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PREFACE

THE PRESENT VOLUME of the Upanishads contains translations
of the Aitareya and Brihadaranyaka. The Aitareya Upanishad is a
comparatively short treatise, consisting of only thirty-three verses. But
the Brihadaranyaka is, of all the Upanishads, the most extensive and
the most profound. Sankarichirya’s commentary on it is his longest
and most scholarly. Here—as in his interpretation of the Mandukya
Upanishad and Gaudapada’s Karikdi—he has attempted to prove the
existence of Brahman as a metaphysical reality by means of both reason
and scriptural authority.

As in the first and second volumes of my translations of the Upani-
shads (published in New York in 1949 and 1952, and in England in
1951 and 1954 respectively), I have given, besides the translation,
a detailed explanation of the text, based upon the commentary of
Sankaracharya. Leaders of other schools of Indian philosophy, such as
the qualified non-dualistic and the dualistic, have also commented on
the Upanishads in order to give support to their respective views; but
I have confined myself to Sankaricharya’s interpretations to avoid
causing confusion in the mind of the reader and also because, in my
opinion, the philosophy of non-dualism as interpreted by Sankara-
charya is the crowning glory of India’s philosophical speculation. Only
in the light of non-dualism, which has directly or indirectly influenced
all the other systems, can one discover in the Vedic literature an inner
harmony between apparently different thought currents and perceive
the development of a single line of thought culminating in the reali-
zation of the identity of Atman and Brahman. It must be remembered,
in this connexion, that non-dualism admits the value of rituals and
symbolic meditations at different stages of the aspirant’s inner evolu-
tion,

No complete English translation of Sankaricharya’s commentary on
the Brihadaranyaka Upanishad existed prior to 1934. Swami Madhava-
nanda, the present Secretary of the Ramakrishna Math and Mission,
fulfilled this need by publishing his monumental, scholarly, and lucid
translation of the text and commentary through the Advaita Ashrama,
Calcutta. His book is an invaluable asset to readers of this greatest of
the Upanishads. In preparing my own translation, I have leaned heavily
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vi PREFACE

upon the work of Swami Madhavananda, and I wish to take this op-
portunity to acknowledge my genuine indebtedness. I have also con-
sulted with profit the Bengali translation of the Upanishad by Swami
Gambhirananda of the Ramakrishna Math and Mission. I am deeply
grateful, as well, to Mr. Joseph Campbell, who has very kindly read
the whole manuscript and made many helpful suggestions.

In my explanation of the text I have tried to give most of the relevant
and important philosophical ideas from Sankarichirya’s commentary,
omitting only those dealing with rituals or the refutation of other schools
of thought, which would appear highly technical to the average reader.

I have written a rather lengthy introduction to the Brihadaranyaka
Upanishad, giving a brief summary of the book, chapter by chapter. It
will, I hope, help the reader to grasp the thread that runs through the
Ubpanishad. I have also tried to show the value of rituals and symbols
for the contemplation of Brahman, which can neither be perceived by
the senses nor be comprehended by the mind. This present introduc-
tion, describing certain spiritual practices of Vedic times, is intended
to supplement those of the two earlier volumes, in which I have given
a general survey of the Vedic culture and have dealt with the meta-
physics, the psychology, and the ethics of the Upanishads.

In the Brihadaranyaka Upanishad occur a number of concepts pertain-
ing to the evolution of the soul from its first appearance as a phenomenal
being to its attainment of Liberation. These concepts, based on the
supersensuous experiences of the Vedic rishis, or seers, are accepted by
orthodox Hindus as part of the Vedic revelation. Modern minds, though
professing admiration for certain of them, dismiss others as unessential
or irrelevant. It has been generally overlooked that these concepts may
be regarded as a systematic attempt on the part of the Vedic rishis to
formulate a comprehensive picture of existence. If viewed in this light,
the topics discussed in this Upanishad—such as the creation, the cosmos,
the soul and its destiny, the deities (or powers controlling both external
nature and the sense-organs in man), the rituals for communing with
the deities and for procreating worthy offspring, and the nature of Ulti-
mate Reality together with the disciplines for Its realization—fall into
place as parts of a single and satisfying pattern free from inner con-
tradictions. Indeed, it will be found that all the concepts of the Vedic
rishis go together; no one of them can stand without the others. In order
to grasp the rationale of the disciplines for Liberation, one must also
grasp the implications of cosmic evolution and involution, rebirth, the
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doctrine of the Five Fires, the Northern and Southern Paths, and so on.
When the system conceived by the rishis is thus understood in its en-
tirety, there emerges a picture of life as consistent and coherent as mod-
ern thinking could wish—one which, at the same time, satisfies all men’s
basic urges: physical, emotional, intellectual, ethical, and spiritual.

References to scriptural quotations occurring in the commentaries on
both Upanishads have been given except for those passages whose
sources I could not find. Where figures appear without the name of any
work, the reference is to the Brihadaranyaka Upanishad or the Aitareya
Upanishad itself, as the case may be.

The use of capital and small letters in certain words and the question
of gender always present difficulties to translators of the Hindu scrip-
tures. No distinction is made in Sanskrit between capital and small
letters. For instance, the word atman is written in the same way, whether
it denotes the Supreme Self or Soul or the embodied self or soul. The
difficulty becomes even greater when the word occurs in both senses
in one and the same passage. I have used a capital s for self and soul,
and capital a for atman, when they denote Brahman or Ultimate Real-
ity. It has not however been possible to maintain this clear-cut distinction
at all times. The same problem arises with gender. I have used the neuter
It for the words Brahman and Atman when they signify Pure Spirit,
beyond all distinctions. But I have used the masculine He when they
refer to the Creator or some similar being belonging to the realm of
phenomena. I have likewise used capital letters for the words conscious-
ness and intelligence when they signify Pure Spirit, and small letters
when they signify empirical consciousness or intelligence. With ref-
erence to the gods, or deities, small letters and the masculine gender
(when not otherwise specified) have been used. But I have used capitals
for Prajapati, Brahma, Hiranyagarbha, Sutra, Virdj, and Prana, which
are different names of Saguna Brahman and therefore deserve special
honour. But when the word prana is used to denote the sense-organs or
the vital breath of the embodied creature, a small letter has been used.
I believe that intelligent readers will not be much troubled by these
difficulties,

In my preface to the first volume of the Upanishads I compared the
Vedic literature to a trackless tropical forest, full of lush underbrush,
weeds, thorns, and stately trees, and I said that if patient and intrepid
travellers continued their search they would be rewarded by discovering



viii PREFACE

blossoms of rare beauty and fragrance. This remark applies most aptly
to readers of the Brihadaranyaka Upanishad.

God willing, 1 intend to translate the Taittiriya Upanishad and the
Chhandogya Upanishad in the fourth volume, thus completing my
translation of the eleven major Upanishads.

NIKHILANANDA
Ramakrishna-Vivekananda Center
New York
January 15, 1956
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INTRODUCTION

THE AITAREYA UPANISHAD belongs to the Aitareya Aranyaka
and is a part of the Rig-Veda. Consisting of three parts, the Upanishad
proper begins with the fourth section of the second part of the Aranyaka
and comprises sections four, five, and six. The preceding part of the
Aranyaka prescribes rituals for the attainment of oneness with Prana,
or Saguna Brahman. According to some, the attainment of this oneness
through rituals and meditation is the goal of human endeavour and the
ultimate teaching of the Vedas. Sankaracharya, however, refutes this
view and asserts that Self-Knowledge is the goal. This Knowledge is
taught in the Aitareya Upanishad.

The Upanishad, as already noted, is divided into three parts. The
method by which Self-Knowledge is taught is twofold. First is shown
the illusory superimposition of names and forms (adhyaropa) upon
Brahman, or Atman, and next, through their refutation (apavada), is
revealed the sole reality of Atman. The verses up to the first sentence
of L ii. 13. deal with illusory superimposition, and then follows the
refutation.

The first part of the Upanishad consists of three chapters, with a
total of twenty-three verses, and describes the creation. Atman alone
exists as the sole Reality prior to the creation of the names and forms
of the phenomenal world, and during their continuance and after their
dissolution as well. It projects the created objects through Its wondrous
power of maya. The creation is a spontaneous act of the Creator, who is
not impelled by any desire or necessity; it is a projection of the Creator’s
thought. The stages of creation are as follows: the different worlds, Virat
(who represents the totality of all physical bodies), the deities or devas
(who control the various organs), the elements, the individual bodies,
and the food by which these bodies are sustained. After the creation, the
Creator enters into the bodies as their living self. Thus is projected the
universe of diversity. Next the Upanishad deals with the refutation
(apavada) of this universe, in order to arrive at the Knowledge of
Atman.

3



4 AITAREYA UPANISHAD

The second part of the Upanishad, consisting of one chapter of five
verses, begins with the doctrine of the soul’s assuming a human body.
It then narrates the story of a rishi who, while lying in his mother’s
womb, came to know about the suffering of the embodied creature,
who, on account of ignorance, is subject to unending births and
deaths. It tells, further, of the rishi’s attaining Liberation through the
Knowledge of Atman.

The third part consists of one chapter of four verses, and begins with
a discussion of the nature of Atman. By realizing Atman one attains
Liberation. The question therefore is asked: “[Of the two selves men-
tioned in the scriptures,] which one is the Atman?” Is it that which
functions in the body through the various instruments of perception
(e.g. the ear, the tongue, the eye, the nose, and the skin)? Or is it that
which dwells in the heart as the individual self, for whose experience
the organs perform their functions? The real Atman, it is declared, is
Brahman, attributeless Pure Spirit. When conditioned by different
limiting adjuncts Cupadhis), It is called by such different names as
Creator, Inner Controller, Hiranyagarbha, Virat, deva, man, animal, or
insect. One endowed with the Knowledge of the Pure Spirit tran-
scends these forms and the world of duality.

S.N.
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OM. SALUTATION to the Supreme Self. [The topic of the ritu-
alistic] worship together with the knowledge of the lower Brahman'
has been completed. That which is the highest goal of work performed
with the knowledge [of the lower Brahman] has been conclusively
described through the knowledge of the Uktha? It has also been stated:
“This is the true Brahman called Prana.® He is the sole God. All other
gods are but the [various] powers of this Prana. He who realizes this
Prana as his self attains to Prana.”

Some firmly believe that this attainment of [oneness with] Prana is
the highest goal of human endeavour; that this is Liberation; that this
[oneness] is to be attained by means of the discipline consisting of the
performance of work?* in combination with knowledge, already described;
and finally, that there exists nothing else to be attained.

With a view to refuting them the present Upanishad, beginning with
the text: “[All] this verily was Atman only,” commences in order
to establish the sole knowledge of Atman [free from all trace of work].

! That is to say, Saguna Brahman, or Brahman with attributes. He can be
realized by means of appropriate rituals performed with proper meditation
(updsani). The knowledge of Saguna Brahman bestows upon the devotee
the highest bliss in the phenomenal world, but not Liberation as conceived
by the non-dualistic Vecﬁ‘mta.

2The Uktha hymn is the most important among the hymns of praise in
the Vedas; it is used mainly in the Mahavrata sacrifice. See Ai. Ar. IL. i. 2. 1
ff; Br. Up. V. xiii. 1.

8 The word Prona has several meanings. First, it denotes the vital breath
or life in an individual; secondly, the conscious self (prajnitman); thirdly,
Hiranyagarbha and sometimes even Indra. One of the chief objects of the
meditation on Prina is to show that the life principle in the individual is
the same as the life principle in the sun; and by a recognition of their identity
and of the true nature of Prana, the devotee, or he who has rightly meditated
on Prina during his life, enters after death into the world of Hiranyagarbha,
See Kau. Up. IIL. 2., where Indra says to Pratardana: “I am Prina; meditate
on me as the conscious self (prajnatman), as life, as immortality, Life is
Prina; Prina is life. Immortality is Prana; Prina is immortality. . . Prina
is consciousness; consciousness is Prina.”

*The word work in the Upanishads generally denotes ritualistic worship,
which admits the distinction between the doer, accessories of action, and
the result. It is opposed to Vidys, or the unitive Knowledge, which does not
admit of any duality whatsoever.

5



6 ATTAREYA UPANISHAD

Objection: How can you say that the purpose of the present book is
to establish only the Knowledge of Atman, unrelated to any work?

Reply: Because we do not find [in this book] any other purpose.
Further, that the gods, such as fire etc., mentioned [in the Aranyaka
portion], are parts of samsara, the phenomenal universe, since they are
subject to such limitations as hunger and thirst, will be shown by
passages like the following: “He subjected that Person to hunger and
thirst” (1. ii. 1). From the Sruti passage stating that Brahman is beyond
hunger etc., it can be realized that what is subject to hunger and thirst
belongs to samsara.

