalpate.
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does not aim at the improvement of humamity, but his hife
itself 1s a service His renunciation has become the natural
consequence of his wisdom The Chandogya Upanisad dis-
tingmishes desires that bind from the desires that liberate,
and speaks of the Supreme Self as desiring and purposing
truth

Samkara argues that the co-existence of karma or work, 1n-
volving, as 1t does, the distinction of doer and the thing done,
with the knowledge of the identity of the individual self with
the Supreme, which negatives all such distinctions, 1s ncon-
cervable 2 It 1s only self-centred action that becomes impossible.
The hiberated mndividual becomes active in God God 1s born m
us, 1e becomes active in us, when all powers of the soul, which
hitherto have been bound and umpnsoned, become hberated
and set free ‘For we are his offspring.’3s God becomes the centre
of the free man’s life so that love 1s radiated and good works
spring forth spontaneously He 1s as unconscious of the power
of his life as Iife 1tself, which springs, blossoms and puts forth
its life’'s work in a free outpourmg with no reflection on the
why or the wherefore He lives out of his own depths, and Iife
wells up out of itself In a sense, he 1s not the doer He has
become one with the Umversal Self, possessed by the Trans-
cendent, he 1s uddsina or unattached The Universal Self has
taken sovereign possession of the mdividual soul When the
mdividual soul ascends into the silence 1t becomes' vast, tran-
quil, actionless It observes the actions of prakris without
taking part imn them There 1s no personal factor, and therefore
there 1s no bondage

Those who have attamned life eternal live and wander about

t satyak-amah, satya-amkalpah VIII 1 5 6 “Thisis life eternal, that
they mught know thee, the only true God * Richard of St Victor says
“The soul utterly puts off itself (1 e 1ts self-centred desires) and puts on
divine love, and being conformed to that beauty whach 1t has beheld, 1t
utterly passes mnto that other glory *

* Introduction to Kena

3 ‘I do nothing of myself’ (John VIII 18), ‘Not what I wall but what
thou wilt’ (Mark XIV 36) Boehme said ‘Thou shalt do nothing but
forsake thy own will, viz that which thou callest “I*’ or *“‘thyself >’ By
whach means all thy evil properties will grow weak, faint and ready to

die, and then thou wilt sink down agamn into that one thing, from which
thou art ongnally sprung ’ Discourse belween Two Souls
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in the world, to all appearance, hike ordinary mortals They wear
1o special signs. Only their activities are centred in the highest
bemg and are completely under their control, which is not so
for those who live in the world of samsfra. They are tolerant,
sympathetic and respectful to the unhiberated who are struggling
with unsatisfied minds to dimush the evil and mnperfection
mn the world. These are helped by the seers who accept the
conventions with the idea of refining them. They live and
suffer and rejoice and die as other mortals do, but they have
no doubt mn their minds, no fear in their hearts. For the hberated
soul, samsira and moksa or mirvana as the Buddhists call it,
tme and efernity, the phenomenal and the real, are one.
'l:hough the liberated soul lives in the world of becoming, he
lives with his consciousness centred in the Divine ground of all
being Asa matter of fact, his consciousness, because it is centred
1 God, 1s mtensified, and so his Iife in the world 1s more vital
Holy calm, supreme self-mastery and righteous action charac-
terise the lives of saints They become a light, a power of the
Truth to which they have struggled and attained, and help the
development of others * They will be engaged in the work of the
warld? sustained by their rare vision, until the struggle with
evil and mperfection is altogether overcome and the world is
testored to spirit,

Whether after liberation one takes an active interest in the
world or renounces 1t 15 a matter of temperament, Yajiavalkya
thooses to retire to the forest, while Janaka rules a state.
Whatever they do, they help those like us who are Jost m the
world of sorzow and suffering Though embodiment or dis-
:’:;bg?llmenfi makes no difference to the liberated souls, as they
ol ed with compassion, they take up the burden of the

 According to Viveka-cidamani, ‘Themselves having
Crossed over, they remam out of compassion for men and in

* Aryadeva i his Catia-widudd
= hi-prakarana says that the great souls
¥ho have won the ferce battle of l;}g attempt fo sl;sve others® &
mahi-sattvo maho-payak sthiva-buddhar atantviah
* For Ka, vz dustara-samgyaman, tivayed aparin apr
doors, ¢ holg tt}llxe true saint 15 ope ‘who requireth thee not to close the
to be sty e breath, and ta renounce the world . who teacheth
1l amudst all fhine activities *
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order to help them also to make the crossing '* Until all people
are redeemed, the hberated work mn the world assuming indi-
vidual forms which are the vestures of spiritual ife Spint and
material existence, @nanda and anna, are the highest and lowest
rungs of a continuous series There 1s a link between the two
Even as the eternal Divine 1s able to hold the whole umverse
withmn 1tself while remaining pure spirit, the soul that 1s one with
the Eternal possesses the same poise, with reference to the indi-
vidual setting It 15 no more ignorantly immersed m the
mutable creation It exists consciously in its true bemng while
using the psycho-physical apparatus, which 1t does not any more
mistake for 1ts true being While the liberated retamn the con-
sciousness of the transcending, self-existent, timeless, they
1dentify their being with the Infimite God in whom all existences
dwell

Again and again, the Upamsads stress that we should see
all existences 1n the Self and the Self in all existences Even
as the Supreme 1s all these existences, we also should acqure
the right relation to the world Perfect fulfilment of our indi-
viduahty means the perfect fulfilment of our relations with the
world and the other individuals We are called upon to over-
come not only our separate egoistic existence but also our hife
m a paradise of self-absorbed bliss The perfected soul cannot
look with indifference on the sufferings of the imperfect, for
they are also his own seli He would work to Iift them into
freedom It 1s not now a function of altruism but 1s the life
divine, the integral way He will work until all beings m the
manifested world are fulfilled The hiberated individuals are
released from their individuality at the close of creation

Brahma-loka 1s the widest possible integration of cosmic
experience, the farthest limit of mamfested bemng Brahma 1s
the soul that ensouls this great dwelling He 1s the true life of
every being He endures during the whole period of the cosmos
Beyond 1t there 1s nothing in the manifested world It 1s not

* According to Vydsa's Yoga Bhasya (1 24), God 1s permanently
assoctated with Suddhiantah-karana, If God who 1s the eternally free can
have an inner organ, the freed men can also have it

Cp Chuang Tzu ‘The sages of old first got Tao for themselves, then
got 1t for others’
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the eternal beyond the empirical It is the farthest it of
mamfestation When the world receives its consummation,
when 1t 15 dehvered from time to eternity, then there 1s the
fight of the alone to the Alone The plan of God for the world,
which was before creation 1s carried out, for He 15 the beginning
and the end of the world * The Cosmic Lord has his extenorised
exsstence and his interior ife When he turns outward the
cosmos 15 evolved, when he turns his attention inward, the
cosmos retreats mnto latency and the mamfested world ter-
mmates When the world 1s redeemed, the Supreme Lord
becomes the Absolute One, alone, and knows nothing else

In the Bralma-loka the liberated mdividuals present to each
other as one They are mamifold 1n the cosmic process Their
consciousness of the Supreme which 1s lodged 1n the buddhs 1s
one and not divided among the bodily forms. This 1dentical
consciousness 1s associated with different bodies This mami-
foldness does not take away from the unity of the divine bemg
Until the final return of the whole umverse 1nto the Abso-
lute, until the purpose of God before the creation is carred
out, the mdividuals, freed from bondage to matter, will retamn
therr distinctiveness without bemg sundered by boundaries
When the two poles of bemng are reconciled, when all mdividuals
nise above the plane of quality, with its ego sense, strugglng

piration and imperfect love, the world lapses into the
Absolute »

XX
RELIGION

asThe Upanisads use the mherrted forms of religious worship
arerzfi?s for the realisation of the Supreme The Vedic mantras
of b tessed to various powers, symbolic of important aspects,
i Ce Supreme Reality They teach the religion of $raddha,
the OgeT:etgosnuc Chnst speaking through Jesus, ‘I am the Alpha and
st i th%, f,irste'ﬁmt and the last, for what was first comes at last and the
3
utter[]‘; ag:?the’ Place I have said that the universe 1s not an 1illusion
Vin wh:’:ﬁd of reality but the working out of a possibility of the
Wssibily 5 és mfimte possibiity This world of ours 1s not the only
Worked oyt } other possibilities’ will unfold themselves when this 1s
" # Idealist Vigy of Life, Fourth Impression, 1951, P. 343.
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faith and wpdsana, worship The Brihmanas deal with rites,
and by their performance we are said to gam our ends Both
these methods are taken up by the Upanisads and remterpreted

While the Upamisads recogmse that deliverance 1s the
supreme end of life, they are aware that many are not ready
for the supreme sacrifice, the dying to their ego They need
some preparation for 1t They ask for emotional satisfactions,
and for thewr sake devotional and rnitualistic practices are
tolerated They are not useless, for they lead us on by the upward
path by directing our minds and hearts to the reality of the
Eternal Bemng and gradually take us out of ourselves mto the
true rehigion of the spirit * Till the goal 1s reached, the law of
Karma works, and we get the rewards for our worship and piety
according to the intensity of our farth and devotion

The different forms of $raddhi or faith, upasana or worship,
and practices of yoga are treated as means to the supreme end
of self-knowledge or aéma-dar$ana, which 1s at once a union with
the one transcendent Being beyond all the worlds and a union
with all beings m the world

Agam and agam the Upamsads speak of the God who 1s
hidden, mshstam guhdyim God 1s not easily comprehended
There 1s a certamn element of reserve mn God as distinct from
His revelation The reserve 1s there because man has to put
forth effort to know the Divine God does not wish to reheve
us of our responsibility As His purpose 1s the development of
free human personalities, He does not disclose humself o us
easily and openly He remains shrouded in mystery, and yields
only when our total self yearns for God 2

* A second century Chnistian apologist saxd ‘Among us you will find
uneducated persons and artisans and old women, who, 1if they are unable
1n words to prove the benefit of our doctrine, yet by their deeds exhibit
the benefit ansing from their persuasion of 1ts truth, they do not rehearse
speeches but exhibit good works, when struck they do not strike agam,
when robbed they do not go to law, they give to those that ask of them,
and love their neighbours as themselves * Quofed 1 Cambridge Review
February 14, 1948, p 348

z 'O Rama, the Supreme 1s pleased with him who 1s ever endowed
with non-violence, tfruthfulness, compassion and kindness to all
creatures ’

ahmsd satya-vacanawm daya bliitesv anugrahah,
yasyavans sad@ rama, tasya tusyatr kesavah
Visnu-dhavmottara 1 58

kY
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Three stages are mentioned as preparatory to God-vision
{brakma-saksatkara), Sravana or heaning, manana or reflection,
and mdsdhydsana or contemplation The first step 1s to leamn
what has been thought and said about the subject from teachers
We should histen to them with $raddhd or faith : Faith s an act of
will, 2 yearning of the heart rather than an intellectual disposi-
tion It is faith in the existence of the beyond, astkya-buddhn as
Sammkara calls 1t 2 We should have faith in the integrity of the
seers whose selflessness has enabled them to know the nature
of Ultimate Reality by direct acquaimntance, The propositions
they have formulated from out of their personal experience give
us knowledge by description, as we do not yet have direct vision
of the truth, Yet the knowledge we acquire by hearsay or
Teport 18 not unverifiable The truth of the Vedic propositions
can be verified by us, 1f we are prepared to fulfil the necessary
conditions

In the second stage of manana or reflection we attempt to
form clear 1deas by the logical processes of mnference, analogy,
efc 30 long as farth 15 firm, the need for philosophy 15 not felt.
W1th.the decline of faith, the spmt of inquiry increases, Un-
questioning beltef 1n the inherent power of knowledge underhes
the whole mtellectual fabric of the Upamisads. The truth of
;he. Vedic propositions can, however, be inferred by us by
ogical processes Hearing of the scriptures 1s not devoid of
lgteﬂectual content He who hears understands up to a point.
k:; ;Vht‘-n he.reﬂects on what he hears, he adds to faith a
nee:iN 1_(‘-dge which mcreases faith There is great msistence on the
cred uh‘f: Jogical mquiry 3 Wathout 1t farth will degenerate into
reag Y. Without the matenal supphed by faith, logical

O may become mere speculation While the scriptures

declare the tryth by enunciation, philosophy establishes it by

argsument
,amkara says, ‘When the two, scripture and reasoning,
E4ru-vedinia-vakyesu mivasah *S onKathal 1 2

1sdom
"tpadyay ‘Z%(;tﬁg: attained by any means other than mquiry

A am vicarendnyasadhanath

%;St‘:;hzﬁasi’s The word even of a child, if 1t 15 reasonable, should be
else should be rejected even 1f 1t be sad by the Creator’
Yukti-yuktam upadeyam vacanam balakid apr
anyal trnam wa ryayyam apy whtam padma-janmand
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demonstrate the unity of the self 1t 1s seen clearly as a bael
fruit 1n the palm of one’s hand '* There are many for whom the
Supreme 1s not an 1mmediately experienced fact, nor are they
willing to accept 1ts vahdity on the authonty of the scriptures
For them logical arguments are necessary )

The distinction between $rufz, what 1s heard, and smrit, what
1s remembered, between direct expemence and tradrtional
interpretation, 1s based on the distinction between sravana and
manana The deposit of expemence 1s not the same as the
conclusions of theology The primary data are the $ruils
they are experiential, the formulated conclusions are secondary
mterpretations The one represents the evidence, the other
records a doctrine When there 1s a dispute between the two we
get back to the evidence It 1s always open to review the evi-
dence afresh The doctrinal statements are conditioned by the
historical situations in which they are produced We must be
able to get behind the propositions to the events they describe,
stand 1n the tension between the data and the interpretations,
if we are to understand the significance of the doctrines The
defect of all scholasticism, Indian or European, 1s that 1t tends
to regard itself as a cold, bloodless Iogic which moves from one
position to another with a remorseless nigour Life 1s the
master of thought and not thought of life.

Logical knowledge acquired by a study of the scriptures and
reflection on their teachmg 1s only indirect knowledge It 1s
not a direct grasp of reality Thought must pass mnto reahsa-
tion The ideas of the Upamisads should be imagmatively
and mmwardly apprehended They should be allowed to
sink deep and simmer before they are re-created mm Ife
Nididhydisana 1s the process by which intellectual consciousness
1s transformed mto a vital one We give up the pnde of
leamning and concentrate on the truthz Faith becomes

1 ggamopapatli hydatmarhatva-prakasanaya pravrile Saknutak karatala-
gata-bilvam wva darfayrum S on BU IIT 1 1,
2 nik@ya sarva-sdstr@m yat satyam tad upasyatam Ultare Gitd
Evenif we study the Vedic texts and all the scriptures we cannot know
the truth of reality 1f we are the victims of inteliectual pride
adhitya caturo vedan sarva-sastrany anskasah
brahma-tativam na janani darpopahata-celasakh.
Muktika U II 65

a
~
'

3
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reality m us by the steady concentration of mund on the
real t

Nididhydsana or contemplation is different from upasana or
worship Worship 1s an aid to contemplation, though 1t 1s not
itself contemplation. In worship there 1s the distinction between
the worshipping self and the worshipped object, but in con-
templation this distinction 1s held in suspense There 1s a still-
ness, a calm, 1 which the soul lays itself open to the Divine
Intellect, becomes Iike a calm sea without a ripple on 1ts
surface

Meditation is not argument It is just holding oneself
steadily m front of the truth = The whole energy of the mind 1s
centred on the object to the exclusion of all else. We let the
full flavour of the 1dea meditated on expand in the mmd Even
tpasana 15 defined as the contmued flow of an 1dentical current
of thought 3 Tt 15 also of the nature of meditation ¢ We can
practise meditation in any direction, place or time 1n which we
@n concentrate our mind 5 Here the process of abstraction,
1solating the self from the objective, 1s employed Concentration
15 the condttion of prayer More than condition it 1s itself prayer
In prayer we must disrmss all distracting ideas, disturbing mfiu-
tnces and retire within oneself. We are asked to retire to a field
ora forest where the world and 1ts noise are out of sight and far
away, where the sun and the sky, the earth and the water all
fipeak the same language, reminding the seeker that he 1s here to

e;'elOP Iike the things that grow all around him

1 all the three stages, a teacher may be found useful Only

V darvi paka-rasam a
ath
P also Bunyan yatha
Seest thou 2 man wise m his own eyes,
\ midsdiv There 15 more hope of a fool than of hum
I ; Wyasanam sad-ckartha-vriti-pravaham
templah::’et‘lllt Greek thought, theory meant not hypothesis but con-
Tesult of g e act not of a speculator but of a spectator It 1s not the
oldin, t‘;GStlgatxon as that of the process of mmvestigating, the
reahSanogn IT(;‘H Theory provides the necessary basis for effective
attempteq the Greek usage brings out that no realisation can be
Samang.“ out an adequate theoretical preparation
\ dhg EPratyaya-pravaha-karanam upasanam SB IV 1 7
S yary otips SBIV 1 8
a = -
SBIV 4 zf; dese kale va sidhakasya ekdgrati bhavats tatra eva upasita
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those who act in the right way are the dciryas * Samkarinanda
distinguishes three kinds of disciples He who understands
what 15 taught along with the proof, when he hears only once, 15
the good pupil, he who understands it only after hearing many
times and after giving himself and his teacher much trouble
15 the bad pupil He who understands what the teacher says
but cannot control his own mind, he 1s the mddling The last
are to be led to firm conviction by varous means *

The truth can be taught only up to a pomnt. It has to be
assumlated by personal effort, by self-disciphine Yoga is a term
that signifies the method of concentrations by which we attan
to umity with the Eternal 4 The practice of yoga is mentioned
m the Upansads In the Katha we are asked to suppress speech
and mind, merge the latter in the knowledge self, that mn the
great self, that in the tranquil self, the Absolute The lighest
stage 15 attained when the five senses, mind and intellect are
at rest 5 The Svetasvatara Upanisad gives detailed directions on

t svayam dcarale yas iu dcaryas so'bhidhiyate
Cp Chaucer’s poor parson of a town
Thas noble ensample to hus sheep he yaf
That first he wroghte, and afterwards he tanghte

The Bldgavafa says* 'The seeker of the highest truth and supreme
good should seek guldance from a teacher who has mastered the Vedic
texts and reahsed the self,

tasmad gurum prapadyela y1yiiasuh Sreya uitamam
dabde pare ca msndtam brahmany upasamiasrayam
XI 3 21

* yah sakrd-uktam sopapaifikam grhndly sa wllamah, yas tu anckaso
ucyamanam atmanam gurum ca samklesya grindat sa mandaj, yas iu
guritklam grhnan sva-ciftam mroddhwm a-daktah sa madkyamah, sa i
grrunoktasya vanyasya va wpadesent cifta-dharryam vividhasr vaidikary
upayarr netqauyah On KU II 1

31 jAianam yogatmakam viddhs Know that knowledge has yoga for its
essence

s aikyam jivalmanor ahiy yogam yoga-visaradah Devi Bhigavala

s Cp with this the Confucian fasting of the heart ‘May I ask,’ said
Yen Hut, ‘in what consists the fasting of the heart?’

‘Cultivate nmty,’” rephed Confucius “You do.your heanng, not with
your ears, but with your mind, not with your mind, but with your very
soul But let the heating stop with the ears Let the workang of the mmnd
stop with iiself Then the soul will be a negative existence, passively
responsine to externals In such a negative existence, only Tao can
abide And that negati e state 15 the fasting of the heart ’

“Then,’ saxd Yen Huy, ‘the reason I could not get the use of this method
15 my own indviduality If I could get the use of it, my individuabty



Introduction 137

the practice of yoga * When the awakening takes place scripture
ceases to be authoritative,’ srufer apy abhavah prabodhe.s

In the Vedas we have vivad belief in powerful gods who are
not mere abstractions Adoration of personal gods, along with a
sense of dependence on and trust in them, which is a marked
tendency 1n the religion of the Veda, becomes prominent in the
Katha and the SvetdSvatara Upamsads The Katha Upanisad
makes out that saving knowledge is not a matter of learming but
1s revealed to the fortunate man by the lighest Reality itself.
Even the doctrine of predestination is suggested.

Unfortunately different aspects have been -exclusively
emphasised so as to give rise to the impression that the Upani-
sads do not give us any single coherent view. It is suggested that
in the Upamisads the true doctrine is that the Real, the thing-in-
itself, 15 empty of content and all positive views are deviations
from 1t caused by the inability of man to remain at the high
level of abstract thought, postulated by the distinction between
the thing-in-itself and the appearance and the natural tendency
to apply empirical categories to the thing-in-itself. The absolu-
tistic and theistic views of the Upanisads are not exclusive of
each other Sarhkara and Ramanuja emphasise different aspects
of the teaching of the Upanisads.

Upasana or worship is the basis of the doctrine of bhakii or
devotion As Brafuman is not described in the early Upanisads
Rsuﬁiﬂt_’-ﬂﬂy personal terms, the later ones like the Katha and
: ezt Svetatvatara look upon the Supreme as personal God who

Ows grace Devotion to the personal God is recommended
4 4 means for attaining spiritual enlightenment 4

would have gone Is this i
. 2 what you mean by the negative state?’
actly so,’ rephed the Master o Y il
adks s:)e also Maitri VI 1827, Appaya Diksita m his Yoga Darpana
en 1y thconcex{h-ate on the self-shiming self between the two brows,
e text ‘“That art thou,’ conceive oneself as absorbed 1n 1t and
€ meditation
g’“‘yfg dtmanam &lokya bhruvor madhye svayam-prabham
Tulva tat-tvam-asity atkyam matva@smin tad abhyaset

g gz.
43%1\}213 3S$mBU. VL1
SoTIES $o devozgc,:nd 23 Images, pilgrimages, ceremonies are all acces-

Bhagavata asks us to love the Supreme with all our bemg, ‘Lord
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The Upantsads gave us different modes of devotionnl o ver-
cises, hy which s are trned to fis our minde on o anple
object  Graduallh we get proparad for the enntemplation of
absolute truth

The prevalent thewtie ereeds were asimlated to the towhng
of the Upansads The later vootwan Upurrds adentsfy the
Supreme with Vienn, Siva or Sabty, which are roardied as
different phases of the One Reality, The Suprome o ennesived
as a person an refation to poeons, and swmbols taben from
social hife, lowd, father, judee are emploved Same times dyname
symbols ke the povor of Iifo, the spunt of truth, the glowing
fice that penetrates and pervadis an used

Svmbols belong to an order of reahts dific rent from that of
the Reahty which they symbwhse They are uvd to male the
truth mtelheible, to make the anle arable audible  They are
nicant to be used as tangibl supports for contemplation Thry
help us to reach awarencss of the aymbslivrd relity Rome of
these sy mbols employ ed by religions are common Fire and hght
arc usually adopted to sygmfy the Ultimate Reality It means
that the minds of pcople are formed wnulasly and expenences
of people do not difier much from one part of the world to
another Even conceptions about the ongin and nature of the
world often agree, though they anse quite independontly  The
images are all framed to mediate between the Suprome Absolute
and the fintte intelhgence The individual 15 free to select for
worship any form of the Supreme This freedom of chawce
ista-devataradhana means that the difterent forms are all

may our specch be engaged i recounting your quahties, our ears
hearning your stories, our hands in domg scrvice for vou, onr mund wn the
remembrance of your feet, our head i bowing to thus world which 15
your dwelling-place and aur eves in gazing at the ~amts who are your
hiving images on carth
vind gunanulathane ratanau hothdydm
hastast ca harmasi manas tma padayor nak
smplyam Siras tava mvdsa-jagat-prasinve
drsith saliim dardane’ stu bha ot-taniiniam
X 10 38
1 Ribr'a, a woman mystic of the §th centuny, says ‘Ohmy Lord, if I
worship Thee from fear of Hell, burn me n hell, and 1f I worship Thee
from hope of paradise, exclude me thence, but if 1 worslup Thee for
Thime own sake, then withhold not from me Thine eternal beauty *
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mcluded 1 the Supreme The acceptance of one form does not
mean the rejection of others

The Supreme 15 to be comprehended only by a supreme effort
of consciousness This knowledge cannot be expressed at the
level of thought except through symbols The symbols are
not entirely subjective The relativity of the symbols does not
destroy exther our capacity to discover the truth or our faith in
the existence of objective reality, It 1s true that different objects
appear differently from different pomts of view, but the vahdity
of the different pomnts of view need not be denied. Statements
about reality are definitions of the relationship between those
making them and the reality which they are descnibing,
Symbols have a meanmng, and this meaning is objective and
shared The bearers of the meaming may be psychological
states, separate existences, not even 1dentical in their qualita-
tive content, but meanings can be studied and understood.

The Upamigads do not speak to us of himited dogmas. The
Ife of spmt 15 wider than any particular religious formulation
Religion deals with man’s seeking for the eternal, the sources of
troth and joy, and particular formulations are but approxima-
tions to the Unutterable. Our minds are not detached from the
tircumstances of time and place. Full truth can be known only
by 2 mind of transcendent rationality. The conception and
expression by men of the reality which 1s universal, can only be
Parbial according to the diversities of race and character As the
gpamsads lay stress on spiritual expertence and psychological

1sciphine, they do not mnsist on any one set of dogmas, nites or

(c)(f)dtis They are also aware that we may touch different aspects

ma € spintual experience when we attempt to define it We

y Y uSe any symbols and methods which help to bring about a
Change of consciousness, a new birth *

€ one Supreme who dwells m us 1s concerved externally.

¢ vulgar look for their gods m water, men of wider know-

* Gandhy yncludeq ’
PUblc prayers from Guru Govind Smgh’s wntings the following
vara all@ tere nima
mtzzdwa masdya teve dhama
0Gog Sabko san-maiy de bhagavan
Places '015:%?& and Allgh are Thy names, temples and mosques are Thy
e Grant to all mght understanding (of this).
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ledge m celestial bodses, the ignorant in (images made of) wood
or stone but the wise see the Supreme 1n their own self ' ‘The
yogmns see the Supreme in the self, not m the images The
1mages are concerved for the sake of contemplation by the
ignorant 2 The soul of man 1s the home of God God is in every
one of us ready to help us though we generally ignore Him 3
‘Whatever be the form we start with, we grow to the worship of
the one Universal Spint immanent 1n all ¢ The worship of the
determmate form 15 recommended as a preparation for the
apprehension of non-determined Reality 5 Narada Bhakty Stitra

t apsu devd manusyanam, dwr devd manisinam
balanam kastha-losthesu buddhesv aimans devats
2 Swam Gtmany pasyanis pratemasu na yoginah
ajfiinim bhavanarthaya pratmih pavikalpitich
Darsanopamsad, see also Siwa-dharmottara
The Bhagavatasays that'fire 1s the god of the twicebomn, the (innermost)
heart 1s the god of the wise, the image of the ignorant, for the wise
God 1s everywhere
agrardevo dvydatindm, hrdy devo manisinim
pratimasv alpa-buddhinam, shianimim sarvato harth
3 'Though really compamon and co-dweller, man does not understand
the friendship of Him who dwells within the same body *
na yasya sakhyam puruso'varts sakhyuh
sakk@ vasan samvasatah pure’ smun,
Bhagavaia
Pingalsi, the pubhic woman, got disgusted with her hfe and sad,
‘Casting aside this eternal lover who 18 near (in my own heart), 15 my
beloved, gives me jay, gives me wealth, T foohshly seek another (from
outside), who does not fulfil my desires, who gives me only sorrow, fear
and blind mnfatuation and 15 petty ’
santam samipe vamanam rali-pradam nitta-pradam miyam
wmam vihaya
a-kamadam duhkha-bhayadhi-Soka-moka-pradam tuccham aham
bhaje'siia
Bhagavaia X1 8 31
She resolved
‘He 1s the friend, most beloved Lord and one's own self to all embodied
beings I shall earn Him by offering myself to Him and play with Him as
Goddess Laksmi does
suhvt presthatamo natha, Gima ciyam Sarinnim
tam nikriydtmanasvdham rame'nena. yathd rama
Bhigavata X1 8 35
4 yasmun sarvam, yatah sarvam, yah sarvem, savvata$ ca yah
In whom 15 everything, from whom 15 everything, who 1s everything,
who 1s everywhere
5 Cp Kalpataru I 1 20
mir-videsam param brakma saksat kartuem anisvardh
e mandas te'nukampyante sa-videsa-niriipanazh
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tells us that the true devotee becomes a fulfilled being, im-
mortal and content * Even the released perform image worship
by way of sport.z There is a danger that the emotions of awe
and reverence are likely to be treated as ends in themselves.
They prepare for spirituality 3 Devotion ultimately leads to the
knowledge of one’s essential nature 4 For Rimanuja bhakt is
a type of knowledge 5

Spmitual traming begins with the external, with word and
gesture m order to produce the answering spiritual content,
but we should not stop at any stage short of life :n God ¢ There
are those who regard the forms they worship as final, though
the Upamsads make out that the Real has aspects of both

Commenting on Brahma Siitra 111 3 59, S argues that each one s at
liberty to choose the form of worship according to his hiking and perform
1t The direct umon with the object of meditation 15 the result of each of
these meditations

! yal labdhvd puman siddho bhavali, amrio bhavats, typto bhavatt

* mukia aps llaya vigrahadikam krtvd bhajante S

$ Gopiks become one with the Supreme by fixing their minds on Him,
by snging His songs, by doing His deeds
tan-manaskah tad-alapah tad-vicestah tad-Atmikah.
th_here_ 1S utter abandonment to God or prapatf: pati-sutanvaya

{ﬁ!lr-bandkau&n att wilamghya te'nty acyutigatah,

e Blofy of meditation on the name of God 1s mentioned after the
whole Bhigavata 1s related to Pariksit
patitah skhahiah Grtah ksutvavavivado bruvan
. haraye nidma Wy uccay mucyate sarva-pitakat.
han ;"“;Sva-fﬁpﬁmcsandhﬁnam bhaktir 1ty ablundhiyate aima-lativanusand-
7}' hakty sty apare jaguh In Bhakti-martanda, bhakti 1s defined as
o belg;n;gai:‘{:dm “:.lhldllx when the lovers are together they are afraid
a
longg for nd when they are not together they have a painful
a-drste daréanothantha, drste vislesa-bhiruta

nadrstena na drstena bhavata labhyate sukham
§ dhruv@ntesmysy,

¢ uttamo brakma-sad-bhavo, dhyana-bhavas i madhyamah
stutsr japo’dhamo bhavo, bahih-pinya adkamadhamah
The hyghest § Mahanwrvina Tantra XIV 122.
the m, edriaty orm of worship 1s the reahsation of the Supreme 1n all,
Pratses of hu? of the Supreme 15 the midding state, prayers to and
external with the silent repetition of hus name is the lowest and
worshx_p 1s the lowest of all Again.
bala-kridanavat sarvam riipa-namads-kalpanam
All the ypma thid XIV. 117.
gined names and forms are as playthings for the children.
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tranquil transcendence and cosmic universality The advocates
of bhakt: look upon the worship of the personal God as the
highest bliss,* though those who regard the Absolute as super-
personal declare that 1t 1s somewhat lower than the hghest,
that those who do not get beyond the stage of the worship of
the Personal God, enter, on death, mnto a heavenly state of
existence Thas survival in the worlds of the blessed belongs to
the process of time or samsira It 15 not emancipation from
time or timeless umon with reality

Any form of worship which falls short of complete self-
naughting will not take us to the umtive Iife Faith, devotion,
surrender are the means to 1t Each mdividual has to achieve
msight by his own effort after long and persistent practice 2
When the veil of mntellectual knowledge, of avidya, 1s swept
aside, a flood of ight breaks upon the awakened soul and a
vision of the Universal Self 1s achieved Thus self 1s present, real
and concrete even as a physical object 1s present to the physical
eye The Supreme 1s not so much an 1mmanent God as an expers-
enced God, felt as an inward principle of power and new bemng n
life When we rise in contemplation, when there 1s the vision of
the Supreme which 1s entirely beyond the power of the soul to
prepare for or bring about, we feel that 1t 1s wholly the opera-

* Cp Vedanta Desika
O Lord, if Thou art gracious, 1f I am (always)
by Thy side, if there 1s 1n me pure devotion
to Thee, 1f I am 1n the company of those who are Thy
servants, then this samséra 1s itself salvation
tvam cet prasidast tav@smr samipatas cel
tvayy asty bhaktrr anaghd kari-iavla-natha
samsyyyate yads ca dasajanas tvadiyah
samsara esa bhagavan apavarga eva
2 Cp St Paul "Work out your own salvation with fear and trembling,
for 1t 15 God which worketh 1 you both to will and to do of His good
pleasure * Epistle to the Phiipprans 1T 12-33
The seventeeth-century Platomist, Nomns, writes ‘The solitary and
contemplative man sits as safe 1 his retirement as one of Homer's
heroes mn a cloud, and has this only trouble from the follies and extrava-
gances of men, that he pities them I think 1t advisable for every man
that has sense and thoughts enough to be us own compamon (for
certamly there 1s more required to quahfy a man for his own company
than for other men’s), to be as frequent 1n his retirements as he can, and
to communicate as little with the world as 15 consistent with the duty
of doing good, and the discharge of the common offices of humamty ’

¢
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tion of God working on the soul by extraordinary grace In a
sense all Ife 15 from God, all prayer 1s made by the help
of God’s grace, but the heights of contemplation which are
scaled by few are attnbuted m a special degree to divine grace,
After the vision the light may fade, darkness may afflict the
soul, but the soul can never lose altogether what it has once
seen Qur effort thereafter shall be to renew the experience, make
it the constant centre of all our activities until the completely
real 1s completely known
There are references to visions and auditions which sometimes
accompany the soul’'s ascent to God They are really an em-
barrassment to the aspiring soul They distract 1ts attention
and sometimes tempt it to remain on the wayside without
pressing forward to the goal These visions and auditions are
not an essential part of the religious mtuition These are
symbols on the natural and historical plane of the mysteries of
spmtual life All objects 1n the natural world are reflections of
the happenings m the spmtual world The events of the life of
Splrtltt are reflected symbolically i the world of space, time and
matter
The paradoxes of mystical language are resolved when they
are taken over into vital consciousness The mystery-filled
figures of the Upamsads are abstractions to those who look upon
them from outside The Upanisads speak to us of different
it'orms of genumne religious experience Whether it is contempla-
\;);n I?f the Absolute, or meditation on the Supreme Person or
natr\i 1p of the Cosmic Spint, or absorption in the world of
ultm:e:c they are all genmne forms, as they amm at the same
passeg e T(1:1(>11¢:1usmn of self-transcendence Man must be sur-
whnch 1 ere are different regions mn the realm of spit m
and € consciousness of man freed from the finitude of self
enlarged finds fulfilment.
expznﬁler religions, too, we have these vameties of mystic
d 10 ::d 'ﬁhere are some who wish to establish contact with
plete agccorg strictly as a person, and live a Iife 1 ever com-
most smbona with the divine will and at long last reach the
& beyong € umon with God There are others who wish to
sbove sup union to umty, a state of consciousness which 1s
Ject-object relationship, Naturally the Upanisads do
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not adopt an attitude of dogmatism * This attitude of accept-
ance of all forms of worship has been a persistent character of
India’s religious Iife 2 The word of God 1s not bound by lan-
guages m which 1t 1s spoken 3 It 1s the one voice that 1s heard
in all religions

We are heirs of a richer henitage than most of us are aware of
The hfe of the people of spint, from the beginmng until now,
has a great deal to offer us If we cut ourselves away from the
nich treasury of wisdom about man’s aspirations on this earth
which 1s available to us from our own past, or if we are satisfied

* St Paul’s remarkable words that all nations ‘seek the Lord if haply
they mught feel after im and find hum, though he be not far from
everyone of us’ (Acts of the Apostles XVII 27) mmdicate the nght
athitude

Eckhart ‘He who seeks God under settled forms lays hold of the form,
while missing the good concealed 1n 1t *

2 ‘The Supreme 15 pleased with him who hstens to all discourses on
dharmas, who worships all gods, who 1s free from jealousy and has
subdued anger ’

$rnute sarva-dharmams ca sarvan devan namasyat
anasityur gita-krodha$ tasya tusyatr kesavah
Visnu-dharmotiara 1 58
Cp the popular verse
At heart a Sakta, outwardly a Sava
and 1 gatherings a Vaisnava

antah $akio bahih $arvo, sabha-madhye ca vaisnavah

As we use these symbols, we find that some are more adequate than
others

Uddhava said (Pandava Gil@ 17)

vasudevam payiiyajya yo'nyam devam upasate
trssio jahnavi-tive kitpam vanchat durbhagal

That unfortunate one, who, rejecting Vasudeva, worships another god
1s hke a thirsty person searching for a well on the bank of the Ganges.

Bardosa writes of Knishnadeva Ridya of Vyayanagar empire ‘The
King allows such freedom that any man may come and go and lve
according to his own creed without suffering any annoyance and without
enquinng whether he 1s a Chnishan, Jew, Moor or Hindu * An Advanced
History of Indiaby R C Majumdar, H C Ray Chaudhun and K Datta

(2946), P 379

3 Cp Virgil’s passionate outburst ‘Blessed 1s he who has won to the
heart of the umiverse, he 1s beyond good and evil But that 15 too much
for ordinary humamty to attam, 1t 1s a very good second best to know
the gods of the country, to live the hife of the country * Georgics II 490 £

‘If any born in barbarous nations, do what heth in him, will
reveal to lum that which 1s necessary to salvation erther by mspiration
or by sending lhum a teacher ’ St, Thomas Aquinas z Sent Dist 28 g,

1,24, 2d 4
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with our own inadequate tradition and fail to seek for ourselves
the gifts of other traditions, we will gravely misconceive the
spint of religion Loyalty to our particular tradition means
not only concord with the past but also freedom from the past.
The hving past should serve as a great mspiration and support
for the future. Tradition is not a rigid, hidebound framework
which cripples the life of spirit and requires us to revert to a
period that is now past and beyond recall It is not a memory of
the past but a constant abiding of the hving Spirit. It 15 a
living stream of spiritual life






BRHAD-ARANYAKA UPANISAD

The Brhad-dranyaka-Upamisad which 1s generally recognised
to be the most important of the Upamsads forms part of the
Satapatha Brahmana It consists of three Kéandas or sections, the
Madhu Kanda which expounds the teaching of the basicidentsty
of the individual and the Universal Self, the Y dyiiavalkya or the
Muni Kanda which provides a philosophical justification of the
teachmg and the Kinla Kanda, which deals with certain modes
of worship and meditation, updsana, answering roughly to the
three stages of religious Iife, Sravana, hearing the upadesa or the
teaching, manana, logical reflection, upapatts and mdidhydsana
or contemplative meditation Of the two rescensions of the
Satapatha Brikhmana, the Kawva and the Madhyandina,

Samkara follows the former, and the text adopted here 1s
the same
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CHAPTER 1

Farst Brahwmana

THE WORLD AS A SACRIFICIAL HORSE

1 awm us@ vd asvasya medhyasya Suah, siiryas caksuh, vatah
pranah, vyattam agmyr varSvanarah, samvatsara dimasvasya
wedhyasya, dyauh prstham, anfariksam udaram, prihwi
pigasyam, disah parsve, avantaradisaly paravak, riavingam,
masds cardhamasas ca parvam, ahordtrans pratrsthah, naksa-
<lriny asthini, nabho mamsam, dvadhyam sikaiah, swmdhavo
gudah, yakrc ca klomanas ca parvatih, osadhayas ca vanaspatayas
ca lomim udyan parvirdhah, mvmloca®i jaghandrdhah, yad
wirmbhate tad wdyotate, yad vidhiinute iat stanayair, yan mehat
{ad varsats, vag evisya vak

I Aum, the dawn, venly, is the head of the sacnficial horse,
the sun the eye, the wind the breath, the open mouth the
VarSvinara fire; the year 1s the body of the sacrificial horse, the
sky 15 the back, the atmosphere is the belly, the earth the hoof,
the quarters the sides, the intermediate quarters the ribs, the
Seasons the limbs, the months and the half-months the jomts,
days and mghts the feet, the stars the bones, the clouds the
flesh; the food in the stomach is the sand, the rivers are the
h100d-vessels, the liver and the lungs are the mountains, the
tlt:rbs and the trees are the hair. The rising (sun) is the forepart,

¢ setting (sun) the hind part, when he yawns then 1t lightens,

When he shakes himself, 1t thunders, when he urinates then it
Tns; voice, indeed, 1s his voice.

A;g:;aﬁft chapter of the Upanisad is the third chapter of the

“sva;]nedha In this sacnfice a horse is let loose and a guard of
undred follows hus track If any one hinders the horses’
Vlctonoésthe guard wll have to fight When the horse completes a
2 sacnﬁmcmt of the earth and returns to the caprtal, he 1s offered
title Ct and the king who performs the sacrifice assumes the
of Soverergn, emperor

(an lfs)e sacrifice described at length m Saiapatha Brakmana
Velugl 9} 1s given here a cosmic interpretation It 1s used as a

ee 3f rehgmus truth
to thel Pe: of SECI}ﬁce as a means to account for creation goes back
™4t Sukie of the RV (X. go I20), where from each
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of the members of the primeval person, Purusa, some part of the
world 1s made

asvasya medhyasya of the sacrificial horse, medharhasya §

yyatiam open mouth, wwplam mukham

alma@ body, Sariram catmié S

pajasyam hoof, padasyam, padasana-sthanam S See MU II 1 4
The earth 1s lns footing The supra-physical can be reached only when
we have a firm hold of the physical The thinkers of the Upanisads
reach their conclusions by a study of the sensible fact, of the concrete
realities of the physical world

parvinr jonts, sandhayah S

nabhal clouds, nabhastha meghdj;

sivadhyam half-digested food m the stomach, wdarastham ardha-
Jirnam asenam

gudah blood-vessels, nadyah S

vyymbhale yawns gatram vindmayab, viksipa 1S vyrmbhanam
mukha-vidaranam

widhiinte shakes, galram kampayatr S

mehate unates, mittram karol: §V

2 ahar va asvam purastan malima nvagayala lasya pirve
samudre yomh, ratriy enam pascan malima nvajayata, tasyapare
samudre yonh, elaw va@ asvam malwmandv abluiah sambabhitvatuh
hayo bhittva devin avahat, vagi gandharvan, arvaswrén, asvo
manusyan, samudra cvasya bandhuh, samudro yonh

2 The day, venly, arose for the horse as the vessel called
mahuman appeared 1n front (of the horse) Its source 1sin the
eastern sea The might, venly, arose for the horse as the vessel
called smahiman appeared behind (the horse) Its sourceisin the
western sea These two vessels, verily, arose on the two sides of
the horse as the two sacnficial vessels Becoming a steed he
carried the gods, as a stallion the Gandharvas, as a runner the
demons, as a horse men The sea, indeed, 1s-his relative, the sea
1s his source

At the horse sacrifice, asva-medha, two vessels are placed one m
tront of and the other behind the horse, made of gold and silver, to
hold the sacrificial hbations They are here interpreted cosmically as
the eastern (Bay of Bengal) and the western (the Arabian sea)
mahima  greatness, mahativam

The two vessels are made of gold and silver The gold vessel 15
the day because both are bnight, dipts-s@manyit, the silver vessel 1s
the mght, both the words rdjala and ralr: begin with the same
syllable 74 Silver and might may have a common nature if the mght
15 a moonlit one, candrika-dhavalatva-sinvydt
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The sea is taken by S as the Supreme Self paramatma, samutpadya
thitans dravanty asmunn i vyutpatlyd parama-gambhirasy esvarasya
samudra-Sabdatam dha See A

Second Brihmana

CREATION OF THE WORLD

1 naweha Rimcandagra asit  wmriyunawedam avriam asi,
asandyayd, asandyd ks mrtyuh, tan mano’ kuruia, atmanvi syam i
so'rcann acarat, lasydrcata apo’jayanta arcate var me kam abhid
w1, tad evirkasya arkatvam; kam ha va asmar bhavats, ya evam
dad arkasya arkatvam veda.

I There was nothing whatsoever here in the begmmng By
death indeed was this covered, or by hunger, for hunger 1s
death He created the mind, thinking ‘let me have a self’
(mind) Then he moved about, worshipping From him, thus
worshipping, water was produced ‘Verily,” he thought, ‘while

Was worshipping water appeared, therefore water 1s called
atka (fire) Water surely comes to one who thus knows the
Teason why water 1s called arka (fire).”

All this was non-being covered by death who 15 Hiranya-garbha
By Ins thought the universe 1s produced
I eath 15 Hiranya-garbha It 1s the matter with which he interacts
t1stamas or darkness which is represented as huis body cp Subdle U
Yasyavyakiam Sariram yasyaksaram Sariram, yasya mytyus Sariram
654 sarva-bhitantaratma apahata-papma dvyyo devah eko narayanah
Hiranya-garbha 15 tamaé Sariraka-paramatma, the Supreme Self
with the body of darkness
" ¢ thought, ‘let me have a self’ ie let me develop a world of
. dnsclous and unconscious objects-
ka;‘n"mtaﬂa-ﬁmpaﬁca-éaﬁmkas-syﬁm i samkalpa manah kytavan R.
Water or happiness kam udakam sukham vi S
1»12151 ;g"z :;aarfah tad yad apam $ara asit, tat samahawyata, si
var, am asramyat an; tasya tejo
aso mmvaﬂatdgfﬁz yat tasya Saniasya laptasya teg

wfter‘zate" venly, 1s arka That which was the froth of the
From ecame solidified; that became the earth On 1t be rested.
tenty) s thus rested and heated (from the practice of aus-

essence of brightness came forth (as) fire.
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After the production of the earth Prajg-pats rested sarvo ki lokah
Karyam krtva Sramyabs, prajapates ca tan mahat kiryam yat pyihwi-

sargah
tego-vasah essence of brightness, lejas-sara-bhittah R.

3 sa fredhdaimanam vyakurwla, ddyam iyliyem, viyum
irtiyam, sa csa pranas lredha vikstah. tasya pract dik $wrah,
asay casau carrman, athd asya pratics dik puccham, asau casau ca
sakihyau, daksind codici ca parsve, dyauh prstham, antarshsam
udaram, vyam wrah, sa ¢so'psu pratisthilah, yalra kva caits tad
eva pratiisthaty evam viduvin

3 He divided himself threefold (fire 1s one-third), the sun
one-third and the air one-third He also 1s life divided thteefold,
the eastern direction 1s hus head and s arms are that and that
(the left and the night sides) Likewise the western direction 1s
s tail and his two hip-bones are that and that The southern
and the northern directions are his sides The sky 1s the back,
the atmosphere the belly This (earth) 1s the chest. Thus he
stands firm in the waters He who knows this stands firm
wherever he goes

prafatssthaty stands firm, or obtains a resting-place, sthsftm labhate S

4 so’kamayata, dviliyo ma atmé jdyetetr, sa manasd vicam
mithunam samabhavad asandyd mriyuh, lad yad vela dsit, sa
samvatsaro 'bhavat, we ha purd tatah sawmwvatsara dsa tam
elavantam kilam ablubhah yavan samvatsarah, tam etdvatah,
kalasya parasidd asrjaia, tam jatem abhvyddadat sa bhin akarol
sawa vig abhavat

4 He desired, let a second self (body or form) be born of
me He, hunger or death, brought about the union of speech by
mind What was the seed there became the year Previous to
that there was no year He reared him for as long as a year
and after that time he sent hum forth When he was born he
(Death) opened s mouth (to devour lum) He (the babe)
cried, bhan That, mndeed, became speech

Lafe 1s the result of previous knowledge and conduct refo biam
gRana-karma-ripam janmantara-rylam

5 sa atksala yadi v@ wmam abhumamsye, kaniyo'nnam
karisya viv sa tay@ vicd tenatmanedam sarvam asrjate yad tdam
ksm ca, rco yagilmst s@mans chandamss yagfian prajah pasin sa
yad yad evasrjala, tat tad attum adhryyata, sarvam vd atiily lad
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adier adstitvam, sarvasyaasydlidé bhavaty, sarvam asydnnam
bhavats, ya evam etad adster adititvar veda

5 He thought, ‘If I kill him I shall make very little food ’
With that speech, with that self he brought forth all this
whatsoever exists here, (the hymns of) the Rg Veda, (the
formulas of) the Yajur Veda and (the chants of) the Sama Veda,
the metres, the sacrifices, men and cattle. Whatever he brought
forth that he resolved to eat. Venly, because he eats every-
thing, therefore the adsis-nature of Adsts (1 e Adufs 1s so called)
He who knows thus the adsfi-nature of Ads#s becomes an eater
of everything here, and everything becomes food for him.

atksatd thought, acwiayai R

In the previous passage, 1t 1s saxd that Death brought forth, by
the union of speech and pund, year &c, here 1t is said that he agamn
brought forth Vedas & § explams that while the previous union was
%1'_ ;m unmanifested character, avywkia, the present one is manifested,

Evya

S quotesRV (I 59 10) ‘Adsti 1s the sky, Adu 1s the atmosphere,

Adih 1s the mother, she 1s the father.’

6 so'kamayata, bhityasi yasfiena bhityo yajeyels; so’$ramyat,
Sa lapo'tapyata tasya Srantasya taptasya yaso viryam wud-
akrimat prang var yaso viryam, lat pranesithrantesu Sariram
Svayrtum adhkryyata, tasya Sarira eva mana asit

6 Hedesired ‘et me sacrifice again with a greater sacrifice *
He rested himself, he practised austerity, While he was thus
{)ested and heated, fame and vigour went forth The wital
reaths, verly, are fame and vigour So when the vatal breaths

ggg;ﬁei hus body began to swell, but the mind was set on the

bh;'y“k' again, punar apr S explamns that Praji-pats bad performed

fm ;&‘S;osécnﬂce m his previous hife and those thoughts were 1n his

st {apo’ . ‘ ,
It i ag,oetué%“m He practised austerity fapas 1s hiteraily ‘burming

W caused by the concentration of mental energy.
anéomtait’ﬂs 15 all creation effected The ardour of mind, restramgg’d
its emﬁg lt'lated, has power over things (See R.V X 190) Slowly
pure metali 1o cover the practice of austenities To make ourselves
anew unlessve ave to pass through fierce fires We cannot be made
We Poss we first become ashes God strips us of everything that

ess that we may draw near to him

7. 0 kimayaig, medhyam ma idam syat, Gtmanyy anena syim
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iy ialo Scak samatharal, nad ascai, tan medhyam abkhid itf fad
erasta-wedhasy ascaz-nedhazcan; esa ka ©a asoa-medkar; veda,
5q enzm eTan veda. iam anacarudky aiv@manyaia; ian samoa-
tfsarasya parasiad aimana alabhata- pasan decaiablyak pratyau-
FEat. tasmat sarca-devaly ai; proksiiam prajapatyam alablanie; esa
ka ©2 asca-nedko ya esa tapali: tasya samvalsara ahmd, ayom
agrnir arkak, {as,emic lodd Tmanak; 1av elav arkasoamedhan. so
punar ekaica decaia bhavali, mriyar eva; apa punar-mpiyurs;
Fayai, nasnam wmryurm aproli, wmriyur asy@imd Chacati, etasam
devatanam cFo BEavati.

~. He Gesired, let this (body) of mine be fit for sacrifice and
Iet me have a self {body) through this. Thereupon it became a
horss, Decemse it swelled, it has become fit for sacsifice (he
thorght). Therefore the horse-sacrifice came o be known as
asea-medra. He who krovws it thus, verily, knows the aSva-medka.
Letting it remain ifres, he reflecied; and at the end of a year he
oifered it 1o humseif (sacrificed him for himself). He gave up
the (other) animals {o the divinities. Therefore {men, priests)
oJer w0 Praja-pali the sanctified (horse) dedicated to all the
gods. Verldy, that (sun) which gives forth heat is the horse-
szacrifice. His body is the year. This (earthly) fire is the arka
2nd these worlés are his bodies. So these are $wo, the sacrificial
Gire {ark4) and the horse-sacrifice. Yeit again they are ome
divinity, even dezth. He (who knows this) overcomes repeated
death, death canno® get hold of him, death becomes his bedy,
and he bzcomes one with thess divinites,
&manci: becomes embodied, @macin, Sariracn. S.
&latfaia: oSeted, secrificed it to himself, lamblam Priavarn.
prozsiam: senctifed, manira-sams>riam. A.

He overcomes Ceath, assumes the body of death. He becomes
superior to tme.

T#ird Brakmana

THE SUPERIORITY OF BREATH -AMONG THE
BODILY FUXNCTIONS

1. deayd Ja prajapaly ah, decas casuras ca. ialal, kaniyasi eva
decik, i3 33 asE aswrak, {a esu Iokeso aspardhania, te La deva aenk,
kanigsuran 5 ajia sdgikendl; as ameki. .

7. There were two classes of the descencants of Praja-pats,
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the gods and the demons Of these, the gods were the younger
and the demons the elder ones They were struggling with each
other for (the mastery of) these worlds The gods said, come,
let us overcome the demons at the sacrfice through the
ndgitha

dvaydh two classes, dvi~prakdrah.

The gods and the demons refer to the organs, speech and the rest
They are inclined to sacred or worldly objects, to good or ev1l, then
become divine or demontac, $dstravanta-piiana-karma-bhavtdh
dyolandt devd dhavants, fa eva svabhdvika-pralyaksdnumdina-jamia-
drsta-prayojana-karma-iiana-bhavitd asurdh S They become gods
when they shine under the mmfluence of thoughts and actions as taught
by the sciptures These very organs become demons when they are
mfluenced by their natural thoughts and actions based (only) on
perception and 1inference and directed to visible (secular) ends
It 15 a distinction of hife, not of beings $ also says that the gods
were less numerous and less strong than the demons
aspardhanta struggled with each other, vied with each other
paraspara-vipgtsam kytavantak

Cp Plato’s Sophist, where a stranger from southern Italy who has
studied the Eleatic logic of Parmemdes likens the philosophy of his
own and earher times to the mythical battle of the gods and the
gunts ‘What we shall see 15 something like a battle of gods and
gants going on between them over their quarrel about reality One
Party 15 trymg to drag everything down to earth, out of heaven
;md the unseen, hiterally grasping rocks and trees in therr hands,
t(l)ur ,:heY lay hold upon every stock and stone and strenuously affirm
oﬁ'a real existence belongs only to that which can be handled and
as? ;emstance to the touch They define reality as the same thing
an 0dy, and as soon as one of the opposite party asserts that
wﬂﬁ'th“ig without a body 1s real, they are utterly contemptuous and
. Iio listen to another word Accordingly their adversaries are
th:yunvary n defending their position somewhere m the heights of
n certseen' mawmtainng with all their force that true reality consists
they s}?:tltmtemglble and bodiless forms In the clash of argument
and what etliland pulvenise those bodies which their opponents wield,

g et ose others allege to be true reality they call, not real
mten;unabla S};th of moving process of becommg On this 1ssue an
¥ F §I é.ttle 1s always gomng on between the two camps’

e dspute b ornford See hus Plafo’s Theory of Knowledge (1935).

See CU VIIT ;&Em idealists and matenahsts is still with us

uaf,gé“a’;“ vacam dicuh, tvam na udgdya s, tathets tebhyo vag
N Y& y0 vicy bhogas tarv devebhya dgdyat, yat kalyanam
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vadats tad dtmane, te vidur, anena vas na udgalratyesya nivts tam
abludrutya papmandvidhyan, sa yah sa papmi yad evedam
aprabvriipam vadatr sa eva sa papma

2 They said to speech, chant (the udgitha) for us, ‘So be1t,’
said speech and chanted for them Whatever enjoyment there
1s 1n speech, 1t secured for the gods by chanting that 1t spoke
well was for itself The demons knew, verly, by this chanter,
they will overcome us They rushed upon 1t and pierced 1t with
evil That evil which consists i speaking what 1s improper,
that 1s that evil

3 atha ha pranam dcuh, tvam na udgaya s, tathetr tebhyah
prana udagayat yah prane bhogas tam devebhya dgayat, yat
kalyanam pghraly tad atmane, te vidur anena vas naudgalr atye-
syantity tam abhdrutya papmanavidhyan, sa yah sa papma yad
evedam apratwrivpam pghrats sa eva sa papma.

3 Then they said to the life-breath, chant (the wdgitha) for
us ‘So be 1t,’ said the Iife-breath and chanted for them What-
ever enjoyment there 1s in the life-breath, 1t secured for the
gods by chanting, that 1t smelt well was for 1tself The demons
knew, ‘verily, by this chanter, they will overcome us’ They
rushed upon 1t and pierced 1t with evil That evil which consists
m smelling what 1s improper, that 1s that evil

pranam life-breath, here used for ghranam, the organ of smelling,
the nose

4 atha ha caksur ficuh, tvam na udgiya i, tathetr iebhyas
caksur udagayat ya$ caksusy bhogas tam devebhya dgayat, yal
kalyanam pasyats tad dtmane, te vidur anena var na udgatralye-
syantity tam abhidrutya papmananidhyan, sa yah sa papmd yad
evedam apratiripam pasyats, sa eva sa papma

4 Then they said to the eye Chant (the wdgitha) for us
‘So be 1t,’ said the eye and chanted for them Whatever enjoy-
ment there 1s m the eye 1t secured for the gods by chanting,
that 1t saw well was for itself The demons knew, ‘verily, by
this chanter they will overcome us’ They rushed upon 1t and
pierced it with evil, That evil which consists 1n seemg what 15
umproper, that 1s that evil

5 atha ha Srotram dicuh, tvarh na udgiya s, tathets tebhyah
$rotram udagayat yah S$rotre bhogas tam devebhya agayat, yat
kalyanans $rnots tad dimane, te widur anena vay na udgatratye-
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syantiti tam abhidrutya papmandvidhyan; sa yak sa papma
yad evedam apratiriipar Srioti, sa eva sa papma.

5 Then they said to the ear' Chant (the wdgitha) for us.
‘So be 1t,” said the ear and chanted for them Whatever enjoy-
ment there is i the ear, it secured for the gods by chanting; that
1t heard well was for itself The demons knew, “verily, by this
chanter, they will overcome us ’ They rushed upon it and pierced
1t with evil, That evil which consists in hearing what is im-
proper, that is that evil.

6 atha ha mana ficuh, toar na wdgaya its, tatheti: tebhyo mana
ndagiyat yo manass bhogas tam devebhya dgdyat, yat kalyanar
samkalpayats tad atmane; te vidur anena var na wudgatratye-
Syanitly. tam abhidrutya papmandvidhyan; sa yah sa papmi
yad evedam apratiriipars samkalpayah, sa eva sa papma; evam
% jgalv et devatah papmabhir updsyjan, evam endh papmand-
vidhyan

6. Then they said to the mind- Chant (the wdgitha) for us.
‘So be it said the mind and chanted for them. Whatever
enjoyment thereis in the mind, it secured for the gods by chant-
ing, that it thought well was for itself. The demons kmew,
'Venly., by this chanter, they will overcome us’ They rushed
upon it and pierced it with evil. That evil which consists in
thinking what is improper, that 1s that evil. Likewise they also

:nﬁfﬁt:Sﬂ :‘.hese (other) divinities with evil, they pierced them

All these organs were found to be incapable of chanting the
udgitha as they had contracted evil on account of their attachment
to doing well (seeing well, hearing well or thinking well), for them-
selves kalyZna-visaya-videsatma-sambandha-sanga-hetoh. S,

7 atha hemam Gsawyam pranam dicuk, tvar na udgiya i,
tathetr: tebhya esa prana udagayat; te vidur anena vai na udga-
irdlyesyantits tam abhidrutya papmanivitsan; sa yathi asmanam
#tod losto widhvariseta, evam hatva wdlvasmsamand visvadico
vinesuh, tato devi abhavan, parasurdh; bhavaty atmani pardsya
duisan bhratryyo bhavats ya evan veda.

7. Then they said to the vital breath in the mouth: ‘Chant
(the wdgitha) for us * ‘So be it,’ said this breath and chanted for
th%m They (the demons) knew, ‘verily, by this chanter, they
glflnll overcome us.” They rushed upon him and desired to pierce

I with evil. But as a clod of earth would be scattered by

g agawnst a rock, even so they were scattered in all
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directions and perished Therefore the gods became (increased)
and the demons were crushed He who knows this becomes his
true self and the enemy who hates him 1s crushed

amtsan- desired to pierce him, vedhanam kartum istavantah S
pardh: crushed, parabhitah, minatih. S.

8 e hocuh, kva nu so’bhild yo na tham asakietr, ayam
asye'ntar 11, so’yasya angwrasah, angandm b rasah

8 Then they said, what, pray, has become of him whd
struck to us then? Here he 1s within the mouth He (the vital
breath) 1s called Aydsya Angrrasa (rasa) for he 1s the essence, of
the Iimbs (a7nga, members of the body)

9 s@ vd esd devatd ditr ndma, diiram hy asyd mriyuh, ditram
ha vd asmdn smrtyvr bhavaty ya evam veda

g That divimty, venly, i1s diir by name, because death 15
far (ditra) from 1t From lum who knows this, death is far off

10. si vd esd devatartasam devatandam papmanam mriyum apa-
hatya, yalrasam disam antah, tad gameyimcakdire, lad asim
papmano vinyadadhat, tasman na janam vyat, nantam vyat, net
papmanam mriywm anvaviyantti

10 That divinity, venly, after havmg struck off the evil
of these divinities, even death, made this go to where the end
of the quarters 1s There he set down thewr evils Therefore one
should not go to people (of that region), one should not go to
the end (of the quarters), lest he meet there with evil, with
death

11. sd v esd devatmitasini devatdndm papminam mylyum
apahatya athaing mrtyum atyavahat.

11. That divinity, verily, having struck off the ewil, the
death, of those divinites, next carried them beyond death

atha: next, tad-anantaram

12 sa var vicam eva prathamam atyavahat, sé yadd mriyum
alyamucyaia, so’gmr abhaval, so’yam agmh parepa mylyum
atikranto dipyate

12 Venly, 1t carnied speech across first When that {speech)
was freed from death it became fire Ths fire, when 1t crosses
beyond death, shines forth

13 atha pranam atyavahat, sa yad@ mylyum atyamucyaia, S
vayur abhaval so’yar vayuh parena mriyum abikrantah pavate
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13 Then 1t camed across (the organ of) smell When that
was freed from death, 1t became air. This air, when 1t crosses
beyond death, blows

prana ghranah. S

14. atha caksur alyavahat, tad yadd mytyum atyamucyata, sa
ddityo’bhavat, so’sdv ddtyah parena mriyum ahkrimtas tapati.

14 Then it carried across the eye. When that was freed
from death, it became the sun. This sun, when it crosses beyond
death, glows

15. atha Srotram atyavahat, tad yada mytyum atyamucyaia, i
d150’bhavan, 13 vma disah pavena mytyum aitkrantah
15 Then it carried across the ear. When that was freed from

death, 1t became the quarters These quarters have crossed
beyond death,

16 atha mano'tyavahat, tad yadd mriyum atyamucyata, sa
cafidfamd abhavat, so’sau candral parena myiyum atikranto
bg[zzztz, evam ha v@ enam esd devald mriywm ativahats, ya evar
veda,

16. Then 1t cartied across the mind When that was freed
from death, 1t became the moon That moon, when it crosses

beyond death, shines Thus, verily, that divinity carries beyond
death himn who knows this

Cp Satajzathq_Brdhmaqm X 5 2 20.Onebecomeswhat one meditates
on {fam yathi yathopasale, tad eva bhavats

17 athatmane' nnidyam agayat, yadd hi ki cannam adyale,
anenasva tad adyate, 1ha pratrfrsthats.

17 Then 1t (the breath) chanted food for itself {obtained
food by chanting). For whatever food is eaten is eaten by him
alone. In 1t (breath) is established.

ddyam: eatable, adandarkam, bhaksandrkam. R.
anenaiva by im alome, by the vital breath alone. § refers to the

Ineanin anasyiakhve
praszdd%&Of the word ana as wital breath, ana s pranasyakhya

_18 te deva abruvan, etavad va dam sarvati
atmana Ggasih,
bhisarivnidatets ;
yad adanendnn
ablisamuvidanty

: s yad annam, iad
any nosmmn anna Gbhajasveli, te vay mF

tathett: tam samantam paryavisanta, tasmid
am atiy, tenailds irpyants; evarn ha va enaw sva
» bharla svanam Sresthah, pura ela bhavaty
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annado’dnpatih, ya evam veda, ya w hawamvidam svesu pratr-
pratir bubhitsats, na hawalam bharyebhyo bhavats, atha ya
evastam anubhavah, yo vartam anu bhiryin bubhirsali, sa
havvalam bharyebhyo bhavats

18 These divinities said, ‘Venly, just this much 1s whatever
food there 1s and that you have obtamed for yourself by
chanting Now let us have a share i this food * He said, ‘then
sit around, facing me (or enter mnto me) ‘So be 1t ’ They sat
around (entered mnto) him on all sides Therefore, whatever
food one eats by this breath, they are satisfied by 1t So do his
relations come to him who knows this, he becomes the supporter
of his people, their chief, their foremost leader, an eater of
food and their lord Whoever among his people desires to be
the equal of him who has this knowledge, he 1s not able to
support his own dependents But whoever follows him and
whoever, following him, desires to support his dependents, he,
mdeed, will be able to support his dependents

destres fo be the equal or rwal pratikilo bubkfisatr, pratispardhs
bhantum wcchatr
desires lo support bubhiirsatr, bhartum tcchats [

19 so'ydsya dangirasah, angandm hy rasah, p1ano vg anganam
rasah, prano ki v@ angdnam rasah, tasmad yasmat kasmac cangal
prana uthrémat, tad cva tat Susyats, esa b va anganam rasah

19 He 15 (called) Ayasya Angirasa for he 1s the essence of
the Iimbs Venly, life-breath 1s the essence of the limbs, yes,
Iife-breath 1s the essence of the imbs Therefore, from whatever
Limb Iife-breath departs, that, indeed, dries up, for, 1t 1s, venly,
the essence of the limbs

20 esa 1 eva brhaspatsh, vag var brhaii tasya esa path, tasmad
u brhaspaith

20 And this 1s also Brhaspatr The brhali 1s speech and this
1s its lord Therefore this 1s Brhaspats

brhati The metre with 36 syllables used in the R V Here 1t 15 used
for the RV 1tself

21 esa u eva brahmanas-patrh, vag var brahma, tasya esa patth,
tasmad u brahmanas-patrh

21 And this 1s also Brakmanas-pats Speech 1s Brahman,
and this 15 1ts lord Therefore, this 1s Brakmanas-pats

Brahkman refers to the Yayur Veda
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A EULOGY OF THE CHANT ON BREATH

22 €S % eva Sama, vag var Sima, esa i camascets, tat samnah
samatvam; yad veva samah plusing, samo masakena, samo
ndgena, sama ebhs by lokash, samo’nena Sarvena, tasmad
veva sama, asnute samnah saywjyam salokaldm, ya evam elat sima
veda

22 And this is also the Sama Veda, speech, verily, is the
chant It 1s sz (she) and ama (he). That 1s why saman 15 called
saman or because he 1s equal to 2 white ant, equal to a mosquito,
equal to an elephant, equal to these three worlds, nay, equal
to this universe, therefore mdeed is it the Sama Veda He who
knows this Sima Veda to be such, attains union with 1t or lives
n the same world with it

SeeCUV 26
sd 15 speech, and ama is vital breath.

23. esa w va wdgithah, prano va ut, pranena_hidan sarvam
uttabdham, vig eva githa, uc ca githa cetr, sa udgithab

23 And this is also the udgitha The vital breath, venly, is
ut, for by vital breath 1s this whole (world) upheld. Song, verily,
is speech This 1s udgitha, for 1t 15 ut and githa.

24. taddhapy brahmadatia$ caskitdneyo rajana bhaksayann
wodca, ayam tyasya 1@ miirdhdnam vpatayatdt, yad 1o’yasya
a:lgzmso'nyenadagdyad ats, vicd ca hy eva sa pravena codagiyad
)

24 As to thus also, Brahmadatta Caikitaneya, while drinking
King (Soma) saxd Let this King strike off this man’s (my)
head (if I say) that Ayasya Angirasa chanted the udgitha with
any other means than this (vital breath and speech), for, said

he, only with speech and with vital breath did he chant the
wdgitha.

Cashsianeya the great grandson of Cikitana
rajanam- yajie somam

25 tasya hastasya samno yah svars veda, bhavaty hasya svam,;
lasya vasr svara eva svam, tasmad drivyyam karisyan vic svaram
iccheta, tayd vicé svara-sampannaydrtvyyanm kurydt; tasmad
%ajﬁe suaravantam didrksanta eva, atho yasya svam bhavals;

havats hasya svam, ya evam elal samnah, svam veda. '

25 He who knows the wealth of that Séman has that
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wealth Its wealth, indeed, 1s tone Therefore, one who 1s about
to perform the duties of a Rfvy priest desires to have a rich tone
m his voice Being possessed of such a voice, he performs the
duties of a Rfvy priest Therefore, people desire to see at a
sacrifice a priest with a good voice, as one who has wealth
He who knows the wealth of Saman to be such attamns wealth

26 tasya haitasya sammno yah suvarnam veda, bhavatr hdsya
suvarnam, {asya vas svare cva suvarnam, bhavats hasya suvarnam,
ya evam etal samnah suvarnam veda

26 He who knows what iIs the gold (correct sound) of this
Séman obtans gold The tone, venly, 1s 1ts gold He who thus
knows the gold of that Saman obtains gold

suvarna- correct sound or gold s, varna

27. tasya hattasya samno yah pratistham veda, prats ha tisthats,
tasya var vig eva praiisthd, vicr h khalv esa elat pranah pra-
tisthato giyate anna 1ty u harka dhuh

27 He who knows the support of this Saman 1s, mdeed,
supported Speech, verily, 1s 1ts support, for, when supported
on such, the vital breath chants But some say 1t 1s (supported)
on food (body)

28 athatah pavamananam evabhyarohah, sa var khaly prastoid
sama prastautr, sa yatra prastuyat, tad etaws japet ‘asato ma sad
gamaya, tamaso ma yyotw gamaya, mriyor mamriam gamaya' ¥,
sa yad aha, asato ma sad gamaya , mriynr vi asat, sad amrian,
mrlyor mamriam gamaya, amriam md kurv 1ty evastad aha,
tamaso ma gyotr gamaya e, mriyur vas tamah, gyotyr amriam,
mytyor ma amriam gamaya, amriam kurv sty evartad aha, mriyor
mamriam gamaya 16, ndlra trolitam 1vdstr. atha yanitaram
stofrdn:, lesv atmane'nnddyam dgdyet; tasmdad w lesw varam
vrnita, yam kamam kamayeta, tam, sa esa evam-vid udgdatatmane
ud yajemdandya v@ yam kamam kamayate, tam agayats; inddhartal
loka-nd eva, na hawa lokyatiiyd asasts, ya evam elat sama veda

28 Now next the repetition only of the punficatory hymns,
verily, the Prastofr priest recites the chant and while he recites
1t, let the sacnficer recite these (three yajus verses) ‘from
the unreal lead me to the real, from darkness lead me to
light, from death lead me to immortality > When he says ‘from
the unreal lead me to the real,’ the unreal, verily, 1s death, the
real 15 immortahity ‘From death lead me to immortality’,
‘make me immortal,’ that 1s what he says ‘From darkness lead
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me to hight’, darkness, venly, 1s death, the ight 1s immortality.
From death lead me to immortality, make me immortal, that
1s what he says ‘From death lead me to immortality,” there 15
nothmg here that 1s udden (or obscure and so requires explana-
tion) Now whatever other verses (there are) m the hymns of
praise, m them one should secure food by chantmg And
therefore mn them he should choose a boon whatever desire he
may desire That udgair priest who knows this, whatever desire
he desires, either for himself or for the sacrificer, that he obtams
by chanting This, indeed 1s (called) world-conquering He who
thus knows this chant, for um there 1s no fear of lis bemng
without a world.

abhydroha ascension It is so called because the performer reaches
the divimty he worships

Fourth Brahmana

THE CREATION OF THE WORLD FROM THE SELF

_ I dtmawedam agra dsit purusandhah, so'nuviksya nanyad
almano’pasyat, so'ham asmity agre vydharat, iato’ham nama-
bhavat, tasmad apy etarhy amaniriiah; aham ayam ity evigra
tklvd, athanyan nama prabriite yad asyabhavats sa yat pirvo’ smait
Sarvasmat sarvan papmana avusat, tasmat purusah, osats ha var
sa tam, yo'smat purvo bubhiisats, ya evam veda.