Objection: Very well, let the Knowledge of the pure Atman be the
means to the attainment of Liberation. But the non-performer of work
is not the only one entitled to Liberation; for there is no special state-
ment to that effect, that is to say, the Sruti does not, in this connexion,
refer to the order of sannyasins, who have renounced action. Further,
immediately after the [ritualistic] action known as the Brihatisahasra
has been introduced [in the Aitareya Brahmana], the Knowledge of
Atman is discussed [in the Aitareya Upanishad]. Therefore the per-
former of work alone is entitled to Liberation. It cannot be said that
the Knowledge of Atman is altogether unrelated to work, for the con-
clusion in this Upanishad is like that in the foregoing section. Just as
the Mantra and Brahmana portions® speak of the person associated with
work, who has realized his identity with the sun, as the self of all beings,
moving and unmoving, in such a text as: “The sun is the Atman (Ai. Ar.
IL. ii. 4. 7.), s0 here too the section begins with the text: “He is Brahman,
He is Indra” (Ai. Up. I11. i. 3.), then describes [the devotee] as the self
of all beings, and concludes by stating that all the immovable objects are
guided by Pure Consciousness, or Brahman. The same idea is reiterated
in the Upanishad belonging to the Aitareya Samhita. Having estab-
lished the relationship of Atman to work in such a passage as: “It is this
Brahman whom the followers of the Rig-Veda demonstrate in the great
Uktha,” the scripture concludes with the statement: “They say that this
Brahman alone dwells in all beings.” Likewise, the scripture begins the
topic of Atman, referred to in the passage: “He who is the incorporeal
prajnatman,” and then says: “He who is in yonder sun is one with it,”
thus establishing their identity. In the present Upanishad also the
question will be asked: “Which one is the Self?” (II1. i. 1.), and then it
will be said: “Consciousness (Prajnanam) is Brahman” (I11. i. 3). There-

8See The Upanishads Vol. 1, pp. 3-4.
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fore the Knowledge of Atman cannot be unrelated to work. It may be
contended that the connexion of Atman with work has already been
mentioned and therefore the repetition here is superfluous and fuitile.
What is meant by the contention is this: Atman has already been es-
tablished by the text of the Brahmana: “O Rishi, I am the Prana,” and
dlso of the Mantra: “The sun is the Atman [of all things, movable and
immovable]. (Ai. Ar. IL. ii. 4. 7). In this Upanishad also, while dealing
with the question: “Which one is the Self?”, it will be established once
again that all this is Atman. Therefore here is a case of repetition. We
reject this contention. In our opinion no fault of repetition is involved
here, because the purpose here is to ascertain another aspect of the same
Atman. How can there be another aspect? Atman may be regarded from
two different poinis of view. Either It is associated with work and en-
dowed with the attributes of creation, preservation, and destruction or
It subsists in its pure form. The yresent Upanishad is going to determine
which aspect of Atman should be established. Therefore no blemish of
repetition is involved. To be more explicii: The following section of the
book, beginning with the text: “[All] this verily was Atman only” (L. i.
1.), serves to show that even Atman associated with work may be wor-
shipped as being free from work. Since this fact has not been men-
tioned in the ritualistic section of this scripture, it is stated here that
Atman alone [free from work] is to be worshipped. The same Atman
may be worshipped as one with the worshipper or as different from him.
Though Atman is one and without a second, It can be different from
the devotee, from the standpoint of work, and dlso non-different from
him, when It is non-active. Therefore there is no fault of repetition.
{Scriptural passages are now quoted by the opponent to show that
Sruti does not favour the relinquishment of action.] The Iéa Upanishad
says: “He who is aware that both knowledge and ignorance should be
pursued together, overcomes death through ignorance and obtains im-
mortality through knowledge” (18. Up. 11.) and “If a man wishes to live
a hundred years on this earth, he should live performing action.” (15, Up.
2.) The life span of a mortal does not extend beyond one hundred
years, so that he might worship Atman alone after renouncing action.®
The Aitareya Brahmana states that @ man lives only for thirty-six

_ ®Thus there is no scriptural evidence to show that, in order to worship
Atman, one must become a sannyasin, who renounces action.
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thousand days.” The one hundred years are occupied with work. It has
just been stated: “If a man wishes to live a hundred years on this earth,
he should live performing action.” There are other scriptural passages
to support this view: “As long as one lives, one should perform the
sacrifices especially mentioned for the days of the new and the full
moon,” and “He should be cremated with the sacrificial vessels.” Scrip-
ture speaks of the three debts of a man [whose requital calls for action
on his part]. Thus the injunction about the life of sannyasa, such as one
finds in the passage: “They give up the desire . . . for the worlds and
lead the life of religious mendicants” (Br. Up. III. v. 1.), is intended as
a eulogy (arthavada) of the Knowledge of Atman; or it applies to those
people [such as the blind and the lame] who are disqualified from per-
forming [ritualistic] action.

Reply: No, we refute your contention. For when a man has attained
to the true Knowledge of the Self, he does not crave any result from
action; therefore it is not reasonable for him to engage in action. Your
statements that the performer of action alone attains Self-Knowledge
and that Self-Knowledge is related to work are inadmissible. When a
man who has realized Brahman as his own self says to himself: “I am
Brahman, who is free from all the blemishes of samsara and in whom all
desires find their fulfilment,” he does not see any fruit to be reaped from
what he has done or what he has to do. Because he does not seek any
fruit of action, no action is possible for him.

Objection: He may not see the need of fruit, but he performs action
because of the scriptural injunction.

Reply: This is not so, for he has attained the Knowledge of the Self
and the Self is not subject to the scriptural injunction. He who is con-
scious of the benefit that accrues from the attainment of what is de-
sirable and the giving up of what is undesirable seeks the means to
realize these ends: such a person alone is seen to be subject to scrip-
tural injunctions, and not one who has realized his identity with Brah-
man, which is beyond all injunctions. If, on the other hand, a person
who has realized himself as Brahman and therefore gone beyond the
injunctions of the scriptures can be commanded by the scriptures, then

" The Aitareya Brahmana contains a hymn called the Brihatisahasra, This
hymn contains thirty-six thousand words; so also, it is stated in the Brihmana,
a mortal lives for thirty-six thousand days. A month, according to this
calculation, consists of thirty days, and a year of three hundred and si
days. Thirty-six thousand days comprise one hundred years, the usual E?e
span of a man.
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no person whatsoever can be pointed out as being beyond the injunctions
of the scriptures, even though entitled to be so. Thus all persons would
have to be regarded as subject to scriptural injunctions. In that case it
would become the imperative duty of all men to perform all kinds of
work at all times. This conclusion is undesirable. A man endowed with
the Knowledge of Atman cannot be commanded by anyone to engage
in action; for the Vedas, the authority for such an injunction, have
come out of his Self.® No one can be directed by words that are the prod-
uct of his own wisdom. An ignorant servant cannot order about his
master endowed with much knowledge.

Objection: The scriptures are eternal® and therefore capable of com-
manding all men.,

Reply: No, your contention has already been refuted. But you have
not refuted our statement that it is fallacious to say that all persons,
without distinction, must perform all kinds of work at all times.

Objection: This has been the directive of the scriptures: as the scrip-
tures lay down the injunction about performing action, so also they bid
the performer of action to cultivate the Knowledge of Atman.

Reply: This is not so. It is not reasonable to ascribe to the scriptures
statements conveying contradictory meanings. The scriptures cannot
lay down that the same person should be engaged in contrary things,
that is to say, that he should both perform action and desist'® from it;
fire cannot be both hot and cold.

Furthermore, the will to obtain the desirable and shun the unde-
sirable is not created by the scriptures. It is [natural and] common to all
human beings. If it is contended that it is the creation of the scriptures,
we say that in that case it would not be found among the cowherds, who
are ignorant of the scriptures. The gist of the matter is that the scrip-
tures should explain only what is not self-evident. If they lay down that
Self-Knowledge is inconsistent with duty, how can they again, con-
trariwise, prescribe duty for an illumined person? There cannot exist
coldness in fire or darkness in the sun. If it be objected that such con-
trariness is not the teaching of the scriptures, we say that the objector’s
statement is not correct. The conclusion of the scriptures has been given
in such a passage as: “One should redlize that That is one's Atman;
Brahman is [Pure] Consciousness.” That also is the meaning of such

8The Self, as Brahman, is the author of the Vedas.

®They are not ascribed to human authorship.
1 According to the scriptures, Self-Knowledge is inconsistent with action.
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scriptural passages as: “Seek Atman alone” and “That thou art” (Chh.
Up. VL. viii. 7). Since the Knowledge of the identity of Brahman and
Atman, when it arises, cannot be refuted by any other knowledge, such
Knowledge of identity cannot be denied or proved to be false.

Objection: [As a Knower of the Self, for want of any specific neces-
sity, cannot engage in action, so also] there is no need for his renuncia-
tion of action. The lack of necessity is common to both cases. The Gita
says that the knower of the Self does not gain anything by giving up
action. Therefore if a man says that after realizing Brahman one should
practise non-action, he too makes the same mistake; for, as we said be-
fore, there is no need for practising non-action.

Reply: No, non-action means lack of action (akriyamatratvad but-
thanasya); it does not signify any positive action [such as the perform-
ance of a sacrifice] 1! The idea of a need arises from ignorance (avidya)'?
and is common to all beings. It is not the inherent characteristic of the
thing itself. To explain: When a man is prompted by need and longing,
he engages in action through speech, mind, or body. It has been estab-
lished in the Brihadaranyaka Upanishad, by such a passage as the fol-
lowing: “He cherished the desire: ‘Let me have a wife'” ete. (1. iv. 17.),
that the action for the attainment of the fivefold object, such as son and
wealth, springs indeed from desires; both end and means are desires.

The efforts associated with speech, mind, and body which imypel a
man to engage in the fivefold action (panktakarma) are the result of
ignorance and desire. They cannot be found in the knower of the Self,
who is free from ignorance and desire. Therefore the word butthina
(the inactivity of an illumined person) denotes absence of action (kriya-
bhavamatram) and not anything positive like the performance of a
sacrifice. This non-action is the very nature of the knower of the Self;
therefore no idea of necessity for the pursuit of mon-action need be
sought. Suppose a man walking in darkness sees light; he falls no more
into pits, mire, or brambles. That being the case, the question as to
why he does not fall into them does not arise.

Objection: If now-action is the natural characteristic of something,
then it cannot be the subject of a scriptural injunction. In the absence

L1t is the opponent’s contention that the practice of non-action is also
@ kind of action.

12 The word ignorance (avidyd) means, in Vedanta, absence of the Knowl-
edge of Brahman or the Self. A person endowed with knowledge of the

phenomenal world is called “ignorant” if he has not attained the Knowledge
of Brahman or the Self. The Knowledge of Brahman is called Vidya.
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of such an injunction, a householder who has attained the Knowledge
of Brahman may remain in that state without engaging in any action;
he does not have to become a sannyasin'®

Reply: Your contention is not right. The life of the householder is
controlled by desire* From such scriptural passages as the following:
“This much, indeed, is [the range of] desire” (Br. Up. I. iv. 17.) and
“Both these are certainly desires” (II1. v. 1.), we can ascertain that non-
action or renunciation means the cessation of all relations with son,
wealth, and other objects of desire, and not participation in any new
action.’® Therefore it is not possible for a knower of the Self to renounce
action and at the same time lead a householder’s life. From this it fol-
lows that a knower of Brahman does not have to practise austerities or
serve his gury.

At this point some householders, being afraid of mendicancy or of
the humiliation that accompanies begging, raise an objection, showing
the subilety of their intelligence. They say: “As a sannydasin, for the pur-
pose of maintaining the body, follows the injunction of mendicancy,
even so a householder, freed from. all desires characterized by the idea
of ends and means, should live at home seeking only food and raiment,
solely for the purpose of preserving the body. In reply we say that this
is unsound. We have dlready said, in answer to this argument, that the
wish to live with his wife in a particular home, which happens to be-
long to him, is the result of desire. If, on the other hand, he does not
live in a home, does not possess anything of his own, and seeks food
and clothes solely for the purpose of preserving the body, then he is in
reality a religious mendicant. As a sannyasin has need of following the
injunction regarding the acceptance of alms and the observance of
cleanliness etc., for the support of his body, so also a householder en-
dowed with Knowledge and free from desire would have to follow the
injunctions regarding the performance of certain daily obligatory duties
enjoined by such a scriptural passage as: “A man should perform the
Agnihotra sacrifice as long as he lives”; otherwise he would be afflicted
with sin. But a man endowed with Self-Knowledge is not subject to
such an injunction and cannot be asked to engage in [ritualistic] duties.

13 A sannyasin is directed to give up all actions because, being absorbed in
Brahman, he does not seek or avoid any worldly gain or loss.

“That is to say, a man cherishing worldly desires should embrace a
householder’s life, but a sannyasin, who is free from them, should not.

1% Sankaracharya is trying to indicate that any activity is inconsistent with
the Knowledge of Brahman,
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Therefore such an injunction does not apply to a person illumined with
the Knowledge of Atman.

Objection: In that case the scriptural injunctions regarding the life-
long performance of obligatory duties become useless.

Reply: No, they bear meaning with reference to people who are not
endowed with Self-Knowledge. Even the injunction regarding the
activity of a sannyasin just for the purpose of the preservation of his
body should not be regarded as an incentive for such activity. A man
engaged in the Achamana'® gets his thirst quenched [though this is not
the incentive for his sipping the water]; likewise, a sannyasin observes
certain rules about begging his food, but these rules do not act as an
incentive for the asking of the alms in order to preserve his body." But
in the case of such rituals as the Agnihotra, neither the injunction nor
the action can be regarded as a matter of coursel®

Objection: An injunction regarding an act which is to be done only as
a matter of course'® is useless because one does not obiain any benefit
from it.

Reply: It is not so, because that injunction [regarding begging eic.] is
based upon a previous activity.2’ To give up the old habit entails a great
effort. Thus, though abstention from action (butthana) comes naturally
to the knower of the Self, it has been enjoined upon him as a duty by
the scriptures.

Even one who has not attained Self-Knowledge but is desirous of
Liberation should embrace the monastic life. Compare the following
scriptural passage: “[A man endowed with] control of the mind and the
body.” The disciplines for Self-Knowledge, such as control of internal

16 A religious ceremony which requires the sipping of water from the
palm of one’s hand.

17 The meaning seems to be that the scriptural statement regarding a
sannyasin’s mendicancy should not be regarded as an injunction which must
be observed. A sannyasin is beyond all commandments. While not engaged
in meditation, a sannyasin seeks food by begging merely to preserve his
body. The scriptures simply state a fact but do not impose an injunction.

18 The Agnihotra ritual has a definite purpose. If it is not performed the
householder reaps an evil result.

19 The opponent is referring to the begging etc. of a wandering monk,
which Sankara says are not to be regarded as an injunction for the preserva-

tion of the body.

20 A monk, during the earlier stage of spiritnal discipline, becomes ac-
customed to earn his food by begging., Though later such a need may not
really exist, yet he goes about begging as a matter of habit.



SRI SANKARACHARYA'S INTRODUCTION 13

and external activities, do not apply to the other stages of life. We
learn from the Svetaévatara Upanishad (V1. 21): “Those who went
beyond the [first three] stages of life he taught the supreme and sacred
Self-Knowledge sought after by all the seers.” Compare also Kaivalya
Upanishad 2: “Neither by work nor by offspring does one attain
Immortality, but solely through remunciation.” The Smriti also says:
“Having realized the Self one should renounce action” and “Let one
enter that stage of life (i.e. sannyasa) which is a means to the Knowl-
edge of Brahman.” Such disciplines for Self-Knowledge as the practice
of continence (brahmacharya) etc. are possible only for a sannyasin
who has gone beyond all the other stages of life, but not for a house-
holder.

If @ means is not fully pursued, it cannot bring about the fruition
of an object. The highest result of the action which is to be per-
formed by householders and is secondary to Knowledge has been
summed up as the attainment of oneness with the deities, a fruit which
belongs to samsara. If the Knowledge of the Supreme Self were to be
realized only by one who engaged in action, then the result of action
would not have been summed up as something which relates to the
world.

Objection: The redlization of oneness with the deities is only an
indirect result of action [and not the main result].

Reply: That is not correct. Self-Knowledge, whose object is the Self,
is entirely opposed to all notions of the deities. The Knowledge of
the Self, which deals with the ultimate reality of Atman, devoid of all
names, forms, and actions, is the sole means to Immortality. If Self-
Knowledge could produce an indirect result [in the form of the attain-
ment of identity with the deities], then it would not have for its object
the Self, which is free of all differentiation; such a result is certainly
not desirable. The Vajasaneyi Brahmana, in the passage: “When io
him everything, verily, becomes Brahman,” denies the knower of the
Self all relations of action, agency, and result. The same scripture, in
the passage: “When there is, as it were, duality,” says that samsara,
consisting of action, agency, and result, is the goal of the ignorant.
This Uypanishad, too, first sums up [for the ignorant] the result, which
is the realization of identity with the deities, who are subject to hunger
and thirst and belong to the realm of phenomena, and then proceeds

1. e. the life of the student, the married person, and the contemplative.
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to explain, in order that the seeker may attain I'mmortality, the Knowl-
edge which deals with Brahman, the Self of all.

The obstacles created by the threefold debt apply to the ignorant,
who seek to attain the world of men, the world of the Manes, and the
world of the devas,?® and not to those who are endowed with Self-
Knowledge. The threefold means for the attainment of the three worlds
has been described in the Sruti passage: “The world of men should be
won through offspring,” etc. That the wise, who seek the World of
Atman, are free from the obstacles of debts is shown by the following
scriptural passage: “What shall we do with children,” etc. Further,
the Kaushitaki Upanishad says: “Thus taught the rishis who attained
the Knowledge of Brahman” and “The illumined souls of olden times,
for this very reason, did not perform the Agnihotra sacrifice.”

Objection: The ignorant must not become sannyasins as long as
their debis are not paid.

Reply: It is not so; for no debt is incurred before one embraces the
householder’s life. If one who is not entitled to incur debt becomes in-
debied, then everyone will remain under the obligation of debt. This
is certainly an undesirable position. Such a scriptural passage as: “Let
one leave the householder's life for that of the vanaprasthin, and the
life of the vanaprasthin for that of the sannyasin; or if possible one
should embrace the monastic life directly from the stage of the
brahmacharin, or the householder, or the vanaprasthin,” enjoins even
on the householder the monastic life as a discipline for the realization
of Self-Knowledge. The scriptural passages prescribing lifelong practice
of the Agnihotra or other sacrifices apply only to those ignorant people
who do not long for Liberation. The Chhandogya Brahmana also states
that certain people may perform the Agnihotra sacrifice for twelve
nights only and then renounce it. [Therefore the scriptural passage
prescribing the lifelong practice of the Agnihotra sacrifice does not
conflict with the monastic life.]

The argument that the monastic life is meant only for those who
are incapable of performing [ritualistic] work?® is unsound; for there
are special scriptural passages that apply to them. Further, the Smritis
teach that all people, without distinction, may either enter any of the
stages of life directly or go through them all in succession.

22 Every householder owes debts to men, the Manes, and the gods. The
world of men should be won by begetting children, the world of the Manes
through sacrifice, and the world of the gods through vidya.

#1. e. those who are born blind, deaf, or otherwise crippled.
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It was contended that a knower of the Self practises renunciation of
action as a matter of course and not on account of any scriptural in-
junction, and that therefore it makes no difference whether a man
stays at home or lives in the forest. We reply that this argument is
unsound; for if renunciation of action is natural for the illumined
person, he cannot possibly embrace any other order of life. We have
dliready said that the reason for accepting any other order of life is
the desire and action prompted by it. Their absence is what is meant
by renunciation of action, or monasticism.

Whimsical or reckless action is utterly impossible for a man endowed
with Knowledge: such action is performed only by those who are com-
pletely ignorant. If the performance of action enjoined by the scrip-
tures is not meant for the knower of the Self because of its being too
burdensome, how can he be expected to engage in the reckless action
resorted to by an ignorant person? An object as perceived by a madman
or by one afflicted by the eye disease called timira does not appear so
when the insanity or the eye disease is removed; for the distorted
appearance was the result of the insanity or the disease of the eye.
Therefore it is settled that the knower of the Self renounces all action.
He can neither be whimsical nor engage in any form of duty.

As regards the text: “He who knows both Vidya and avidya,”®* it
does not mean that in the case of a knower of the Self, Knowledge
and ignorance may be pursued together. What, then, does the passage
mean? The meaning is not that a man can pursue both at the same time.
For instance, a person does not see in mother-of-pearl both silver and
mother-of-pearl at the same time [but he sees them at different times].
The Katha Upanishad states: “What are known as vidya and avidya
are contradictory and lead people along different ways.” (Ka. Up. L. ii.
4.) Therefore where avidya exists there cannot be Vidya. From a scrip-
tural passage such as the following: “Realize Brahman by means of
tapasya (austerities),” we understand that such works as austerities and
worship of the guru, which are means of acquiring knowledge, are
called avidya because they belong to avidya. Through them one obtains
knowledge?s and transcends death in the form of desire. Thus being
free from desire, that is to say, having renounced desire, one attains
immortality through the Knowledge of Brahman. This is the meaning of

_*Vidya means Knowledge, and avidy3, ignorance (which involves one in
ritualistic work).

* Here the word does not signify the Knowledge of Brahman.
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the text: “He . . . overcomes death through avidyd and obtains im-
mortality through vidya.” (I§. Up. 11.)

As regards the argument that the entire life of a man should be
devoted to karma (ritualistic action), as is known from the scriptural
text: “If a man wishes to live for one hundred years on this earth, he
should live performing action” (IS. Up. 2.), we reply that the passage
applies to the ignorant; no other meaning is admissible. As regards the
contention that Self-Knowledge is not in conflict with [ritualistic] work
since both lead to the same result, we have already refuted it by stating
that they are related respectively to the unconditioned and the con-
ditioned Brahman. We shall show the same thing in the commentary
on the present Upanishad.

Therefore the present Upanishad begins with the sole purpose of
revealing the Knowledge of the oneness of Atman and the pure and
actionless Brahman.



INVOCATION

May my speech! be fixed in my mind, may my mind be fixed in my
speech!? O self-luminous Brahman, be manifest to me. O mind and speech,
may you bring me the meaning of the Vedas! May what I study from the
Vedas not leave me! I shall unite day and night through this study.? I shall
think of the right; I shall speak the right. May Brahman protect me, may
Brahman protect the teacher! May Brahman protect me, may Brahman
protect the teacher!

Om. Peace! Peace! Peace!

11. e. the organ of speech.

2The meaning is that while the student studies the Upanishad his mind

and speech should help each other so that he may understand its significance.
31 e. I shall devote the whole day and night to the study of the Upanishad.






PART ONE

CHAPTER 1
THE CREATION OF VIRAT

IN THE BEGINNING [all] this verily was Atman only, one and
without a second. There was nothing else that winked. He bethought
Himself: “Let Me now create the worlds.”

IN THE BEGINNING ETC: Before the creation, the universe, devoid of the
differentiation of names and forms, remained unmanifest, being one with
Atman, and was designated as Atman. If that be so, it may be contended, does
not the selfsame non-dual Atman exist as the sole reality even after the crea-
tion? The answer is that, to be sure, it does. The same Self, or Brahman,
which existed before the creation exists even now. Then why does the text
use the past tense was? In reply we say that though Atman is the same after
the creation as It was before, there is a slight difference. Before the creation,
the universe, devoid of the differentiation of names and forms and com-
pletely identified with Atman, was designated by the name Atman alone
and also was the object of the knowledge designated by the term Atman. In
other words, there was then no such term as universe, nor any object denoted
by that term. But after the creation, owing to the manifestation of names and
forms, the same universe sometimes is known by many different names
and also becomes the object of the knowledge denoted by those names and
sometimes becomes known by the name Atman alone and becomes the ob-
ject of the knowledge denoted by that name. This is the difference between
the state prior to the creation and that after it. The past tense in the text, con-
veyed by the word was, has been used with this difference in view. One may
give the illustration of foam, which prior to its manifestation as such is called
water, and afterwards is known both as foam and as water. Atman alone,
one and without a second, exists both before the creation and during the
states of preservation and dissolution. Names and forms, which distinguish
the Phenome:nal universe from the state before the creation, are superim-
Posed upon Atman through maya.

Tms: The manifested universe, diversified by name, form, and desire.

ATMAN: The word, derived from the root dp, ad, or af, may mean re-

19
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spectively, to obtain or pervade, to eat or enjoy, or to move without ceasing.
The term Atman indicates the “Supreme Reality, omniscient, all-powerful,
free from all phenomenal characteristics such as hunger and thirst, eternal,
pure, illumined, free, unborn, undecaying, deathless, immortal, fearless, and
non-dual.” (Sankaracharya.)

Trere was grc: The Upanishad here refutes the theories of the Sam-
khya and Vaiéeshika philosophies, according to which matter, either as un-
differentiated prakriti or as atomic particles, existed as a separate entity be-
fore creation.

Truat winkep: That is to say, prior to the creation there existed nothing
besides Atman, whether active or inactive.