I In the begmning this (world) was only the self, in the
shape of a person Lookimng around he saw nothing else than the
self He first said, ‘I am ' Therefore arose the name of I There-
fore,, even to this day when one 1s addressed he says first ‘This
15 I' and then speaks whatever other mame he may have
Because before all this, he burnt all evils, therefore he 1s a

person He who knows this, verily, burns up him
to be before im ¥ P who wishes

::mm_ denived from the root as ‘to be’ means the existence of I
iviksye the person who sees and creates lmself (systod), in the

Yery act of seeing enters into the creation (anupravisat t
things, beings and selves (amtp ), mto all

2 s0'bibhet, tasmad chiki bibhets, sa ha ksa
L, , yam thsam cakve, yan
ztad anyan nash, kasman ny bibhemin, tata evasya bhayam v@%ya
asmdd hy abhesyat, dvitiyad vas bhayam bhavats.
T
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2 He was afraid Therefore one who 1s alone 1s afraidd This
one then thought to himself, ‘since there 1s nothing else than
myself, of what am I afraid?’ Thereupon his fear, venly, passed
away, for, of what should he have been afraid? Assuredly 1t 15
from a second that fear arises

3 sa vay nawa reme, fasmdd ekiki na ramate, sa dvitiyam
ascchat, sa hattdvan dsa yatha stri-pumdamsan sampas isvakiau, sa
smam evitmanam dvedhipdatayat, tatah patis ca paint cabhavatim,
tasmdt 1dam ardha-brgalam wa svah, 12 ha smaha yajiavalkyah,
tasmad ayam akdsah striy@ piiryata cva iam samabhavat, tato
manusya ajiyania

3 He, venly, had no delight Therefore he who 1s alone has
no dehght He deswred a second He became as large as a
woman and a man m close embrace He caused that self to
fall into two parts From that arose husband and wife There-
fore, as Yajfiavalkya used to say, this (body) 1s one half of
oneself, like one of the two halves of a spht pea Therefore this
space 1s filled by a wife He became umited with her From that
human bemgs were produced

samabhavat became umted, mathunam upagatavan S

Hiranya-garbha or Praji-patr divided himself mto two Both are
Iis elements The two are not separate and the theory 1s not one of
final dualism Cp Visnu Purdana

$ataritham ca tm ndrim tapo-mrdhitta-kalmasam
svayambhuvo manur devah painitve jagrhe prabhuk

Because the woman was born of Virdj, she 1s saxd to be his daughter
also prajapatsy manvikhya$ Sata-ripakhyam Gimano duhitaram pal-
nilvena kalpitam

The original bemng, dtman or self looks around and sees nothing
else but himself When he realises his loneliness, he has two feelings,
one of fear and the other of a desire for companionship His fear 1s
dispelled when he realises that there 1s nothing else of which he has
to be afraid His destre for compamonship 1s satisfied by s dividing
humself 1nto two parts which are then called husband and wife

Compare this with Plato’s myth of the androgynous man
Symgposium 18gc

From the union of the two, the race of human bengs 1s produced
A series of transformations of the orgmal human par into animal
forms 1s mentioned 1 the next passage

4 5@ heyam Thsam cakre, katham nu matmana eva janayttvi
sambhavats, hanta tiro’sanits, S&@ gaur abhavai, rsabha itaras tam
sam evabhaval, tato givo' jdyanta, vadavetaribhavat, asva-vrsa
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siarah, gardhablitard gardabha starah, tam sam evibhaval, lata
tka-Sapham ajayata, ajetardbhaval, vasta iarah, avir stard, mesa
slarah, iim sam evibhavat, tato’sdvayo’ 1dyanta; evam eva yad
sdam kum ca mithunam, d-pipihkablyal tal sarvam asrjata

4 She thought, ‘How can he umte with me after having
produced me from himself?” Well, let me hide myself She
became a cow, the other became 2 bull and was united with
her and from that cows were born. The one became a mare, the
other 2 stallion The one became a she-ass, the other a he-ass
and was united with her; and from that one-hoofed animals
were born, The one became a she-goat, the other a he-goat, the
one became a ewe, the other became a ram and was united
with her and from that goats and sheep were born Thus,
itnd:;d, h:. produced everything whatever exists in pairs, down
o the ants

5 so’vet, aham vdve srstir asmi, ahar hidars sarvam asrksiti;
latah srspr abhavat, svstyam hasyamiasydm bhavats ya evar vedg.

5 He knew, I indeed am tlus creation for I produced ail
this, Therefore he became the creation. He who knows this as
such comes to be in that creation of s '

He who knows this becomes himself 2 creator like Praga-pati-
dasnun jagats sa prajépatrval srasid bhavati

In the next verse we have the tion of the gods, Agni, Fi
2 S e ¥ creation e gods, Agni, Fire,

_6. athely abhyomanihat, s mukhic ca yoner hastabhyirn
cagmm asviata, tasmad etad ubhayam alomakam antaraieh,
alomqka ki yowir antaratah, tad yad idam dhur amum yaja,
anien yazety ekaskari devam, etasyarva sq nisrstih, esa u hy eva
sarve deval_:. atha yat kun cedam ardram, tad retaso asrjata, tad u
Somah. etidvad vi 1dasks sarvam anmar cawdnndda$ ca, soma
flvmfﬁam, gy annidah sais@ brahmapo'tisrsih, yac chreyaso
a;wm asrjata atha yan martyah sann amytin asyala, iasmad

stk afisrstyam, hasyartasyar bhavats ya evass veda
it SoThen be rubbed back and forth and produced fire from

andume' the month and thg hands. Both these (mouth and the

. 5) are hairless on the inside for the source is harless on
’sacnlgﬁde When they (the people} say ‘sacrifice to him,’

lmselg:? to the other one,’ all this is his creation mdeed and he

o fls all the gods And now whatever is moist, that he pro-
food 5,70 semen, and that 15 Soma This whole (world) 1s just

and the eater of food Soma s food and fire is the eater of
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food Ths 1s the hughest creation of Brahmd, namely, that he
created the gods who are superior to him He, although mortal
himself, created the immortals Therefore 1t 15 the highest
creation Verily, he who knows this becomes (a creator) m this
Iughest creation

soma moon, the lord of medicinal plants osadkipatr Cp
Deuteronomy XXXIII 14 ‘The precious fruits brought forth by
the sun and the precious things put forth by the moon’

S refers to two views of Hiranya-garbha, that he 15 the trans-
cendent Brahman and that he 1s the transmigrating ‘self,’ para eva
htranya-garbha ity eke, samsdrity apare S accounts for it by the
difference of the presence and absence of limtations, upadhi-vasit
samsaritvam, paramarihatas svalo’samsary eva

7 tladdhedam larhy avyakriam asit, tan nama-ritpabhyam eva
vyakriyaia, asau nima, ayam sdam riipa 1h, tad dam apy elarhs
nama-rispabhyam eva vydkriyate, asau nama, ayam dam riipa 1
sa _esa iha pravwsta anakhagrebhyah yatha, ksurah ksuradhane'
vahitak sydt, wsvam-bharo va viSvam-bhara-kuldye, tam na
pasyantr a-krisno by sah, pranann eva prino nama bhavab,
vadan vak, pasyams$ caksuh, $rnvan Srotram, manvino manah,
tany asyartam karma-namany eva sayo'ta ekaskam upaste, na sa
veda, akrisno hy eso'ta ekarkena bhavats, dtmely evopasiia, alra
h ete sarva ekam bhavanty tad etat padaniyam asya sarvasya yad
ayam atmd, anena hy etal sarvam veda yathid ha var padenanu-
vindet evam Rivtym Slokam vindate ya evam veda

7 At that time this (umiverse) was undifferentiated It
became differentiated by name and form (so that it 1s said) he
has such a name, such a shape Therefore even today this
(universe) 1s differentiated by name and shape (so that 1t 1s
said) he has such a name, such a shape He (the self) entered m
here even to the tips of the nails, as a razor 15 (hudden) 1n the
razor-case, or as fire in the fire-source Him they see not for (as
seen) he 1s mcomplete, when breathing he 1s called the vital
force, when speaking voice, when seeing the eye, when hearing
the ear, when thnking the mind These are merely the names
of hus acts He who meditates on one or another of them (aspects)
he does not know for he 1s mcomplete, with one or another of
these (charactenstics) The self 15 to be meditated upon for m
1t all these become one This self 1s the foot-trace of all this,
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for by 1t one knows all this, just as one can find again by foot-
ponts (what was lost) He who knows this finds fame and
praise

nama-ritpa name and shape which together make the individual.
The nama 1s not the name but the 1dea, the archetype, the essential
character, and the r#pa is the existential context, the visible em-
bodiment of the :dea” In every object there are these two elements,
the principle which 1s grasped by the intellect and the envelope
which 15 apprehended by the senses While ndma 15 the mner power,
7dpa 15 1ts sensible manifestation If we take the world as a whole,
we have the one ndma or all-consciousness informung the one rigpe,
the concrete universe The different ndma-riipas are the differentrated
conditions of the one mama, the world consciousness While the
world form 15 mirta, its soul 15 a-miirta The former is shaped
corporeal, sa-$ariram, the latter 1s incorporeal a-$ariram BU 11 3,
CUVIII x2 1 InBU III 2 12, the part that does not leave the
ndividual soul at death 1s nama, which 1s not accessible to the
senses Akdsa 1s ndma, and 1 the human individual the space 1 the
heart hydy-ihisa, 15 the domain of ndma, the prmnciple of consciousness
@S & razor 1 a razorcase He 1s ludden 1n all things as a razor n its
¢ase or as fire n wood The ignorant do not know him who 1s hidden
behind all names and forms See RV I. 364. 5
visvam-bhara He who sustams the world Vardvinara visvam bibharty
vaisvanaragm-rivpensts visvam-bharah. R

rtma-ndman: names of his acts These are functional names which
conceal lns undivided nature We must realise the self not in its
Several aspects but as these are unified 1n the self
akrtsnah mcomplete, a-piirna-svarsipah R Sense or intellectual
knowledge which does not mvolve the functiomng of the whole self
s Incomplete knowledge Wholeness is mtegral msight
fn € trace out lost cattle by following therr footsteps, so will we

d everything 1f we know the Self

8 tad etat preyah putrat, Dreyo viltdt, preyo’nyasmat sarvasmdat,
gntm:atamm, _yad ayam dimd sa yo'nyam dimanah privam
dgm_mzam brityat, priyam rotsyatits, i$varo ha tathawa sydt
. )l’aizam eva priyam updsiia, sa ya atmanam eva priyam wpdste

@ hasya priyam pramayukam bhavati
core t;t self 15 dearer than a son, is dearer than wealth, 15
“ t(r) an everything else and is innermost ggf one were to \—~
deir ha person who speaks of anythifig elsé than the Self as
% O e will lose what he holds dear, he would very hikely do
ne should meditate on the Self alone as dear. He who
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meditates on the self alone as dear, what he holds dear, venly,
will not perish

i$varah able, capable, samarthah S
prama@yukam penshable, pramaranasitam S

9 tad dhuh, yad brakma-vidyayd sarvam bhavisyanto manusyi
manyante, kun % lad brakmavet, yasmat tat sarvam abhavad 1t

9 They say, since men think that, by the knowledge of
Brahman, they become all, what, pray, was 1t that Brahman
knew by which he became all?

10 brahma vd wdam agra asit, tad dimdnam evdvet, aham
brahmasmity tasmdi tat sarvam abhavat, tad yo yo devanam
pratyabudhyata, sa eva tad abhavat, tatha rsinam, tathd manu-
syandm taddhaiat pasyan rsir vima-devah pratipede,aham manur
abhavam siryas cebi, tad idam apr etarhs ya evam veda, aham
brahmasmits sa 1dam sarvam bhavalr, tasya ha na devis ca
nabhiitya $ate, aima ky esam sa bhavatr atha yo anyam devatam
updste, anyo’sau anyo’ ham asmin, na sa veda, yatha pasur,
evam sa devandm, yathd ha vas bahavah pasavo manusyam
bhufigyuh, evam ekarkah puruso devin bhumakt, ekasminn eva
pasav ddiyamane' priyam bhavats, kim v bahusu? tasmad esam
tan na priyam yad elan manusyi vidyuh

10 Brahman, mdeed, was this in the begmmning It kmew
itself only as ‘I am Bralman ’ Therefore 1t became all Whoever
among the gods became awakened to this, he, indeed, became
that It isthe same 1n the case of seers, same 1n the case of men
Seemng this, indeed, the seer Vima-deva knew, ‘I was Manu and
the Sun too’ This 1s so even now Whoever knows thus, ‘I am
Brahman,’ becomes this all Even the gods cannot prevent his
becoming thus, for he becomes their self So whoever worships
another divimty (than his self) thinking that he 1s one and
(Brahman) another, he knows not He 1s Iike an animal to the
gods As many ammals serve 2 man so dogs each man serve the
gods Even if one ammal 1s taken away, 1t causes displeasure,
what should one say of many (ammals)? Therefore 1t 1s not
pleasing to those (gods) that men should know this

See RV IV 26 1 Vima-deva 1s the seer of the fourth book of

the RV Bemg 15 self-knowledge
pratyabudhyata became awakened Cp Buddhust bodhs sambodhs,

Kena 12
The gods are not pleased that men should know the ultimate
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truth, for then they would know the subordinate place the gods hold
and give up making them offermgs

11 brakma va dam agra @sit, ckam eva; tad ekam san na
vyabhavat tac chreyo ripam atyasrjata ksatram, yany etams
devatrd ksatrans, indro varumah somo rudrah parjanyo yamo
mriyur Sana 1ty tasmat ksatrat param nast, tasmat brahmanah
ksatriyam adhastad wpdste rajasuye, ksatra eva tad yaso dadhdli,
smsd ksatrasya yomir vad brahma tasmad yady apr raja
paramatam gacchaty, brahmatvantata upanisrayatr svam yonim
ya u enary hanastr, svim sa yomm rcchaby, sa papiyan bhavals,
yatha Sreyamsam himsitvd

11 Venly, in the begmnning this (world) was Brahman, one
only .That, bemng one, did not flourish. He created further an
excellent form, the Ksatra power, even those who are Ksalras
(rulers) among the gods, Indra, Varuna, Soma (Moon), Rudra,
Parjanya, Yama, Mrtyu (Death), 1$ana Therefore there 1s
nothing higher than Ksafra Therefore at the Rijasfiya sacrifice
the Brahmana sits below the Ksatriya On Ksatrahood alone
does he confer this honour But the Brahmana 1s nevertheless the
Source of the Ksafra Therefore, even 1if the king attains
Supremacy at the end of it, he resorts to the Brahmana as his
source Therefore he who injures the Brihmana strikes at us

ZWn source He becomes more evil as he injures one who 1s
upenor

¢ham eva one only
i ét the beginning there was only one caste or class, the Brahmana.
erentiations were not, nasit-ksatrads-bhedah. S.

alra power o .
m ﬂ!tarypcolass r domunion, used to designate the princely or the

"8j6-5itya- the ceremonal anoimting of a King.

jﬂl_z. sa ﬂa'wa_ vyabhavat sa viSam asrjata, yany etins deva-
” ans ganase akhydayante, vasavo rudrd aduyd visvedevd maruia

m::élfet he did not flourish. He created the wié (the com-
the V. ¥), these classes of gods who are designated mn groups.
asus, Rudras, Adityas, Vigvedevas and Maruts

po?v}é: %:Ehmana Tepresents knowledge, the Ksatrniya temporal
ducky €y are not enough We require a class for wncreasing pro-
on and acquiring wealth
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13 sa nawa yyabhavat, sa Saudram varnam asrjata pisanam,
wyam var pisd, vyam hidam sarvam pusyatr yad idam kim ca

13 He did not still flourish He created the Sudra order, as
Piisan Venly, this (earth) 1s Plisan (the noursher), for she
nounshes everything that 1s

Society requires, 1n addition to wisdom, power, and wealth, service
and work Wisdom conceives the order, power sanctions and enforces
it, wealth and production provide the means for carrying out the
order, and work carries out Theseare thedifferent functions essential
for a normal well-ordered society These distinctions are found among
both gods and men

14 sa nawa vyabhavat tac chreyo-vitpam atyasrjata dharmam
tad etat ksatrasya ksatram yad dharmah, tasmad dharmdd param
nastr atho abaliydn baltyamsam dsamsate dharimena, yatha
ra@jiid evam yo vas sa dharmak satyam var tal lasmat satyam
vadantam dhuh, dharmam wvadalite, dharmam v& vadantam,
satyam vadaitts elad hy evailad ubhayam bhavats

14 Yet he did not flourish He created further an excellent
form, justice This 1s the power of the Ksatriya class, viz
justice Therefore there 1s nothing higher than justice So a weak
man hopes (to defeat) a strong man by means of justice as one
does through a king Venly, that which 1s justice 1s truth
Therefore they say of a man who speaks the truth, he speaks
justice or of a man who speaks justice that he speaks the truth
Verily, both these are the same

dharma law or justice 15 that which constrains the unruly wills and
affections of people

Even kings are subordinate to dharma, to the rule of law Law
or justice 1s not arbitrary It 1s the embodiment of truth ‘That which
1s known and that which 1s practised are justice’ jAdyamanam
anusthiyamanam ca tad dharma eva bhavat
hopes to defeat jetum asamsate R

From early times kings are said to act out the truth, salyam
Ernvinah RV X 109 6, or take hold of the truth satyam grinanak
Atharva Veda V 17 10, satya and dharma, truth and justice are
organically related

15 fad etad brahma ksatram vu Siidrah tad agmnarva devests
brahmébhavat, biakmano manusyesu, ksatriyena ksatriyah,
vardyena vaSyah, Sidrena Sidrah, tasmad agndv eva devesu
lokam 1cchante, brakmane manusyest, etabhyam hy riipablyam
brahmabhavat atha yo ha va asmdl lokdt svam lokam adrstvd



I4.16 Brhad-aranyaka Upamsad 171

prasts, sa enam avidiio na bhunakty, yatha vedo vananitkiah anyad
vi karmakriam yad 1ha v@ apy ancvamnd mahat-punyam karma
karoh, taddhdsyantatah kstyata eva, atmanam eva lokam upasiia,
sa ya atmanam eva lokam updste, na hasya karma kstyate, asmadd
hy eva atmano yad yat kdmayate tat iat srjate.

15 So these (four orders were created) the Brahmana, the
Ksatnya, the Vaiéya and the Siidra Among the gods that
Brahma existed as Fire, among men as Brahmana, as a Ksatriya
by means of the (divine) Ksatriya, as a Vaidya by means of the
(divine) Vaidya, as a Siidra by means of the (divine) Stdra
Therefore people desire a place among the gods through fire
only, and among men as the Brahmana, for by these two forms
(pre-emmently) Brahma existed If anyone, however, departs
from this world without seemng (knowmg) his own world, 1t
bemng unknown, does not protect him, as the Vedas unrecited
orasa deed not done do not (protect hum) Even if one performs
a great and holy work, but without knowing this, that work
of Ius 15 exhausted m the end One should meditate only on
the Self as tus (true) world. The work of him who meditates on
the Self alone as his world 1s not exhausted for, out of that very
Self he creates whatsoever he desires.

SeeCU VIII 2
; quotes Many 1T 8y that 2 Brahmana1s one who is friendly to all,
1;) Justify the aspiration of human beings to attan to the order of
l'ahln%nahood sarvesu blittesy abhaya-pradah A
I}IBrahmana grants freedom from fear to all beings
of ﬂ;ﬁ 1S 2 common saying m mediaeval wniters that society consists
@ rﬂ;)se who work, those who guard, and those who pray It is
thes while to note passing that these wrniters mean by the workers
pov xreIWhO work on the land, and that the classfication omuts
¥ d; y the merchant and the dweller m the towns ” Legacy of the
dle Ages, 1926, p 11, C. G. Crump,

S’azll6 atho ayam va aima sarvesam bhitandm lokaly sa yag juhots
. ayt:l]:te, lena devzi1ui1_n lokah; atha yad anubriite, lena rsvnam;
an %’m Prirbhyo mprnat yat pragam rcchate, tena prirndm, atha
Py nuszzm vasay’ate, yad ebhyo'Sanam dadaty, tena many-
yad goy. “tha yat 1_Sasulzhyas trnodakam wndati, tena pasanam,
% Stims'lyoak Evhesu Svapada vayamsy apupihkabhya upagrants, tena

ah yatha ha vas sviya lokayaristim cchet, evam harvar

v 4
vigem(s arvada) sorvam bhittany aristim wcchantr. tad va etad
;6 W mimimsidtam all
Now this self, venly, 1s the world of all bemngs. In so far
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as he makes offerings and sacnfices, he becomes the world of
the gods In so far as he learns (the Vedas), he becomes the
world of the seers In so far as he offers libations to the fathers
and desires offspring, he becomes the world of the fathers

In so far as he gives shelter and food to men, he becomes the
world of men In so far as he gives grass and water to the
amimals, he becomes the world of animals In so far as beasts and
birds, even to the ants find a hiving 1 his houses he becomes
their world Verily, as one wishes non-injury for s own world,
so all beings wish non-njury for him who has this knowledge

This, mdeed, 1s known and well investigated

lokah world, object or enjoyment, loko I ndma prans-bhoga-
sthana-visesah R
anubrite learns the Vedas, svadhydyam adhite S

The mterdependence of man and the world mcludmng dertes,
seers, fathers, anumals, 1s brought out The same 1dea 1s elaborated
m the theory of the five great sacnfices, pafica-mahiyayfiah,
bhuta-yariia, manusyayayia, Pir-yayiia, devayajiia and brahma-
yaysia for amimals, men, manes, gods and seers
wnvestigated vicaritam
arisfam non-nyury risfam nasah, arsstam, anasam R

17 dtmawvedam agra asit, eka eva, so'kamayata, j@ya me syt
athe prajayeya, atha vitlam me syad, atha karma kurviyets etdvan
vas kamah necchams ca na ato bhityo vindet tasmad apy etarhy
ekaki kamayate, 3aya me syat, atha prajiyeya, atha witiam me
syad atha karma kurviyets sa ydvad apy elesim ekaskam na
prapnots, a-krisna eva ldvan manyate lasyo krisnald mana
evasya atmd, vag jiyd, pranah praja, caksur manusam wiiam,
caksusd h1 tad vindate, Srotram dawvam, $rotrena b iac chrnot
atmavvasya karma, atmand by karma karotr sa esa pankio yagiah,
pankiah pasuh, pankiah purusah, pankiam sdam sarvam yad idam
kum ca tad sdam sarvam dpnot, ya evam veda

17 In the beginning this (world) was just the self, one only
He desired, ‘would that I had a wife, then I may have offspring
Would that I had wealth, then I would perform rites’ This
much indeed 1s the (range of) desire Even if one wishes, one
cannot get more than this Therefore, to this day, a man who
15 single desires, ‘would that I had a wife, then I may have
offspring. Would that I had wealth, then I would perform
nites ’ So long as he does not obtain each one of these, he thinks
himself to be mncomplete Now his completeness (s as follows),
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mind truly 1s his self, speech his wife, breath 1s lus offspring,
the eye 1s lus human wealth, for he finds it with the eye, the ear
s divine wealth, for he hears it with his ear The body, indeed,
1s hus work, for with hus body he performs work So this sacrifice
15 fivefold, fivefold 15 the arumal, fivefold is the person, fivefold
15 all this world, whatever there is He who knows this as such
obtams all this

The ignorant man thinks that he 1s incomplete without wife,
chiidren and possessions
a-krisnah mcomplete, a-sampfirnah. S.

Fafth Brahmana

FRAJA-PATI'S PRODUCTION OF THE WORLD AS
FOOD FOR HIMSELF

I yat saptannans medhayd tapasa janayat pita,
ekam asya sadhiranam, dve devan abhajayat;
iriny atmane’ kuruta, pasubhya ekam prayacchat.
tasmin sarvam pratisthitam, yac ca pramits yac ca na
kasnu?t tant na ksvyante adyamandns sarvadd?
Yo vauidm aksitim veda, so'nnam atty pratikena;

se devin i 7
i ok prgacchats, sa firyam wpayivats.

anfi When the Father (of creation) produced by knowledge
o ‘:ustenty seven kinds of food, one of his (foods) was
made ?n to all beings, two he assigned to the gods, three he
resis woll; humself, one he gave to the amimals In it everything
they'n talitsoever breathes and what does not Why then do
v kr?o echine when they are bemng eaten all the time? He
He e ‘t"s this impenishableness, he eats food with his mouth.
80¢s fo the gods, he lives on strength Thus the verses.
my “bby knowledge, pragiiaya
Bavmang o ostetity or the performance of rules, karmand, yiidna-
s €03 b medha-tapas-Sabda-vacye S
tapas % :;sa“?i“mfa'_m yedhayti tapasa janayat pitd’ 1t medhaya ki
1at sidhg, :”? Pila ‘cham asya sadharanani’ i, dam evasya
% Pipman am annam, yad rdam adyate, sa ya etad upiste na
O Wavariate, msrasi hy etat. ‘dve devin abhijayat’ 1ts,
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hutam ca prahutam ca, tasmad devebhyo yuhvats ca pra ca juhvats,
atho ahuh, darsaparnamasiv b, tasmin mesti-ydjukah syit,
‘pasubhya eham prayacchat’ s tat payah, payo hy evigre
manusyas ca pasavas copajivani tasmat kwmaram jitam
ghriam var vagre pratilehayants, stanam vinudhipayants atha
vatsam jatam ahuh, ‘atynida’ it, ‘tasmin sarvam pratisthilam yac
ca pramts yac ca na' th, payass hidam sarvam pratisthitam, yac
ca pramiy yac ca na tad yad idam dhuh samvatsaram payasd
Juhvad apa punarmriywm jayatit, na tathi wdyat yad ahar
eva juhotr, tad ahah punarmriyum apajayaty evam vidvan,
‘sarvam hy devebhyo 'nnddyam prayacchatr ‘kasmat ltam na
ksiyanie adyamandns sarvada "sts, puruse vd aksith, sa kidam
annam punah punar janayate 'yo vas tam aksilvm veda "1ts, puruso
va aksitth, sa hidam anwnam dmyd dlwyd janayaie karmabhih,
yaddhavian na kurydt ksiyela ha ‘so’nnam atty pratikena’ i,
mukham pratikam, mukhenety elat sa devan apigacchals, sa
Arjam whpagivais *sty prasamsa
2 ‘When the Father produced by knowledge and austerity
seven kmds of food’ means that the Father produced them by
knowledge and austerity ‘One of his foods was common to all
bemngs’ means that the food of his which 1s eaten 1s that which
1s common to all He who worships (eats) that (common food)
15 not freed from evil for, venly, that (food) 1s mixed ‘Two he
assigned to the gods' means they are the fire sacrifice (hu#4) and
the offerng Therefore one sacrifices and offers to the gods
But they also say that they are the new-moon and the full-
moon sacrifices Therefore one should not offer sacnfice for
material ends ‘One who gave to the animals’ ‘that 1s milk’ for,
at first, men and amumals live on milk alone Therefore they
make a newborn babe first Iick clarified butter or put it to
the breast, likewise they speak of a newborn calf as one that
does not eat grass ‘In 1t everything rests whatsoever breathes
and what does not’ means that on milk everything rests what-
soever breathes and what does not This 15 said that by makng
offerings with milk for a year one conquers further death.
One should not think so For he who knmows this conquers
further death the very day he makes the offering, for he offers
all his food to the gods ‘Why then do they not decline when
they are being eaten all the time,” means venly, the person
1s 1mperishable, for he produces this food agan and agamn ‘He
who knows this imperishableness’ means that the Person 1s
imperishable, for he produces this food as his work by his con-
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tinuous meditation. Should he pot do this, his food would be
exhausted. “He eats food with his mouth.’ The prafika is the
mouth, he eats it with his mouth.” He goes fo the gods; he lives
on strength;; this is praise.

& makes out that desire is possible only when we are ignorant
of the truth of things. When we realise the truth, there can be no
desire- brakma-vidya-visaye ca sarvaikatvat Eamanupapatieh.

The eater is the subject which is constent, imperishable: the
food eaten is the object, it is changing.

mubham mouth, pre-eminence, mukhyatvam, pradkanyam §

R makes out that the Supreme Person produces food for theneeds
of creatiires paramaima praty ahaw annini punak punak prayi-kar-
wminusdrena janayati,

3. ‘triny atmane’ kuruta’ iti, mano vacam pragam, tdny atmare
‘buruta’: anyatra mand abkiwam nddarsam, anyddra mand
abhitwam narausam’ i, manasé hy eva pasyati, manasa $ruoti,
kimah samkalpo vicikitsa, $raddha *$raddha, dhriir adhrtir krir
dkir bhir sy elat sarvam mana eva. tasmad api prsthata upasprsto
manasd vijanati; yah ka$ ca $abdo, vag eva si; esd hi antam dyattd,
esd I na prano "pano vyine wdanak samano’na ity elal sarvav
prana eva etanmayo va ayam imd, vai-mayak, mano-mayak,
prana-mayak.

3 ‘Three he made for himself.” Mind, speech, breath, these
he made for himself ‘(They say) my mind was elsewhere, I did
not see it, my mind was elsewhere, 1 did not hear.’ It is with the
mind, truly, that one sees. It is with the mind that one hears.
Desire, determination, doubt, faith, lack of faith, steadfastness,
lack of steadfasiness, shame, intellection, fear, all this is truly
mind Therefore even if one is touched on his back, he discerns
it with the mind. Whatever sound there is, it is just speech.
Venly, 1t serves to determine an end {object), but is not itself
{determined or revealed). The in-breath, the out-breath, the
diffused breath, the up-breath, the middle-breath, all that

breathes is breath onlv, Veril L ;
and breath only. Verily, the self consists of speech, mind

See Mastri V1. 30.

Mere presentatton is not enough for perception. Mind must be
:-vtet::hg'e. We often say that we did not'spee it%r hear it becanse we
e luzal sept—mmd.ed It is through the mind that we see and hear.
to fa- determination, determining the nature of 2 thing presented

us, whether it is white or blue, etc. prafylipasihifa-visaya-
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vikalpanam S$ukla-niladibhedena S According to Amara, 1t 15
a mental act, manasam karma

Prane 1s the general term for breath, 1n or out

Apéana 1s the downward breath, Vydne 1s the bond of union of
the two It 1s the breath which sustains life when there 1s netther
expiration nor mspiration. Saména 1s common to both expiration
and inspiration Udana leads the soul m deep sleep to the central
Reality or conducts the soul from the body on death

Speech reveals things but 1s not revealed by others of the same
class

4 irayo lokd cla cua, vag eviyam: lokah, mano’niariksa lokah,
prano’ say lokah

4 These same are the three worlds Speech 1s this world (the
earth), Mind 1s the atmospheric world (the sky), Breath 1s that
world (heaven)

5 trayo vedd ela eva, vig eva rg vedah, mano yajur vedah,
pranah sama vedah

5 These same are the three Vedas Speech, venly, 1s the
Rg Veda Mind 1s the Yajur Veda Breath 1s the Sdma Veda

6 devah pitaro manusya ela cva, vag eva devih, manak priarah,
prano manusyah

6 These same are the gods, manes and men Speech, venly,
is the gods Mind 1s the manes Breath 1s the men

7 Pitd mati pragi ela eva, mana eva prtd, van mald, pranah
praji

7 These same are father, mother and offspring, Mind, venly,
1s the father Speech 1s the mother Breath 1s the offspring

8 wvyaatam wipygiiasyam avydidtam eta cva, yat kam ca vyialam,
vdcas tad ritpam, vagg kv vyidatd, vag enam tad bhittvavals

8 These same are what 1s known, what 1s to be known and
what 1s unknown Whatever 1s known 1s a form of speech, for
speech 1s the knower For speech by becommng that (which 1s
known) protects hum (the knower)

9 yat kwm ca vyyhdsyam, manasas tad ritpam, mano I
vyAidsyam, mana enam tad bhitvavats

g Whatever 15 to be known 1s a form of mind for mind 1s
to be known For mind by becomng that protects him

The mind protects him by becorming that which 1s to be known
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10 yat kuh cavyiidtam, pranasya lad ripam, prane hy avi-
siidtah, prana evam tad bhitvavat

10, Whatever 1s unknown 1s a form of breath for breath is
what 1s unknown For breath by becoming that protects him.

11 tasyas vicah prihvi Sariram, jyoli-rispam ayam agmih tad
yavaly eva vak, tavail priwi, tavan ayam agnih

11, Of this speech, the earth s the body Itshght-form is this
(terrestnal) fire As far as speech extends, so far extends the
earth, so far (extends) this fire

Y2. athaitasyamanaso dyauh Sariram, jyoti-vitpam asav adityal,
tad yavad eva manas, tavatt dyauh, tdvan asiv dadityah taw
nithunam samartam latah prano ajiyata sa wndrah, sa eso’sapa-
inah dwliyo var sapatnah ndsya sapatno bhavat, ya evam veda.

12 Now of this mind, heaven 1s the body and 1ts Iight-form
15 that sun As far as the mind extends, so far extends the
heaven, so far (extends) that sun These two (the fire and the
sun) entered into union and from that was born breath He is
Indra (the supreme lord) He 1s without a rival Venly, a second
person 1s a rival He who knows thus has no rival

Indra the supreme lord, paramesvarah $

13 athavtasyapranasyapah Sarivam, yyoti-ritpam asas candrah,
tad yavin eva pranah, tavatya apah, tavin asauw candrak, ta ele
Sarva eva samdh, sarve'naniah sa yo haitdn aniavata wpdsie
antavaniam sa lokarh jayati atha yo hastin anantin wupdste,
anantam sa lokam jayats
. I3 Next, of this breath, water 1s the body. Its light-form
18 that moon As far as the breath extends so far extends water
and so far (extends) that moon These are all ahke, all endless.
BEHIY. he who meditates on them as finite, wins a finite world.

ut he who meditates on them as mfinite wins an mfinite world.