BerHoucHT: The creation is a spontaneous action, without any compul-
sion or logical necessity. How could Atman, who was devoid of sense-
organs, think? It is because omniscience is the very nature of Atman, and
therefore He needed no organ for the purpose of thinking. Compare: “De-
void of hands and feet, He quickly moves and grasps.” The object of His
thinking was the creation of the world, whose nature would be determined
by the past actions of the living beings of the previous cycle for their ex-
perience of pleasure or pain as determined by their good or evil deeds.

‘The philosophy of Atman is stated in the text in the form of an aphorism
(sutra). Later on, by the demonstration that names and forms are mere
illusory superimpositions (adhyiropa) and then by their refutation (apa-
vada), will be shown the unreal nature of phenomena and the sole reality
of Atman. The verses up to the first sentence of L iii. 13. deal with the
topic of illusory superimposition; next follows the refutation.

Atman may be compared to an architect who conceives a building in
his mind before giving it tangible shape. If it is contended that Atman,
unlike the architect, does not possess any tools or accessories for creation,
it may be said in reply that Atman is both material and efficient cause
of the universe, as water is of foam. Or Atman may be likened to a
magician, who, without any accessories, simply by means of his wondrous
power, makes one coin appear as many or performs other such feats.
The non-dual Atman, through maya, a power inhering in Himself,
projects the phenomenal world of multiplicity.

2

He created these worlds: Ambhah (the world of water-bearing
clouds), Marichi (the world of the solar rays), Mara (the world of
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mortals), and Ap (the world of waters). Yon is Ambhah, above heaven;
heaven is its support. The Marichis are the interspace. Mara is the
earth. What is underneath is Ap.

Hz rrc: It should be assumed that at the very outset He created the five
rudimentary elements, and next the worlds.
Ameuan: Which contains such higher planes as Mahah, Janah, and
atya.
5 t1\}/'I,mxcm: Like the rays of the sun, the interspace is diversified.
Maga . . . EarTH: Where all living beings are committed to death.
Ap: Refers to the nether worlds, which are frequented by inferior beings.

The creation of Virat, the totality of all physical bodies, is described:

3

He bethought Himself: “Here now are the worlds. Let Me now create
world-guardians.” Right from the waters He drew forth the Person
[in the form of a lump] and gave Him a shape.

WonrLps: The nature of the new creation is determined by the action of
the living beings of the previous cycle. The creation also serves as the stage
where embodied beings reap the fruit of their past actions, experiencing joy
and sorrow according to their past good or evil deeds. This doctrine provides
a moral foundation for the universe.

Ler me sTc: Without guardians the worlds would perish.

Warers: Though the worlds contain all five elements, yet they prepon-
derate in water.

Drew rortr: Like a potter, who first takes a lump of clay in his hands
and then gradually gives it a shape.

Smape: Refers to Virat, the gross form of the Cosmic Person. All the
tangible physical objects are part of Him.

He brooded over the lump, intending to give it the shape of a man.

4

He brooded over Him (the lump). From Him, so brooded over,
the mouth was separated out, as with an egg; from the mouth, [the
organ of] speech; from speech, fire (the controlling deity of the organ).

en the nostrils were separated out; from the nostrils, [the organ
of] breath (prana); from breath, air (the controlling deity of the organ).
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Then the eyes were separated out; from the eyes, [the organ of]
sight (chakshu); from sight, the sun (the controlling deity of the
organ).

Then the ears were separated out; from the ears, [the organ of] hear-
ing (érotra); from hearing, the quarters of space (the controlling deity
of the organ).

Then the skin was separated out; from the skin, hairs (i.e. the organ
of touch); from the hairs, plants and trees (i.e. air, the controlling deity
of the organ).

Then the heart was separated out; from the heart, [the organ of] the
mind (manas); from the mind, the moon (the controlling deity of the
organ).

Then the navel was separated out; from the navel, the [organ of the]
apana; from the apana, Death (i.e. Varuna, the controlling deity of the
organ).

Then the virile member was separated out; from the virile member,
semen (the organ of generation); from semen, the waters (the con-
trolling deity of the organ).

Broopep over: The text uses a word (abhyatapat) which conveys the
idea of austerities (tapas). The austerities of the Lord consist in intense
thinking.

As wrra AN Ecc: That is to say, when the egg is hatched.

MouTnr:. It will be seen that first the visible instrument is formed, next
the subtle organ (indriya) which is the real instrument of perception, and
last the controlling deity (devatd) or conscious element which animates the
organ. The visible eye is the instrument, and the optic nerve may be called
the indriya. The controlling deity is an aspect of the all-pervading Con-
sciousness (Brahman) associated with the organ. The controlling deity is the
guardian of the organ.

Arina: One of the five pranas, which is located about the navel and
carries downward unassimilated food and drink.

The controlling deities of the different organs and elements evolve from
various parts of Virat.

Here ends Chapter One
of Part One of the
Aitareya Upanishad.



CHAPTER II
COSMIC POWERS IN THE HUMAN BODY

THESE DEITIES, thus created, fell into this great ocean. He (the
Creator) subjected that Person (i.e. Virat in the form of a lump) to
hunger and thirst. They (the deities) said to Him (the Creator):
“Find out for us an abode wherein being established we may eat food.”

GreaT 0ocEAN: That is to say, samsira, or the phenomenal world, “where
the great water-currents consist of miseries created by ignorance, desire, and
action, and which is filled with vicious crocodiles in the shape of painful
diseases, senility, and death. Without beginning or end, shoreless and with-
out bottom, it affords relief in the form of the fleeting joy produced from
the contact of the senses with their objects. Alas, this ocean is full of high
waves of hundreds of evils lashed by the wind of the intense longing of
the senses for their objects, and it roars with the deafening noise of the
anguish and cries arising from its numerous hells. But there lies in the
ocean a raft of Knowledge, in which are stored the provisions of many goodly
virtues, such as truthfulness, integrity, charity, compassion, non-violence,
control of the body, restraint of the mind, and determination; and also a
track in the form of holy company and renunciation, which leads to the
shore of Liberation.” (Sankaracharya.) The gods, or cosmic divinities, also
belong to the phenomenal world. Therefore the attainment of oneness with
them, as a result of the practice of meditation and rituals, cannot destroy
all the miseries of samsira, This being so, the aspirant, seeking liberation
from phenomenal suffering, should realize the Supreme Brahman as his
own self and the self of all beings. There is no other way to emancipation.
_Hg (7 Crearor): From now on the word Creator will be used for
Atman.

Person: The first-born Purusha, from whom the instruments of percep-
tion, sense-organs, and deities were separated out.

Huncer anp TamsT: As the Purusha was afflicted by hunger and thirst,
His offspring, the gods, were also subjected to them.

After the deities, the individual bodies which are the seats of enjoy-
ment were created. Into these bodies their respective deities entered.

23
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23

He (the Creator) brought them a cow. They said: “But this is not
enough for us.” He brought them a horse. They said: “This, too, is
not enough for us.”

He brought them a person. The deities said: “Ab, this is well done,
indeed.” Therefore a person is verily something well done.

He said to the deities: “Now enter your respective abodes.”

Cow: A tangible body in the shape of a cow, produced like the other
beings, from the waters.

Nor enoucH Erc: They did not consider the cow adequate as an abode
or as food. In other words, they considered the cow unfit to eat.

Person: That is to say, a lump in the shape of a man, like Virat.

Tris 1s weLL poNE: Because the person was created by the Lord Him-
self through His wondrous powers. Man is the highest creation of God.
Or the text may signify that the human body is a superior one, because it
can be used as the instrument for the performance of good deeds. Through
a subhuman body the soul may reap the fruit of past action, but it cannot
perform any action which produces fresh fruit, good or evil; for animals,
insects, etc. are devoid of conscience, which alone can distinguish between
good and evil.

The deities obeyed the command of the Creator, like the magistrates
of an emperor.

4

[The deity] fire became [the organ of] speech and entered the
mouth. Air became breath and entered the nostrils. The sun became
sight and entered the eyes. The quarters of space became hearing and
entered the ears. Plants and trees (i.e. the deity air) became hairs and
entered the skin. The moon became the mind and entered the heart.
Death became the apana and entered the navel. The waters became
semen and entered the virile member.

Fire: That is to say, the deity which identifies itself with speech and
controls it. The same idea applies to air, the sun, ete.

Seeecu: That is to say, the organ of hearing. The same idea applies to
breath, sight, etc.

Both the organs and their controlling deities entered the body. The text
indicates an interrelationship between man and nature, and the various
cosmic forces which control them.
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The deities found their abodes. But hunger and thirst did not obtain
any, and said to the Creator:

5

Hunger and thirst said to the Creator: “For the two of us find an
abode also.” He said to them: “I assign the two of you to these deities;
I make you co-sharers with them.”

Therefore to whatsoever deity an oblation is made, hunger and thirst
become sharers in it.

I assieN eTc: Hunger and thirst are mere sensations, and therefore cannot
dwell anywhere or eat food unless they do so through an intelligent being.

Here ends Chapter Two
of Part One of the
Aitareya Uypanishad.



CHAPTER III
THE EMBODIMENT OF THE SUPREME SELF

HE (THE CREATOR) bethought Himself: “Here now are the
worlds and the world-guardians. Let Me create food for them.”

Ler ME ETC: It is seen in daily life that a powerful master is quite free
to reward or chastise those under him. The Lord is similarly free with re-
spect to created objects.

2

He brooded over the waters. From the waters, thus brooded over,
there emerged a [condensed] form. The form that so emerged is indeed

food.

Broopep over: That is to say, intensely meditated upon. This is the
austerity (tapas) by means of which the Lord created the universe.

Warters: That is to say, the five elements.

Form: Which included cereals, animals, and other living and non-living

beings.
3

The food so created wished to flee away. He sought to grasp it with
speech., But He was not able to grasp it with speech. If, indeed, He
had grasped it with speech, one would then have been satisfied by

merely uttering [the word] food.

FLee away: By turning its back upon the eater; because the animals
etc. created for food were afraid of the eater.

Hgz: The lump or Person, who is the totality of the world-guardians. It
was the Self, the Creator, who had projected Himself as the Person.

SoucHT BTC: Because He did not know any other way of taking food.

GRasp . . . sPEECH: That is to say, by mere words.

OnEe wouLrp ETc: Refers to living creatures, which were born later. Since
the Creator could not satisfy His hunger by merely uttering the word
food, the created beings could not be satisfied in that way either.

26
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By MeReLY Erc: That is to say, one would have had satisfaction through
merely talking about food.

4-10

[The Creator] sought to grasp it with the breath. But He was not
able to grasp it with the breath. If, indeed, He had grasped it with the
breath, one would then have been satisfied by merely smelling food.

He sought to grasp it with the eye. But He was not able to grasp
it with the eye. If, indeed, He had grasped it with the eye, one would
then have been satisfied by merely seeing food.

He sought to grasp it with the ear. But He was not able to grasp it
with the ear. If, indeed, He had grasped it with the ear, one would then
have been satisfied by merely hearing of food.

He sought to grasp it with the skin. But He was not able to grasp it
with the skin. If, indeed, He had grasped it with the skin, one would
then have been satished by merely touching food.

He sought to grasp it with the mind. But He was not able to grasp
it with the mind. If, indeed, He had grasped it with the mind, one
would then have been satisfied by merely thinking of food.

He sought to grasp it with the virile member. But He was not able
to grasp it with the virile member. If, indeed, He had grasped it with
the virile member, one would then have been satished by merely
emitting food.

He sought to grasp it with the apana, and He grasped it. This grasper
of food is what vayu (air, or prana) is. This vayu is what lives on food.

; Emrrring Foop: That is to say, emitting semen, which is the essence of
ood.

Apana: That part of the prana which moves downward and by which
fhe food is swallowed. The embodied soul becomes the eater of food by
identifying itself with the prina, which uses the apana as its instrument.

After having created the worlds, the world-guardians, and the food
by which the world-guardians live, the Lord bethought Himself:

11

He (the Creator) bethought Himself: “How could this [aggregate
?f bffdy and organs] exist without Me?” Then He said to Himself:
‘Which way shall I enter it?” He said to Himself further: “If speech
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is uttered by the organ of speech, if smelling is done by the breath
(prina), seeing by the eyes, hearing by the ears, touching by the skin,
thinking by the mind, eating by the apana, and the emission [of
semen] by the virile member, then who am I?”

How . . . wrtnouT M=: That is to say, without the Lord of the city of

the body. The implication of the question is as follows: The body, which is
an aggregate of sense-organs, mind, etc. and is held together by the law of
cause and effect, must serve the purpose of someone else. And who can
that be except Atman, the Lord of the body?
_ Ir seeEcH ETC: If the organ of speech can utter words by itself, then
Atman will have no function in the body. Furthermore, if the words ut-
tered by the organ of speech do not serve the purpose of someone else,
then speaking will be futile, like praise and music in a court in the absence
of the king. Therefore, like a king, Atman should be the ruler, the enjoyer,
and the witness of the actions done or left undone by the body.

Wao am 1: That is to say, what will be the function of Atman? Over
whom will Atman rule? If Atman does not enter the body, dwell in it, con-
trol the organs, and enjoy the fruit of the actions performed by them and the
other members of the body, no one will be interested in Atman or in Self-
Knowledge. If, on the other hand, Atman dwells in the body, He will then
be known as the Person for whose sake the body and the organs function,
just as a house, consisting of pillars, roof, and other parts, exists for the
sake of the householder.

The body, consisting of sense-organs, mind, prina, and other parts, is an
aggregate produced by combination. Such an aggregate must serve the pur-
pose of someone else. A house, for instance, consisting of such parts as
pillars, floor, and roof, serves the purpose of its occupant. If the actions of
the tongue, eyes, ears, etc. are not performed consciously for someone other
than themselves, then these actions are meaningless. In reality, the organs
function in different ways so that through their action man may realize the
true nature of Atman, the Master of the body. He will then know Atman
as the witness of the mental states and the animator of the organs.

After thinking thus, Atman asked Himself how He should enter
the body. This can be done either through the toes or through the crown
of the head. Which of the ways should He choose? Atman said to
Himself that He would certainly not enter through the toes, which
were the door of emirance of His servant the prana, who obeyed
His orders, but He would enter by the crown of the head.
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12

So, piercing the end (i.e. the place where the parting of the hair
ends), the Lord entered through that door. That door is known as the
vidriti, the cleft. This is the place of bliss.

Atman [thus embodied] has three abodes, three conditions of sleep.
This is one abode, this is another, this is the third.

Tuzs enp: The very top of the head, at the centre of the brain; the sag-
gital suture. There are eleven doors of the body: the two nostrils, the two
eyes, the two ears, the mouth, the top of the head, the navel, the organ of
procreation, and the organ of evacuation.

Prace oF Briss: When the life-breath leaves the body through the top
of the head, the jiva attains to Brahman by gradual stages.

Asopgs: Atman dwells in the right eye during the waking state, in the
mind during the dream state, and in the space in the heart during deep
sleep. Or the three abodes may refer to the body of the father, the womb
of the mother, and one’s own body. Anandagiri explains the three abodes as
the right eye, the throat, and the heart.

THREE coNDITIONS OF SLEEP: The reference is to the three states of
waking, dream, and deep sleep. (See Sankaricharya’s commentary on Ma.
Up. 5.) An unenlightened person, during the waking state, is ignorant of
truth and takes the unreal to be real. Therefore the waking state is not, for
him, different from sleep.

This 1s mrc: The passage suggests that the teacher points out the three
places with his finger.

The Supreme Self, omniscient and immutable, passes successively through
the three states of waking, dreaming, and deep sleep, completely oblivious
of His true nature. Though aflicted with miseries from the millions of
hammer-blows of worldly calamities, He enjoys happily the slumber created
by ignorance, which comes naturally to all phenomenal creatures. (Adapted
from sankar&chdrya.)

Vedanta arrives at the Knowledge of Atman through the discussion
of illusory superimposition (adhydropa), followed by its refutation:
(apavida). Having described superimposition, which accounts for the
appearance of the universe and diversity, the Upanishad now deals
With its refutation in order to arrive at the Knowledge of Atman.
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13

Having been born as the jiva, He realized the elements (bhutas)
as one with Himself [and expressed this in words]. What else here
would one desire to speak about?

He perceived this very person as the all-pervading Brahman. He
said: “Ah, I have seen It.”

Having Brc: That is to say, having acquired the characteristics of the
jiva, or embodied soul, as a result of entering the body.

ErLemEnNTs: Such as akada etc.

As ong BTc: He identified Himself with the body and felt that He was
blind, deaf, fair, or crippled and expressed the fact in words.

Waar erse erc: The text is ambiguous. The meaning seems to be as
follows: “What else but himself would the embodied soul, while identified
with the body, speak about?” For certainly he could not speak about the
incorporeal Self.

Hz pERCEIVED BTC: That is to say, at last he is awakened by the instruc-
tion of a compassionate guru, who teaches him the identity of self with
Brahman.

14

Therefore He (the Supreme Self) is called Idandra. Idandra, indeed,
is His name. Him who is Idandra they call indirectly Indra. For the
gods appear to be fond of cryptic epithets; yea, the gods appear to be
fond of cryptic epithets.

THEREFORE: Because of the direct and immediate realization of Brahman
as the inmost self.

Ipanpra: Lit., the perceiver of this. The Supreme Self is called Idandra
because He is directly perceived as Brahman and is not perceived through

the sense-organs.
For taE cops Erc: It is bad manners to address a venerable person

directly by name.
Yea, e1c: The zepetition indicates the end of the chapter.

Here ends Chapter Three
of Part One of the
Aitareya Uypanishad.



PART TWO

CHAPTER 1
THE THREE BIRTHS OF THE SELF

THIS [PERSON] is, at first, the germ in a man, That which is the
semen is here called the germ. This semen is the vigour (tejas) drawn
from all the limbs. The man bears the self (i.e. the semen) in the self
(i.e. the body). When he pours the semen into a woman, he gives it a
birth. This, indeed, is the first birth of the embodied soul.

Twis [pErson]: Refers to the individual self who is about to assume a
human body.

I~ A man: That is to say, in the body of the future father.

Semen: Which is the essence of food and is extracted from all parts of
the body.

Brars THE SELF: Semen is the essence of the physical man.

Into A woman: When the proper time for conception arrives.

A prra: That is to say, a physical body.

The text describes in a general way the rebirth of the embodied self as a
human being. A righteous person who has performed sacrifices according to
the scriptural injunctions goes, after death, to the plane of the Moon
(Chandraloka) following the Southern Path. There he assumes a watery
body and experiences the reward for his pious actions. After the enjoyment
is over, he is ready to come down to the earth and takes a liquid form. He
descends to the upper plane (Dyu-loka) and then to the clouds. Then he
falls on the earth as rain and enters into cereals, plants, or other edibles.
With the food, he goes into a human body and becomes semen, which is
the essence of the food. When a man is united with a woman, the self in
the semen enters the womb and becomes embodied. This topic is discussed
in detail in the Chhandogya Upanishad, in the section dealing with the
Five Fires.

The following is adapted from Sankaricharya’s commentary, as the sub-
Stance of the present section:

Brahman, the Creator, Preserver, and Destroyer of the universe, omni-
Present and omnipotent, projects the universe out of Himself without the
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help of any outside accessories, and enters into all living beings for the
ultimate purpose of attaining Self-Knowledge. Having become embodied,
He at last realizes that He is Brahman, that He is the whole universe.
Since Brahman is incorporeal and all-pervading, 2 difficulty arises: Brahman
is Pure Spirit and not a material entity. How then can He cleave the top
of the head and enter into the body? Further, since Brahman is all-pervading
and since there is not even a hair unoccupied by Brahman, how can He
enter into another substance? In reply it is said that this is a trivial problem.
The present Upanishad makes many astounding statements regarding
Brahman. It says that Brahman, devoid of senses, perceives; that He creates
the world without outside help; that He gathers the Purusha from the
waters and fashions, through contemplation, his mouth and other organs,
etc. One should not stress these apparent incongruities too much. The
purpose of the Upanishad is to demonstrate the sole reality of Brahman and
not to emphasize the details of the process of creation. Any other statement
in the Upanishad except about the reality of Brahman is a kind of eulogy
of Brahman. Further, it may be said that Brahman, like a magician, con-
jures up this illusory universe. If one knows this fact, one can then realize
Brahman’s true nature. The Upanishad narrates all these stories regarding
the creation in order to make this realization easier. The stories should
not be accepted as literally true. The Upanishad teaches the Knowledge
of the identity of Brahman and the self and the universe. With the attain-
ment of this Knowledge all the apparent differentiations merge in the non-
dual Brahman. Only an ignorant person sees in the universe such distinctions
as existence and non-existence, absolute and relative, activity and passivity,
cause and effect, happiness and misery, affirmation and negation, and so on.
To regard such differentiations as real is like regarding as real the tracks
of fish in the water or of birds in the sky. The scriptures give instruction
about Brahman through the negative process of “Neti.” As long as a man
does not know the true nature of his self and regards himself as an embodied
being endowed with a name and a form, he wanders in samsara under the
sway of ignorance, desire, and action, assuming various bodies, high or low.
At the time of death he leaves one body and then takes another—be it of
Brahmd, of a god, of a man, or of an animal—according to his past actions
and desires. The Upanishad now describes the experiences which an ignorant,
embodied person undergoes through this apparently endless chain of birth
and death, so that he may rid himself of desires, which are responsible
for rebirths, cultivate renunciation, and attain Freedom and Bliss.

2

That semen becomes one with the woman—just like a limb of her
own. That is why it does not hurt her. She nourishes this self of his

that has come into her.
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Ong wrrH: That is to say, indistinguishable from.

Just Le ETC: Like her hands, breasts, or other parts of her body.
Hurt #EeR: Like a tumor.

Nourisaes: With suitable food ete.

His: That is to say, of her husband.

3

She, being the nourisher, should be nourished [by her husband].
The woman nourishes the embryo. Immediately after its birth he (the
father) nourishes [with natal ceremonies] the child, which in the be-
ginning was already bom [as the embryo]. Nourishing the child from
birth onward, he thus nourishes himself for the continuation of these
worlds. For thus alone are these worlds perpetuated. This is one’s second

birth.

Nourisuep: With proper food, drink, clothes, etc. No good relation in
this world between two persons is possible without reciprocity of benefits.

Nourisuges Brc: That is to say, nourishes the semen, which is the
essence of the husband’s body and which has become the embryo.

For THE coNTINUATION BTC: The universe will come to an end without
procreation. But children do not serve any direct purpose for a man’s ultimate
liberation.

Taus: That is to say, through procreation.

Seconp Bi1rTH: The second manifestation of Atman.

The benefit that comes from the son to the father is shown. The
father has, as it were, two selves: one, his own self, and the other, his
self in the form of the son.

4

He (the son) who is the one self (body) of his [father’s] is made
his [father’s] substitute for [performing] virtuous deeds. Then the other
self (body) of his [father’s], having accomplished his duties and reached
his age departs [from this world]. So departing hence, he is born again.
This is his third birth.

SursTrrura: Because the father cannot actively worship in old age.
VIRTuous pegDps: As enjoined by the scriptures.
_Durtms: They consist mainly of the debts one owes to the gods, the
rishis, and the Manes. The first debt is discharged through the performance
of sacrifices, the second through the study of the scriptures, and the thixd
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through the procreation of offspring. In this way the solidarity and the
complete well-being of society are maintained.

Derarts: As he gives up the present body, he takes a new one. It is
like a caterpillar taking hold of a new blade of grass as it leaves the old
one,

BorN acamv: As determined by his past action.

Tump BrTH: The first birth takes place when the father injects the
semen, which is the essence of his body, into his wife. The second birth
takes place when the child, who is the father in another form, is born from
the mother’s womb. The third birth is his reincarnation in a new body.
Father and son are regarded as identical.

A statement by the rishi Vamadeva regarding the suffering of the
ignorant jiva in samsara, of endless births and deaths, and his liberation
through Self-Knowledge:

About this a rishi has said:
“While still lying in the womb, I came to know all the births of the

gods. A hundred strongholds, as if made of iron, confined me, yet I
burst through them all swiftly, like a hawk.”
Vamadeva spoke, in this wise, even while lying in the womb.

CaME T0 KNOW: As a result of the meditation of many previous lives.
Gops: Such as the controlling deities of speech, fire, etc.
StronGHOLDS: Physical bodies.

Conrmep: That is to say, in the meshes of the world.

I purst TC: By dint of strength acquired through Self-Knowledge.
Lxe a mawg: As a hawk bursts through a net.

6

Thus endowed with Knowledge, he, becoming one with the Supreme
Self and soaring aloft on the dissolution of the body, obtained all
desires in the heavenly world and became immortal—yea, became
immortal.

Knowrence: That is to say, the Knowledge of Atman.

He: Vamadeva, the rishi.

OnE wrra BTc: That is to say, one with the whole creation. The knowl-
edge of this identity gives the strength to pierce through the net of the

world.
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DissoruTioN Erc: The final dissolution of the stream of embodied
existence, which occurs on the destruction of ignorance.

OprameD ETc: Even while living in the body, the liberated person ob-
tains, by dint of Self-Knowledge, the fulfilment of all desires.

Yza, Brc: The repetition shows the conclusion of the topic.