SELF IDENTIFIED WITH THE SIXTEENFOLD
PRAJA-PATI

X4 sa esa samvatsarah praja-patsh, sodasa-kalah; tasya ratraya

ﬁzfl;:_ancadam-kala'h, dhruvarvasya sodasy kald sa rﬁt};zbhzr eJ:)d
z gyate, apa ca Rsiyate, so'mavasyam rairvm elayd sodasyd

mm.;); dSatrlmm dam pranabhrd anupramiya, tatah pratar yayate.
rhata Gam ratrim prana-bhrtah pranam na wcchindyad api

“ Sasya, etasya eva devataya apacityas
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14 That Praji-pats 1s the year and has sixteen parts His
nights, indeed, have fifteen parts, the fixed point his sixteenth
part He 1s increased and dimmished by his mights alone
Having on the new-moon night entered with that sixteenth
part into everything here that has breath, he 1s born thence in
the (following) morning Therefore on that might let no one
cut off the breath of any breathing things, not even of a lizard,
in honour of that divimty

apacitvar 1n honour of, piyariham S

15 yo var Sa smmvatsarah prajipatsh sedasa-kalak, ayam eva
sa yo'yam evam-vit purusah lasya wilam eva paiicadasa-kalih,
atmawasye sodast kala, sa wittenarvd ca piryate apa caksiyate.
tad etan nabhyam yad ayam aima, pradlr vitiam tasmad yady
apr sarvagyanum jiyate, dtmand cey jrvatr, pPradhwndgdd ity
evithuh

15 Verily, the person here who knows this 1s himself that
Praya-patr with the sixteen parts who 1s the year His wealth 15
the fifteen parts, the sixteenth part 1s his self In wealth alone
1s one increased and dumimshed That which 15 the self 1s a
hub, wealth a felly Therefore even if one loses everything but
he himself Iives, people say that he has lost only his felly (which
can be restored agan)

Wealth 1s compared to the spokes of a wheel It 1s something
external If one loses wealth he loses only his outer trappings He
can regain wealth It 1s the distinction between bemng and having,
to use Gabriel Marcel's words

The superscription at Delphi, ‘Know thyself’ 1s, according to
Plutarch, an mnjunction addressed by God to all who approach him
Movralha 384 D f In Alctbrades T 130 E f Socrates says that he who
orders ‘Know thyself’ bids us “Know the soul,” and he who knows
only \ivhat 1s of the body ‘knows the things that are s but not
himseif ’

THE THREE WORLDS AND THE MEANS OF WINNING
THEM

16 atha brayo vava lokah, manusya-lokah, pitr-lokah deva-loka
it so'yam manusya-lokah puirenarva jayyah, ninyena karmand
karmand pur-lokak, wdyayd deva-lokah, deva-loko vas lokandm
Sresthal tasmad wdyam prasamsants

16 Now, there are, verily, three worlds, the world of men,
the world of the fathers, and the world of the gods This world
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of men 15 to be obtamned through the son alone, not by any other
work, the world of the fathers by works (rites), the world of the
gods by knowledge The world of gods s, verly, the best of
worlds Therefore they praise knowledge

ndya knowledge, vidyd-Sebdasya brahma-vnidya-paratvam R

FATHER'S BENEDICTION AND TRANSMISSION OF
CHARGE

17 athatah sampratich yeda praisyan manyate, athe putram
dha, tam brakoma tvam yajiiak, tvar loka w1, sa putrah praty
dha, aham brakma, aham yajiiah, aham loka i yad vai ki
cinithiam, fasya sarvasya brahmety ekaidi ye vas ke ca yayiih,
tesim Sarvesim yagiia 1ty ekatd@; ye vai ke ca lokah, tesim sarvesam
loka 1ty ekatd, etdvad vd wdam sarvam, elanma sarvas. sann
ayam 1o’bhunagad s, tasmat putram anusisiam lokyam ahul
lasmid enam anusisaty, sa yadawoar vid asmdl lokat praah.
athasbhar eva pranah saha putram dwsatr sa yady anena hwi
od aksiayd kriam bhavais, tasmad enam sarvasmat putro mudicati.
tasmat puiro niama sa putrenawdsmuml loke pratitisthaty,
athomam ete dawoih prand amrtd avisants.

17 Now therefore the transmission When a man thinks
that he 1s about to depart, he says to hus son, “you are Brahman,
you are the sacnifice and you are the world’ The son answers,
I am Brahman, 1 am the sacnfice, I am the world’ Verily,
whatever has been learnt, all that taken as one is knowledge
(Brahman) Venly, whatever sacrfices have been made, all
those, taken as one are the world All this 1s indeed, this much.
Bewg thus the all, let him (the son) preserve me from (the
tes of) this world, thus, (the father thinks). Therefore they

25010 who 15 1nstructed ‘world-procuring’ and therefore they
l;:tmct him When one who knows this departs from this world
. m;nte]:s mto lus son together with s breaths Whatever

ere?’ 2s been done by him, his son frees him from it ali,

. ore he 15 called a son By his son a father stands firm in
world Then into him enter those divine mmmortal breaths,
mSee KU.1I 15
ma':&z “:tgfantfaﬁsmissmn. It is so called because the father in this
sam Pmdﬁmﬂs‘mklts hus own duties 1o lus son. gutre I sv@tma-yyipira-

it aroly anena prakdrena piid

Tom pur, ‘to fil,’ and tra ‘to deliver,” a deliverer who fills the
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holes left by the father yak putus chidram piuraystvz trayats S
Otgers denive 1t from put ‘a hell,’ and #ra, ‘to save ’ See Manu IX
I3

In the RV a son 1s called 7#acyuta, one who removes debts See
Tartteriya Samhitd VI 3 10 5

18 prihvwyas cammam agnes ca dawi vag awsair, sd vas dawi
vag, yaya yad yad eva vadat, tad tad bhavats.

18 From the earth and from the fire the divine speech
enters him Verly, that is the divine speech by which whatever
one says comes to be (is fulfilled)

His speech becomes infalhible and irresistible  amoghi pratsbaddha
asya vig bhavats S

19 dwas cawnam ddiydc ca davam mana ansah, lad var
dawwam mano yendnandy eva bhavats, atho na Socats

19 From the heaven and the sun the divine mind enters
him Verily, that 1s the divine mind by which one becomes only
joyful and sorrows not

He sorrows not because he 1s not connected with the sources of
gnief Sokdadi-mmittasamyogat S

20 adbhyas cainam candramasas ca dawvah prana ansalr sa
var datvalh prano, yak samcarams casamcarams ca na vyathate,
atho na risyaty sa evam-vit sarvesam bhiildnim atmd bhavats
yathaisa devaid, evam sah yathaitam devaidm sarvins bhitlany
avanty, evam havam-vidam sarvam bhiltany avants yad 4 km
cemdh prajah Socants, amarwdasam tad bhavats, punyam evémum
gacchatr na ha var devan pdpam gacchati

20 From water and the moon the divine breath enters hum.
Verily, that 1s the divine breath, whether moving or not moving,
1s not perturbed nor injured He who knows this becomes the
self of all beings As 1s this dvimity (Hsranya-garbha), so 1s he.
As all beings regard that divimty, so do all bemngs regard um
who knows this Whatever sufferings creatures may undergo,
these remam with them But only ment goes to im No evil
ever goes to the gods

Individuals suffer because one causes suffering to another, but 1n
the Universal Spinit where all mdividuals are one, the sufferings of
the individuals do not affect the whole
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THE UNFAILING BREATH

21 athito vrala-mimaisd. praj@-patr ha karmays sasrie,
tam srstams anyo'nyendspardhanta. vadisyimy evaham sty vig
dadhre, draksyamy aham ity caksuh; $rogyamy aham ity $rotram;
evam anyans harmani yathd karma, idm mytyuh Sramo bhittva
upayeme, tany apmol; iany aptva mriywr avirunmdha; tasmat
Sramyaty eva vak, Sramyats caksuh, Sramyaty Srotram. athemam
eva nipnot yo'yam madhyamah pranah. tane giidturs dadhrire.
ayari vay nah Srestho yah samcarams casamcarams ca na vyathate,
atho fia_risyats, hantasyarve sarve riipam asimebs: ia etasyaiva
Sarve ripasm abhavan, tasmad eta elawndkhyayante prand th.
tena ha vava taf kulam dcaksate, yasman kule bhavats ye evan
vede ya u haivam wdd spardhate, anususyati, anususya
haivantato mryate, 18 adhyatman.

21 Now next a consideration of the observances Praji-pati
produced the active senses. They, when they were produced,
quarrelled with one another. Speech resolved ‘I will go on
spealang * The eye ‘I will go on seemng.’ The ear ‘T will go on
bearing’ And thus the other organs, each according to its
function Death, having become wearnmess, laid hold of them.
1t took possession of them; having taken possession of them,
death held them back from their work Therefore speech
becomes weary (gets tired), the eye becomes weary, the ear
becomes weary But death did not take possession of him who
was the middie breath They (the senses) sought to know him
and said, ‘This is, verily, the greatest among us since (it)
whether MOVing or not moving, 15 not perturbed, 1s not injured,
let us all assume his form’- of um indeed they became a form.
;Ihereft)re they are called after him ‘breath.’ In whatever

amily there 15 a man who knows this they call that family
after um  And whoever strives with one who knows this

shrivels ¥Way and after shuivelling dues in the end. This,"with
Teference to the self.

ala- observance, meditative worship, upasana S.

5‘" Mt active senses, mstruments of actwvity.

adhre resolved, dhrtavan R
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THE UNFAILING AIR

22 athddlndawatam gvahsyamy evaham by agmr dadhre,
tapsyamy aham 1ty adityah, bhasyamy aham i candramah,
evam anwyd devald yathd-devatam, sa yathaisim prandnim
madhyamal, pranah, evam etdsim devatinam vayuh wmlocanis
hy anyd devatah, na viywh sarsinastamuti devatd yad vayuh

22 Now with reference to the gods Fire resolved ‘I will go
on burning * The sun ‘I will go on warming ’ The moon ‘I will
go on shinmng’ So said the other gods each according to his
divine function As breath holds the central position among the
vital breaths, so does air among these divimties, for other
divinities have their decline but not air Air 1s the divinity that
never sets (never goes to rest)

23 athaisa Sloko bhavatr
yatas codety siryah
astam yatra ca gacchats
h prandd va esa udetr, prane’stan ety
tam devas cakrire dharmam
sa evadya sa u Svah

st yad va eie’ murhy adhriyanta tad evapy adya kurvants tasmad
ekam eva vratam cavet, pranydc cawa, apanydc ca, nen ma papma
mriyur apnuvad s, yady u caret samapipayisel leno elasyar
devatayar s@ywjyam salokatdsn jayats

23 On this there 1s this verse ‘From whom the sun rises
and 1n whom 1t sets, in truth from breath 1t rises and 1 breath
it sets Him the divinities made the law, he only 1s today and
he tomorrow also (Whatever the divinities observed then they
observe till today.)’ Venly, what those (functions) undertook
of old, even that they accomplsh today Therefore let a man
perform one observance only He should breathe m and breathe
out wishing, ‘Let not the evil of death get me’ And when he
performs 1t, let lum try to complete 1t Thereby he wins com-
plete union with that divimity and residence imn the same world
with him.
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Swuxth Brahmana

THREE-FOLD CHARACTER OF THE WORLD

1 trayam va wdam, nadma rvicpam karma, tesam namnam vag iy
elad esam uktham, ato h sarvans namany uttisthant, etad esam
sima, etadd hv sarvasr namabluh samam, elad esam brahma,
cladd In sarvam namans bibharh.

1 Venly, this (world) 1s a triad of name, shape and work Of
these as regards names, speech 1s the source, for from 1t all
names anse It 1s their common feature for it 1s common to all
names It 1s their Brahman, for 1t sustains all names

§ distingwshes the world of name, shape, work as non-self from
Brahman the self natma yat saksad aparoksad brahma.
vik speech, sound 1n general, $abda-samanyam S
Samia COMIMON Sarmalyat sama samanyam

2 atha rispanam caksur ity etad esam wktham, ato hn sarvam
ripany uthisthants, etad esam sima, eladd hy sarvar riipath
samam, elad esam brahma, etadd ki sarvams ritpans bibharty

2 Now, of shapes eye 15 the source, for from 1t all shapes
anse It 15 therr common feature for 1t 1s common to all shapes
It 15 thewr Brahman, for 1t sustams all shapes.

3 atha karmanam atmety etad esam uktham, ato by sarvam
karmany uthisthants, etad esam sima, etadd b sarvash karmabhih
S, etad esam brahma, etadd hs sarvam karmam bibharty tad
lod trayam sad eham ayam Gimd, atma ekah sanm elat trayam.

elad amriam satyena channam, prano v@ amriam, nama-ripe
Salyam, iablyam ayam pranas channah
wgr.kfow of works, the body 1s the source for from it all
vork allnse It 1s their common feature for 1t 1s common to all
o -; t 1s their Brahman, for 1t sustams all works. These three
gether are one, this self; the self, though one, 1s this triad
lmmolftat}le Immortal veiled by the real Breath, venly, 1s the
veleg e and shape are the real By them thus breath 15
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CHAPTER 1I
Furst Bralsapa

PROGRESSIVE DEFINITION OF BRAHMAN

1. drpta-balakir hanficano gargya dsa, sa hovdca ajatasatrum
kasyam, brahma te bravanity, sa hovica ajatasairuh, sahasram
etasyam vaci dadmaly janckah, janake 1t var jané dhavantit,

1. There hived formerly Drpta-baldki of the Gargya clan, who
was an expositor He said to Ajatasatru of Kasi, ‘I will tell
you about Bralwman’ Ajatadatru said, ‘I give you a thousand
(cows) for this proposal ’ People, mndeed, rush, saying Janaka,
Janaka,

See KU. IV
In this dialogue Drpta-biliks, though a Brihmana, represents the
imperfect knowledge of Bralman, while Ajatasatru, though a
Ksatnya, represents advanced knowledge of Brakman While
Drpta-baldkt worships Brakman as the sun, the moon, etc, as
hmited, Ajatadatru knows Brahman as the self.
drptah- proud, garvitah S
Kasi Ka4 is one of the seven sacred places reputed to confer
final emancipation
ayodhyd mathurd maya kasi kanei avantika
purt dviaravali carva saptaild moksa-dayikih.
anficinah expositor, anuvacana-samarthah, vekli S Being ex-
ceedingly vamn, Gargya accosted Ajitasatru with boasfful speech
In accepting his kind proposal Ajdtasatru offers a reward of 2
thousand cows
Janaka was a well-known learned king Ajitasatru feels that he
has also some of his quahties.

2. sa hovica girgyah, ya cvasdv aditye purusah, ctam codham
brahmopdsa ity sa hovice ajdtasatruh, ma maitasmn samva-
disthah atigthal sarvesan bhittanam mirdh@ rdjefs va aham clam
updsa sti, sa ya elam updste, alssthah sarvesan bhittandn mirdha
rd)d bhavals.

2 Girgya said. ‘The person who is yonder in the sun, on
him, indeed, do I meditate as Brahman’® Ajatasatru said,
‘Please do not talk to me about him. I meditate on hun as
all-surpassing, as the head and king of all beings He who
meditates on him as such becomes all-surpassing, the head

and king of all beings*
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ahisthah- all-surpassing, afitya sarvini bhitdni tisthati. S.
riyi kang, resplendent; diptr-gunopetatvit S

The results of meditation correspond to the forms meditated
upon according to the view, tam yathd yathopasate tad eva bhavais.
Satapatha Brahmana X. V. 2. 20.

3. sa hovdca gargyak; ya evasau candre purusah, etam eviham
bralmopédsa . sa hovica ajatasatrul, ma maitasmin samva-
disthah, byhan pandara-vasah somo rajeti va aham etam upéasa iti.
sa ya dam evam updste, ahar ahar ha sutah prasuto bhavali,
nasydnnam kstyate,

3. Gargya said* ‘“The person who is yonder in the moon, on
him, indeed, do I meditate as Brahman.' Ajatasatru said:
‘Please do not talk to me about him. I meditate on him as the
great white-robed king Soma. He who meditates on him as such,
for lum soma 1s poured out (in the principal) and poured forth

(11111 the subsidiary sacrifices) every day. His food does not get
short.’

Soma is the name for the moon and the juice from the creeper

which 1s used in the sacrifices, yaysia-sadhana-bhiita~somarzja-$abdita-
latz-wisesa R

pandara-visah white-robed The white rays of the moon ficod the

eath R quotes Vyasirya, pandarair amsubkir jagac-chidakatvit
bandara-visastvam

4 sa hovica girgyah; ya evasau vidywii purusakh, etam evaham
bralmopasa h. sa hovica ajdtaSatrub, md maitasmn sarwmva-
aisthh, tegasvits v aham elam updsa 1. sa ya etam evam updste,
tegasut ha bhavats, tejasvint hasya praji bhavats,

4 Gargya said. “The person who is yonder in lightning, on
P indeed, do I meditate as Brahman. Ajitafatru said:

ease do not talk to me about him I meditate on him, verily,
as the radiant He who medrtates on him as such becomes
Tadiant, and his offspring, too, become radiant.’

3. sa hovica gargyah, ya evayam ahase purusah, etam eviham
b’:t’;l?{lt’ﬁﬁs_a W sa hovaca ajitasairuh, ma maitasmin samva-
m”:lh. Pirsam apravartits v aham elam updsa iti, sa ya etam
dvma‘léj.mste, biryate prajaya pasubheh nasyasmal lokat prajo-
o geegirgya said’ “The person who is here in the ether, on him
oy do I meditate as Brahman.’ Ajatadatru said: ‘Please
speak to me about him, I meditate on him, verily, as the
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full and the unmoving He who meditates on him as such 1s
filled with offspring and cattle, and Iis offspring does not depart
from this world ’

The continmity of s hine 1s preserved i this world

6 sa hovica gargyah, ya evayam viyau purusah, elam eviham
brahmopésa it sa hovica ajdtasairuh, ma masiasmmn samva-
dusthéh, wdro varkunthopardntd senets vé aham etam upasa s,
sa ya elam evam upasle, pspur haparinswur bhavaly anyata-
stya-yayz.

6 Gargya saxd ‘The person who is here mn air, on him,
indeed, do I meditate as Brakman ' Ajitasatru smd ‘Please do
not talk to me about him, I meditate on hum, venly, as the
lord, as the uresistible and as the unvanquished army He who
meditates on him as such becomes, mdeed, victorious, uncon-
querable, and a conqueror of enemies ’

7. sa hovdca gargyah, ya evdyam agnau purusah, etlam eviham
brahmopdsa s sa hovica ajitasatruh, mi matasmin samva-
disthih, visasahir 1 vi@ aham elam updsa wh, sa ya etam evam
updste nisasahtr ha bhavats, visasahwr hisya prajd bhavats

7 Gargya said ‘The person who 1s here m fire, on him,
indeed, do I meditate as Brahman ’ Ajatadatru said ‘Please do
not talk to me about him I meditate on him, verly, as the
forbearing He who meditates on him as such becomes, mndeed,
forbeaning and his offspring, too, becomes forbeanng ’

wisdsakih forbeaning, marsayild paresam S

8 sa hovdca gargyah, ya evayam apsu purusah, etam eviham
brahmopdisa w sa hovdca ajatasatruh, ma wmastasmn samva-
disthah, pratririipa s v@ aham elam updsa s, sa ya elam evam
upaste, pratiriipam havarnam wpagacchats, napratwriipam, atho
pratwiipo’smay jayate

8 Gargya said ‘The person, who 1s here m water, on um,
indeed, do I meditate as Brahman ’ Ajitasatru said ‘Please do
not talk to me about him I meditate on him, venly, as the
hikeness He who meditates on him as such, to him comes what
1s like (him), not what 15 unhike (him), also from him 1s born
what 1s hike (him) *

prateritpah hikeness, reflection, pratibimbah

9. sa hovica gargyah, ya ev@yam adarse purusah, etam cvihan
brahmopisa s sa hovdca ajdfasatruh, ma mmlasmin SaMVa-



ILz1 12 Brhad-aranyaka Upanisad 187

disthah rocusnur 18y v aHam elam updsa ifr. sa ya etam evam
updste rociswur ha bhavat, rocisnur hasya praji bhavats, atho
yath sammgacchatr, sarv@ms tan atirocate )

g Girgya said. The person who is here in a mirror, on
him, indeed, do I meditate as Bralman.’ Ajitasatrusaid ‘Please
do not talk to me about lum. I meditate on him, verily, as the
shining one He who meditates on ham as such becomes shining
mdeed His offspring, too, becomes shining. He also outshines
all those with whom he comes 1n contact.’

rocisnuh shining, dipti-svabhavah S

10. sa hovdca gargyah, ya evayam yantam pascat Sabdo'niidets;
etam eviham bralmopasa tir. sa hovdca aydtasatrub; ma maitasmn
samvadssthah, asur 1ty v@ aham elam wpdsa i, sa ya elam evam
updste, sarvar hawwdsmunl loka dyur ets, nawmam purd kalit
prano jahats.

10 Gargya said. ‘The sound bere which follows one as he
walks, on that, indeed, do I meditate as Brakhman’ Ajatasatru
said ‘Please do not talk to me about that I meditate on him,
venly, as Iife, He who meditates on him as such attamns a full
term of life in this world Breath does not depart from him
before (the completion of) his time.’

11 sa hovdca gargyah, ya eviyam diksu purusah, etam eviham
brahmopasa 1 sa hovica aatasatruh, ma martasmwn samve-
disthah, dwtiyo'napaga i vi aham etam updsa 1it, sa ya clam
evam updste, dvitiyavan ha bhavats, nasmad ganad chidyate

1r Gargya said. ‘“The person who 1s here 1n the quarters {of
heaven) on him, mndeed, do I meditate as Brahman ’ Ajitadatru
said ‘Please do not talk to me about him I meditate on him,
verily, as the second who never leaves us He who meditates on

him as such becomes possessed of a second His company is not
cut off from him.’

His friends do not desert him He is never lonely

12. sa hovaca gargyah, ya evayar, chayamayah purusah, etam
cvdliam brakmopdsa . sa hovica ajdtasatruh, ma mastasmin
samvadisthah, mytyur iti va aham etam updsa hs, sz ya etam evam
upaste, sarvam harvasmiml lokq ayur ets, narvam purd kalan
mriyur dgacchats

12 Gargya said. 'The person here who consists of shadow,

on hum, indeed, do I meditate as Brahman ' Ajatasatry said:
G
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‘Please do not talk to me about him. I meditate on him, verily,
as death He who meditates on him as such attamns a full term
of Iife 1n this world Death does not come to him before (the
completion of) his time '

13 sa hovdca gargyah, ya eviyam dimams purusah, elam
evaham brakmopdse 1w sa hovdca ajdlasatruh, ma mastasmn
samvadisthah, adtmanvits v@ aham elam wpasa wh, sa ya elam
evam upaste, atmanvi ha bhavaty atmannnt hisya praji bhavat
sa ha tisnim asa gargyah
13 Gargya said ‘The person here who 1s in the self, on lum,
mdeed, do I meditate as Brahman’ Ajitasatru said ‘Please
do not talk to me about him I meditate on lhim, verily, as
self-possessed He who meditates on him as such he becomes
self-possessed His offspring becomes self-possessed ’ Girgya
became silent

Self-possession is the quality of those who are cultivated dlma-
vatlvam vasyitmakatvam A

I4 sa hovice ajatasatruh, eldvan wv i, eldvad-dhit, nastdvatd
vidilam bhavatits. sa hovdca gargyah wpa tvdyinity

14 Ajatadatru said ‘Is that all?’ "That 1s all’ (said Géargya).
(Ajatadatru said) ‘With that much only 1t 1s not known’
Gargya said, ‘Let me come to you as a pupil ’

15 sa hovaca apitasatruh, pratilomam car tad yad brahmanah
ksatriyam upeydt, brahma me vaksyalits, vy eva tvdrfiapayisyi-
miti; tam pandv ddayotiasthaw lau ha purusam suptam ajagma-
tuh, tam etarr namablar aGmentrayim cakre, brhan pandara-visah
soma vdjann r sa nmottasthau, tam panmnd pesam bodhayim
cakara, sa hotlasthay

15 Ajitadatru saxd ‘Verly, it 1s contrary to usual practice
that a Brihmana should approach a Ksatriya, thinking that he
will teach me Brahman However, I shall make you know hum
clearly ' Taking him by the hand he rose The two together
came to a person who was asleep They addressed him with these
names Great, White-robed, Radiant, Soma The man did not
get up He woke him by rubbing him with his hand He then

got up
pratilomam contrary to usual practice, vparitam S

16 sa hovace ajdtasalruh, yairaisa elat supio’bhitt, ya esa
vysidnamayah purusah, kvassa tadabhit, kuta etad igad st tad
u ha na mene gargyah.
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16. Ajatadatru said “When thus person who consists of in-
telligence fell asleep thus, where was 1t and whence did it come
back ' And this also Gargya did not know.

The fact that a man recovers his consciousness after deep sleep
means that it was present even in sleep, though we are not conscious
of it. In deep sleep the delf perceives nothing whatever and is of the
nature of inactive conscrousness.

17 sa hovdca ajdtasatruh, yatraisa etat supto’bhiit esa vyiiana-
mayah purusah, tad esim prananam vyidnena vyfidnam addya
ya eso'ntar-hydaya dakasah tasmifi chete, tdwy yadd grimdty atha
hastat purusah svapitr nama tad griiia eva prano bhavati, grivta
vak, grivitam caksuh, grhitam Srotram, grhitam manah

17 Ajatasatru said ‘When this bemng fell agleep thus, then
the person who consists of intelligence, having by his intell-
gence taken to himself the intelligence of these breaths (sense
organs) rests m the space within the heart When the person
takes m these (senses), he is said to be asleep, When the breath
1s testrained, speech 15 restrained, the eye is restrained, the
ear 1s restramed, the mind 1s restramed

akafa: space S identifies it with the Supreme Self #kaSa-Sabdena
para eva sva dtmocyate
rana breath S means by it nose, prana us ghranendriyam.

When the organs are Testrained, the self rests m 1ts own self:
tasmad upasamhylesu vigadisu kriyi-kiraka-phalatmatabhdvat svat-
mastha evatmi bhavatity avagamyate S karandvastha svasariraka
paramatmany apita vh svapits Sabdartho’bhupretal R

18, sa yalraitaya svapniyicarati, te hisya lokah: tad ute wa
mahdrijo bhavatr, uta wa mahd-bralmanah, uta 1wa uccdvacam
mgacchati: sa yadd mahdrdjo, janapadin grhitva sve jamapade
yathd-kamam parwartela, evams evarsa elal pranan grhitva sve
Sarire yatha-kamam parwartate )

18 ‘When he moves about in dream these are his worlds,
Then he becomes as 1t were a great king, a great Brahmana as 1t
were. He enters, as it were, states, high and low. Even as a
great king, taking his people, moves about m hus country as he

pleases, so also here, this one, taking his breaths (senses
about m his own body as he pleases ( ), moves

19. atha yadi susupio bhavats, yadda na kasya cana veda

mile nama “nadyo dva-saptath sahasrd 73 7
Doinpreine 2% plats] ram hrdayat puritatam

te, tabll pratyavasypya buritaly Sete, sa yatha
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kumaro va mahdrdjo va mahd-brahmano vatighnim anandasya
gatvd Sayila, coam evaisa clac chefe,

19 ‘Agam, when one falls sound asleep, when he knows
nothing whatsoever, having come through the seventy-two
thousand channels called k¢ which extend from the heart to
the penicardium, he rests 1n the pericardium Verily, as a youth
or a great king or a great Brahmaena might rest when he has
reached the summt of bliss, so does he then rest.’

Round the heart are the vens 72,000 i number These are of
five colours umting with the rays of the sun similarly coloured
The sun and the heart are said to be connected with each other
In deep sleep the soul ghdes mnto the veins and through them it
becomes one with the heart At death the soul 1s said to pass out by
the veins and the rays of the sun which the wise find open to them
while they are closed to the ignorant See also IV 2 3, IV 3 20
CU VIII 6 x, MU I 2 xxr There 1s another suggestion that only
one vein leads to the sun out of xo1, the vein in question leading
to the head This refers to the suture, the brakma-randhra (AU
I 3 r2) through which in the process of creation Brakman 1s sad
to enter the body as spirit The two versions of 72,000 and rox are
mixed up 1n later accounts
maha-brahmanah great Brdhmana, anavarala-brahmananda-paro-
brahma-vit R

20 sa yathornandblus tantunoccaret, yathagneh ksudrad visphi-
hngé vynccarants, evam evésmad d@maenah sarve prindh, sarve
lokdah, sarve devak sarvim bhittdny vyuccaranfi lasyopamsal,
satyasya satyam sti prand vas salyam, lesam csa satyam

20 ‘As a spider moves along the thread, as small sparks
come forth from the fire, even so from this Self come forth all
breaths, all worlds, all divinities, all beings Its secret meanmng
1s the truth of truth Vital breaths are the truth and their truth
is It (Self) ’

See Maitri Up VI 32
satyasya saivam the truth of truth The world 1s not to be repudiated

as false It 1s true, but 1t 1s true only derivatively It 1s sustamned by
the Ultimate Truth

Second Brahmann

BREATH EMBODIED IN A PERSON

1 yo ha var $1$um se-ddhanam sa-praty-ddhanam sasthitnant
sa-damam veda, sapta ha dvisato bhrairvydn avarunaddhs ayam
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vava $isur yo'yam madhyamah pranak, lasymidam evadhinam,
dam pratyadhanam, pranah sthind, annarh déme.

1 Venly, he who knows the new-born babe with his abode,
his covering, s post and his rope keeps off his seven hostile
kinsmen Venly, this babe 1s breath in the middle. His abode is
this (body). His covering is this (head). His post is breath, His
rope 15 food

The babe 1s the subtle body (higdtman) which has entered the
body 1n five ways.
madhyamah inthe middle, Sarira-madhy-avarti ayam, pasica-vrthr yah
pranalh R

Seven hostile kinsmen are said to be the seven organs, the eyes,
ears, nostrils and mouth They are saxd to be hostile, because they
hinder the perception of the mner self. See Katha. IV, . By these
man becomes attached to the world
dama 1ope, piia

Even as a calf is bound by the rope, the subtle body is supported
by food, yatha vatsal pasena baddho'vatisthate, evam annena pasena
b;zkddlhogln prano’vatisthate. Food binds the subtle to the gross body,
sthilla-$arira

2 lam elah saptaksitaya wpahisthante. tad yi wmi aksan
bohnyo rajayah, tablwr enam rudro’nvdyatiah; atha NE aksann
apas tabhuh parjanyah, ya kaninaka, taya adiyah; yat krsnam,
tena agmhp, yai Suklam, tena indrah, adharayavnanm varlawyd
ﬁrguuy anviyattd, dyaur utlarayd; nasyannan, ksiyate ya evar
veda

2. The seven imperishable ones stand near hum (to serve).
Thus, there are these red streaks in the eye and by them Rudra
1s umted with lum. Then there is the water in the eve, by it
Panjanya (1s united with hir). There is the pupil of the eye, by
it Aditya (the sun 1s united with him) By the black (of the
eye), fire (15 umted with him), by the white {of the eye), Indra
(1s united with um), by the lower eyelash earth 1s united with
him, by the upper eyelash the heaven (is united with him)
He who knows this, his food does not dimimsh
. The seven umpenshable ones are so called because
Iuperishableness by supplying food for the subtle bodj;‘.h % produce

3 tad esa Sloko bhavatr

arvag-bilas camasa wrdhva-budhnah,
tasmin yaso mhstars visva-ripam:
lasydsata rsayah sapia-tire,

vag astamy bralmand sarvidang i,
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‘arvag-brlas camasa tirdhva-budhnal’ stidam tac chirakh, esa hy
arvaghilas camasa wrdhva-budhnal taswan yaso mhitam visva-
ricpam’ s, prand var yaso mhtans nsva-ripam, pranan etad dha
‘tasydsata rsayah sapla-tive’ si, prand va rsayah pranan elad dha
‘vag astami bralunand samwndind' s, vag astami brahmand
samuiitte

3 On this there 1s the following verse ‘There is a bowl
with its mouth below and bottom up In it 1s placed the glory
of manifold forms On 1ts rim sit seven seers, and speech as the
eighth communicates with Brahman’ What 1s called ‘the
bowl with 1ts mouth below and bottom up’ 1s the head, for 1t 1s
the bowl with 1ts mouth below and bottom up ‘In 1t1s placed
the glory of manifold forms’, breaths, venly, are where the
glory of manifold forms 1s placed thus he says breaths ‘On
its rum sit seven seers,” verily, the breaths are the seers, thus
he says breaths ‘Speech as the eighth commumcates with
Bralman,’ for speech asan eighth communicates with Brahnian

viSva-rapam: manifold forms, nana-rapan. S

4 wmav eva golama-bharadvijan, ayam eva golamakh, ayam
bharadvigah, ymav eva nisvamiira-jamadagni, ayam eva visvams-
trah, ayam jamadagmih, 1mdv eva vasistha-kasyapan, ayam eva
vasisthah, ayam kaSyapah, vag eviirth, vicd hy annam adyate,
atlir ha var namaitad yad atrer th, sarvasydita bhavat, sarvam
asyannam bhavats, ya evam veda

4 These two (ears) here are Gotama and Bharadvaja This
1s Gotama, and this 1s Bharadvaja These two (eyes) here are
Visvimitra and Jamadagm This 1s Visvamtra, this 1s Jama-
dagm These two (nostrls) here are Vasistha and Kasyapa This
1s Vasistha, this 1s Kadyapa The tongue 1s Atn, for by the
tongue food 1s eaten Venly, eating 1s the same as the name Atni
He who knows this becomes the eater of everything everything
becomes his food.

Third Brahmana

THE TWO FORMS OF REALITY

1 dve viva brahmano riipe, miiriam casvamilyiam ca, marlyam

camriam ca, sthitam ca, yac ca, sac ca; tyac ca.
1 Venly, there are two forms of Brakman, the formed and
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the formless, the mortal and the immortal, the unmoving and
the moving, the actual (existent) and the true (being).

See Maitri VI 3

2. tad etan martaw yad anyad vayos cantariksdc ca, etan
martyam, etat sthitam, elal sai, tasyaitasya wmitriasya, etasya
marlyasya elasya sthitasya, etasya sata esa raso ya esa tapats,
sato by esa vasah

2. This 1s the formed Brahman, whatever 15 different from
the air and the atmosphere This 1s mortal This is unmoving,
this 1s actual The essence of this formed, this mortal, this
unmoving, this actual i1s the yonder sun which gives forth
warmth, for that 1s the essence of the actual

3. athamirtam vayus cantariksam ca, etad amriam etad yat,
elat tyat, tasyasiasyamiriasya, etasy@mriasya, etasya yatah
etasya tasyaisa vaso ya esa etaswan mandale purusah, tasya hy
esa rasah, wy-adhdasvatam

3 Now the formless is the air and the atmosphere This is
immortal, this 1s the moving and ths is the true. The essence
of this unformed, this 1mmortal, this moving, this true 15 this
person who is 1n the region of the sun for he is the essence (of
true) This, with reference to the divinities.

4 athadhyatmam sdam eva mirtam yad anyai pranic ca
yas cayam aniariimann akasah, etan martyam, elal sthatam, etat
sat, lasyatasya miriasya, etasya martyasya, etasya sthitasya,
elasya saia esa raso yac caksuh, sato hy esa rasah.

4 Now wnth reference to the self; just this is the formed,
what 15 different from the breath and from the space which is
within the self This 1s mortal, this 1s unmoving, this is actual
(exwstent) The essence of this formed, this mortal, this un-
moving, this actual is the eye, for 1t 1s the essence of the actual.