Here ends Chapter One
of Part Two of the
Aitareya Upanishad.






PART THREE

CHAPTER 1
CONCERNING THE SELF

WHO IS HE whom we worship, thinking: “This is the Self
(Atman)"? [Of the two mentioned in the scriptures,] which one is the
Self? Is it He by whom one sees form, by whom one hears sound,
and by whom one tastes the sweet and the unsweet?

WaoM WE wWORsHIP ETC: As taught by Vamadeva.

Waick ong 2Tc: Two selves have been mentioned in the Upanishads:
the one (as the prina), enters the purusha through the toes, and the other
cleaves the top of the head and enters the purusha by that opening. They
appear to be different from each other. Which one is the real Self? One is
the prina, or vital breath, which is transformed into the various sense-
organs and through them experiences various objects. The other is that which
witnesses these sensations and remembers them.

The self which, as the prana, enters through the toes and transforms itself
into the sense-organs cannot be the real Atman, who is the object of
worship. The real Atman is omniscient, but the sense-organs are not. One
sense-organ is unaware of the functioning of another. When the ear hears,
it is not conscious of smelling. The senses are mere instruments. Further,
the prana, being the combination of different organs, cannot be Atman; it
serves the purpose of someone else. The real Atman is He who enters the
purusha through the head and remembers the impressions received with
the aid of the organs. It is for His experience that the prina becomes the
various organs in order to experience objects.

The Knowledge of Atman realized by Viamadeva was transmitted to the
world by a succession of teachers. At a later time certain brahmins, desirous
of Liberation through Self-Knowledge, as taught by Vimadeva, came to-
gether and held a discussion about Brahman.

Now is explained that entity which, though one, is variously differ-
entiated. Evidently the text refers to the Higher Self, which enters the
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body through the top of the head and is transformed into the mind. It
has already been stated that the same Self enters the body through the
toes, as the prana, and becomes transformed into the other organs.

2

It is the heart and the mind. It is [known, in accordance with its
different functions, as] consciousness, lordship, knowledge [of arts],
wisdom, retentive power of mind, sense knowledge, steadfastness,
thought, thoughtfulness, sorrow, memory, concepts, purpose, life, desire,
longing [for sense-objects]: all these are but various names of Con-
sciousness (Prajnanam).

It: Refers to the Higher Self, which enters the body through the top
of the head.

Hgearr: The word here denotes the buddhi, or intellect, which is en-
dowed with the power of discrimination.

Mmp: The inner organ that deliberates. All perception takes place
through the mind and intellect.

StEaDFAsTNESs: By which a depressed body and mind are stimulated.

Sorrow: The distress of the mind at the time of sickness etc.

Concerts: The thought of forms, such as black and white.

Lirr: Any function of the prina, by which life is maintained.

Dszsma: Related to objects not near at hand.

Aryr TuEsE Erc: Pure Consciousness is known by these names when
conditioned by them.

The prana, which enters the purusha through the feet, is the lower self
and cannot be the object of worship. But the Self which enters through the
top of the head and dwells in the heart, and which functions as different
kinds of perception, conception, intuition, feeling, and will, is to be re-
garded as Pure Spirit (Prajnanam).

The Self, whose nature is Pure Consciousness (Prajnanam), is the
Brahman conditioned by upadhis. The limiting adjuncis are superim-
posed and therefore unreal.

3

He is Brahman, He is Indra, He is Prajapati; He is all these gods; He
is the five great elements—earth, air, akasa, water, light; He is all
these small creatures and the others which are mi:\:ed [with them];
He is the origin [of the moving and the unmoving]—those born of an



111 i. 4.] AITAREYA UPANISHAD 39

egg, of a womb, of sweat, and of a sprout; He is horses, cows, human
beings, elephants—whatever breathes here, whether moving on legs
or flying in the air or unmoving. All this is guided by Consciousness
(Prajninam), is supported by Consciousness. The basis [of the uni-
verse] is Consciousness. Consciousness is Brahman.

Hg 1s BRAEMAN: That is to say, the conditioned Brahman, or Hiranya-
garbha. The life principle in all bodies, He is transformed into the various
conditions of the mind.

Inpra: The chief among the deities.

PrajipaTr: Virdt, the first-born deity, from whom all the devas, or world-
guardians, emanated.

Gobs: Such as the controlling deities of fire, speech, and water.

EremEeNTs: The material causes of all bodies.

OTHERS . . . MIXED ETG: That is to say, those which are not exceedingly
small, such as serpents.

Or AN EGG: Birds and reptiles.

Or A woms: Mammals.

Or sweaT: Lice etc.

Or a sprouT: Trees and creepers.

Avrr tr1s ETC: The whole creation is a manifestation of Pure Spirit.

SupporTED: During the states of creation, preservation, and dissolution.

ConsciousnNess ETC: Brahman, or attributeless Pure Spirit—untainted,
calm, self-content, non-dual, and transcendental—becomes, when condi-
tioned by the upadhi of pure intelligence, the omniscient Lord (Iévara), the
cause of the manifestation of the universe, where all created beings obtain
their enjoyments. As the Inner Controller of all, It is called the Antaryamin.
Being associated with the Cosmic Intelligence, which is the seed of the
tangible universe, It is known as Hiranyagarbha; being conditioned by the
totality of all bodies and born from the Cosmic Egg, It is known as Virit;
being associated with the names of fire, speech, etc., It becomes the devas.
Thus Brahman is known by different names and forms when associated with
different bodies, ranging from the body of Brahma to that of an insect. That
one Being, who is beyond all conditioning, is described in various ways by
different thinkers as It is conceived by their minds.

The fruit of the Knowledge of Brahman:
4

He, [having realized oneness with Pure Consciousness,] soared
from this world, and having obtained all desires in yonder heavenly
world, became immortal—yea, became immortal.
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Haz: That is to say, Vamadeva, mentioned in II. i. 5-6. The result of thé¢
knowledge described in this verse may apply to any other illumined soul.
Soarep Erc: That is to say, after giving up the body.

Here ends Chapter One
of Part Three of the
Aitareya Upanishad.

Here ends the Aitareya Upanishad.



THE PEACE CHANT

May my speech be fixed in my mind, may my mind be fixed in my speech!
O sclf-luminous Brahman, be manifest to me. O mind and speech, may
you bring me the meaning of the Vedas! May what I study from the Vedas
not leave me! I shall unite day and night through this study. I shall think
of the right; I shall speak the right. May Brahman protect me, may Brahman
protect the teacher! May Brahman protect me, may Brahman protect the
teacher!

Om. Peace! Peace! Peace!

The peace chant is recited by both teacher and disciple in order to remove
any blemish that may have been incurred while imparting or receiving the
instruction.






INTRODUCTION

THE BRIHADARANYAKA UPANISHAD forms an important part
of the philosophical and religious literature of the Vedas. The Vedas!
consist of two main divisions, namely, Mantra and Brdhmana. Though
the Brahmana reveals, among other things, the meaning of the Mantra,
both are regarded as equally authoritative. When a mantra is in the
form of a verse, with a fixed number of feet and syllables, it is called
a Rig, and devoid of such a fixed arrangement, it is called a Yajus. A Rig
that is sung is called a Saman. These mantras have been grouped to-
gether into four Sambhitas, or compilations, which are called the Rig-
Veda Samhita, the Yajur-Veda Samhita, the Sama-Veda Sambhita, and
the Atharva-Veda Samhiti. According to the tradition of the Puranas,
this compilation was made by Vyasa, who is regarded as the author also
of the Mahabharata.

Each Samhita had one or more Brahmanas, only a few of which are
extant. The Yajur-Veda Samhita has two forms: the Krishna (Dark)
and the Sukla (White). The Taittiriya Brahmana is included in the
Krishna Yajur-Veda, and the Satapatha Brahmana in the Sukla Yajur-
Veda. The Sukla Yajur-Veda was revealed to Yajnavalkya through the
grace of the sun god.2 Hence, through a derivative meaning, it is also
called the Vajasaneyi Samhita, and the Satapatha Brahmana, the
Vajasaneyi Brahmana. Both the Samhitas and the Brahmanas have a
number of sikhis, or recensions, deriving from their original teachers.
The Satapatha Brahmana has two recensions: the Kinva and the
Madhyandina. The Brikadaranyaka Upanishad forms the concluding
portion of the Aranyaka of both recensions.? Sankaracharya has written
his commentary on the Kanva recension. The last two parts of the
Brihadaranyaka and the first part of the Brihadaranyaka Upanishad?

I tF grﬁ_a description of the divisions of the Vedas, see The Upanishads Vol.
., p- 2 £,

2 Ibid» PP- 6-17.

3 Ibid., pp- 6-7.

“The Brihadaranyaka belongs to the Aranyaka section of the Yajur-Veda.
The Brihaddranycka Upanished forms the concluding part of the Brihads-
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describe a rite called the Pravargya Karma. Hence they really form one
section. Thus the first part of the Brihadaranyaka Upanishad may be
regarded as the third part of the Brihadaranyaka. This Upanishad form-
ing the concluding part of an Aranyaka is called an Aranyaka
Upanishad, and not a Samhiti Upanishad (as is the I$a Upanishad),
because it does not belong to a Samhita.

The literal meaning of the term Brihadaranyaka Upanishad is “Great
Forest Upanishad.” Sankaricharya, in the Introduction to his commen-
tary, says that this Upanishad, consisting of six parts, is called “Great”
(Brihat) because of its length and profundity, and “Forest” (Aranyaka)
because of its having been taught in a forest. It contains both teaching
(upadeta) and reasoning (upapatti) in support of the teaching. The
theme of the book, as of all Vedantic treatises, is the absolute identity
of Atman and Brahman. This identity has been established by the well-
known logical method of jalpa (argument repudiating the views of
opponents) and vada (reasoning for the purpose of discovering Reality).

Sankaracharya—who has written commentaries (bhashyas) on the
principal Upanishads and other Vedantic texts—in his explanation of
the Brihadaranyaka Upanishad 1eveals his genius in surpassing degree.
With forensic skill, subtle dialectics, and eloquence, he upholds the posi-
tion that non-duality (advaita) is the conclusion of the Vedantic texts
in general and of the Brihadaranyaka Upanishad in particular. It will
be seen by an intelligent reader of Sankara’s commentary that the
Brahman of Vedinta represents not merely a theological dogma or a
private mystical experience, but a metaphysical reality which can be
demonstrated through reasoning. One of the meanings of the word
Upanishad is “secret doctrine,” which emphasizes the mystical and
ultra-rational aspect of the teaching. But Sankara, following one of his
predecessors, Dramidacharya, brings out another meaning, namely, the
Knowledge of Brahman (Brahmavidya), which destroys the begin-
ningless nescience (avidya) responsible for the repeated sojourning of
the soul in samsara and its apparently interminable suffering. This
Knowledge, embodied in the book called Upanishad, is to be directly
realized through hearing the teaching from a qualified teacher, reason-
ing on what has been heard, and contemplating the teaching properly
understood through reasoning. Thus a harmony is established between

ranyake. As will be noted from the text, the last two parts of the
Brihadaranyaka and the first part of the Brihadaranyaka Upanishad deal with
one and the same topic.
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the personal and direct nature of the vision of Atman and the universal
nature of this vision. Throughout his commentary Sankaricharya reveals
himself not only as exegist and philosopher, but also as mystic.

It is sometimes asked whether the Brihadaranyaka Upanishad devel-
ops a single theme or is a mere conglomeration of unrelated views. Tra-
ditional Hindu interpreters uphold the former view, while some of the
Western Orientalists uphold the latter. Sureévaracharya, in his illumin-
ating explanation (varttika) of Sankara’s commentary, has pointed out
the harmony between the different parts of the Upanishad. He has ar-
ranged the book in three divisions (kindas): the Madhukanda, the
Yajnavalkyakanda or Munikanda and the Khilakanda.® The first kanda
contains the revelation of the principal Advaita docrines and is called
upadesa (teaching); the second furnishes logical arguments Cupapatti)
showing the soundness of the upadesa, and the third deals with certain
forms of meditation (upasand), by means of which the aspirant experi-
ences what is laid down in the upadesa.

There exists an apparently unbridgeable gap between the ritualistic
section (Karmakanda) of the Vedas, dealing with the various enjoyments
(abhyudaya) in the phenomenal universe (samsira), and the philo-
sophical section of the Upanishads (Jnanakanda), describing the
Knowledge of Brahman, which alone enables the aspirant to attain
Liberation (moksha) or the Highest Good (nihéreyasa). The section of
the Upanishads dealing with the upasana, however, supplies the
bridge. It shows the way to direct the mind from the performance of
rituals to the philosophical contemplation of Brahman.

The Madhukinda, emphasizing the authority of scriptural revela-
tion, describes the major doctrines of the Upanishads, whose aim is to
demonstrate the identity of Atman and Brahman. The method of ar-
tiving at this identity is the discussion of what are known in Vedénta
as adhyaropa and apaviada. Adhyaropa signifies the illusory superimpo-
sition of names and forms, through avidya, upon the attributeless Brah-
man. This illusory superimposition accounts for the appearance of the
Phenomenal universe. Apavida is the refutation or sublation of the
illusory phenomena, which is simultaneous with the experience of Pure
Brahman. No further discipline is necessary for this realization. The

® The Madhukanda covers the first and second parts of the Brihaddranyaka

Upanishad, the Yajnavalkyakinda or Munikinda, the third and fourth parts,
and the Khilakanda, the ffth and sixth parts,
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moment the illusory nature of the mirage is recognized, the true nature
of the desert is revealed.

The phenomenal universe includes the entire realm of names and
forms. To it belong all the Vedic rituals and the various meditations
associated with them, as well as their results. Even the Horse-sacrifice,
the most exalted of Vedic sacrifices, cannot transcend samsara. The
World of Brahmi or Hiranyagarbha, which may be called the highest
heaven, belongs also to the phenomenal universe and is therefore tran-
sitory. The only entity that transcends the universe is Atman, non-dual
and eternal, which is pointed out by the negation (“neti”) of names
and forms (IL iii. 6). The aspirant cannot truly long for Self-Knowl-
edge unless he has gone through the entire gamut of experiences in
the phenomenal world, ranging from the experience associated with
the life of a clump of grass to that associated with Hiranyagarbha, The
Upanishad vividly describes the rituals and the meditations for the
realization of various enjoyments in the universe of names and forms.
By performing these rituals and practising these meditations an aspirant
can find out the impermanent nature of all phenomenal enjoyments,
including those obtained in Brahmaloka, and turn his attention to the
Knowledge of Atman, which dwells in himself.

While discussing adhyaropa, the Upanishad states that all phenom-
enal entities are mutually dependent, are objects of mutual enjoyment,
and are conditioned by the law of cause and effect (I. v. 1). The whole
universe, either in its unmanifested or in its manifested aspect, is of the
very essence of names, forms, and action (I. vi.), and is therefore non-
Self. Anything that is the result of action belongs to the realm of
samsara. It is impermanent (I. iv. 15.), since the result lasts only as long
as the momentum given by the cause endures. Samsara is perceived to
exist as long as duality, the result of avidya, remains. It disappears with
the attainment of the Knowledge of the non-dual Brahman (1. iv. 7;
IL iv. 14). Therefore one seeking Liberation cultivates dispassion for
all objects of the phenomenal universe, including the supreme position
of Hiranyagarbha. In order to show the way to emancipation from the
impermanent universe and to the realization of Self-Knowledge, the
Upanishad says that the Self alone is to be meditated upon, for in It the
prina and the sense-organs become unified (1. iv. 7). This scriptural
statement is called a Vidya-sutra or Knowledge-aphorism, in contrast
with another statement called an avidya-sutra or nescience-aphorism,
which says: “Now, if a2 man worships another deity, thinking: ‘He is
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one and I am another,” he does not know.” (1. iv. 10.) These two state-
ments describe the subject matter of vidya and avidya. The former deals
with Atman and the latter with samsara. It is also said in connexion
with avidya that nescience, which veils the true nature of Atman, is
the cause of the phenomenal universe.

After thus describing adhyaropa, or the illusory superimposition of
names and forms, the Madhukinda deals with apavada, or their refuta-
tion, in order to establish the ultimate oneness of Atman and Brahman.
The text states that there are two forms, incorporeal (amurta) and cor-
poreal (murta), of the phenomenal universe which are superimposed
upon Brahman (IL iii. 1). Then the text exhorts (IL. iii. 6.) the stu-
dent to negate them. But it emphatically affirms that Brahman is not
void ($unya), though It can never be brought within the scope of
affirmation. One may, however, glimpse It through the negation of
eliminable factors produced by ignorance. (“Not this, not this”—Tti
na, iti, na.”)

It has already been mentioned that the realization of the unreal nature
of samsara and the Knowledge of Atman accompany each other. There-
fore Atman alone is to be realized, heard of, reflected upon, and con-
templated (II. iv. 5). Everything in the world is loved because of
Atman (IL. iv. 5). When Atman is known all things are known (II.
iv. 7-9). Unselfish action, rites, and meditations are enjoined as dis-
ciplines for the Knowledge of Atman, as also hearing, reasoning, and
contemplation. But through renunciation (sannyasa) the Knowledge
obtained by these means becomes an unshakable, positive experience.
The rishi Yajnavalkya embraces the monastic life (IV. vi. 15). The
monastic life is also emphasized in other parts of the Upanishad (III.
v. 1; IV. iv. 22).

The upadesa, or teaching, in the Madhukinda is appropriately fol-
lowed by the upapatti, or argumentative discourse, in the Yajnavalkya-
kinda, or Munikanda. Both divisions aim at revealing the oneness of
Atman and Brahman; so both have the same purpose. Thus one finds a
similarity between certain important verses of the two divisions.® There
is likewise a similarity between the topics discussed in the two divi-
sions,”

® Compare I, iv. 10, with IV. iv. 12; IL iii. 6. with IIL. ix. 26., IV. i. 4.,
IV. iv. 22, and IV. v. 15; IL v, 19. with IV, iii. 7 ; IL v. 19. with III. viii, 8.

" Compare 1. iii. with IIL §; L ii. 1. with IIL i; L v. 16, and L iv. 17. with
IL. iii; I fv. with 111 v. 1.
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In the Yajnavalkyakanda, the dialectical mode of argument is em-
ployed. Yajnavalkya is challenged by learned philosophers in the court
of King Janaka (III. i.) to demonstrate his knowledge of Brahman. He
silences his interlocutors and fights his way to victory. In this discussion
he follows the method of jalpa, by means of which the views of the
opponent are refuted.

In the fourth part, in the course of his dialogue with King Janaka,
Yajnavalkya employs the method of vada, that is to say, reasoning for
the ascertaining of truth. The earlier dialogue between Yajnavalkya and
Maitreyi is repeated in order to establish by means of reasoning the
Self-Knowledge which has already been affirmed on the authority of
the scriptures. In commenting on the last passage of this part (IV. v.
15.), Sankarachirya discusses the value of the monastic disciplines in
the non-dualistic scheme of liberation, and emphasizes the imperative
necessity of renunciation of the world for the realization of Brahman. He
does not allow any compromise, either in practice or in theory, between
the Knowledge of Brahman and the performance of religious rites with
or without meditations.

The third division of the Upanishad is known as the Khilakanda, or
supplementary section. It contains ethical disciplines and certain forms
of meditation helpful for the Knowledge of Brahman. The message
of the Brihadaranyaka Upanishad regarding the essence of Reality is
given in V. i. 1. The ethical doctrines of the Upanishad are stated in
the introduction (V. ii. 1.) regarding self-control, charity, and com-
passion, by means of which one can suppress, respectively, passion,
greed, and anger. The last part of the Khilakanda describes the religious
rites and disciplines by which one can earn wealth and procreate
righteous children, both of which are necessary in order to enjoy hap-
piness here on earth and after death.

I have tried to show that there is an inner unity throughout the
entire Brihadaranyaka Upanishad. It teaches the non-duality of Reality,
and not dualism, qualified non-dualism, the doctrine of difference-and-
identity, or any other system. To be sure, there are scholars who do not
find this unity of thought in the Upanishad but maintain that it con-
tains different views of Brahman by various thinkers, unrelated to one
another, Some try to explain the Upanishad with the help of philol-
ogy. Others, again, apply the rational method of modern times. They
all, it appears, miss the aim of the Upanishad, namely, Self-Knowledge,
which transcends logic but does not contradict it.



BRIHADARANYAKA UPANISHAD 51

The Brihadaranyaka Upanishad has been divided by Sankara into
six parts, which, again, are subdivided into a total of forty-seven chap-
ters, called brahmanas. Each chapter contains a number of verses,
called kandikas. I shall now give a brief summary of the book.

PART ONE

Part one contains six chapters. The first, consisting of two verses,
and the second, consisting of seven, are devoted to the meditation on
the horse and the fire used in the Horse-sacrifice. This, the highest of
all Vedic rites, confers upon the sacrificer the boon of attaining Brah-
maloka, the highest heaven. Only a kshatriya king is entitled to perform
this sacrifice. Others, however, can obtain its result through a symbolic
meditation in which the different parts of the sacrificial horse are to
be regarded as the different parts of the Creator Prajipati’s body.
Brahmaloka is the most exalted plane in the universe. Brahma, its
presiding Deity, is the first manifestation of Brahman, or the Absolute,
as a person.® An inhabitant of Brahmaloka is conscious of his individu-
ality and at the same time knows his identity with all created entities;
thus he enjoys in Brahmaloka a happiness which is unknown to the
denizens of other planes, among whom the notion of separation en-
genders selfishness and sorrow. But Brahmaloka, like everything else in
the universe, is impermanent, and so also the happiness experienced
there. One who knows this fact becomes dissatisfied with all xites and
meditations in which the distinction between the worshipper and the
Deity is admitted, and becomes eager for the Knowledge of Brahman,
which alone enables one to attain Freedom and Immortality.

The second chapter deals with the origin of the fire used in the
Horse-sacrifice. It is created from Hiranyagarbha. One meditating on
this fire as Vir3j, the physical body of Prajapati, purifies it. According
to the Upanishads, worship may be performed with or without medi-
tation, and will produce accordingly different results. As a result of
mechanical worship without meditation, one is born again on earth as
a human being. But when the worship is accompanied by meditation
on a deity, the worshipper attains the planes associated with that
deity. The chapter further describes the evolution of names and forms
&"fm Hiranyagarbha. Before the creation, the universe existed as
Hl.ran)’agarbha, or the Cosmic Mind, just as a pot, before it is shaped,
exists as clay.

®See The Upanishads Vol. 1, pp. 68-71.
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The third chapter, consisting of twenty-eight verses, describes the
origin of the gods and demons; both are called sons of Prajapati, and
also His organs. When the organs think and act in a righteous manner
they are called gods; when they do not, they are called demons. Accord-
ing to the Aitareya Upanishad, Prajapati first projected out of Himself
the various physical planes. Next, wishing to create their protectors or
guardians, He created from the five elements the Cosmic Person
(Vir3j) in the shape of an egg. Soon after, the different organs sep-
arated out of the egg. The Creator entered into them in different forms.
As Agni, the deity fire, He entered the tongue, the organ of speech;
as Viyu, the deity air, the nostrils, the organ of smell; as Surya, the
deity sun, the eye, the organ of seeing; as Dik, the deity of the quarters
of space, the ear, the organ of hearing; and as Vayu, the deity air, the
skin, the organ of touch. As Chandra, the deity moon, He entered the
hridaya, the heart or mind. Prajapati Himself became the prana, or
vital breath. These devatas, or cosmic deities, were later associated with
the organs of individual creatures and became their controlling powers.
The organs, themselves inert by nature, cannot perform their func-
tions unless they are animated by Consciousness, which manifests Itself
in the physical world as the cosmic deities. Thus the same spirit, or
deity, controls both the sun and the eye, fire and the tongue, and so on.
This chapter of the Brihadaranyaka Upanishad narrates how, on ac-
count of selfishness, the organs of the individual creatures were smitten
by the demons, or evil tendencies, and lost contact with their cosmic
counterparts. They were rescued by the prana, or vital breath, which
alone functions unselfishly in the embodied being. The vital breath, as
already mentioned, is the manifestation of Prajapati Himself, the Cos-
mic Prana. The chapter ends by singing the praise of Prana.