5 ath@miriam prana$ ca yas cayam antar-atmann akasah;
elad amriam, etad yat, eat Yam, tasyartasyamirtasya, elasyd-

mnriasya, etasya yatah, etasya tyasyassa raso yo'yam daksine' ksan

purusah, tyasya hy esa rasak

5 Now the formless 1s the breath and the space which is
within the self This 1s mmmortal, this 1s moving, this is the
true The essence of this unformed, immortal, moving, true is

g‘llllse person who 1s in the nght eye, for he is the essence of the

6. tasya haitasya purusasya rivpam yatha maharajanash vasah,
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yathd  pandv-ankam, vyathendragopah, yathagnyarcih, yathd
pundarikam, yathd sakrd-vidyutiam, sakrd-ndyutieva ha vd
asya Srir bhavaty, ya evam veda athata adesah na 1ty na 1, na hy
etasmad i1, na Wy anyat param asts, atha nama-dheyam satyasya
salyam sty prand var satyam, lesam esa satyam

6 The form of thus person 1s like a saffron-coloured robe,
like white wool, like the Indragopa nsect, like a flame of fire,
Iike a white lotus, like a sudden flash of hghtning He who knows
it thus attams splendour like a sudden flash of lightning Now
therefore there 1s the teachimg, not this, not this for there 1s
nothig higher than this, that he 1s not this Now the designa-
tion for huim 1s the truth of truth Venly, the vital breath 1s
truth, and He 1s the truth of that

Seealso JII 9 26,1V 2 4,1V 4 22,1V 5 15

hke a sudden flash of hghtmng enhghtenment 1s smd to be
instantaneous Truth flashes suddenly ke hightning
not this, not this

Matrceta speaks of the Buddha thus ‘Only you yourself can
know yourself who are beyond measure, beyond number, beyond
thought, beyond comparnson ’

aprameyam asamblyeyam acintyam anidarSanam
svayam evatmandimanam tvam eva jiidtum arkas

1531 D R Shackleton Bailey’s ed (1951), pp 148, 180

In the Republic, there 15 the impersonal form of the good and m
the Twmaeus there 1s the self-moving spirit fit to receive the name of
God This section of the Upamsad suggests that the two cannot be
left unreconciled but are to be treated as two forms of one Reality

The Fourth Gospel 1nsists that God ‘works' 1n the world, but he
works through the Logos who 1s himself God though not the God-
head Plotinus though he believes in heaven as the rich mtelligible
or spirttual world 1 which our individuality 1s preserved, affirms
that on certain rare occasions the human soul may transcend even
the realm of spint, and enter imnto communion with the one, ‘beyond
existence,’” of whom nothing positive can be affirmed While thereis
a realm which consists m the duality of subject and object, which
18 percerved by the imntelligence to be coextensive and reciprocally
necessary, there 1s an absolute umity from which all dualities proceed,
wiuch is mtself above duality The pseudo-Dionysts called God
‘The absolute No-thing which 1s above 2all existence’ and declares
that ‘no monad or tnad can express the all-transcending hiddenness
of the all-transcending superessentially superexisting superdexty ’
Scotus Engena says ‘God because of his excellence may rightly
be called Nothing' Hooker says wisely ‘Dangerous it were for
the feeble bram of man to wade far mto the domgs of the Most
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High, whom although to know be life and joy to make mention
of his name, yet our soundest knowledge 15 to know that we know
him not as mdeed he 1s our safest eloquence concerning him 1s
our silence’ Many systems of thought distingush between the
absolutely transcendent Godhead ‘who dwelleth 1 the light which
no man tan approach unto’ and the Creator God. In this famous
passage, the Upanisad speaks to us of the Absolute transcendent
non-empirical Godhead. This 1s $’s view.

Raminuja, however, thinks that smce there can be no object
without qualities, this passage negates only some attributes and not
all of them For Riaminuja, knowledge 1s possible only of a deterrned
or qualified object He argues that the passage does not mean that
_BraB!zm;m hasnoqualities at all, but onlythat there are no evil qualities
in Brahman

Fourth Brahmana

THE CONVERSATION OF YAJNAVALKYA AND
MAITREYI ON THE ABSOLUTE SELF

1 masireys, s hovaca yajfiavalkyah, ud yasyan va arve "ham
asmat sthandad asmi; hanta, te ‘nayd katydyawyantam karavanits.

I ‘Maitrey,’ said Yajiiavalkya, ‘venly, I am about to go forth
from this state (of householder) Look, let me make a final
settlement between you and that Katyiyani’

See IV 5
sthanad from the state 1e the stage in luslife Yajfiavalkya wishes

to renounce the stage of the householder, grhastha and enter that of
the anchonte, vanaprastha

2. sa hovaca matyeyi, yan nu ma wyam, bhagoh, sarvi prihwwi
mfte_na piirnd syat, kathavy tenamsta syam s na, 11 hovica
Yayiiavalkyah yathavwopakaranavaiam jvniam, tathavva te Jevitam
$yad amriatvasya tu nasast nitenets.

2. Then sa}d Martreyi ‘If, indeed, Venerable Sir, this whole
earth 'ﬁllled with wealth were mine, would I be tmmortal through
that?’ ‘No,’ saxd Yajfiavalkya* ‘Like the life of the rich even so ““

would your life be Of immortality, ho
through wealth * y, however, there 1s no hope

3 sa hovdca maitreys, yendharn namria syam, kun aha
$ ) . m tena
kuryam, yad eva bhagavin veda tad eva me briihits.

3 *Then Maitreyi said ‘“What should I do with that by which
¢



196 The Principal Upamsads I 4 5

I do not become mmmortal? Tell me that, indeed, Ve@le
Sir, of what you know (of the way to immortahty)’

Venerable Sir Bharata says that gods, sages, monks and samts
are to be called bhagavan
devds ca munayas cawa hnginah sidhavds ca ye
bhagavann tts te vacyak sarvaih stri-pum-napumsakark
the way to immortality kcvalam amylatva-sadhanam

4 sa hovaca y@ifiavalkyah, priyi bata are nakh sali pryyam
bhasase, eln, dssva, wydkhyasyams fe, vydcaksinasya tu wme
mdidhydsasva it

4 Then Yajiiavalkya said ‘Ah, dear, you have been dear
{even before), and you (now) speak dear words Come, sit down,
I will explamn to you Even as I a\m/explammg reflect (on what
I say)’

preyd dear You are dear because you wish to learn of that truth
which 1s nearest my heart
bata balely anukampyidha It shows tenderness
reflect vikyany arthato mscayena dhyatum 1echety S
Those who recite the Vedas without understanding their meaning
:ll;e compared by Sdyana to lifeless pillars which bear the weight of
e roof
sthanur ayam bhara-hirah kilablid, adhitya vedamnavyindits yo'rtham
Cp what Krsna says to Arjuna 1n the Utlara-gitd
ya hi khara$ candana-bhira-vihi bharasya veltd na tu saurabhasya
tathd h viprah Sruts-$astra-piarnah, jiianena hinahpasubluhsamanak
Just as a donkey bearng the weight of sandal-wood knows 1its
weight but not 1ts fragrance, so also 1s a Brakmana who knows the
texts of the Vedas and scriptures but not their significance
There 1s another version of this verse.
yatha khara$ candana-bhara-vaki bhirasya velti na tu candanasya,
tathawe Sastriam bahiny adhitya, saram na janan kharavad vahet sah
It 1s said that some people are clever only at expounding, while
others have the ability to practise what they learn The hand carries
the food to the mouth but only the tongue knows the flavours
vyakhyatum eva kecst kusatah, Sastram prayokium alam anye
wpanamayaty karo'nnam rasims by jilwarva janat

5 sa hovdca wa v@ are patyuh kamdya pahh priyo bhavats,
atmanas tu kamaya patrh priyo bhavat, na vi are yéydayas kimaya
9ayd priya bhavatr, atmanas tu kamdya jaya priya bhavatr, na
va are putranam kamaya puivah priy@ bhavant, dhmanas tu
kamdaya putrah preyd bhavants, na v@ are vitlasya hamdaya vitiam
priyam bhavat, atmanas tu kamdya wittam pryyam bhavab, na
v@ are brahmanal kimdaya bralma privam bhavats, dtmanas
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kamaya bralma priyam bhavets, na va are ksairasya kamaya
ksatram pryyam bhavaty atmanas tu kémaya ksalram priyam
bhavats, ma vi are lokdnaw kamaye lokdh priyd bhavanti,
atmanasty kamdya lokah pryd bhavants; na va are devandn
kamdya devéh pryya bhavanty, dtmanas tu kamaya devalh priva
bhavants, na vd are bhitiandanm kimdaya bhittani priydwi bhavanti,
atmanas tw kamaya bhiitani priyam bhavant; na va are sarvasya
kamaya sarvam priyam bhavats, dtmanas tu kamdya sarvam
priyam bhavats;, atmd va are drastavyah Srotavyo mantavyo
mdidhyasitavyah: maireyi dmano v@ are darSanena $ravanena
matyd vyfidnenedam sarvam nditam.

5 Then he saxd. ‘Verily, not for the sake of the husband is
the husband dear but a husband 1s dear for the sake of the.
Self Venly, not for the sake of the wife is the wife dear buta
wife 1s dear for the sake of the Self Verily, not for the sake of
the sons are the sons dear but the sons are dear for the sake of
the Self Verily, not for the sake of wealth is wealth dear but
wealth 1s dear for the sake of the Self. Venly, not for the sake
of Brahmmhood 1s brahminhood dear but brahminhood is
dear for the sake of the Self Verily, not for the sake of ksatriya-
hood 15 ksatriyahood dear but ksatriyahood is dear for the
sake of the Self Venly, not for the sake of the worlds are the
worlds dear but the worlds are dear for the sake of the Self
Verily, not for the sake of the gods are the gods dear but the
gods are dear for the sake of the Self. Vernly, not for the sake
of the beings are the bemgs dear but the beings are dear for
the sake of the Self Venly, not for the sake of all is all dear
but all is dear for the sake of the Self Venly, O Maitreyi, it 1s
the Self that should be seen, heard of, reflected on and medi-
tated upon Venly, by the seemng of, by the hearing of, by the
thinkmg of, by the understanding of the Self, all this is known.

All objects of the world, earthly possessions, romantic delights,
provide opportumities for the realisation of the Self
the Self should be seen, heard of, reflected on and meditated wpon-
Srotavyah $riti-vakyebhyah, mantavya$ copapattiblnh
matvd ca satatam dhyeya, ete darSana-helavah Vwarana-
T prameya-samgraha
i e Sliutl, the text, 15 the basis for intellectual development,
s g;:;ﬁsat"l: %s n;%a.ns subordimnate and necessary to true knowledge;
for intogaat punty.e opposite of thoughtless diffusion It prepares
Contemplation is not mere philosophic thought It is a higher
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stage of spinitual consciousness It secures the direct conviction of
the reahty While a teacher can help, personal effort alone can take
us to the goal of realisation
The Jawa and the Buddhst systems also recognise the three
stages of religious development The three jewels of the Janas,
ralna-traye, are nght belief, nght knowledge and nght conduct
Matrceta says in Safapasicasatka (go)
agamasyartha-cinldya bhavanopisanasya ca
kala-traya-nibhigo'sis nanyatra lava $asandt
Nowhere except 1n your teachingis there the threefold division of
time into heanng the Scniptures, reflection on their meaming and the
practise of meditation

* 6 brahma tam paradad yo'nyatratmano brahma veda ksatram
tam paradid yo 'nyatratmanah ksatram veda lokas tam paradur
yo ‘nyatratmano lokdn veda devds fam paradur yo'nyatralinano
devan veda bhittam tam parddur yo'nyatritmano bhiitans veda
sarvam tam paradad yo' nyatralmano sarvam veda dam brahma,
adayis ksatram, 1me lokah, 1me devah, tmdns dhittans, dam sarvam,
yad ayam almd

6. ‘The Brihmana ignores one who knows him as different
from the Self The Ksatniya ignores one who knows him as
different from the Self The worlds ignore one who knows them
as different from the Self The gods ignore one who knows
them as different from the Self The bemngs ignore one who
knows them as different from the Self All ignores one who
knows it as different from the Self This Brahmana, this
Ksatriya, these worlds, these gods, these beings and this all are
this Self

The various particular notes are not heard apart from the whole,
but they are heard in the total sound

g sa yathd dundubher hanyamanasya na bilyan <Sabdan
$aknuyad grahandya, dundubhes tu grahanena dundubhy-dagha-
tasya va Sabdo grhitah

7 ‘As when a drum 1s beaten, one is not able to grasp the
external sounds, but by grasping the drum or the beater of the
drum the sound 1s grasped

dghdtasya va or the beater of the drum [laddhanir-purusasya
nirodhena va R

8. sa yatha Sankhasya dhmayamanasya na bahyan Sabdan
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Sabnuyid grahandya, Sankhasya t grahaenay Sankha-dhmasya
vi $abdo grhitah

8 ‘As when a conch is blown, one is not able to grasp its
external sounds, but by grasping the conch or the blower of the
conch the sound is grasped.

9 sa yathé vinpdyar vadyamanayai ne bahydn sabdan Saknuydd
grahandya, vindyas tu grahanena vina-vadasya va $abdo grhiiah.

g ‘As when a vina (lute) is played, one is not able to grasp
1ts external sounds, but by grasping the vina or the player of
the vina the sound 1s grasped.

10 sa yathardra-edhdgner abhydhidt prihag dhitma vinis-
carants, evam va are’sya mahato bhittasya mhbsvasitam, etad yad
rgvedo  yajurvedaly samavedo'tharvingirase ihhdsah purdnam
wdyd wpamsadah Slokah sitrany anuyydkhyanany vyakhydnani:
asymwaiidny sarvim nihSvasitans.

10 ‘Asfrom a lighted fire 1aid with damp fuel, various (clouds
of) smoke 1ssue forth, even so, my dear, the Rg Veda, the
Yapur Veda, the Sama Veda, Atharvangirasa, history, ancient
lore, sciences, Upanisads, verses, aphorisms, explanations and
commentanies From this, indeed, are all these breathed forth.

See Maitri VI 32
Allknowledge and all wisdom are the breath of the eternal Brahman.
‘mahad bhiitam the great reality. It is great because it is greater than
everything else and is the source of all else.
breathmg: As a man breathes withont effort, so all these come ocut

of the Supreme without effort: yathd aprayatnenarva puruse-nisvaso
bhavaty §

anuvyakhyandn: explanations, bhasya-yyakhydnini
vyakhydnane- commentaries, bhdsya-riapani.
1L Sa yathd sarvisim apém samudra ekdyanam, evaw

Sarvesariv sparsandm tvag ekayanam, evar sarvesdni gandhanam

ﬂaszke.efadyamm, evarh Sarvesam rasanim jihvd ekiyanam, evan

Sarvesaniy riipandm caksur ehiyanam, evawt sarvesim Sabdanam

Srofram ehiyanam, evar sarvesar sammkalpéanion mana ekayanam,

evan sarvasas nidyandw hydayam ekdyanam, evaw Sarvesa

u;’;’;l;]l:;aga_ hastay eka':yanam, i evatit  sarvesam dnaz1dd7za’m

o o Yanam, evam sarvesin visargandm payur ekayanazn:,

vedinay, VS _adkuanam padav ekdyanam, evam sarvesdi
U vag ekdyanam

a-sltie [l\:n the ocean is the one goal (uniting place) of all waters,
skin is the one goal of all kinds of touch, as the nostrils
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are the one goal of all smells, as the tongue is the one goal of
all tastes, as the eye 1s the one goal of all forms, as the ear 1s
the one goal of all sounds, as the mind 1s the one goal of all
determinations, as the heart 1s the one goal of all forms of
knowledge, as the hands are the one goal of all acts, as the
organ of generation 1s the one goal of all kinds of enjoyment,
as the excretory organ is the one goal of all evacuations, as
the feet are the one goal of all movements, as speech 1s the
one goal of all Vedas

12. sa yathd saindhava-kRlulya udake prisia udakam evanuvi-
liyein, na hasya udgichandyeva sydt, yato yafas tv ddadita
lavanam eva, evarm va ara wdam mahad bhittam anantam apara
vyiiana-ghana eva; efebhyo bhiiteblhyah samuithaya, tany evinu-
nnasyalr, na prelya sanyfiash, i are bravimu, 1t hovica
yajiavalkyah

Iz ‘As a lump of salt thrown in water becomes dissolved n
water and there would not be any of 1t to serze forth as it
were, but wherever one may take it is salty indeed, so, venly,
this great being, mnfinite, limitless, consists of nothmg but
knowledge Amnsing from out of these elements one vanishes
away 1nto them When he has departed there 1s no more know-
ledge Thisis what I say, my dear’* so said Y3jfiavalkya

samndhava salt, sindhor wmkarak samdhavah, smdhu Sabdenodakam
abhidhiyate, syandandt ssndhur udakam S,
sanyiid- detailed knowledge, viesa-samyiid S

13 s hovdce maitreyi, atravoa ma bhagavan amitmuhat, 1
pretya smmgiiastih sa hovdca, na va arve’ham moham bravim,
alam @ ara 1dam vydidndya.

13 Then said Maitreyi- ‘In this, indeed, you have bewl-
dered me, Venerable Sir, by saying that, “when he has departed
there is no more knowledge "’ Then Y#jiiavalkya said ‘Cer-
tanly I am not saying anything bewildering This 1s enough for
knowledge (or understanding) ’

The confusion is due to the seeming contradiction that the Self
is pure intelligence, and, agan, when one has departed there 1s no
more knowledge The same fire cannot be both hot and cold § points
out that Brehman, the pure intelbgence, remams unchanged, thatit
does not pass ont with the destruction of the elements, but the
individual existence due to avtdyd 1s overcome. katham vyyfidna-ghana
eva, katham vi na prefya samyiidstits, na'ky usnas §ita$ cagnir evarko
bhavali . . sa atmd sarvasya gagaiah paramarthato bhitta-nasan na
vnasi, mnasi tv avidya-krta-khilyabhiavah



ILs n Brhad-drawyaka Upanisad 20X

The goal seems to be hike the state of dreamless sleep a state of
utter anmhilabhon Maitreyi protests agamst such a bewilderng

prospect.

14. yatra hy dvaitam wa bhavati, tad ilara slarasi pighrats, tad
stara staram pasyats, tad stara staram Srnots, tad lara taram
ablwvadats, tad ttara itaram manute, tad tara waram vydndah
yaira tv asya sarvam dtmarvdbhit, tat kena kam pghret, tat kena
kam pasyet, tat kena kawh Srouydl, tat kena kam abhivadet, tal
kena kam manviia, fal kena kamt vydniyat? yemedam sarvam
vyanah, tam kene viduiyal, vighidiaram are kena vyaniyad .

14 ‘For where there 1s duahty as it were, there one smells
another, there one sees another, there one hears another, there
one speaks to another, there one thinks of another, there one
understands another. Where, verily, everything has become the
Self, then by what and whom should one smell, then by what
and whom should one see, then by what and whom should
one hear, then by what and to whom should one speak, then
by what and on whom should one think, then by what and
whom should one understand? By what should one know that

by which all thus 15 known? By what, my dear, should one know
the knower?’

SeeCU VII 24 1 The reference here 1s to the Absolute Brahmas.

Whatever is known 15 an object As the Self is the subjeet, 1t cannot
be known.

Thus sechion mdicates that the later subjection of women and

their exclusion from Vedic studies do not have the support of the
Upamsads

Fifth Brahmana
THE COSMIC AND THE INDIVIDUAL

sarI am prikavi sarvesim bhatanam madhu, asyay pribwyai
m r;)am bhittam madhu, yas cayam asyam pribwyarn tgjomayo’
”mamayah purusah, yas cayam adhyatmam S$arivas iejomayo’
eyl purusak, ayem eva sa yo'yam @ma, wam amytam,
®am brakma, 1dar saroam. )
arel-ai'lgns earth is (like) honey for all creatures, and all creatures
Who b €) honey for this earth, This shimng, mmmortal person
N in this egrth and with reference to oneself, this shuming,
ortal person who is n the body, he, indeed, 15 just this self,
1S Immortal, this is Brafman, this is all.
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The earth and all iving bengs are mutually dependent, even as
bees and honey are The bees make the honey and the honey supports
the bees parasparam upakdryopakaraka-bhave phalstam cha X

Bralhman 1s the self 1n each, 1n the earth and m the individual

2 vna apah sarvesdm bhiitanam madhu, dsam apam sarvam
bhittanys madhu, yas cayam dsv apsu iejomayo'mriamayah
purusah, yas cayam adhyitmam rastasas lejomayo’ mriamayah
purusah, ayam eva sa yo' yam atma, 1dam amytam, 1dam brahma,
rdam sarvam

2 This water 1s (like) honey for all beings, and all beings are
(ike) honey for this water This shinmg, immortal person who 1s
1n this water and with reference to oneself, this shining, immortal
person existing as the seed (in the body), he 15, indeed, just this
self, this 15 immortal, this 1s Brakman, this 1s all

In the body 1t exsts, specially in the seed adhyaimam retasy
apam wdesalo ‘vasthinam S retaso jala-wkaratvat R

3 ayam agmih, sarvesam bhiitanam madhu, asydgneh sarvim
bhitany madhw, yas c@yam asmunn agnau lejomayo 'mriamayah
purusah, vas cayam adhydtmam van-mayas teyomayo "mylamayah
purusah, ayam eva sa yo’ yam atma, sdam amriam, wdam brahma,
1dam sarvam.

3 This fire 15 (ike) honey to all bemngs, and all beings are
{hke) honey for this fire This shiming, ymmortal person who 1s
m this fire and with reference to oneself, this shining, 1m-
mortal person who 1s made of speech, he 1s just thus self, this s
immortal, this 1s Brahman, this 1s all

4 ayam viyuh sarvesam bhiitanam madhu, asya véyoh sarvins
bhittam madhu, yas cdyam asman vdyau fejomayo 'mrtamayah
purusah, yas ciyam adhyatmam pranas tejomayo mriamayah
purusah, ayam eva sa yo'yam Glmd, wdam amriam, idam brahma,
1dam sarvam,

4 This air 15 (like) honey to all bemgs, and all bemgs are
{like) honey for this air. This shining, immortal person who 1s
m this air and with reference to oneself this shining, immortal
person who 15 breath (in the body), he 1s just this Self, this 1s
immortal, this 1s Brakman, this 1s all

Seel 5 1x

5 ayam adiyah sarvesam bhittanam madhu, asyddztyasyaf
sarvam bhittany madhu, yas$ cayam asminn dditye tejomayo
mytamayah purusah, yas cayam adkyaimam caksusas tejomayo
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mriamayeh purusah, ayam eva sa Yo’ yawm atma, idam amyiam,
sdam brakhma, 1dam sarvam.

5, This sun is (like) honey for all bemngs and all beings, are
{ltke) honey for this sun This shining, immortal person who s in
this sun and with reference to oneself, this shimng, immortal
person who 15 1 the eye, he 1s just this Self, this 1s 1mmortal,
this is Brakman, this 1s all.

6. wma disah sarvesim bhiitanam madhu,; dsam disam sarvins
bhittiny madhu; ya$ cayam dGsu diksu tejomayo ‘mytamayah
purusah, yas ciyam adhydtmar $rotral prahsrutkas tejomayo’
mylamayah purusah, ayam eva sa yo' yam datmd, wdam amriam,
wam brakma, idam sarvam.

6. These quarters are (like) honey to all bemgs, and all
beings are (like) honey for these quarters This shuning, immortal
person who 15 1n these quarters and with reference to oneself,
this shining, immortal person who 15 1n the ear and the time of
gc:annga,d:e 15 just this Self, this 1s 1mmortal, this 1s Brahman,

1515 all,

tme of hearmg. $abda-prair-$ravana-velayam sammbalo bhavalili
prandrutkal, S,

7 ayam candrah sarvesim bhiitdnam madhu, asya candrasya
Sarvans bhitdns madhv; ya$ cayam asmuhs candre tejomayo’
mriamayah purusah, yas$ cayam adhydtmam manasas tejomayo’
mrlamayah purusah, ayam eva sa ¥0' yam aima, idam amyiam,
1dam brakma, 1dam sarvam

7. This moon 15 like (honey) to all beings, and all beings are
(tke) honey for this moon. This shining, immortal person who
5 I this moon and with reference to one self, this shining,
immortal person who is in the mind, he is just this Self, this 1s
tmmortal, this 1s Brakman, this 1s all.

sarsv Syam wdyut sarvesam bhiitanam madhu, asyai vidyutal
mmam bhitlams madhy, yas cidyam asydrs wdyubs tejomayo’
i r“yuh purusah, yas cayam adhyatmam tavasas iejomayo’
ramayak purusah, ayam eva sa yo'yam Ghmd, wam amyiam,
1 ‘g’" brakima, sdam sarvam
a6’ (hl}:ls lightming is (like) honey to all beings, and all beings
per e)h honey for thus lightning. This shinmg, immortal
s g Who 15 1n this hightning and with reference to this self,
ning, immortal person who is m the light, he 15 just this

§
elf, this 15 Immortal, thus 15 Brahman, this 1s all.
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9 ayam stanayunuh sarvesim bhitanim madhu, asya
stanaysinoh sarvans bhittans madhu, yas ciyam asmn stanayitnau
tejomayo ‘mriamayah purusah, yas cayam adhyidtmam $ibdah
sauvaras tejomayo’ mriamayah purusah, ayam eva sa yo'yam aima,
wdam amriam, idam brahma, idam sarvam

9 This cloud 1s (like) honey to all beings, and all bemngs are
(like) honey for this cloud This shining, immortal person who
1s m this cloud and with reference to one self, this shining,
1mmortal person who 1s 1n the sound and 1n tone, he 1s just this
Self, this 1s immortal, this 1s Brahman, this 1s all

stanaysinu cloud, parjanya or thunder megha-garjanam R
sound $abde bhavah $abdah S
tone svare wisesato bhavatiti sauvarah S.

10 ayam akasah sarvesam bhiutinam madhu; asyikisasya
sarvamy bhittams madhu, yas cdyam asmnn akase lejomayo’
mriamayah, purusah, yas ciyam adhyalmam hrdydkiasah iejo-
mayo’ mriamayah purusah, ayam eva sa yo'yam aimd, sdam
amriam, idam brakmma, idam sarvam

10 Thus space 1s (Iike) honey for all beings and all beings are
(like) honey for this space This shiming, immortal person who
is m this space and with reference to one self, this shining,
immortal person who 1s 1n the space in the heart, he 1s just this
Self, this 1s immortal, this 1s Brakman, this is all,

II, ayam dharmah sarvesam bhutandm madhu, asya dhar-
masya sarvams bhiutdns madhu, ya$ ciyam asmn dharme iejo-
mayo 'mrtamayah purusah, yas cayam adhyitmam dharmas
teyomayo ‘mriamayah purusah, ayam eva sa yo'yam atma, vdam
amrtam, sdam brahma, 1dam sarvam

1r This law 1s (like) honey for all bemgs and all bemgs are
(like) honey for this law This shiming, 1mmortal person who 1s
1n thislaw and with reference to one self, this shining, 1mmortal
person who exists as Jawabidingness, he 1s just this Self, this 15
immortal, this 1s Brahman, this 1s all

thas law though law 15 not directly perceived, it 1s described by
the word ‘this,” as though it were directly percerved, because the
effects produced by 1t are directly percerved ayam ity apratyakso’ps
dharmal kiryena lat-prayukiena pratyaksena, vyapadisyate, ayam
dharma s pratyaksavat 'S The self and dharma or nghteousness
are regarded as equvalent Cp ‘Live you (w/aratha) having self as
hght and refuge and none other, having dharma as light and refuge
and none other ’ Digha Nikaya II 100 The end of the way 1s to
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become what we are, to become Brahman or the Buddha The
arhats are sad to become one with Brakman, brakma-bhita

12. tdah satyam sarvesam bhiitanam maihu; asya satyasya
sarvame bhatans madhu; ya$ cdyam asmin satye tegomayo’
mrtamayah purusah, ya$ cayam adhydtman satyas tegomayo’
mriamayah purusah, ayam €va s yo'yam Gima, wdam amytam,
dam brakma, dam sarvam

12. This truth 1s (lke) honey for all beings, and all bemngs
are (like) honey for this truth. This shining, immortal person
who1sn this truth and with reference to oneself, this shining,
immortal person who exists as truthfulness, he is just this
Self, this is tmmortal, this 1s Brakman, this 1s all.

13 tdam manusam sarvesim bhiitdném madhv; asya ma-
sasya sarvdns bhittdny madhu, yas c@yam asman manuse tejomayo’
mriamayah purusah, yas c@yam adhyaiman manusas tejomayo’
mrtamayah purusah, ayam eva sa yo'yam aima, wlam amyiam,
wdam brahma, 1dam sarvam.

13 This mankind is (like) honey for all beings, and all bemngs
are like honey for this mankind This shining, immortal person
who 1s m this mankind and wnth reference to oneself, this
shining, immortal person who exists as a human bemg, he 1s
just this self, this 15 immortal, this 1s Brahman, this is all

14 ayam aima sarvesam bhittandm madhu; asydtmanal sarodns
bhittany madhu, yas cayam asnunn ghmant tejomayo’ mriamayah
purusah, yas cayam Gima tejomayo’ mriamayah purusah, ayam
eva sa yo' yam atmd, sdam amytam, idam brahma, 1da sarvam,

14 Ths self 15 (like) honey for all bemngs and all beings are
(ike) honey for this self This shining, immortal person who
15 1n this self and the shining, immortal person who 1s in this
{(individual) self, he 15 just this Self, this is immortal, this is
Brahman, this 1s all.

The cosmuc self and the individual self are referred to.

IS sa vd ayam abma sarvesdm bhitanim adhipatih; sarvesdm
bhittanam rajd; tod yathd vatha-nabhau ca ratha-nemau cirah
sarve samapitah, evam evasminn tmam sarvam bhiitam sarve
devah sarve lokah sarve prandh sarva eta atmanah samarpriah.

15. This self, venly, 1s the lord of all beings, the king of all
beings As all the spokes are held together in the hub and felly of
a wheel, just so, 1n this self, all beings, all gods, all worlds, all
breathing creatures, all these selves are held together.
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MADHU-VIDYA THE HONEY DOCTRINE

16  wdam var tan madhu dadhyann dtharvano ’Svibhyam
uvaca lad elad rsih pasyann avocat:
lad vim nard@ sanaye damsa ugram
awns krnoma, tanyatur na vystim
dadhyan ha yan madhv atharvano vam
asvasya Sirsni pra yad im wvdca 16

16 Thus, venly, 1s the honey which Dadhyan, versed in the
Atharva Veda, declared unto the two ASvins Seeing this the seer
said ‘O Asvins in human form, I make known that terrible
deed of yours which you did out of greed, even as thunder
(makes known) the coming rain, even the honey which Dadhyan,
versed 1n the Atharva Veda, declared to you through the head of
a horse ’

See RV I 116 12 Satapatha Brikmana XIV 1 1 and 4
The two Aévins desired instruction from Dadhyan, but he was
unwilling to mmpart it as Indra had threatened Dadhyan that he
would cut off his head, 1f he taught this madhu-vidya, honey doctrine
to any one else So the A$vins took off Dadhyan’s head and sub-
stituted for 1t a horse’s head Dadhyan declared the honey doctrme
Indra carmied out his threat, and the Aévins restored to Dadhyan his
own head This story illustrates the extreme difficulty which even
the gods had to secure the knowledge onigmally possessed by Indra
Aévins 1n human form, nardkaran asnnan
sanaye out of greed, labhiya labha-lubdho I loke'pr kritram karma-
caralr S

17  tdam vas law madhu dadhyann diharvanpo ’$wmbhyam
wvaca
tad etad rsih pasyann avocat
atharvandyasving dadhice
asvyam Swrakh praty arayatam
sa vam madhu pra vocad ridyan,
tuastram yad dasrav apy kaksyam vam
17 This, verily, 1s the honey which Dadhyan, versed i the
Atharva Veda, declared unto the two ASvins Seewng this, the
seer said, ‘O Aévins, you set a horse’s head on Dadhyan, versed
m the Atharva Veda, ye terrible ones to keep his promise he
declared to you the honey of Tvastri which 1s your secret ’

See RV I 117 22
Keepmg one’s solemn promuse 1s more umportant than the hfe
1tself, sivstad aps b satya-dharma-parspalan gurutarels S
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kaksyam secret, gopyam, rahasyam paramdtma-sambandhi yad
vyfianam .
tuastram of Tuasty, the sun- fvastd adivyal tasya sambandhi S

The head of yagia or sacrifice became the sun; to restore the head
the nte called pravargya was started, yayfia$ $iras channam fvasia-
bhavat, tat pratssandhandrtham pravargyam karma

18 dam var tan madhu dadhyain dtharvano '$vibhydm wvdca,
iad etad rsih pasyann avocat

puras cakre dvipadah, puras cakre catuspadah
purah sa paksi bhiitv@ purah purusa avidat 1.

Sa vd ayam purusal sarvasu pirsu puriSayah, namena kim
ca nandvriam, nanena kim ca nasamoriam.

18 This, venly, 1s the honey which Dadhyan, versed in the
Atharva Veda, declared unto the two Aévins. Seeing this the
seer said ‘He made bodies with two feet and bodies with
four feet Having first become a bird, he the person entered the
bodies * Thus, venily, is the person dwelling n allbodies There is
nothing that 15 not covered by him, nothing that 1s not per-
vaded by him
purah bodues, purim, Sarirani S
paksi- bird, subtle body, hnga-sariram

Cp pura-samgiie Sariresmun Sayanat puruso harih, guoted by R.

There 13 nothing which is not filled by the Supreme, inside or
outside

sa eva  nama~rapatmananiar-bahr-bhavena karya-karana-ripena
vyavasthilah S )

Cp ‘This city (pur) 1s these worlds, the person (purusa) is the
spint (yo yam pavale, viyu), who because he mhabits (Sete) this city
1s called the citizen (puru sa) * Satapatha Brahmana X1I1. 6. 2. 1.

See also Atharva Veda X 2 30, where ‘he who knoweth Brahma’s
city, whence the Person (purusa) is so called, im neither sight nor

the breath of life desert ere old * Phit .
God 1s the only citizen ’ Cher szage ilo says ‘As for lordship,

19 tdam vay tan madhu dadhyann & ’ i Ui
tad elad rsih pasyann avocat e Biharuand’ Sohylim undce,

riipam, riipam pratiriipo babhiiva,
tad asya rispam pratwcaksandya;
mdro_ mayabheh puru-ritpa Tyate,
Yukia hy asya harayah éaig dada 273
ayam var harayah, ayam vai dada ca sahasrani T ang
ca, lad etad brahmdpiirvam, anaparam, f:zz o, cananiting

4 ela & niaram, abihya
ayam atma brahma sarvinubhih, ly anuSisanam, e
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19 Ths, venly, is the honey which Dadhyan, versed m the
Atharva Veda, declared unto the two Asvins Seeing this the
scer said ‘He transformed himself mm accordance with each
form This form of him was meant for making him known
Indra (the Lord)goes about n many forms by his mayds (magical
powers), for to him are yoked steeds, hundreds and ten He,
venly, 1s the steeds He, verily, 1s tens and thousands, many
and countless This Bralman 1s without an earlier and without
a later, without an inside, without an outside This Bralman 1s
the self, the all-percerving Thus is the teaching’

See RV. VI 47 18
pralicaksanaya for making him known Creation is for the mani-
festation of the glory of god
wndrah’ lord, paramesvarah
mayablah  pragiablh S By his wisdom he mamifests himself
samkalpa-ritpa-giianath R The Lord reveals himself through many
forms by his miyd, to reveal lus thoughts Indra assumes one form
after another, makes round himself wonderful appearances. Siyana
says, yad riipam kamayale lad ritpatmako bhaval: nand-ndhanm
Sarirany mrmmile
Larayal: steeds, sense-organs, indriydan:

Sixth Brahmana

THE LINE OF TEACHERS AND PUPILS

1 alha vamsal, pantimdasyo ganpavanak, paubwmagyat, panh-
masyo gaupavandl, ganpavanah kavsikit, kausikah kawndinyil,
Laundinyak Sandilyat, S$andilyah hausthdc ca gautamac ca,
gardawal; —

1 Now the hine of tradition (of teachers). Pautimisya
(recerved the teaching) from Gaupavana, Gaupavana from
(another; Pautimisya  (This) Pautimisya from (another)
Ganpwana  (This) Gaupavana from Kauétha, Xaudika from
Kaundinya, Kaundinya from S.‘mrhl) a, S.‘mrh!ya from Kaudiha
and Gantama Gautama —

2 dgrwsdndl, dnmvesyak Sindilvic ca  anablimlatac ca,
Gr ibkuelita frablamlatil, arablamlita anablimlatal, anablim-
ity s omidt, pautan @l sastava-pricinayvoegydablydm, salar-

ey aan punidarydl, pirdtaryo bkdradvdyat, bldradvijo
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bharadvagic ca gawtamac ca, gawtamo bharadviiat, bharadvajah
parasaryds, parasaryo bayavapayanit, bayjavapayanah, kausi-
kayaneh, kaustkayanth.

2. From Agmivedya. Agnivedya from Sandilya and Anabhi-
mlita, Anabhimlata from (another) Anabhimlata. Anabhimlita
from (still another) Anabhimlata (This) Anabhimlata from
Gautama Gautama from Saitava and Pracinayogya, Saitava
and Pricinayogya from Parasarya, Paradarya from Bharadvija.
Bharadvaja from Bhiradvdja and Gautama, Gautama from
(another) Bhiradvaja, Bhiradvaja from Parasarya, Paradarya
{{rom Bajyjavipiyana, Bajjavipiyana from Kausikayan;, Kaudi-

dyant,—

3. ghriakausikat, ghriakausikal parasarydyandt, parasaryd-
yonah parasaryat, parasaryo jatiikarnyat, jatukarmya dsura-
Yandc ca yaskdc ca, asur@dyanas trawwaneh, trawvamy aupajandha-
neh, aupmandhawir Gsureh, dsury bharadvayat, bharadvija
direydt, direyo manteh, mantw gautamat, gautamo gautamdt,
Bautamo vatsyat, valsyah Sandilyat, Sandulyah kmsoryat kapyat,
kassoryah kapyah kumarahdritas, kumarahario galavat, galavo
vdarbli-kaundvnyat, vidarbhi-kaundsmyo vatsanapato babhravat,
vaisanapad babhravah pathah saubharat, panthah saubharo "yasyad

angsrasat, aydsya angirasa abhiites tvdstrat, abhithis tvdstro
qﬁum@d_t toastyat, viSvaripas tvastro * Svibhyam, asvinau dadhica
tharvandat, dadhyann atharvano ‘tharvano dawdt, atharva davwo
triyoh pradhwarhsanat, mytyuh pradhvamsanah  pradhvari-
Sanat, pradhvamsana ekayseh, eharswr wipracitieh, vipracithr
Wasteh, vyastrh sandroh, sandruh sandgtandt, sandtanah sanagat,
Swnagah parameshinah, paramesth brahmanah, brakma svaya-

b, brahmane namal,
is_Fror_n Ghrtakaudika, Ghrtakauéika from Paradarydyana,
Jiﬁf{“yay:ma from Paradarya, Pard$arya from Jatakamya.
meamya from Asurayana and Yaska. Asuriyapa from
unam Trawvani from Aupajandham1 Aupajandhani from
trovg £oMt from Bharadvija. Bharadvaja from Atreya.
itsya {;gm Minti Manti from Gautama Gautama from
Kar ga aisya from Sandilya. Sandilya from Kaisorya Kapya
- avaryaG_KaPYa from Kumarahirita Kumirahanta from
from. v talava from Vidarbhikaundmya. Vidarbhikaundinya
athah gsanapa_t Babhrava Vatsanapit Bibhrava from
Ayisra Ala;.ubhatat. Pathi Saubhara from Ayisya Angirasa,
Y2 Angirasa from Abhuti Tvastra, Abhiit1 Tvidstra from
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Visvarlipa Thastra Vidvaripa Tvistra from the two Asvins
The two Aévins from Dadhyaiic Atharvana Dadhyafic Athar-
vana from Atharvan Daiva Atharvan Daiva from Mrtyu Pra-
dhvamsana Mrtyu Pridhvamsana from Pridhvamsana
Pradhvamsana from Ekars1 Ekars: from Vipracitti Vipracitti
from Vyasti Vyasti from Sandru Sandru from Sandtana,
Sanitana from Sanaga Sanaga from Paramesthin Para-
mesthin from Brahmai. Brahma is self-born Salutation to
Brahma.

Paramesthin is Vird) Brahmai is Hiranya-garbha

The tradition of the Veda 1s traced to the Supreme Itisexpressed
or formulated by individuals but they are not its authors The
tradition belongs to the supra-individual order and 1s said to be
apateruseya or non-personal It is timeless though i1ts apprehension
1s possible at any time

e LS m e e e . -

LT Ty

e i
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CHAPTER I1I

First Brahmana

SACRIFICIAL WORSHIP AND ITS REWARDS

1, ganako ha vardeho bahu-daksvpena yayiieneye. tatra ha kuru-
pisicalandm brahmand abhisametd babhivuh tasya ha janakasya
vasdehasya vyyiiasi babhiva kah swd esam brahmandnam
andicinatama . sa ha gavary sahasram avarurodha: dasa dasa
padi ckarkasydh $rngayor abaddha babhiivuh.

1 Jangka (King) of Videha performed a sacrifice at which
many presents (were offered to the priests) Brahmanas of the
Kurus and the Paficilas were gathered together there, In this
Janaka of Videha arose a desire to know which of these
Brahmanas was the most learned 1n scripture. He enclosed (1n a
pen) a thousand cows. To the horns (of each cow) were fastened
ten coms (of gold).

Though this states the same doctrine as the previous madhumdya,
5 makes out that while the previous section depended on scripture,
agama-pradhanam, the present one is based on reasoning, upapatir-
pradhanam When the two, scripture and reasoning, demonstrate the
unity of the Self, 1t 1s seen clearly as a bae) fruit 1n the palm of one’s
hand  dgamopapatti hy atmaskatva-prakisandya pravytte Saknulah
kare-tala-gata-bilvam voa darsaystum.'S

2 _tdn hovaca. brahmand bhagavantah, yo vo brahmisthah, sa
44 g udagatim sy te ha brahmand na dadhrsub atha ha yigha-
valkyah svam eva brahmacarimam wvica: elah, saumya, udaja,
zamaﬁrava w4 hoddcakdra, te ha brahmanis cukrudhuh:
hﬁﬂfam e %0 brahmastho bruvitetr atha ha janakasya vardehasya

OiSvalo babhiiva: sa havnam papraccha, tvam nu khalu nah,
Yoiavalkya, brahmistho ’sitv sa hovica namo vayarh brahmist-
day @ kiirmah, gokama eva vayam sma 1. tam ha tata eva prasturi

adhre hotasvalalh
Wlfl; iH:hsmd to them ‘Venerable Brahmanas, let him of you

os:B ¢ wisest Brahmana among you, take away these cows ’

v rahmanas did not dare (to take the cows). Then Yajfia-
awa;?}slmd to lus pupil ‘Simaéravas, my dear, drive them
said) ’He drove them away The Brahmanas were enraged (and
amop 0’;‘,7 can he declare himself to be the wisest Brahmana
§ us” Now, there was Advala, the Aoty priest of Janaka
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of Videha He asked him, ‘Y#jfiavalkya, are you, indeed, the
wisest Brahmanpa among us?’ He rephied, ‘We bow to the
wisest Brahmana but we justwish to have these cows ’ Therefore,
Asvala, the /ofr priest, decided to question him.

Yajiiavalkya is a teacher of the Yajur Veda but his pupil chants
the S@man whch is the Rg Veda set to music, and the Atharoa Veda
is subsidiary to the other three. So Y3jiavalkya is learned in all
the four vedas

3. Yajitavalkya, iti hovdca. yad idan: sarcam mgiyandpiam,
sarvas mriyundbhipannam, kena yajamano myiyor aptin atssnsi-
oyata tis: hoird rivijd, agmnd, vacd: vag vai yapiasya kotd, iad
yeymit oak so’ yam agnih, sa hotd, s naukirl, satimukith

3 ‘Yajiavalkya,’ said he, ‘since everything here is pervaded
by death, since everything is overcome by death, by what
means does the sacnficer free humself from the reach of death?’
(Yajhavalkya said) By the Jofr priest, by fire, by speech.
Venly, speech is the liofy of sacnifice. That which is this speech
is this fire. This (fire) is %ofr This 1s freedom, this is complete
freedom’

aptam- pervaded, vyiptam S.
ablhipannam* overcome, swayed, vasikrlam $

By the knowledge of the identity of the sacrificer, the fire and
the ritual speech one gets beyond death.

4. yajiiavalkya, i1 hovaca, yad idasit saroam alordirablyan:
aptam, sarvam ahordtrabhydm ablipannam, kena yajamano
horairayor aptim atunucyale ti adhoaryupd rivija, caksusa,
adityena, caksur vas yajiasya adhoaryuls, tad yad sdars caksul,
so’ sav adityal; so 'dhoaryih, s@ mukhh satimukiih,

4. ‘Yajnavalkya,’ said he, ‘since everything here is pervaded
by day and night, since everything is overcome by day and
night, by what means does the sacrificer free himself from
the reach of day and night?’ ‘By the adhoaryu priest, by the
eye, by the sun Verily, the eye is the adhvary: of the sacrifice.
That which is his eye is the yonder sun. This is the adkvaryw
This is freedom. Tlus is complete freedom.’

Day and night are symbolic of time, which is the source of all
change: viparinama-Letul kilah. S

5 ya&yiiavalkya, it hovaca, yad idaw sarva ps‘rma-_paks.a-
apara-paksabhyam aptam, saroam piroapaksa-aparapaksadlyam
abhipannam. kena yajamanah piroapaksa-aparapaksayor apiini



mz8 Brhad-aranyaka Upanisad 213

atimucyala . udgalrd rlvyd, vayund, pranena, prano vai
yagfiasya udgaia, tad yo yam pranah sa vayul, sa wigdid, si
mukish satvmukirh,

5 ‘Yajfiavalkya,” saxd he, ‘since everything here is overtaken
by the bright and dark fortnights, since everything 1s overcome
by the bright and dark fortmights, by what means does the
sacrificer free himself from the reach of the bright and the dark
fortnights?” ‘By the «dgaty priest, by the air, by the breath.
Venly, the breath is the wdgdtr priest of the sacrifice, That
which 15 this breath is the air, This 1s the udgdiy priest. This 1s
freedom. Thus is complete freedom.’

6. Yayiiavalkya, i hovéca, yad 1dam anianiksam andramba-
namt wa kendkramena yajamanah svargati lokam dkramata it
brahmana rtvya, manasa, candrepa, mano vas yagiiasya brakngd,
tad yad 1dam manah, so' sau candrah, sa brahmd, sa mukhl,
Satunukirh 1ty atvmoksah, atha sampadal.

6. "Vajiiavalkya,’ said he, ‘since the sky s, as it were, without
2 support, by what means of ascent does a sacnficer reach the
heavenly world ?’ By the Brahma priest, by the mind, by the
moon Venly, mind 1s the Brahmi of the sacnfice, That which
1s this mund is the yonder moon This is the Brahman. This 15
freedom. Thus is complete freedom This is concerning freedom;
and now the achrevements.

Sampadak: achievements of results acquired, phala-prapiih

7 Yayiiavalkya, iti hovica, katvbhvr ayam adya rgbhir hotdsmun
yogne karisyatite tisybhur sts hatamds tas tsra its. puronuikyd
;iﬁjf,%f_, dcd:t:.asyawa iritya: kim {abhir jayaiits: yat kum cedam
mill Yajfiavalkya,’ said he, ‘how many (kinds of) Rg. verses
‘Whlthe hoty priest use today in this sacrifice?’ ‘Three.
ac ch are these three?’ ‘The introductory verse, the verse
,“?I‘;:\Panymg the sacrifice and the benedictory as the third.

breat;cl (.i"es one win by these?’ “Whatever that is here that has

J,a?,lmy‘g]"a?“lkyﬂ, v hovdca, katy ayam adyadkvaryur asmin
u]]valammm _hosya_t@tz: hisra fr: kalamds tas tisra iti> yi hutd
Jayutit 1,_3;:1 huid atwnedante, yi huts adlmserate: kum tabhir
e by d‘ya utd ujpvalants deva-lokam eva tablur jayats, dvpyata

eva-lokal; yi hutd atinedante, prir-lokam eva tablur jayati,
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attva ks putr-lokah, ya hutd adhiserate, manusya-lokam eva tabhy
Jayati, adha wa hy manusya-lokah

8 ‘Yajfiavalkya,’ said he, ‘how many (kinds of) oblations
will the Adhvaryu priest offer today 1n this sacrifice?” “Three ’
‘Which are these three’ ‘Those which, when offered, blaze
upward, those which, when offered, make a great noise and
those which, when offered, sink downward ’ ‘What does one
wimn by these?” ‘By those which, when offered, blaze upward,
one wins the world of the gods for the world of the gods burns
bright, as 1t were By those which, when offered, make a great
noise one wins the world of the fathers for the world of the
fathers 1s excessively (noisy) By those which, when offered,
sink downwards, one wins the world of men for the world of
men 1s down below, as 1t were ’

The three kinds of oblations are said to be wood and clanified
butter, flesh, milk and soma juice § The first flares up, the second
makes a hissing noise, the third sinks down 1nto the earth

Those who are 1n the world of the fathers cry to be dehvered out
of 1t
atinedante make a great noise, ativa Sabdam kurvants §

9 yapiavalkya, sir hovdca, katsbhar ayam adya brahma yagiiam
daksynato devalabhir gopayatits ckayetr hatami satkets mana
evely, anantam vas manal anania visve-devah, anantam eva sa tena
lokam jayats.

9 ‘Yajfiavalkya,’ said he, ‘with how many divinities does
the Brahma priest on the nght protect the sacrifice today?’
‘With one * “Which 1s that one?’ "The mind alone * Venly, the
mind 1s mfinite, the Visve-devds are nfinte An infinite world he
wns thereby

Through mmd we meditate and 1t is said to be infinite on account
of 1ts modifications

10 ydgfiavalkya, i hovdca, kaly ayam adyodgatasmin yagfie
Stotrvyah stosyatiiy hisra s katamds ids hsra iy puro’ nuvakyd
ca yarya ca Sasyava tritya  Ratamds ia va@ adlydtmam sis prana
eva puro’ nuvakyd, aparo ydyya, vyanah Sasya kum tabhur jayatits:
prilvi-lokam eva puro ’nuvakyayd jayatr, antariksa-lokam
yaryayd, dyu-lokam Sasyaya tato ha hotisvala upararima

10 ‘Yajfavalkya,’ said he, ‘how many hymns of praise will
the udgatr: priest chant today 1n the sacrifice?’ “Three * “Which
are these three? ‘The imtroductory hymn, the hymn accom-
panying the sacrifice and the benedictory as the thurd " “Which
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are these three with reference to the self?” “The introductory
hymn 15 the inbreath, the hymn accompanying the sacrifice is
the outbreath The benedictory hymn 1s the diffused breath’
‘What does one win by these?’ ‘By the.introductory hymn one
wins the world of the earth, by the accompanying hymn the
world of the atmosphere, by the benedictory hymn one wins
the world of heaven.” Thereupon the Hofy priest A$vala kept
silent

upararama kept silent, t@snim babhiva. R.

Second Bralunana

THE MAN IN BONDAGE AND HIS FUTURE AT DEATH

1. atha hawnaris j@ratkarava Griabhagak papraccha- yayiiavalkya
it hovica, kati grahah katy atigraha ti. astaw grahdl astav
atigrahd it ye te' stau grahéh, asiav atigrahah, katame ta ifi.

I Then Jaratkdrava Artabhiga questioned him, ‘Y&jfia-
valkya,’ said he, ‘how many perceivers are there, how many
over-perceivers?’ ‘Eight perceivers Eight over-perceivers.’

't'll;hos;a eight perceivers and eight over-perceivers, which are
ey?’

The grakas are the organs of perception, graspers or apprehenders
and the atigrakas are the objects of perception

2. prawo vas grahah, so "panenatigrahena grhitah, apanena ki
gandhan pghrati

2 ‘Thenose s the organ of perception. It is seized (controlled)

by the outbreath as an over-perceiver, for by the outbreath one
smells an odour.

prana b ghranam ucyate S.

3 vag vas grahah, sa namnahgra 7 Ry S
abhwadgtz grahal, sa namnaligrahena griitah, vica hi namany

3 "Speech, venly, is the organ of perception It is seized by
name as an over-perceiver, for by speech one utters names.

4 phva vas grahah, itigra i ihvayd hi
s wnats grahalh, sa rasendisgrahena grhitah, jihvaya hi
b 4.t The tongue, venly, is the organ of perception It is seized

Y taste as an over-perceiver, for by tongue one knows tastes,
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5 caksur vay grahah, sa 1dpenatrgrahena griiiak, caksusa hs
riipam pasyat

5 ‘The eye, venly, 1s the organ of perception It 1s seized by
form as an over-perceiver, for by the eye one sees forms

6 Siolram var grahah, sa Sabdendtigrihena griiiah, $iotrona In
Sabdan Srnoli

6 ‘The ear, verly, 1s the organ of perception It is seized
by sound as an over-percerver, for by the ear one hears sounds

7 wnano var grahal, sa kamenatigrihena grhiitah, manasi Jn
kaman kamayate

7 ‘The mind, venly, is the organ of perception, 1t 1s seized
by desire as an over-perceiver, for through the mind one desires
desires

8 hastan var grahah, sa karmanatig) ahena griitah, hastablydam
In karma karots

8 ‘The hands, venly, are the organ of perception They are
seized by action as an over-perceiver, for by the hands one
performs actions

9 tvag vas giahah, sparSenatigrahena grhital, tvacd In sparsan
vedayate 1y cte'stau grahah, astav atrgrahih

g ‘The skin, verily, 1s the organ of perception, 1t 1s sezed by
touch as an over-percetver, for by the skin one feels touch These
are the eight organs of perception, and the eight over-perceivers ’

10 ydjiavalkya h hovdca, yad 1dam sarvam mriyor annait,
ka snil s devatd, yasyd mrlyur annamtly agir vas mriyih, so'pam
annam, apa punar mriynm jayats

10 ‘Yajiavalkya,’ said he, ‘since everything here 1s food
for death, what, pray, 1s that divimty for whom death 1s
food?’ ‘Fire, venly, 1s death It 1s the food of water He (who
knows this) overcomes further death’

Everything is the food of death as everything 1s born and 15
impertlied by and 1s subject to death sqrvam jayale vipadyate
mrlyuna grastam

I1. yagitavalkya, 1ty hovica, yalrdyam puruso mriyale, ud
asmat prandlk kramanty dho netr na iy hovdca yayiavalkyah,
afrawwa samavaniyante, sa ucchveyal, adhmayats, adhmato

mriah $ele
11, ‘Yajfiavalkya,’ said he, “when such a person (2 Iiberated
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sage) dies, do the vital breaths move up from him or do they
not?’ ‘No,’ rephed Yajfiavalkya. “They are gathered together
m him. He (the body) swells up, he 1s inflated and thus inflated
the dead man (body) les’

The liberated man, when his bondage is destroyed, does not go
anywhere- bandhana-nase mukiasya na kvacid gamanam

12, ydpfiavalkya, i1 hovica, yatrdyam puruso mryyate, kim
enam na jehdtity nama i, ananiam vay nagma, ananti vsve-devah,
anantam eva sa tena lokarh jayats

1z ‘Yajfiavalkya,” said he, ‘when such a person dies, what
1s 1t that does not leave him? ‘The name The name 1s in-
finite and mfinite are the Visve-devds. Thereby he (who knows
this) wins an infimte world ’

What remamns 1s name, nigma It is the name which does not perish
at death Cp with this the Buddust doctrine that the element which
1s reborn 15 ndma-riipa, nima and shape Cp Riami ‘Every shape
you see has its archetype m the placeless world and if the shape
penshed, no matter, sinee its ongmal is everlastmg ' Shams-1-
Tabriz: X1, Nicholson's E.T

13. yajiiavalkya, 1 hovica, yatrasya purusasya myiasyagni
vag apyels, vdtam prinah, caksur adityam, manas candram,
@isali Syofram, prifwvim Sarivam, Ghasam atma, osadhiv lomdns,
vanaspatin kesah, apsu lolutar ca relas ca mdhiyate, kodyasm
tadd puruso bhavatils dhara, somya, hastam, artabhiga; avam
evastasya vedisydvah, na ndv efal saqjana . tau hotkramya,
maniraydn cakrte taw ha yad dicatuh, karma hayog tad ficatuh
atha yat prasasarmsatub karma havoa ial prasasamsatul: pumyo
var pusyena kaymana bhavats, papah papenets tato ha Jaratkirava
ariabhage upararama

13 “Yajfiavalkya,’ said he, ‘when the speech (voice) of this
dead person enters into fire, the breath mto air, the eye into
the sun, the mind nto the moon, hearing mto the quarters, the
self mto the ether, the hairs of the body into the herbs, the
hawrs on the head mto the trees and the blood and the semen
are deposited in water, what then becomes of this person?’
Arta})higé, my dear, take my hand We two alone shall know
of this, this is not for us two (to speak of) m public’ The two
went away and dehiberated What they said was karman and
what they praised was karman Venly one becomes good b

good action, bad by bad action. Therefore, A 3 y
line of Jaratkaru kept sdent, e, Artabhdga of the
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atman  self, ether in the heart, hrdayzhasam §
lohitam blood, lohtto rohto raktal, Amara-kosa 1 5 15
What then becomes of this person? What is the support by which
he again takes birth? The results of action, Karma, produce rebirth
This view finds a parallel 1n the Buddhust doctrine, that while,
at death, the different parts of the individual are scattered to therr
different sources, karma remains to cause a new existence See also
RY X 16 3

Thud Brahmana

THE RESORT OF THE PERFORMERS OF THE HORSE-
SACRIFICE

1 atha hainam blgyur lahyayanmh papraccha- yajiiavalkya,
1ti hovaca, madresu carakdh, paiyavrazama, le pataiicalasya
kapyasya grhin avma; tasvasid dulita gandharvagrhita; lam
aprcchama ko 'sih, so'bravit, sudhanvingirasa t, lam yadd
lokanam antan aprcchama, athanam abriama, kva pariksila
abhavann 1y, kva panksid abhavan, sa Wi prechami, vaj-
fiavalkya, kva pariksutd abhavann 1t

1 Then Bhujyu L3hyayani asked him- ‘Yijfiavalkya,” said
he, ‘we were travelling around as wanderers among the Madra
tribe and came to the house of Pataficala Kapya. He had a
daughter who was possessed by a gandharoa We asked him
“Who are yvou?” He said, “I am Sudhanvan, a descendant of
Angiras ”” When we were asking him about the ends of the earth,
we said to hum, ““What has become of the Panksitas? \What has
become of the Panksitas?” And I ask you, Yajiavalkya, what
has become of the Panksitas?

The questioner who obtained the knowledge of the limits of the
earth from a gandharva asks Yajiavalkya about the descendants
of Pariksit The writer believes in the fact of possession Pataiicala’s
daughter was possessed by a gandharca, an aenal spirit, and so
served as a medium She was asked about the actunal extent of the
world and the place where the sons of Pariksit were

Modern para-psj chology 1s iy estigating phenomena of possession
and medmmship, as these cannot be explamed on pnnciples of
psy chology which are generally recognised

2 sa hovaca, wvdca var sah agacchan vai e lad yatrasva-me-
dha-yapno gacchantits kva uv asva-medha-yazino gacchaniits.
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dvatriméatari var deva-ratha-ahnyany ayam lokah, tam samantam
prilwt dws tdvat paryeh, tam semantam prilnvim dwis idval
samudrah paryets, tad yivall ksurasya dhira, yavad vé makst-
kayah pattram, tavan antarenakasah, tan wndval suparno bhitvd
viyave prayacchat, ian vaywr datmam dhiva tatragamayad,
yatrasva-medha-yapno 'bhavann 1, evam 1wa var sa VEAYum €va
pradasamsa, tasmad vayur eva vyasivh, vayuh samasivh: apa punar
mriyum jayat, ya evam veda iato ha bhwyyur lihyayanw
uparardma

2 Yiajfiavalkya said, ‘He (the gandharva) evidently told
(vou) that they went where those who perform horse-sacrifices
go’ ‘And where do the performers of the horse sacrifices go?’
‘Thirty-two times the space covered by the sun’s chanot m a
day makes this world Around 1t covering twice the area 1s the
earth Around 1t covering twice the area 1s the ocean Now
there 15 just that much interspace as large as the edge of a
razor or the wing of a mosquito Indra, having become a bird,
delwered them to the air Auir, placing them 1n 1tself led them
to the place where the performers of the horse sacrifice were.
Thus did he (the gandharva) praise the ar Therefore, air is the
separate individuals and air is the totality of all mdividuals,
He who knows 1t as such, conquers further death ’ After that
Bhujya Lahyiyam kept silent.

Fourth Brahmana

THE THEORETICAL UNKNOWABILITY OF
BRAHMAN

1 atha hawam usastas cakrayanah papraccha Yafiavalkya,
41 hovica, yat saksad aparoksad bralima, ya dtma sarvantarah,
tam me vyaceksvetr esa ta atmé sarvaniarah katamah, yiyia-
valkya, sarvantarah yah pranena pramb, sa ta atmé sarvin-
laral yo'pinendapamids, sa ta atma sarvantarah, yo vyanena
uyanls, sa ta atma sarvintarah, ya udanena udamits, sz ia Gima
sarvaniarah, csa ta atma sarvantarah, '

I Then Usasta Cakriyana asked him ‘Yajfiavalkya,’ said
he, ‘explam to me the Brahman that is immediately p'resent
and directly percetved, who 1s the self m ajl things” ‘This 1s
Your setf That is within all things.” “Whach is withun al] things

i1
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Yajfiavalkya? ‘He who breathes m with your breathing in 15
the self of yours which 1s 1n all things He who breathes out with
your breathing out 1s the self of yours which 1s 1n all things
He who breathes about with your breathing about 1s the self
of yours which 1s 1n all things He who breathes up with your
breathing up 1s the self of yours which 15 1n all things He 1s
your self which 1s 1n all things’

2. sa hovdca usastas cakrayanah yatha wibriiyad, asan gaul,
asav asva 1, evam evarlad vyapadisiam bhavat, yad eva saksid
aparoksiad brahma ya atmi saivdnlarah lam me vydcaksva th
esa ta Gimi sarviniarah Raelamah ydajiavalkys, sarvantarah
na drster dyast@ am pasych, na sruier Syotdram Srnuyah, sa mater
mantdram manvithdh, ne vydidler vyiidtdram vyaniydh, esa ta
atmd savantarah, ato’'nyad @il tato ha usastas cakrayana
upararama

2. Usasta Cakrayana said ‘This has been eaplamned by you
as one might say “Thus 15 a cow,” “‘this 15 a horse.”” Explain
to me the Brahman that 1s immediately present and directly
perceived, that 1s the self m all things* “This is your self that
1s withm all things * “Whach 1s within all things, Yajhavalkya?’
‘You cannot see the seer of seemg, you cannot hear the hearer
of hearnmng, you cannot think the thinker of thmking, you
cannot understand the understander of understanding He is
your self which is in all things Everything else 15 of ewvil’
Thereupon Usasta Cikrayana kept silent

drtam everything else penishes

Fuyfth Brahmana
RENUNCIATION, THE WAY TO KNOW BRAHMAN

1 atha hainam kaholah kaustiakeyah papraccha ydaiiavalkya,
s hovica, yad eva saksdd aparoksdd brahma ya alma sarvan-
tarah, tam me vydcaksva 11 esa la atmd sarvantarah-katamak,
yayiavalkya, sarvantarah yo’sandyda-prpase Sokam mohari jardm
mriyum atyets etam var tam almanam widitod, brahmanah
puirarsandyds ca wittaisandyas ca lokaisan@yas ca vyuwithaya,
atha blnksdcaryam caranty ya hy eva pubiaisand si wfimsand
yd wittarsand sa lokmsand, ubhe hy ele esane eva bhavaiah;
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tasmad brahmanah,pandityam mrvidya balyena tisthaset, balyam
ca pandiiyam ca mrndya, atha mumbh; amaunans, ca maunam
ca nrndya, atha brakmanah sa brahmanah kena syai. yena
sydt tena dy$a eva ato'nyad drviam tato ha kaholah kausitakeya
uparar@ma

1 Now Kahola Kausitakeya asked him, “Yajiiavalkya,’ said
he, ‘explain to me the Brakman that 1s immediately present
and directly perceived, that 1s the self in all things’ ‘This is
your self which 1s in all things.’ “Which 1s within all things,
Yajfiavalkya.” ‘It 15 that whach transcends hunger and tharst,
sorrow and delusion, old age and death The Brahmanas, having
known that self, having overcome the desire for sons, the
desire for wealth, the desire for worlds, live the hife of mendi-
cants That which 1s the desire for sons 1s the desire for wealth;
that which 1s the desire for wealth 15 the desire for the worlds
for both these are but desires Therefore let a Brihmana, after
he has done with learning, desire to Live as a child When he
has done (both) with the state of chuldhood and with learning,
then he becomes silent meditator Having done with (both) the
non-meditative and the meditative states, then he becomes a
Bréhmana (a knower of Brahman).’ ‘How does the Brahmana
behave?’ ‘Howsoever he may behave, he 1s such indeed

Everything else is of evil.” Thereupon Kahola Kausitakeya
kept silent

Inger aSitum iccha a$anaya S.
thirst patum scchd pipasa S
sorrow desire, $oka 1fs kimah S Desire or hankering after desirable
3bl]ecj.s 15 the ca;{use of sorrow
ension nustake or confusion arising from wrong percepti

vipariia-pratyaya-prabhavo’viveko bhmnm% S § peresption
esang desire kamah All desires are of one type, since theyare directed
towards results, and all means are adopted towards that end serval
bhaldartha-prayukta eva In sarvam sadhanam wpddatte S )

The knowers embrace the life of a monk and wander as mendicants
They give up even the signs of a monk’s hie prescribed by the
scriptures, which are somefimes merely the means of hivelihood for
those who have taken to that lfe paramahamsa-parivrazyam
pratipadya bluksa-caryam carants, bhaksartham caranam, biuksdcaryam
caranty lyaklyd sméartam hngam Bevalam Es’mm:i—mdtm—s’amndna‘m
Jivana-sadhanam parwrdpya-wyaijakam. S ’
:}x:g;jga having done with, having known all about- nih$esam

balya: state of the child Deussen and Gough adopt this inter-
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pretation Immediacy and lack of reflection as 1n a child give us the
expenence of the real See Subale U 13

It 15 not a question of remaining as cluldren, but becoming as
children Itinvolves the sacrifice of intellectual concent, a ‘sacrificrm
intellectns * We must be able to acquire naweté It 1s what Lao Tzu
calls ‘returning to the root ' St Paul says ‘Thou art beside thyself,
much learning doth make thee mad’ Acts xxwi 24 Cp ‘St
Franais once said that a great scholar when he joined the Order,
ought in some sort to resign even his learning, 1n order that, having
stripped himself of such a possession he might offer himself to the
arms of the Crucified® A G Little, Franciscan Papers Lists and
Documents (1943), P 55

Certan things are hidden from the learned and revealed to the
babes ‘In this hour Jesus rejoiced, saying, I thank Thee, Heavenly
Father because Thou hast hidden these things from the wise and
prudent and revealed them unto babes’ "Except ye become hke
Iittle children, ye shall not see the Kingdom of God ’ To become like
Iittle children 1s not easy It takes much effort to acquire the grace
and meekness of the cluld-hike, to measure our littleness against
the greatness of the Supreme
balya strength which 1s the total ehmination of the perception of
objects of self-knowledge 7iana-bala-bhava. S This view 1s different
from w hat 1s stated above

Mauna 1s abstinence from speech It 1s regarded as helpful for
meditation We must turn away from the world of noise into the
inward stillness, the interior silence to become aware of the reality
which transcends time and space Cp Xierkegaard ‘The present
condition of the world 1s diseased If I were a doctor and was asked
for my advice, I should answer, Create silence, bring men to silence
~the word of God cannot be heard sn the world today And if 1t s
blazoned forth with all the panoply of noise so that 1t can be heard
even 1n the midst of all other noise, then 1t 1s no longer the word
of God Therefore, create silence’

The true knower of Braiman devotes limself exclusively to the
contemplation of the self and shuns all other thoughts as distractions,

Sixth Brahmana
BRAHMA, THE WORLD GROUND

1 atha Furam gargi vacal navi papraccha, y@yiavalkya, 1t
Foriva, yad sdaw sarvam apsv olam ca prolam ca, kasmin nu
11l dpa o'ds ca protids cetr vavau, gargs, W kasmn e khalu
t vy, olas ca protad cetr antarihsa-lohesu, gargs, 1. kaspun
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n khaly antarksa-lokd oids ca protas celr gandharva-lokesy,
gargs, w kasmin nw khalu gandharva-lokd otds ca pr_’ottis'_ ceti
aditya-lokesu, girgr, s kasnun mu khaly aditya-lokd otds ca
protds cels candra-lokesu, gargs, oy kasmun w khalu candra-lokd
olds ca protas cely naksatra-lokesu, girgs, b kasmun nu khalu
naksatra-lokd otds ca protas cetr deva-lokesw, gargs, ii kasman ny
Ehaly deva-lokd otdé ca protds cetr. indra-lokesw garge, . kasmmn
nu khaly mmdra-lokd otd$ ca protas cetv praja-pais-lokesn, gargi,
s kaswum nu khalu pragi-pati-lokd otds ca protas cets. brahma-
lokesu, gargi, ih kasmun nw khalu brahma-lokd otas ca protds
cels sa hovica, girgr malpraksth, ma te mivdhd vyapapiat,
anatiprasmyam var devatim ahprechas, gargt, mabpraksir i,
tato ha girgs vicaknayy upararima

1 Then Gargl Vicaknavi asked im ‘Ydjfiavalkya,’ said she,
‘since al] this here 15 woven, like warp and woof, 1n water, on
what, pray, 15 water woven, like warp and woof?’ ‘On air, O
Girgt” ‘On what, then 1s air woven, like warp and woof?’
‘On the worlds of the sky, O Gargi’ ‘On what then, pray, are
the worlds of the sky woven, hke warp and woof?’ ‘On the
worlds of the gandharvas, O Gargi' ‘On what then, pray, are
the worlds of the gandharvas woven, ike warp and woof?' ‘On
the worlds of the sun, O Gargt’ ‘On what then, pray, are the
worlds of the sun woven, hike warp and woof? ‘On the worlds
of the moon, O Gérg1 ’ ‘On what then, pray, are the worlds of the
moon woven, Iike warp and woof?’ ‘On the worlds of the stars,
O Gargi’ ‘'On what then, pray, are the worlds of the stars
woven, hike warp and woof?’ ‘On the worlds of the gods, O
Gérgi * ‘On what then, pray, are the worlds of the gods woven,
like warp and woof? ‘On the worlds of Indra, O Gargi’ ‘On
what then, pray, are the worlds of Indra woven, like warp and
woof?”" ‘On the worlds of Praja-pats, O Gargi’ ‘On what, then,
pray, are the worlds of Praja-pati woven, hike warp and
woof?' ‘On the worlds of Brahma, O Gargi’ ‘On what then,
pray, are the worlds of Brahma woven, like warp and woof?’
He (Yayfiavalkya) said, ‘Gargi, do not question too much lest
your head fall off Venly, you are questioning too much about
2 divinity about which we are not to ask too much Do not, O

Gargi, question too much’ Thereupon Gargi Vicaknavi kept
stent

The basis of this whole umverse 15 sard to be brafoma-loka,

md atypraksih S argues that the nature of the deityis to be gathered

from seriptures and not inferred by logic' svam prasnam nyaya-
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prakiram  alilya dgamena prasfavyem devaldm anumdnena ma
priksil

Seveath Brahmana

AIR, THE PRINCIPLE OF THE WORLD THE INNER
CONTROLLER

I atha hamnam uddilaka @umh papraccha: yiyiiavalkya, 11
hovica madesv avasima, patajicalasya kipyasya grhesu, yagitam
adhiyanah tasyastd bharyd, gandharva-gihita, tam aprechima,
ko'siti so’byavit, kabandha datharvana 1ty so'bravil, patasicalam
kapyam ydymkams ca, veitha nut fvam, kapya, tal sittram yasmnn
(v vena) ayam ca lokak, paras ca lokah, sarvin: ca bhiitin:
samdrbdham, bhavantits so'bravit pataiicalah kapyah, niham tad,
bhagavan, vedetr so'bravit pataiicalam kapyam yaziitkams ca vell-
ha nut tyam, kapya, tam antayydnunam, ya 1mam ca lokam param
ca lokam sarvian: ca bhittdm yo'ntaro yamayaitlr so’bravit pataii-
calah kapyah, naham tam, bhagavan, vedelr so’bravit pataiicalam
kapyam yayimkamé ca, yo var lat, kipya, siitram wvidyat, tam
cantayammnamaly, se braluna-vit, saloka-vit, sa deva-vit, sa veda-vit,
sa bhitta-vil, sa atma-wt, sa sayva-vel, 1i1 tebhyo’bravit tad aham
veda, lac cct tvam, ydjiavalkya, silram avidvams tam cantar-
yamwmam brahmagavir udajase, miirdh@ te vipatisyatitr veda
va aham, gawtama, lal sitham lom cantdryamimam th yo vé
dam kas c1d brityat, veda vedets yathd veltha, tatha brithit

1 Then Udddlaka Aruni asked him, ‘Yajfiavalkya,’ said he,
‘we hived 1n the house of Pataficala Kipya among the Madras,
studying the scriptures on the sacrifices He had a wife who
was possessed by a gendharva We asked him, “Who are you?”
He said, “'I am Kabandha Atharvana " He said to Pataiicala
Kapya and those who studied the scriptures on the sacnifices,
“Do you know, O Kapya, that thread by which this world,
the other world and all bewngs are held together?' Pataficala
Kiapya saild “I do not know 1t, Venerable Sir ” He said to
Pataficala Kapya and those who studied the scriptures on the
sacrifices “Do you know, Kipya, that mnner controller from
withim who controls this world and the next and all things ”
Pataiicala Kipya said, “I do not know it, Venerable Sir”
He said to Pataficala Kipya and those who studied the scrp-
tures on the sacrifices “He who knows that thread, O Kapya,
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and that mner controller, indeed knows Bralkman, he knows
the worlds, he knows the gods, he knows the Vedas, he knows
bemgs, he knows the self, he knows everythmng.” Thus he
explamed 1t to them I know it If you, Yijfiavalkya, do not
know that thread, that inner controller and still take away
the cows that belong only to the knowers of Brakman, your
head will fall off’ ‘I know, O Gautama, that thread and that
mner controller’ ‘Anyone might say, “I know, I know " Tell
us what you know’

Here 15 a description of the world spint, brahma-lokanim antara-
tamam siitram S 1t 1s that which binds together all beings from the
Inghest to the lowest, brahmdidi-stamba-paryantane samdrbdhans
samgrathitams, S All things are strung hke a garland with a thread.
Reference here 1s to the s@tratman Cp Maitri 1 4 Sata$loki 12,
55 Man 1s a bead strung on the thread of the conscious self, and just
as wooden puppets are worked by strings, so the world 15 operated
by the sitratman, the thread spint

2 sa hovica vaywr var, Gautama, tat sitram; viyund vai,
Gautama, siitrendyam ca lokah paras ca lokah sarvam ca bhittans
samdrbdham bhavants, tasmad var, Gauwtama, purusam pretam
ahuh vyasramsisatasyanganiti; viyund I, Gautama, sitrena
\Z?n;drbdhdm bhavantity evam elat, ydyiiavalkya, antaryanunam

ithil

2 He said, ‘Air, venily, O Gautama, 1s that thread By arr,
verily, O Gautama, as by a thread this world, the other world
and all beings are held together Therefore, verily, O Gautama,
they say of a person who dies that hislimbs have been loosened,
for they are held together, O Gautama, by air as by a thread’
‘Quite so, Yajfiavalkya, describe the mner controller *

3 yah prilwvyam hsthan priluvyd antarah, yam pribg na
veda, yasya prifuvi Sarivam, yah prihwwim antaro yamayat, esa
la dtmantarydamy amytah )

3 (Yajiiavalkya said,) ‘He who dwells in the earth, yet is
within the earth, whom the earth does not know, whose body
the earth 15, who controls the earth from within, he is your
self, the mner controller, the immortal ’

‘He was 1n the world and the world was made by hj
world knew him not '—St JohnI 10 y him and the
anlarah within; sometimes ‘different from °
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4 yo'psu tisthann, adbkyo'niarah, yam dpo na niduk, yasyapah
Sariram, yo'po’niaro yamayats, esa ta dimantaryany amriah

4 ‘He who dwells mn the water, yet 15 within the water,
whom the water does not know, whose body the water 1s, who
controls the water from within, he 1s your self, the inner con-
troller, the immortal ’

5 yo'gnan hsthann, agner antarah, yam agmr na veda,
yasyagmh Sariram, yo'gmm antaro yamayaty, esa ia dmantar-
yamy amyiah

5 ‘He who dwells 1n the fire, yet 1s within the fire, whom
the fire does not know, whose body the fire 1s, who controls the
fire from within, he is your self, the inner controller, the
mmmortal ’

6. yo'nlarikse tisthann antariksid anlarah yam anfarihsam
na vedn, yasyantariksam Sariram, yo'niariksam aniaro yamayats,
esa ta atmantdrydmy amytah

6 ‘He who dwells i the sky, yet 1s within the sky, whom
the sky does not know, whose body the sky 1s, who controls
the sky from within, he 1s your self, the mnner controller, the
immortal ’

7. yo vayay tisthann vayor antarah, yam v@yur na veda, yasya
vayuh sariram, yo vayum antaro yamayab, ese ta atmaniaryamy
amrial

7 ‘He who dwells 1n the air, yet 1s within the air, whom the
arr does not know, whose body the air 1s, who controls the air
from within, he 1s your self, the inner controller, the immortal ’

8 yo dwn tisthan dwo'niarah, yam dyaur na veda, yasya
dyauh Sariram, yo divam aniaro yamayat, esa ia aimantaryamy
amriah

8 ‘He who dwells in the heaven, yet 1s withm the heaven,
whom the heaven does not know, whose body the heaven 1s,
who controls the heaven from within, he 1s your self, the mnner
controller, the immortal’

9 ya dditye histhann adityad antarah, yam adityo ne veda,
yasyadityah Sariram, ya adilyam antaro yamayats, esa ta atman-
taryamy amriah

9 ‘He who dwells in the sun, yet 1s within the sun, whom the
sun does not know, whose body the sun 1s, who controls the
sun from withm, he 1s your self, the mner controller, the

immortal ’
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It 15 not the ‘sun whom all men see’ but that ‘whom we know
with the mind’ Atharva Veda X 8 14, It is the ‘light of lights’
RV 1,113 1, BG XII 17. “Whose body 1s seen by all, whose
soul by none’ Plato Laws 898 D ‘That was the true hight of the
world” John 1. 4,1 g,IX 5 See CU I 66, which speaks of an
effulgent person mn the solar regions who 1s free from evil

10 y0 diksu tisthan, digbhyo’ntarah, yam diso na wnduh,
yasya disah Sariram, yo diso antaro yamayati, esa ta dtmantar-
yamy amviah,

10. ‘He who dwells in the quarters (of space), yet 1s within
the quarters, whom the quarters do not know, whose body the
quarters are, who controls the quarters from within, he 1s your
self, the mner controller, the immortal’

11 ya$ candra-tarake histhamé candra-tirakad aniarah, yam
candra-tarakam na vedn, yasya candra-tirakam Sariram, ya$
candra-tarakam antaro yamayat, esa ta atmantaryamy amyiah

11 ‘He who dwells in the moon and the stars, yet is within
the moon and the stars, whom the moon and the stars do not
know, whose body the moon and the stars are, who controls
the moon and the stars from within, he is your self, the inner
controller, the immortal ’

X2. ya Gkase tisthann dkaddad antarah, yam dkaso na veda,
yasyakasah Sariram, ya akasam antaro yamayati, esa to Giman-
laryamy amyiah

12 ‘He who dwells i the ether, yet 15 within the ether,
whom the ether does not know, whose body the ether 1s, who
controls the ether from withun, he 1s your self, the mner con-
troller, the ymmortal ’

y 13 %ras t;zmasi tisthams tamaso'niarah, yasit lamo na veda
asya tamaly Sartram, yas tamo'ntaro yama ati, esa ta Gimd
laryamy amrial 7 i -
13 "He who dweflsin the darkness, yet is within the darkness,
whom the darkness does not know, whose body the darkness
15, who controls the darkness from within, he 1s your self, the
Inner controller, the immortal * '

14. yas tejasy tisthasns tegaso’ntarah, yam tejo na veda, yasyq
Yjal Sariram, yas lego'niaro yamayat, esa ta dtmdntc'z%d;zy
an;rdt‘ali I_;ty zlzldhzdawatam, athadhibhittam.

e who dwells in the light, yet 15 wathin the light wh
the ight does not know, whose body the hight 1s, whgo c,ontr{t))rllrsl

H*

r
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the light from within, he is your self, the mner controller, the
immortal. Thus far with reference to the divinities Now with
reference to beings.’

adhibhittam* pertaimng to the different grades of beings from
Brahmi down to a clump of grass. brahmads-stamba-paryantesu
antaryami-darsanam $

15 yalk sarvesy bhitiesu tisthan, sarvebhyo bhiiteblyyo'ntarah,
yam sarvani bhittany na vidul, yasya sarvans bhittians Sariram,
yah sarvam bhittani antaro yamayat, esa ta atmantaryamy amyiah
1ty adlbhittam; athadkyatman.

15. ‘He who dwells m all beings, yet is within all beings,
whom no beings know, whose body 1s all bemngs, who controls
all beings from within, he 1s your self, the inner controller, the
immortal Thus far with reference to the beings Now with
reference to the self’

16 yah prane histhan prapad antarah, yam prano na veda,
yasya pranal Sariram, yah pranam antaro yamayati, esa ta
aimantaryamy amriah.

16. "He who dwells in the breath, yet 1s within the breath,
whom the breath does not know, whose body the breath s,
who controls the breath from within, he 1s your self, the inner
controller, the immortal *

prana. breath S means by 1t the nose prana-vayu-sahile ghrane

17 yo vaci tisthan vico'ntaak, yam vin na veda, yasya vak
Sariram, yo vdcam antaro yamayaty, esa ta atmantaryamy amriah

17. ‘“He who dwells mn (the organ of) speech, yet 1s within
speech, whom speech does not know, whose body speech 15,
who controls speech from within, he 1s your self, the mner
controller, the immortal *

18  yas caksusi tisthams caksuso’ntarah, yam caksur na veda,
yasya caksuly Sariram, yas caksur antaro yamayafr, esa ia
atmantaryany amriah.

18 ‘He who dwells 1n the eye, yet 1s within the eye, whom
the eye does not know, whose body the eye is, who controls
the eye from within, he 1s your self, the mner controller, the
immortal’

19 yak Srofre tisthan Srotrad antaralh, yasr Srolram na veda,
yasya Srofram Sariram, yah Sroiram antaro yamayah, esa to
dgtmantaryamy amriah.
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19 ‘He who dwells in the ear, yet 1s within the ear, whom the
ear does not know, whose body the ear is, who controls the
ear from within, he 1s your self, the inner controller, the
immortal ’

20. yo manass hsthan manaso’niarah, yam mano na veda,
yasya manah Sariram, yo mano'niaro yamayati, esa ta atman-
taryamy amriah.

20, ‘He who dwells in the mind, yet is withun the mmd, whom
the mmnd dees not know, whose body the mind 1s, who controls
the mind from within, he 1s your self, the mner controller, the
immortal.’

21 . yas tvacy histhams tvaco’niarah, yam tvan na veda, yasya
luak Sariram, yas tvacam antaro yamayah, esa ta dimaniarydmy
amriah

21 ‘He who dwells in the skin, yet is within the skin, whom
the skin does not know, whose body the skin 1s, who controls
the skin from within, he is your self, the inner controller, the
immortal ’

Py

22, yo vydiane tisthan, vyfianad antarah, yarm vyfidnam na
veda, yasya vyfianash Sariram, yo vyidnam antaro yamayais,
esa ta dimantaryamy amyiah.

22 ‘He who dwells in the understanding, yet is withm the
understanding, whom the understanding does not know, whose
body the understanding is, who controls the understanding
from within, he 15 your self, the mner controller, the immortal.’

§3 discusses the,text in SB I 2 1820 Both the Kanva and the
Midhyandina recensions speak of the umversal and the 1ndivadual
selves as different from each other, the former bemng the rler and
the latter the ruled The Kinva speaks of the embodied self as the
understanding and the Madhyandma speaks of it as the self: yo
vignane hsthan ity kanvah, atra-vyiana-dabdena Sarirah ucyate, ya
atm«;m lt%s_thcm i m%:ﬁzyandmah, atra aima-sabdah $arirasya vicakak

T Raminuja t assage 15 important

doctrine of mﬂs%c‘z‘dvaztap & P " & support for hus

Madhva uses this text in su
pport of hus theory of the absolut
distinction between Brahman and the mdwidual gul o

23 yo relass tisthan retaso'niarah yani reto na veda
? » > Yasya
;etah s‘fmram, yo reto’ntaro yamayah, esa ta citminta%dj'zy
mriah adrsto drastd, asrutah $rotd, amato mantd, avydidto
VIREE  ndnyo'to’st drasia, nanyo'to’siv Srotd, nanyo'to'sts
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mantd, nanyo'to’'sh vyfdld esa la atmantaryamy amviah
ato’nyad drtam tato hoddalaka Grunwr upararima

23 He who dwells 1n the semen, is other than the semen,
whom the semen does not know, whose body the semen 1s, who
controls the semen from within, that 1s your self, the inner
controller, the immortal He 1s never seen but 1s the seer, he 1s
never heard but 1s the hearer He 1s never perceived, but 1s the
perceiver He 1s never thought but 1s the thinker There 1s no
other seer but he, there 1s no other hearer but he, there 1s no
other percerver but he, there 1s no other thinker but he He 1s
your self, the inner controller, the immortal Everything else
1s of evil After that Uddilaka Aruni kept silent

Everything that 1s not the self perishes
Though he 1s free from all the empirical qualities, he still controls
them all

Cp S sarva-samsira-dharma-varplah sarva-samsarinim karma-
phala-vibhaga-karla

Eaghth Brihmana
THE UNQUALIFIED BRAHMAN

I atha ha vicaknavy wvica, brahmand bhagavaniah, hania,
aham ymam dvaw prasnau praksyams, lav cen me vaksyatr, na var
gty yusmékam imam kas c1d brahmodyam jetelr precha, gargits

1 Then Vicaknavi said ‘Venerable Brihmanas, I shall ask
him two questions If he answers me these, none of you can
defeat him 1n arguments about Brahman ’ ‘Ask, Gargi’

Vacaknavi 1s also Girgl but she 1s not the Gargi, who 1s the wife
of Yijiavalkya
brahmodya discussion about Brahman which often accompanied
the sacrifices

2 s@ hovdca aham var tva, yijhavalkya, yathd kasyo vi
vardeho va ugra-puirah, wyyam dhanur adhygyam kriva, dvaw
banavantau sapatna-atrvyadhmau haste kriva upottisther, evam
eviham tvi dvabhydm prasnabhyam wpodasthim, taw me brithitt
precha, gargs, i

2 She said, ‘As a warrior son of the Kaéis or the Videhas
might rise up agaimnst you, having strung his unstrung bow
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and having taken in his hand two pointed foe-piercing arrows,
even so, O Yajiiavalkya, do I face you with two questions.
Answer me these.” ‘Ask, Gérgi’ (said he)

3 si hovica yad drdhvam, yajiavalkya, divak, yad avik
prikwydh, yad antaré dyavaprthivi ime, yad bhittam ca bhavac
ca bhawsyac cets Geaksale, kasmuns tad otai ca protar celi.

3 She said ‘That, O Yijfiavalkya, of which they say, it is
above the heaven, it is beneath the earth, that which is between
these two, the heaven and the earth, that which the people
call the past, the present and the future, across what is that
woven, like warp and woof?’

avak below, arvak.

4 sa hovaca, yad firdhvam, gargs, dwah, yad avak prihwyah,
yad antard dydvapythivt vme, yad bhittar ca bhavac ca bhavisyac
cely dcaksate, Ghase tad olash ca protam cefr.

4 He said ‘That which is above the heaven, that which is
beneath the earth, that which is between these two, heaven
and earth, that which the people call the past, the present and
the future, across space is that woven, hike warp and woof’

5 sd hovdca, namas fe'sti, yariiavalkya, yo ma etasii vyavocah:
aparasmas dharayasvetr precha, gargi, iti
5 She said, ‘Adoration to you, Yajfiavalkya, who have

answered this question for me. Prepare yourself for the other’
"Ask, Gargi’

6 si hovaca, yad dwrdhvam, yéjfiavalkya, dioah, yad avik
prilwyah, yad antara dyavi-prinvi sme, yad bhittam ca bhavac ca
bhawisyac cety dcaksate: kasmirs tad otar ca protarh celi.

6 She said. ‘That, O Yiéjfiavalkya, of which they say, it is
above the heaven, 1t is beneath the earth, that which is between
these two, the heaven and the earth, that which the people call

the past, the present and the future, across what is that woven
hke warp and woof ¥’

7 sa hovica, yad wirdhvam gargi, divah, yad avik prihivyak
. pid s - ) ) > < Wa-,-'
Jc';ltd anfard dyfwfz;'brthwz' ime, yad bhittar ca bhavac ca bhavisyac
e _)_’.acaksgte akdsa eva tad olaws ca protaris cetr, kasman wy Bhalo

dkdsn I-;)tas ca protas cetr

7 He said* ‘That which is above the sky, that which is
':::ti?th the earth, that which 1s between these two, sky and
» that which the people call the past, the present and the
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future, across space 1s that woven like warp and woof Across
what 1s space woven like warp and woof ?»’

It 1s a difficult question If Yajfiavalkya does not explain 1t because
he thinks it 1nexplicable, he lays himself open to the charge of non-
comprehension, a-pratipails, if, on the other hand, he attempts to
explamn what 1s explcable he would be guilty of contradiction,
vi-pratipatle

8 sa hovica, etad var lad aksaram, gargs, brakmana abhwa-
danis, asthitlam, ananu, akrasvam, adirgham, alohitam, asncham,
acchayam, atamah, aviyy anakisam, asangam, arasam, agan-
dham, acaksuskam, asrotram, avak, amanah, atejaskam, aprinam,
amukham, amdatram, anaviaram, abihyam, na lad asnatr km
cana, na tad asnat kas cana

8 He said ‘That, O Girgi, the knowers of Brahman, call
the Impenishable It 1s neither gross nor fine, neither short nor
long, neither glowing red (like fire) nor adhesive (like water)
(It 1s) neither shadow nor darkness, neithef air nor space, un-
attached, without taste, without smell, without eyes, without
ears, without voice, without mind, without radiance, without
breath, without a mouth, without measure, having no within
and no without It eats nothing and no one eats 1t ’

This passage brings out that the Imperishable 1s neither a sub-
stance nor a possessor of attibutes
aksara It is not the letter but the Supreme Self, aksaram paramatméa
eva, na varnahk SB 1 3 1o It 1s the changeless reality

Q elasya va aksarasya pras$isane, girgs, sfirydcandramasat
widhriau histhatah, elasya va aksarasya prasisane, gargs, dyava-
prilwvyau wdhrie histhatah, elasya va aksarasya prasisane, gargs,
wmimesd, muhiirid, ahordtrany ardhamdsd, masa, riavah, samvai-
sara v widhrids hsthant, elasya v@ aksarasya prasasane, gargr,
pracyo’ nyd nadyalh syandante Svetebhyah parvatebhyah, praticyo’
nydh, yam yam cqd diSam anw, elasya vd aksarasya prasisane,
garge, dadato manusyih prasamsants, yajamanam devih, darvim
pilaro 'nvdyatidh

9 ‘Venly, at the command of that Impenshable, O Garg,
the sun and the moon stand 1n their respective positions At
the command of that Impenishable, O Gargy, heaven and earth
stand 1 therr respective positions At the command of that
Imperishable, O Gargi, what are called moments, hours, days
and mghts, half-months, months, seasons, years stand m their
respective positions At the command of that Impenshable, O
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Gargs, some nivers flow to the east from the white (snowy)
mountams, others to the west in whatever direction each
flows By the command of that Imperishable, O Gargi, men
praise those who give, the gods (are desirous of) the sacrificer
and the fathers are desirous of the darv? offering.’

Inferential evidence from the orderhmess of the world 1s here
given anumdnam pramanam wpanyasyals

The mantenance of the respective positions of heaven and earth
1s not possible without the gmdance of an intelligent transcendent
ruler celanavantam prasisiiGram asamsaripam antarena naitad
yuktam. S.

10 yo vd etad aksaram, gargs, avnditv@smiml loke juhoh,
yagate, tapas tapyate, bahitm vaysa-sahasrany antavad evasya tad
bhavats; yo va elad aksaram, gargi, aviditodsmal lokat praiti, sa
krpanah, atha ya etad aksaram, gargs, viditvasmal lokdi prasit, sa
brahmanal

10 ‘Whosoever, O Gaxgy, in this world, without knowng this
Imperishable performs sacrifices, worships, performs austerities
for a thousand years, his work will have an end; whosoever, O
Gargl, without knowing this Imperishable departs from this
world, 15 pitiable But, O Gargl, he who knowing the Im-

perishable departs from this world 1s a Brahmana (a knower of
Braklanan)’

yed agiianat savisira-praphih, yad jianac camptatva-prapith R

1Y lad v etad aksaram, gargs, adystam drasty, a$utam,
Sroty, amatas manty, avyfidtam wgidtr, nanyad ato’sty dragtr,
nanyad ato’ sty Srotr, namyad ato” st maniy, ninyad ato’ sti
vynaly; daswan nu khaly aksare, garg, akasa ota$ ca protas ca.
I ‘Verily, that Imperishable, O Gargi, 1s unseen but 1s the
SET, 15 unheard but is the hearer, unthought but is the thinker,
unknown but 1s the knower. There 15 no other seer but this,
there is no other hearer but this, there 15 no other thinker but
this, there is no other knower but this. By this Imperishable, O
4argl, 15 space woven like warp and woof ’

dl-m‘ sé hovdca; brahmand bhagavaniak, tad eva bahu manye-
k‘:;’;:v:’yad a;mein namaskdrena mucyedhvam, na vas Jatu yusma-
, L. - -
mmmamm ascid brahmodyaris jebetr. tato ha vicaknavy upa-
I2 Shesad ‘Venerable Brihmanas inkj
] , you may think it a great
thing 1f you get off from him though bowmng to him. No’%rgne
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of you will defeat him in arguments about Brakman * Thereupon
(Gargi) Vacaknavi kept silent

S says that the same Braliman on account of the differences m
Limiting adjuncts, upadisbhedena 1s called differently fasman
merupadinkasyatmano mrupikhyatoan mrmdesalvid ekatvic ca nets
netits vyapadeso bhavaly, awndyd-kama-karma-visista-harya-harano-
padlur atma samsari giva ucyate, miya-mrahiSaya-yiina-Sakiy-upadhr
atmantaryamisvara ucyate, sa eva wiripadluh kevalah $uddhah svena-
svabhdvenaksaram param ucyate

Therefore the unconditioned Self, being beyond speech and mnd,
undifferentiated and one, 1s defined as ‘not this,’ ‘not this’, when it
has the limiting adjuncts of the body and the organs, the products
of ignorance, desire and work, 1t 1s called the individual ego, when the
self has the hmuting adjunct of eternal knowledge and power, it
1s called the inner controller, the Supreme Lord The same self,
absolute, alone, pure 1s called the Impenishable Supreme Self The
self 1s everywhere assuming different forms For § the differences
are all traceable to limiting adjuncts and to nothung else, «padh:-
bhedenarvaisam bhedak, ninyatha

Nunth Brahmana

MANY GODS AND ONE BRAHMAN

I atha hawnam wdagdhal Sakalyal papraccha kats devah,
yaziiavalkya, w1 sa hastayawa mvida praivpede, ydvanto varsva-
devasya mvidy wcyante, {rayas ca i ca Sali, lraya$ ca iri ca
sahasrets awm s hovica, katy eva devah, yajiiavalkya 1y traya$
trimsad e Awm ol hovéica, katy eva devah, yajiiavalkya, 4 sad
1y aum s hovéca, kaly eva devah, ydifiavalkya, ity traya st aum
w1 hovdca, katy eva devih, ydjfiavalkya, th dvav 1 aum
hovaca, katy eva devah, yayiiavalkya, vis adhyardha i aum s
hovaca, katy eva devah, yayfiavalkya, 1 eka i aum th hovica
katame le trayas ca lri ca sahasretr

1 Then Vidagdha Sakalya asked him ‘How many gods are
there, Yajiavalkya? He answered, i accord with the following
mwid (invocation of the gods) ‘As many as are menttoned 1n
the mswd of the hymn of praise to the Visve-devas, namely, three
bundred and three, and three thousand and three’ ‘Yes," he
said, ‘but how many gods are there, Yajfiavalkya? ‘Thirty
three ’ ‘Yes,” he said, ‘but how many gods are there, Yajiia-
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valkya?' ‘Six’ ‘Yes,’ said he, ‘but how many gods are there,
Yajhavalkya?’ ‘Three’ ‘Yes,” said he, ‘but how many gods are
there, Yajfiavalkya?’ ‘Two’ ‘Yes,’ said he, ‘but how many
gods are there, Yajfiavalkya?’ ‘One and a half’ “Yes,” said he,
‘but how many gods are there, Yajiiavalkya? 'One’ ‘Yes,’
said he, ‘but which are those three hundred and three and
three thousand and three?’

mud group of verses giving the number of the gods which are
recited 1n the hymns of praise to the Vidve-devas devatd-samkiyi-vé-
cakins mantra~padans kinicid varsva-deve $astre Sasyamie, S

2 sa hovdca, malwmana evarsdm ele, trayas trimsat tv eva
devi it Ratame te trayas trisad w astaw vasavah eRadasa
rudrah, dvada$idityah, te ekatrim$at indra$ catva prazipahs ca
irayastrim$ay i

2 He (Yajfiavalkya) said, ‘They are but the mamfestations
of them, but there are only thirty-three gods’ “Which are these
thirty-three?’ ‘The eight Vasus, the eleven Rudras, and the
twelve Adityas, these are thirty-one, Indra and Praji-pair
(make up) thirty-three ’

maliminah manifestations, vibhaitayak S,

3 hatame vasava v agm$ ca prihvi ca vayus camiavihsam
cadityas ca dyaus ca candramaé ca naksalrémy ca, eie vasavah,
elest hidam sayvam hatam s, tasmad vasava i,

3 'Which are the Vasus?’ ‘Fire, the earth, the air, the sky,
the sun, the heaven, the moon, the stars, these are the Vasus
for in them all this 1 placed therefore they are called Vasus.’

The Vasns transform themselves mio bodies and organs of all
bemngs whnch serve as the support for their work and its frmition as
ao into ther dwelling-places They help other bemgs to hve and
they themselves lve, pranmam  karma-phalisrayatvena  kirya-

arana-samghdta-rivpena tan modsatvena viparinam anto jagad 1dar
Sarvnm vasayanh vasants ca

Because they help others to live they are called Vasus e yasmid
vasayants, tasmad vasave 1

4_ka£_a1rfe rudrd oty daseme puruse prandh atmaikidasah; te
Yodasmat Saysrin marlydd uthramants, atha rodayanti, tad yad
mdayfmtz, tasmad ruaré s,
. ‘t}h Which are the Rudras?’ "These ten breaths m a person
“ith the mind as the eleventh When they depart from this
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mortal body, they make us (his relatives) weep So because
they make us weep, therefore they are called Rudras’

fen breatlis the ten sensory and motor organs jiiana-karmendriyin
dasa purnsasthin: R

5 Ralama adityd 1t dvddase vai masdh samvatsarasya, cla
adityah, ele hidam sarvam adadana yanti, te yad idam sarvam
ddadand yani, lasmad ddiyd 11

5 ‘Which are the Adityas?’ ‘Venly, the twelve months of the
year, these are Adityas, for they move carrying along all this
Since they move carrying along all this, therefore they are
called Adityas’

6 Aalama ndrah, katamah prajapatir ati, slanayitnur eve-
ndrah, yaziiah prazapalir it: katamah stanaytnur iy asanir fs
kalamo yajiia ity pasava s

6 ‘Which is Indra® Wiuch 1s Praji-pafr? ‘Indra 1s the
thunder, Praji-pals 1s the sacrifice” “Which 1s the thunder?®
‘The thunderbolt.” “Which 1s the sacnfice?” ‘The (sacnificial)
ammals ’

alaml thunderbolt vajram $
Ammals are called sacnfices as the latter depend on ammals
sayiiasya ki sadhandm pasavah §

7. hatame sad 1 agwis ca priwi ca vayus cantariksam
caditya$ ca dyans ca, ete sal, cte hidam sarvam sad il

7 ‘Which are the six?' ‘Fire, the earth, the air, the sky, the
sun and the heaven, these are the si, for the s are all this’

8 Falame te trayo devd 1y 1ma cva irayo lokah, esu hime sarve
dez @t Jataman taw dvaw deviv iy, annam casea fordnas cefs
Latumo'dlsardha s yo yam pavala i

b 'Wiich are the three goda?’ *They are, venly, the three
worlds, for i them all these gods enst” "Wiach are the two
s Food and breath * *Which 1s the one and a half?* “This
o here whe blows (the air)’

The eorth and the fire mad e one god, the <hy and the ar another,
th o e the heaven a third prthanim avran, cad il ptyasto dex ak,
artosleod s Tum cedilnty o dotiyad, dicam ddiy i el plya
trivy of  frevatray deirn S

et of mattet andd L the re-t devedopa @ van, can 1 pranzicatlan

fream, vy s sar e dm sl e im artod) ik S
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9 fad ahuh, yad ayam eka vvasva pavate, atha katham adhy-
ardha vt yad asmann sdam sarvam adhydrdhnot, tenadhyardha
sy, katama eko deva 1. prana 16y, sa brahma, tyad 1ty dcaksate.

9 ‘Regarding this, some say, since he who blows 1s like one,
how then 15 he one and a half? (The answer 1s) because 1n um
(when he blows) all thus grew up’ ‘Which 15 the one God?’
‘The Breath, He 1s Brahman They call lum tyat (that) ’

adhyardhnot, grew up, attains great growth, adhwruddhim prapnot. S.
The one God has different names, forms, activities, attnbutes

and powers owmg to differences of function® devasyaskasya

ndma-ripa-karma-guna-Sakis-bhedo’ dhikira-bhedat S

EIGHT DIFFERENT PERSONS AND THEIR
CORRESPONDING DIVINITIES

Io prihwy eva yasydyatanam, agwr lokah, mano gyotih, yo
vay tam purusam wdyal sarvasydtmanah pardyanam, sa vas
vedstd syat, yayfiavalkya veda va aham tam purusam sarvasya-
tmanah parayanam, yam attha; ya eviyam $arivah purusah,
Sa esah_vadaiva $akalya, tasya kd devaid wh amytam 1h hovica

10 ‘Venly, he who knows that person whose abode 15 the
earth, whose world 1s the fire, whose light 15 the mind, who is
the ultimate support of every soul, he, venly, would be a
knower, O Yajfiavalkya Verily, I know that person, who is
the ultimate support of every soul, of whom you speak ’ This
Yery person who 15 m the body 1s he. Tell me, Sakalya, who 1s
hus god»” “The immortal,’ said he.

Gyatanam abode asrayah § adharah R
ayanam ultimate support param ayamam para asrayah S.
parama-prapya-bhitah purusa-$abditah paramatma R.

I kdma cva yasyayatanam, hrdayam lokah, mano jyotih, yo
vy tfcm ?urusam nidyat sarvasydtmanak pardyanam, sa vas
qctzdﬂta Syat, yayfiavalkya veda vi aham tam purusam sarvasya
alnanal; pardyanam, yam dttha, ya ev@yam kamamayah purusah
S esah vadarva, $akalya, lasya ka devald sty streyah, 1 hovdca.
dezl. Venly, he who knows that person whose abode 1s
wh;re’ t\}\Ihose world 1s the heart, whose light 1s the mind,
N kncI)s e ultu_nzite support of every soul, he, verily, would be
the 1‘2"31', O Yajfiavalkcya * ‘Verily, T know that person who is

ultimate support of every soul, of whom you speak, This

YeIy Person who 1s made of desre 1 he. Tell me, Sakalya. who
1 Ius gog 3’ ‘Women," said he. , 7
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kama desire desire for sex pleasures stri-yyatskarabhildsah kamah
hydayam lokah We see through the intellect Jydayena buddhya
pasyair S

women for men's desire 1s inflamed through them strito ks kimasya
diptar yayate S

12 ripany eva yasyayatanam, caksur lokah, mano gyotih, yo
var tam purusam wndydl sarvasyatmanal pardyanam, sa vas
vedild syat, yajfiavalkya veda vi aham tam purusam sarvasyat-
manah pardyanam, yam ditha ya evasdv daditye purusah, sa
esah vadawa, Sakalya, tasya ki devatd 11 satyam sty hovdca

12 ‘Venly, he who knows that person whose abode 1s forms,
whose world 1s the eye, whose light 1s the mind, who 1s the
ultimate support of every soul, he, verily, would be a knower,
O Yajfiavalkya ’ “Venly, I know that person who 1s the ultimate
support of every soul, of whom you speak This very person
who 1s 1n the sun 1s he Tell me, Sikalya, who 1s his god?
‘Truth,’ said he

forms colours like white and black $ukla-krsnadinm S

13 dkasa eva yasydyatanam, Srotram lokah, mano jyotsh, yo
var tam purusam wnidydt sarvasyalmanah pardyanam, sa va
vedita sydt, yayiavalkya veda vi aham tam purusam sarvasyat-
manah pardyanam, yam ditha, ya eviyam Srautrah pratisrutkah
purusah sa esah vadawa, Sikalya, tasya ki devatd v disah
12 hovdca

13 'Verily, he who knows that person, whose abode 1s
space, whose world 1s the ear, whose light 1s mind, who 1s the
ultimate support of every soul, he, verily, would be a knower,
O Yajiiavalkya ’ ‘Verily, I know that person who 1s the ultimate
support of every soul, of whom you speak Tlis very person
who 15 1n hearing and who 1s 1n the echo 1s he Tell me, Sikalya,
who 1s his god?’ “The quarters of space,” said he

pralisrithah  pratidhvant-visistah R

14 tama eva yasyayatanam, hrdayam lokah, mano gyolsh, yo
vay lam purusam widydl sarvasydtmanah pardyanaem, sa vai
vedild syal, yapiiavalkya veda vi aham tam purusam sarvasyat-
manah, parayanam, yam ditha, ya eviyam chayimayah purusah
sa esah vadawa, $akalya, tasya ki devatd sts muwtyur st hovaca

14 ‘Venly, he who knows that person, whose abode 1s
darkness, whose world is the heart, whose light 1s the mind, who
1s the ultimate support of every soul, he, verly, would be a
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nower, O Yajfiavalkya.’ ‘Verily, I know that person who is
the nltimate support of every soul, of whom you speak This
very person who 1s made of shadow is he Tell me, Sakalya,
who 15 his god?’ 'Death,’ said he.

15 riipany eva yasyayatanam, caksur lokah, mano jyotsh, yo
vas fam purusam wndydt sarvasydtmanah pardyanam, sa vas
veduld syat, yasiavalkya veda vi aham lam purusam Sarvasydi-
manah pardyanam, yam attha. ya evayam adarse purusah, sa
esah vadawva, Sikalya, tasya ki devatd oy, asur 18 hovica.

15 ‘Verly, he who knows that person, whose abode 1s forms,
whose world 1s the eye, whose light 1s the mind, who 1s the
ultimate support of every soul, he, venly, would be a knower,
0 Yajfiavalkya * ‘Venly, I know that person who 1s the ultimate
support of every soul, of whom you speak This very person
who 15 in the looking-glass 1s he Tell me, Sikalya, who is his
god? ‘Lafe,’ said he.

16. dpa eva yasyayatanaw., hrdaya. lokak, mano jyotih, yo
vas lam purusam wdyat sarvasydimanah pardyanam, sa vas
vedsid syds, yayiiavalkya. veda vi ahavy tam purusam sarvasydi-
manah parayanam, yam @ltha ya ev@yam apsw purusah sa esah
vadaiva, $akalya, tasya ki devaid 1y varuma wh hovica.

16 ‘Venly, he who knows that person, whose abode is water,
whose world is the heart, whose hight 15 the mind, who is the
ultu{la:ce support of every soul, he, venily, would be a knower,
0 Ya]navalkya * ‘Venly, I know that person who 1s the ultimate
support of every soul, of whom you speak This very person

Who 15 n water is he. Tell me, Sakalya, who 1s his god?’
Varuna,’ said he

varuna’ tan,

17 rela eva yasydyatanam, hrdayam lokah, mano jyotth yo
”a:i tam Durusam widyat sarvasyatmanah pardyanam sa va
:’,‘: ﬂﬂ} Yat, yajfiavalkya. veda vi aham tam purusam sarvasydt-
samm t}. pardyanam, yam dttha. ya evayam putramayah purusah,
hw;ii»’ vadawa, $ikelya, tasya ki devald s prajipabh i
sex?m Venly, he who knows that person, whose abode is
s the \;'}.mse world 15 the heart, whose hight is the mind, who
S oweu téma{e”support of every soul, he, verily, would be a
the ultr, Ya]navalkya ' ‘Venly, I know that person who 1s

Imate support of every soul, of whom you speak This



240 The Principal Upamsads IIT g 21

very person who 1s made of a son 1s he Tell me, Sikalya, who
1s his god?’ ‘Praja-patr,’ said he

18 Sakalya, 1y hovica yarfiavalkyah, tvam svid sme brahmand
angdravaksayanam akrati u it

18 ‘Sakalya,’ said Yajiiavalkya, ‘have these Brihmanas made
you their remover of burning coals?’

‘Have these Vedic scholars thrown you to me to be burnt or
consumed by me?’

FIVE DIRECTIONS IN SPACE, THEIR DEITIES AND
SUPPORTS

19 ydyfiavalkya, 1 hovica Sakalyah, yad idam kuru-pajica-
linam brikmandn atyavadih, kwm brahma vidvan i, diso veda
sadevdh saprabisthi 1 yad diso veltha sa devah sapratisthah

19 ‘Yajiavalkya,” said Sikalya, ‘What 1s the Brahman
you know, that you have talked down the Brahmanas of the
Kuru-paficilas?’ ‘I know the quarters with their deities and
supports * ‘If you know the quarters with therr deities and
supports,

20 Fem-devato'syam pracydim di$y asth dditya-devata 1 sa
adityah kasmun pratisthila v coksusits  kasmun nu caksub
prawstintam sty riipesv 1ty caksusd hy rispans pasyats kasman ni
ripam prabisthianits  hrdaye s hovica, hrdayena by rispans
gandts, hrdaye hy eva riapam pratisthitiny bhavaniits evam
evatat, yayiiavalkya

20. “What deity have you 1n this eastern quarter?’ (Yajia-
valkya said) ‘the deity sun ’ ‘That sun, on what 1s 1t supported”’
‘On the eye’ ‘On what 1s the eye supported? ‘On forms, for
one sees forms with the eye’ ‘On what are forms supported?’
‘On the heart,’ said he (Yajfavalkya), ‘for one knows the
forms through the heart, on the heart only are the forms
supported ' ‘Even so, Yajiiavalkya’

Whatever forms we meditate upon, we become identified with
them yam yam devatam wupdste shatva, tad bhiitas tam tam pratspad-

yale
hrdaya heart It refers to the intellect and the mind taken together
hydayam 1ty buddhi-manasi ekikriya mrdesah S

21 Fum-devato’syam dakswmayam diSy asitr yama-devala 1t
sa yamah kaswum pratsthila i yayia 1 kasmn nu yaghiah
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pratusthita i, daksin@yam i kaswin wi daksindg pratistinia i,
Sraddhayam 14 yadd hy eva $raddhaite atha daksindm daddii;
$raddhayim hy eva daksnd pratisthutd 1hv, kasmin ny Sraddhd
prapisthata i hydaye 1t hovdca hydayena hs Sraddhdr jandti,
hrdaye hy eva Sraddhd prahsthiia bhavaliti. evam evartal,
yigiiavalkya.

21. ‘What deity have you in this southern quarter?’
(Yajfiavalkya said) ‘The deity Yama, ‘That Yama, on what is
he supported?’ ‘On the sacrifice.” ‘On what 1s the sacrifice
supported? ‘On the offerings to the priests’ ‘And on what
are the offerings to the priests supported?’ ‘On faith, for when
one has faith, he gives offerings to the priests Therefore it is
on faith that the offerings to the priests are supported’ ‘On
what 15 faith supported?’ ‘On the heart,’ he (Yajhavalkya)
said, ‘for through the heart one knows faith; verily, on the
heart alone 1s faith supported.’ ‘Even so, Yajfiavalkya.’

Juidh- faith in the Vedas accompanied by devotion, astikya-buddhir
bhakli-saluta S

22 kun-devato’syam praticyim disy asiti. varuna-devata i,
Sa varunaly kasmin pratisthite i apsv i, kasmin wv apah
pransthiia oy retastis, kasman nu retah pratisthatasn . hrdaye
W, hovdca; fasmad apy pratiriipasiy jitam dhuh, hydayad fva
Srhiak, hrdayad wa wirnata i, hydaye hy eva yetah pratisthntam
bhavatits evam evasrtat, y@fiavalkya.

22 "What deity have you in this western quarter?’ “The
detty Varuna * “That Varuna, on what is he supported?’ ‘On
Water” ‘On what 1s water supported?’ ‘On semen’ ‘On what
55 semen supported?” ‘On the heart,” he said ‘Therefore they
s2y of a new-born child who resembles (the father) that he
seems as 1f he shipped out of his heart, he is built out of his

he_a{t, for on the heart alone 1s semen supported ’ ‘Even so,
Yayiavalkya *

mc?&;&g::ﬁls said to be an effect of the heart, for sex desire 15 a
s tnde. tgllln of the heart and semen issues when the heart of man
hrda e fivence of sex deswre: hrdayasya karyar retah, kamo
yasya vrihih, kanmuno In hydayid reto’ dinskandats. [

smiiﬁkj:m—dawto’syﬁm udicyawm disy asth. soma-devala iti. sa
f”'atlsthz?'mn pravsinta 1fi. diks@yam . kasmyn e diksd
2ada @ . salya i, fasmad apr dikstam ahuh, satyam

W satye by eva diksa pratisthitc s kasmn salyam
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pratisiiatam sty hrdaye i hovica, hrdayena Iy satyam janits
hrdaye hy eva salyam pratisthitem bhavatits cvam evartat,
yariiavalkya

23 ‘What deity have you m this northern quarter?’ ‘The
deity Soma ' ‘That Soma, on what 1s he supported?’ ‘On the
mmtiatory nite’ ‘On what 1s imtiation supported?’ ‘On truth,
therefore, they say to one who 1s imtiated, “speak the truth”
for on truth alone 1s the imitiation supported ° ‘On what 1s truth
supported?’ ‘On the heart,’ he (Y&jiiavalkya) said, ‘for through
the heart one knows truth, therefore it 1s on the heart that
the truth 1s supported ’ ‘Even so, Yajfiavalkya ’

24 Fwm-devato’sydm dluviyam disy asths agmi-devala 1
so’gml kasnun pratisthata wh vicr sy kasmun nu vak pratisthaita
thy hydaya it kasmun nu hrdayam pratisthiiam

24 ‘What deity have you in this fixed quarter (zemith)?’
‘The deity, fire’ ‘On what 1s fire supported® ‘On speech’
‘On what 1s speech supported? ‘On the heart ' ‘On what 1s the
heart supported?’

25 ahallvka 1 hovdca ydapiiavalkyah, yatraviad anyatrasman
manydsai, yaddhy etad anyatrasmai $ydt, Svano vainad adyul
vaydams: vawad vimathnirann 1t

25 ‘You ghost,” said Y3ijfiavalkya, ‘that you think that
1t (the heart) would be elsewhere than 1 ourselves, for if 1t were
anywhere else than in ourselves, the dogs mught eat 1t (the
body) or the birds tear it to pieces’

Cp Sumsumira Jdtaka
ahalltka ghost, that which disappears by day, ahans liyats A
Madhva means a fool, one who has his knowledge, akar, 1n 2
potential, ke, condition His knowledge 1s not developed
When the heart leaves the body, the body becomes dead

THE SELF

26. kasmun nu tvam catmd ca pratsthutay stha o prana 1t
kasmun nu pranah pratisihita oty apana 1h kasmun no apanak
pralistinla it vyana s kasmun nu vydnah prabisthsia it
uddana 1 kasmunn ddanah prabisthuia 1y samana s sa esa, na
iy ma sy @ima, agrhyah, na hn grhyate, asivyah na i Stryate,
asangah ne I sajyate, asito na yyathate, na risyats clany astiv
dyatanam, astan lokih, astau devah, astaw purusah sa yas
tan purusan mruhya pratyulydlyakramat, tam tod aupanisadam
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purusam prechami, tam cen me na vivaksyass mirdha te vipatis-
yatity tam ha na mene $akalyah, tasya ha mitrdhd vipapata, api
hisya parvmoswmo’sthiny apagahruh, anyan manyamandah

26 Sakalya said ‘On what are you (your body) and yourself
(the heart) supported? (Yajfiavalkya said) ‘On the prana
(hfe-breath—anbreath).” ‘On what 1s prana supported?’ ‘On
the apana (the outbreath) ’ ‘And on what 1s the outbreath sup-
ported? ‘On the vyana (the diffused breath) ‘And on what 1s
the diffused breath supported?’ ‘On the samdna (the equalising
or mddle breath) That self 1s not this, not this It is incom-
prehensible for it is not comprehended It 1s mmdestructible for
it 15 never destroyed It is unattached for 1t does not attach
self It 1s unfettered It does not suffer It i1s not injured
These are the eight abodes, the eight worlds, the eight gods,
the exght persons He who takes apart and puts together these
persons and passes beyond them, that 1s the person taught in
the Upamsads about whom I ask you If you do not explamn
lum to me your head will fall off ’ Sikalya did not know him,
and hus head fell off Indeed robbers took away his bones,
thinking they were something else

Brakman 1s incomprehensible because 1t goes beyond the attn-
butes of effects sarva-karya-dharmatitah
asitah unfettered, abaddhah S
"a risyais not destroyed na vinadyatr S

gagmosmah robbers, faskardh, § See Satapatha Brahmana XI.
11

MAN COMPARED TO A TREE

27. athe hovica, brahmand bhagavanto, yo vah kamayate sa ma
P”“hfftﬂ, sarve va md prechata, yo vah kamayate, tam vah
preching, sarvan va vah precchamits te ha brahmand na dadhrsuh.
\vlfo7 Then he (Yajiiavalkya) said. ‘Venerable Brihmanas
vousoe\’er among you wishes to do so, may question me or
i\qshmay all question me or I will question him of you who

i (to be questioned) or I wall question all of you’ Those

Manas, however, did not dare (to say anything)

28 fan havtanh Slokash papraccha

1 %mtha vrks_o vanaspatrh, tathawa puruso’'mrsa

\ t;:jcm lomams parndns, tvag asyoipatrka bahh
; & evasya rudinram prasyands, tvaca utpatah,
fsmat, tad atrandt prasti, raso vrksad wahatat
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mamsany asya Sakardm, kmdlam snava, tal sthuam,
asthiny antmralo da ftm, magyd maggopama krid

yad vrkso vikno rohatr miilan navatarah punah,
marlyah svin mriyund vrknah kasméan malat prarohats
relasa 1 ma vocala, jivalas lat prajiyale

dhanaruha we var viksah afipasa pretyasambhaval
yat samiilam avrheyul vrksam, na punar abhavet,
martyah sotn mrlyund vrknah kasman milat prarohat
gata cva na jayalc, konvenawm janayct punah,
vigiianam anandam bralma, ratr datuh parayanam,
Listhamanasya tadvidah

28 He questioned them with the following verses

I ‘As 1s a mighty tree so, mndeed, 1s a man, lus hairs are
leaves and hus skin 1s 1ts outer bark

2 ‘From his skin blood flows forth and sap from the skin
(of the tree) Therefore when a man 1s wounded blood flows as
sap from a tree that 1s struck

3 'His flesh 15 1ts mnner bark, his nerves are tough like inner
fibres His bones are the wood within and the marrow 1s made
resembling the pith

4. ‘A tree when 1t 1s felled springs up from 1ts root 1n a newer
form, from what root does man spring forth when he 1s cut
off by death?

5 ‘Do not say “from the semen” for that 1s produced from
what 1s alive (men) A tree springs also from the seed After it
15 dead 1t certainly springs again

6 'If a tree 1s pulled up with the root, 1t will not spring
agamn From what root does a mortal spring forth when he 1s
cut off by death?

7 ‘When born, he 1s not born (agam) for who should create
him again? Brakman who 1s knowledge, bliss 1s the final goal of
him who offers gifts as well as of him who stands firm and
knows (Bralunan)’

SeeTU I 10,1 2
amysé mdeed, satyam S

From what root does man spring forth when he 1s cut off by death?
See also Job XIV 7-10 A man struck down by death does not come
to life from seed, because human seed comes from the living only
while trees springing from gram are seen to come to life after the
tree 1s dead
givates what 1s alive Philo Judaeus says ‘Are not the parents,
as 1t were, concomitant causes only, while Nature 1s the highest,

S U AW

~3
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elder and true cause of the begetting of children?’ Quis rerum
dwmnarum heres 115 Cp St Thomas Aquinas, ‘The power of
the soul which 15 in the semen through the spirit enclosed therein
fashions the body " Summa Theologica 1IT 32 11

dhinah seed, bijam, bypariiho’{r vrhso bhavati, na kevalam kinda-ru-
ha eva

aijesd certanly, saksal R

isthaminasya brahma-samsthasya.

tadwdah, bralmavidah. R Bralynasn is the principle or the root of a
new lfe both for those who practise works and for those who,
having relinquished works, stand firm in knowledge.
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CHAPTER 1V

Farst Brahmana

INADEQUATE DEFINITIONS OF BRAHMAN

1 janako ha vardeha dsam cakre atha ha yajiiavalkya dvav-
rdja tam hovdca ydyfiavalkya, kum artham acarih, pasin scchan,
anvantdn-itr ubhayam eva, samrad 1ty hovdca

I Janaka (King) of Videha was seated (to give audience).
Then Yajiavalkya came up He (Janaka) said to him
‘Yajfiavalkya, for what purpose have you come, wishing for
cattle or for subtle questions?” He (Véfiavalkya) said (n
reply) ‘for both, Your Majesty’

asam cakre was seated, asanam kriavan, dsthdyikim dattavin iy
arthah, dariana-kamebhyo r@j@ S

acarih dgatost

anvantidn subtle questions, siksmanidn, siksma-vastu-mrnayantan
prasnin attah Srotwm scchan S anoh swksmasya vastunah pratya-
gatmader antan mScayan kartum ity arthah R

samrat emperor of Indsa, bhdratasya varsasya rayi $
hmavat-setu-paryantasyetr yavat A

2 yat te kas cd abravit tat Srnavamets abravin me v
Saalvmah, vag vay brahmefs yathd mdalrmin pulyman dciryavdn
britydt, tathd tal Saalwmr abravii vdg vay brahmets, avadato hi
kvm sydd v abravit tu te lasydyatanam prafistham mna me
‘bravid s eka-pdd vd elat, samral, 1 sa var no brithy, y@yfiavalkya
vdg evayatanam, dkasah pratisthd, pragiiety emad updsita Ra
pragfiata, yagiiavalkya vag eva, samrdl, sty hovdca wvdcé var,
samrat, bandhuh pragiidyate, rg-vedo yajur-vedah, sama-vedo'
tharvangirasa, shhasah, puranam, vdyd wpamsadah, Slokih,
stitrany anuvyakhyandm, vyakhyananistam hutam d$iam Hays-
tasn, ayam ca lokah, paras ca lokah, sarviam ca bhitténe vicaiva,
samrat, prajfidyante, vag vay, samril, paramam brahma, nanan
vidg jahat, sarvany enam bhiitdny abhksaranty, devo bhitlvd
devan apyetr, ya evam vidvin elad wpdsie hasty-rsabham sahasram
daddnmu, wy hovica ganako vaidehak sa hovdca yayiiavalkyals,
puld me'manyata, nananusisya haretets

2 ‘Let me hear what any (of your teachers) may have tolq
you’ ‘Jitvan Sailim told me that “‘speech, venly, 1s Brakman '
As one who has a mother, father and teacher should say, s¢
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did Smhim say that speech 1s Brakhman, for what can one have
who cannot speak?’ ‘But did he tell you the abode and the
support (of the Brahman)?’ ‘He did not tell me’ “Thus Brahman
15 only one-footed, Your Majesty’ ‘Vernly, Yajfiavalkya, do
tell us’ ‘Its abode 15 just speech, its support space One should
worship 1t as intelligence ’ “What 1s the nature of that intells-
gence, Y&jiiavalkya?' ‘Just speech, Your Majesty,” said he
(Yajiavalaya). ‘Verily, by speech, Your Majesty, a friend 1s
recogmsed By speech alone, Your Majesty, are the Rg Veda,
the Yajur Veda, the Sama Veda, the Atharvangwrasa, history,
ancient lore, arts, the upanisads, verses, aphorisms, explana-
tions, commentaries, (the effects of) sacrifices, oblations, food and
drmk, this world and the other and all beings are known The
Iugher Brahman, Your Majesty, 1s, i truth, speech Speech
does not desert um who, knowing thus, worships 1t as such
All beings approach im Having become a god he goes even
to the gods’ Janaka (King) of Videha said, ‘I shall give you
a thousand cows with a bull as large as an elephant ’ Yijfia-
valkya said, ‘My father thought that one should not accept
gifts without having mstructed.’

ﬁ,rajzi_d mntelligence Vak 1s Logos, wisdom
Vigfiang 1s discimination, thought, excogitation It 1s logical know-
ledge which 15 a preparation for pragiid or intmtive wisdom Prajiidis
’téle wisdom that sets free, that shatters the bondage of suffering and
deslre It 1s related to the Greek proguosis, knowledge a priors as
P‘St“lc.t from samy#z or knowledge by observation Cp the Buddhst
rapiaparamil
Samgfiz means for §, conscy ’ . agiiana:
Sec § on By W ousness of one’s personality .. vifesayfidna
abode Gyatanam ndma Sariram. $
i"PPOIt insv apn kalesu ya asrayah S
asa;’{::d hone-footed, the imstruction 1s partial only, not complete
well at.lﬂ 0 has a mother, father, teacher As one who has been taught
o ome by lns mother, then by hus father and then by a teacher

out having nstructed usyam kytirtham akrioi Ssyad dhanam
na haretets mamg pzta"manyatz. " " ’

" d?m{:;;i ¢a t¢ kas$ cid abravit tat $rnavameh. abravin ma
Bitrman _saftlbayfmah,_jzfdno vas brahmeir yathd matrman
s bmhm“g“”yuvqn brityat, tatha tat Saulbayano’bravit, prano
P’ahstha'nf h ajbmztato m kvm syad sty abravit tu te tasyayatanam
" b "a me'bravid s eka-pad va etat, samyid, ih. sa vas

YW Yafiavalkya, prana evayatanam, dkasah pratisthd,
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priyam sty enad wupasita, ki pryyatd, yijhiavalkya, prana eva,
samyad, 1t hovica pranasya vas, samrat, kamaydydayam yiayats,
aprabgrhyasyn pratigrhngn, apr latra vadhasankam bhavat,
yam diSam eh, pravasyarva, samrat, kimaya, prano vas, samrat,
paramam brahma, nawnam prano jahdt, sarviny enam bhitany
abhaksaranty, devo bhittvi devin apyehr, ya evam wdvan elad
updste. hasty-rsabham sahasram dadims, h hovace, janako
vardehah sa hovica y@yfiavalkyah, pit@ me' manyata ninanusisya
haretets

3 ‘Let me hear whatever any one (of your teachers) may have
told you! Udanka Saulbz'iyana told me that the vital breath,
venly, 1s Brahman As one who has a mother, father, teacher
should say, so did that Saulbdyana say that the vital breath
15 Brahman, for what can one have who has not the vital
breath?’ ‘But did he tell you the abode and the support?’
‘He cid not tell me’ ‘This Brahman 1s only one-footed, Your
Majesty ’ “Venly, Yajfiavalkya, do tell us’ ‘Life, verly, 1s its
abode and space its support Venly, one should worship
it as the dear’ ‘What 1s the nature of that dearness, Yajfia-
valkya?’ ‘The vital breathitself, Your Majesty,’ said he ‘Venly,
out of love for life, Your Majesty, one offers sacrifices for hum
for whom one should not offer sacrifices, one accepts gifts from
one from whom they should not be accepted Out of just
love for life, Your Majesty, there anises fear of bemng in whatever
direction one goes Life 15, 1n fruth, Your Majesty, the highest
Brahman Life does not desert him, who, knowing thus, worships
1t as such All beings approach him Having become a god, he
goes even to the gods’ Janaka (King) of Videha said, ‘I shall
give you a thousand cows with a bull as large as an elephant ’
Yajfiavalkya said, ‘My father thought that one should not
accept (gifts) without having instructed ’

prabigraha that which s received, a gift
Usfe does not desert ham he will live long, dirghdyur bhavals R

4 yad eva te kas c1d abravit tat Srnavamehr abravin me barkur
varsnah caksur vas brahmely yathd matrindn priyman dcaryavan
brityat, tatha tad varsno’bravit caksur vas brahmets, apasyalo hf
ki syad ity abravit tu te tasydyatanam prabistham na me
bravid sy eka-pad va etat, samrad, Wy sa vas mo briht, yapha-
valkya caksur evayatamam, akasah prapsstha, salyam b el
upasita ki satyetd, yaghavalkya caksur eva, samrad, 1 hovica,
caksusi vas, samral, paSyantam ahuk, adraksir b, sa aha,
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adraksam s tat satyam bhavaty caksuy vai, samrdt, paramam
brakma. nainawn caksur jahdti, sarviwy enam bhitawy abhik-
sarants, devo bhiitva devan apyehr, ya evas vidvin efad upaste.
hasty-rsabham sahasram dadami, iti hovica janako vaidehal.
sa hovice ydgiiavalkyal. piid me'manyala, nananusisya
haretets

4 ‘Let me hear what any one (of your teachers) may have
told you." ‘Barku Viarsna told me that the eye, verily, is
Brakhman. As one who has a mother, father, teacher should
say, so did that Varspa say that the eye, verily, is Brahman
for what can one have who cannot see?’ ‘But did he tell you
the abode and the support?’ ‘He did not tell me.’ ‘This Brakman
15 only one-footed, Your Majesty.” ‘Venly, Yajiiavalkya, do
tell us’ ‘The eye, verily, is its abode and space its support,
venily one should worship 1t as truth.’ “What 1s the nature of
truth, Yajfiavalkya?’ ‘The eye itself, Your Majesty,” said he
(Yajfiavalkya) ‘Verly, Your Majesty, when they say to a man
who sees with hus eyes, “have you seen?” and he answers, “I
have seen” - that 1s the truth: verily, Your Majesty, the eye is
the highest Brakman. The eye does not desert him, who
knowing thus, worships 1t as such. All beings approach him
Having become a god, he goes even to the gods.” Janaka (King)
of Videha said, T shall give you a thousand cows with a bull
a5 large as an elephant.’ Yajfiavalkya said, ‘My father thought
that one should not accept (gifts) without having instructed.’

}‘]What 1s seen with the eye 1s regarded as more authoritative than
What 15 percerved by the other senses, so it 1s smd to be true:

Yat lu caksysd drstam tad avyabluc@rat satyam eva bhavati. S; caksusd
arstam na vismaraty R .

3 yad eva te ka$ cid abravit, tab $rnavimeh. abravin me
gardhabhinpito bharadvagah Srotram vas brakmeti yathi maty-
;”“i" Pitrman dcaryavan briwdt, iathi tad bhiradvio bravit,
t;O am vay brahmqtz, as$rnvato he kun syad i, abravit tu te
sazaygtanam pratisthim na me'bravid i, eka-pad va etat,
ékdgah' 1, sa va no briiin, yagiiavalkya. $rotram eviyatanam,
o W pratistha, ananta 1ty enad wpdsila Ra anantatd, yajia-
Y l]le._ dida eva, samrad, s hovaca lasmdd vas, samvad, api
I dis'at;’?i ca disah gacchaty, navvasyd entash gacchati, anants

2 It dido vai, samm‘t., Srofram. srotram vas, samrat, paramam
Sdrm;a Ramnam Syofraw gahatr, serviny enam bhiitany abhik-

W, deve bhitva devin apyeti, ya evam vidvan elad upaste.
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hasty-rsabham sahasram dadam: iy hovaca janako vaidehah, sa
hovica yagiavalkyah, pila me’manyata, nananusisya haretets.

5 ‘Let me hear what any one (of your teachers) may have
told you’ ‘Gardhabhivipita Bharadvaja told me that the ear,
venily, is Brahman, As one who has a mother, father, teacher
should say, so did that Bhiradvaja say that the ear, venly,
is Brahman; for what can one have who cannot hear?’ ‘But
did he tell you the abode and the support?’ ‘He did not tell
me ’ “This Brahman is only one-footed, Your Majesty ' “Venly,
Yajiiavalkya, do tell us’ ‘The ear venly, 1s 1ts abode and
space 1ts support; verily, one should worship it as the endless’
“What 15 the nature of endlessness, Yajfiavalkya ’ ‘The quarters
themselves, Your Majesty,” said he (Y&jfiavalkya). ‘Therefore,
Your Majesty, to whatever quarter one goes, he does not
come to the end of it for the quarters are endless Vernly, Your
Majesty, the quarters are the ear and the ear, Your Majesty,
1s the highest Brahman The ear does not desert him, who,
knowmg this, worships 1t as such All bemngs approach him
Having become a god he goes even to the gods ’ Janaka (Kimng)
of Videha said, ‘I shall give you a thousand cows with a bull
as large as an elephant ’ Yajfiavalkya said, ‘My father thought
that one should not accept (gifts) without having mstructed ’

6. yad eva kas c1d abravit tat Srnavimets abravin me satyakimo
gabalah, mano var brahmety: yath@d matrman prtrmin Gearyavan
brityat, tath tay 7abilo’bravit, mano vas brahmeh, amanaso hn
ki syad 1ty abravit tu te tasyayatanam pratistham na me'bravid
1ty eka-pad vd elat samrdd s sa var no brulz, yajfiavalkya
mana eviyatanam, akasah prafisthi, dnanda tty enad wpdsiia,
ka anandald, yariiavalkya mane eva, samrad, 1 hovica, manasié
vai, Samrdl striyam ablhdryate, tasyim pratwiipak pulro
gdyate, s anandah, mano va, samral, paramam brahma nanan
mano jahdts, sarvany enam bhiitany abliksaranty, devo bhittv@
devan apyeti, ya evam vidvan etad updsie hasty-ysabham
sahasramy dadams, v hovdca jenako vardehah sa hovdca yajiia-
valkyah, piid me'manyata nananusisya haretets.

6. ‘Let me hear what any one (of your teachers) may have
told you’ ‘Satyakima Jabala told me that the mund, venly,
is Brahman. As one who has a mother, father and teacher
should say, so did that Jabila say that the mimnd, venly, 15
Brahman, for what can one have who 1s without a mmd?
‘But did he tell you the abode and the support?’ ‘He did not
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tell me.” ‘Thus Brahman is only one-footed, Your Majesty.’
‘Verily, Yajfiavalkya, do tell us ’ “The mind, verily, 1s its abode
and the space 1ts suppoit Verily one should worship it as the
blissful * “What is the nature of blissfulness, Yajfiavalkya?’
‘Just the mind, Your Majesty,’ said he ‘Verly, Your Majesty,
by the mind one takes to a woman. A son resembhig him is
born of her He is (the source of) bliss Verily, mind, Your
Majesty, 1s the highest Brahman. The mind never deserts him
who knowing thus worships 1t as such All beitigs approach
him Having become a god he goes even to the gods’ Janaka
(King) of Videha said, ‘I shall give you a thousand cows with
a bull as large as an elephant.’ Yajfiavalkya said. ‘My father
thozxght (’;hat one should not accept (gifts) without having
mstructed,’

T yad eva kas co1d abravit, tat Srnavamels. abravin me vidagdhah
s_dkalyalz, hrdayars vay brahmetr, yathi matrman  pitrman
acaryavan brigyat, tathd tat $akalyo’bravit, hydayar: vai brahmeti,
ahfdayasya by kun syad di. abravit tu te tasydyatanam pratis-
ﬂla_m na me'bravid v eka~-pad va, etat, samrad, 1y sa var 1o
brils, yahavalkya. hydayam eviyatanam, akaseh pratistha,
sthatsr sty enad updsita ka sthitiia, yajiavalkya. hydayam eva
samrad, 1t hovica, hrdayam vas, samrdt, sarvesim bhiitdnim
yatanam, hrdayam vai, samrdt, sarvesam bhittanam pratisthd,
hrdaye ky eva, samrdt, sarvams biitam pratsthitin, bhavants.
hriayam var, samra, paramam brakma. nawnam hydayam
Jahati, sarviny enasy bhitamy abhuksarants, devo bhita devin
apyels, ya evarm vidvin etad upaste. hasly rsabhar sahasram
d_amz., wt hovdca janako vardehah, sa hovica ydiavalkyah,
BHa me'manyata nananusisya havetets,
¢ 17 Let’n‘:te hear what any one (of your teachers) may have
told you' ‘Vidagdha Sikalya told me that the heart, verily,
1 Bralman As one who has a mother, father, teacher should
32Y, 0 did that Sakalya say that the heart, verily, 1s Bralman
tofl What can one have who is without a heart?’ ‘But did he
. you the abode and the support?’ ‘He did not tell me.’
e Brahman 1s only one-footed, Your Majesty’ ‘Verily,
thalna"alkya, do tell us’ “The heart, venly, is its abode and
o Space its support. One should worship 1t as the stable.’
0“at 1s the nature of stability, Yajfiavalkya®” *Just the heart,
Mo r Majesty,’ he (Yajfiavalkya) said; ‘the heart, Your
Jesty, 1s the abode of all things and the heart, Your Majesty,

T
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is the support of all bemgs On the heart, Your Majesty, all
beings are supported The heart, venily, Your Majesty, 1s the
Supreme Brahman The heart never deserts him who knowmg
thus, worships 1t as such All bemngs approach im Having
become a god, he goes even to the gods’ Janaka (King) of
Videha said, ‘I shall give you a thousand cows with a bull as
large as an elephant.’ Yajfiavalkya said, ‘My father thought
that one should not accept (gifts) without having instructed.’

See III g 24

Second Brahmana
CONCERNING THE SOUL

I janako ha vasdehal kitrcad uwpavasarpann wvica: namas
te’stu yasfiavalkya, anw ma $adkity sa hovdca: yathd vas, samrd,
mahantam adhvanam esyan ratham va ndvam o3 samdadadila, evart
evaabhyr upamsadbloh samahitdtmas,, evam bynddraka adhyah
sann adhita~veda ukin-upamsatkah, o vimucyamanah Rva
gamsyastty naham tad, bhagavan, veda, yaira gamisyamii, atha
vas 16’ ham tad vaksyam, yatra gamisyastty, bravitu, bhagavan, .

I Janaka (Kmg) of Videha, descending from his lounge
and approaching said ‘Salutations to you, Y&jiavalkya,
please mstruct me * He (Yajfiavalkya) said ‘As one who wishes
to go a long distance, Your Majesty, would secure a chariot
or a ship, even so you have a mind well equipped with the
teachings of the Upamisads You are likewise honoured and
wealthy, you have studied the Vedas and heard the Upamsads
Where will you go when you are released (from this body)?
(Janaka said) ‘Venerable Sir, I do not know where I shall go’
(Yajiiavalkya said) ‘Then truly I shall tell you that, where
you will go * (Janaka said) ‘Tell me, Venerable Sir’

Raircat from the lounge, dsana-vifesat S.
brndidrakah honoured, piiyyah
adhyah wealthy, i§varah, na dardrah S

The theoretical knowledge of the Vedas and the Upamisads 15
not enough, for 1t does not remove fear We require knowledge of Self
or Brahman for salvation evam sarva-mbhfits-sampanno’ps satt
bhaya-madhya-stha eva paramatmagiianena vind akrtdrtha eva tavat. S.

2. wdho ha var nammsa yo'yam dakswne’ ksan purusah tam
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va elam wndhars santam wmdra 1ty dcaksate paroksenaiva, parok-
sa-pryd wa b devdh, pratyaksa-dnisah

2. ‘Indha by name1s this person who 1s in the right eye Him,
verily, who 1s that Indha people call Indra, indirectly, for the
gods are fond of the indirect, as it were, they dislike the direct
(or the evident).

Indha is the self, identified with the physical self.

3. athmiad vame'ksam purusa-rispam, esisya patni virat, tayor
esa sarmstavo ya eso'ntar-hrdaya akasah, athanayor etad annam ya
eso'ntar-hydaye lohvia-pindah, athawnayor elat pravaranam yad
elad antar-hrdaye jalakam iva; athawnayor esa sytth samcarani
yeisd hrdayad dirdhvd wady wuccaratr. yathd keSah sghasradhd
bhsnnah evam asyaid huid nama nadyo'ntar-hydaye pratisthnic
bhavants, etabhr v etad dsravad Gsravats; tasmad esa pravwvikis-
haratara wwarva bhavaty asméc carivad atmanah
. 3 Now that which 1s in the form of a person in the left eye
is his wife Viray Therr place of union 1s the space within the
heart. Their food 1s the red (of blood) lump 1 the heart Therr
covenng is the net-like structure in the heart Their path for
moving 1s that channel which goes upward from the heart;
like a hair divided a thousandfold, so are the channels called
Itd which are established withm the heart Through these
flows that which flows on, Therefore that (self composed of

Indha and Virag) 1s, as 1t were, an eater of finer food than the
bodily self

Indra is Varvinara and Vird) or matter is said to be his wifes
for 1t is the object of enjoyment, bhogyatvad eva. S
samstdva place of union, hiterally the place where they simg praises
together, the meetin -place.
Stttk path, margah % o

h’_l'ife_sulatle body 1s nourished by finer food than the gross- fasmae
caarirad Gtmanah varSvanardt tayjasah sihsmannopacito bhavats,

In the dream state the self is identified with the subtle body.

4 lasya praci dik praficah pramah, deksmi dig daksine
?_rana!z, pratict dik pratyasicah pranah, udici dig udaficah prinah,
wdlvg dig firdhugh prandh, avaci dig avasicah prandh, sarva

S84, sarve pranah, sa esa nety nety atma agrhyah na hi griyate;
m’fyal;, na In Siryate; asarigak na by sapyate, asvio na vyathate;
= risyat. abhayaris var, sanaka, prapto’ sy, sts hovica yéayfiavalkyah.

tovaca janako vardehak, abhayam v gqcchatdt, Yéagfiavalkya,
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yo nah, bhagavan, abhayam vedayase, namas te'sin, 1me videhih
ayam aham asmii

4 ‘Of him the eastern direction 1s the eastern breaths, the
southern direction 1s the southern breaths, the western direction
is the western breaths, the northern direction 1s the northern
breaths, the upper direction 1s the upper breaths, the lower
direction 1s the lower breaths, all the quarters are all the
breaths But the self 1s not this, not this He is incompre-
hensible for he is never comprehended He 1s undestructible for
he cannot be destroyed He 1s unattached for he does not
attach humself He 1s unfettered, he does not suffer, he 1s not
mjured Venly, Janaka, you have reached (the state of)
fearlessness,’ thus said Yajiavalkya Janaka (King) of Videha
said ‘May fearlessness come unto you, Yajiiavalkya, to you,
Venerable Sir, who make us to know (the state of) fearlessness
Salutations to you Here 