The fourth chapter consists of seventeen verses. It has already been
stated that either through Vedic rites associated with meditation on a
deity or through meditation alone a seeker can attain the position of
Prajapati. Though Prajapati is endowed with many exalted virtues,
such as omniscience and omnipresence, yet He too belongs to the realm
of phenomena and is not altogether free. The experience of real Free-
dom and Bliss is possible only through the Knowledge of the Self. The
present chapter begins with a statement of the phenomenal nature of
Prajapati. Before the manifestation of the universe He existed alone
as Viraj: He was frightened and unhappy. In order to rid Himself of
unhappiness, He projected out of Himself, through His wondrous
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ower of miy3, 2 male and a female form—without, however, effacing
%is own individual existence. From the union of the male and female
forms the race of man was produced._Afterwards He projected p.airs
of the different species, down to tb.e insects. Thus subhuman beings
came into existence. Next He projected the gods—the superhuman
beings: Fire from His mouth; Indra, Varuna, and the other gods from
His arms; the Vasus, Rudras, and other beings from His thighs; and
Pushan from His feet. After the different bodies were manifested,
Atman (Consciousness) e13tered into them all and permeated them to
the very tips of the nails. Atman lay hidden in them as fire lies hidden
in firewood or a razor in its case. It is Atman that works in the body
through the different organs, and is called variously according to their
different functions: when breathing, It is called the prina; when speak-
ing, the organ of speech; when hearing, the ear; when thin]_cing, the
mind. In Atman alone all the organs are unified. When Atman is
known all things are known. It is dearer than a son, dearer than wealth,
and dearer than everything else; It is the innermost essence of all,
Brahman is to be meditated upon as Atman alone. That Brahman is
endowed with omniscience is the result of Its realization that It Itself
is Brahman. The rishi Vamadeva, too, became omniscient through the
Knowledge of Atman. Even the gods cannot injure the knower of
Atman, because he becomes their Atman, or self, too. The ignorant®
man who worships the gods, regarding them as other than his Atman,
becomes subservient to them. The gods obstruct his spiritual progress.
The person who is ignorant of Atman is committed to the life of samsara,
governed by the laws of caste (jati) etc. He performs various rites and
rotates in the round of birth and death. In the beginning all people
belonged to the brahmin caste. But society cannot flourish without a pro-
tector; so the kshatriya or military caste was created. But there cannot be
any social well-being without wealth; so the vai§ya caste was created. And
since manual work is necessary to sustain the social structure, the éudra
Caste came into being. In order to control the fierce nature of the mili-
tary, dharma or justice was promulgated. Lest the strong man should use
Justice in his own interest, dharma became embodied in truth. Further,
the social structure remains strong when its members discharge their

te):tsme fword ignorant, frequently used in the Upanishads and other Vedantic
o A’ t: ers to persons who have not attained to the Knowledge of Brahman
of ’dm‘]- All Jnowledge of the phenomenal world, which is the product
. da‘f ¥, is called ignorance. The realization of the identity of Brahman
nd Atman is alone called Vidyd, or Knowledge.
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mutual obligations. Human beings receive benefits from the gods by pay-
ing off their debts to them through the performance of rites. All beings
in the phenomenal universe—from the gods to the insects—must per-
form their respective duties to others for the happiness and welfare of all.
Thus even the best life in the world is a life of dependence, and the
root cause of dependence is desire, which manifests itself through the
longing for a mate and for wealth. It is desire that impels a man to
perform religious rites. “Being infatuated with rites performed with the
help of fire, and choked with smoke, they do not know their own
World, the Self.” (Tai. Br. IIL. x. 11. 1.)

The fifth chapter consists of twenty-three verses; highly allegorical
and hence abstruse, it deals with the manifestations of Prajapati in the
world of names and forms. The ignorant person is both the enjoyer and
the object of enjoyment of the whole universe; everyone is alternately
the cause and effect of everyone else. The universe which the ignorant
man projects, through meditation and rites, as his object of enjoyment,
being divided in its entirety into seven parts, as causes and effects, is
called the seven kinds of food. Hence the ignorant man is the father
of seven kinds of food. Not Hiranyagarbha alone, but every being in
a particular cycle who performs meditation and rites, is spoken of in
this chapter as the father of all in the next cycle. The first verse is from
the Mantra portion of the Vedas; the second verse explains it. Of the
seven kinds of food, one is common to all and sustains the life of all
beings. He who keeps this food only for himself becomes a prey to
evil. Two foods are assigned to the gods; they represent oblations and
other presents to the gods. One food is assigned to animals; the ref-
erence is to milk. New-born creatures, among both men and animals,
live on milk. The remaining three are kept for the individual himself.
They are—from the standpoint of the body—the mind, the organ of
speech, and the vital breath (prana), and—from the standpoint of the
subtle elements—the earth, the sky, and heaven; the Rig-Veda, the
Yajur-Veda, the Sima-Veda; the gods, the Manes, and men; father,
mother, and child; the known, the unknown, and the knowable. Verses
11-14 explain the mind, the organ of speech, and the vital breath, from
the standpoint of the gods. The mind, the organ of speech, and the
vital breath are infinite, and an infinite world is won by him who med-
itates on them as such. Next Prajapati is described as the year, consist-
ing of sixteen parts. He who meditates on Prajapati as such becomes
Prajapati. Verse 16 speaks of the son, of rites, and of meditation as
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means to obtain the worlds of men, the Manes, and the gods. Of the
mind, the organ of speech, and the vital breath, the last is the greatest,
since the prana goes on functioning even when the other organs are
tired. Likewise, among their cosmic counterparts, Vayu is the greatest
of the gods. The prana is the manifestation of Prajapati in the individ-
ual body. The chapter closes with a eulogy of the prina; by medita-
tion on its true nature the worshipper transcends his particular body
and attains identity with all that exists, of which Prajapati is the symbol.

The sixth chapter, consisting of three verses, states that the relative
universe is composed of name, form, and action alone. They are all
non-Self and therefore other than Atman, or Brahman. The purpose of
the chapter is to exhort the aspirant to turn away from the universe.
One whose mind is not detached from the non-Self, or the universe,
cannot meditate upon the self as Brahman. For those who become averse
to the non-Self, the following section deals with the Knowledge of the

Self.
PART TWO

This part comprises six chapters and contains sixty-six verses. The
first part dealt with Hiranyagarbha, who is also known as Prana and
Saguna Brahman. Saguna Brahman has different aspects, determined by
His association with different upadhis, or limiting adjuncts. The first
chapter, consisting of twenty verses, describes Saguna Brahman through
a dialogue between Gargya and King Ajatadatru. Gargya says to the
king that he worships the deities controlling the sun, moon, lightning,
etc. as the Supreme Brahman. Ajatafatru replies that all these deities,
being various forms of Hiranyagarbha, are Saguna Brahman and be-
long to the realm of phenomena; they are not the Supreme Brahman.
Next he explains the Supreme Brahman to Gargya through the illus-
trations of dreaming and deep sleep. In dreams the sense-organs do not
come in contact with external objects; they remain inactive. At that
time the self experiences happiness or misery as determined by its ex-
Periences of the waking state. During both the waking and the dream
state, the real Self remains unattached, relative experiences being super-
Imposed upon It through ignorance. In deep sleep the true nature of
the Self is revealed. Completely free from the pairs of opposites, It
dee].ls in Its own splendour, like a baby or an emperor or a noble
brahmin, and reaches the summit of happiness. Like sparks from a
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blazing fire which fly in all directions, the organs, the worlds, the gods,
and all beings come forth from Atman.

The second chapter, consisting of four verses, describes the vital
breath, or prina, as a calf which has the body as its abode, the head
as its special resort, strength as its post, and food as its rope. Next are
mentioned certain secret names of the vital breath with reference to
the eye, which is a part of the head and therefore a special resort of the
vital breath. Further descriptions are given of the prana with reference
to the other organs located in the head.

The third chapter, consisting of six verses, describes the two forms of
the Supreme Brahman, the gross and the subtle, through which alone
the Absolute can be grasped by the finite mind. The gross form consists
of three elements, namely, fire, water, and earth. The solar orb is its
essence. The subtle form of Brahman consists of two elements, namely,
akada and air. The person who dwells in the sun is its essence. The same
two forms are then described from the standpoint of the body. The eye
is the essence of the gross form, and the person dwelling in the right
eye, of the subtle form. On account of being the essence of the subtle,
the person dwelling in the eye is also subtle. One accepts his existence
from the evidence of the scriptures. This person really denotes the
subtle body, which consists of impressions of the gross and subtle objects
deposited in the mind. The five elements, from which the body and
the organs are created, are called “truth.” The Supreme Brahman,
which transcends all the elements, is called the “T'uth of truth,” and
can be known only through the elimination of all attributes and dis-
tinguishing marks.

The fourth chapter, consisting of fourteen verses, contains the well-
known dialogue between Y&jnavalkya and his second wife, Maitreyi.
The Vedas teach the means of attaining both worldly prosperity and
Liberation, or Immortality. Prosperity is obtained by means of religious
rites and is enjoyed through transmigratory life in the phenomenal
universe, whose highest achievement is the World of Hiranyagarbha.
When a person is satiated with enjoyment in samsara, the domain of
ignorance, he seeks Immortality by means of knowledge leading to
Self-Knowledge. One is not qualified for this until one has renounced
all worldly possessions. Yajnavalkya, who is a householder and 2 ritu-
alist, on the eve of his embracing the monastic life teaches Maitreyi the
secret of Immortality. She spurns the gift of material possessions and
longs only for that which enables one to go beyond death. Yajnavalkya
speaks to her about the Self, for the sake of which one loves everything
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in the world, including wife, husband, children, wealth, etc. It alone
;s the source of attraction between one object and another, and the
origin of all things. When one knows the Self, one knows everything.
The Self, which is the same as the non-dual Brahman, alone exists and
is the unrelated substratum of the universe, As Pure Intelligence, It is
the essence of all things. All entities, like sparks from a fire, come from
the Self at the time of creation, and, like foam and bubbles, they dis-
appear in the Self at the time of dissolution. Individual names and
forms are projected by avidyd. Once the notion of separation is de-
stroyed through Self-Knowledge, the soul becomes absorbed in the
Supreme Self and no more returns to the phenomenal world, just as a
lump of salt, once dissolved in the ocean, cannot again be separated from
it. When oneness with the Supreme Self is realized, the idea of a
separate individuality altogether disappears. But this does not mean a
cessation of existence. For the idea of individuality and othemess be-
longs only to the sphere of duality, which is conjured up by ignorance.
When, through knowledge, one realizes that the entire world of phe-
nomena is identical with the non-dual Self, then one no longer per-
ceives the distinction of seer, seeing, and object of seeing.

The fifth chapter, consisting of nineteen verses, describes in the first
twelve verses the interdependence and the mutual causal relationship
of all entities in the phenomenal universe through the “Doctrine of
Honey” (madhu-vidya) and states that the Self is the ultimate origin
of all. When ignorance is dispelled, one sees all these entities as nothing
but the Self, just as a mirage is ultimately realized to be nothing but the
desert. The Knowledge of the Self is the means to Immortality.
Through this Knowledge one becomes all. A eulogy of Self-Knowledge
is given, in conclusion, through the story of Dadhyich and the Aévins
from two mantras of the Vedas. The fifth chapter demonstrates
through reason what is stated in the fourth chapter as a proposition,
namely, that Self-Knowledge, which is the means to Immortality, is
to be attained through proper instruction from a qualified teacher,
reflection, and meditation.

The sixth chapter gives the line of teachers through which the in-
Struction of the first two parts of the Brihadaranyaka Upanishad has
been‘ transmitted. The line begins with Hiranyagarbha, who received
the instruction from Brahman through direct revelation. The Vedic

:HNWIedge has a divine origin and was not created by the human in-
ect.
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PART THREE

Yajnavalkya is the teacher in the third and the fourth parts; there-
fore they are called by Sureévaricharya the Yajnavalkyakinda or Muni-
kanda. These two parts deal with the same Knowledge of Brahman,
or Atman, which has been described in the first two parts. But this is
not a case of repetition; for what has been established in the earlier
parts through scriptural evidence is demonstrated later on through
reasoning. The third part contains nine chapters and ninety-two verses
in all; it describes, through the story of King Janaka, the means of
acquiring Knowledge: first, appropriate gifts to the teacher, and next,
association and discussion with scholars. King Janaka's court furnishes
the platform for discussion; according to the story, the king, in order
to obtain knowledge, offers a suitable prize to be awarded to the greatest
knower of Brahman. Yijnavalkya, who is an expert both in rituals and
in the Knowledge of Brahman, claims the prize but is challenged by
Aévala, Janaka’s chief priest. The priest, himself an expert ritualist, asks
Yajnavalkya certain technical questions regarding sacrificial rites and is
silenced by Yajnavalkya. We learn from this chapter that if a sacrifice is
performed with a desire for a material result, the sacrificer becomes a
vietim of new birth, followed again by death. But if certain meditations
are practised along with the rituals, then the sacrificer obtains libera-
tion from this death and qualifies himself for “complete liberation,”
which is the result of the realization of oneness with Hiranyagarbha.
This “complete liberation,” of course, is quite different from the Liber-
ation attained through Self-Knowledge.

In the second chapter, consisting of thirteen verses, the interlocutor
is Artabhaga. It deals with the meaning of death, which is defined as
identification with the perishable sense-organs and their objects. The
person who has freed himself from this identification through the
Knowledge of the Self merges, after the falling off of the body, in
Brahman. But the unillumined person continues his transmigratory
existence governed by the law of karma.

In the third chapter, consisting of two verses, the challenger
is Bhujyu. This chapter teaches that even the highest attainment in the
relative universe is finite, being the effect of ritualistic action. Neither
simple action, nor action performed with meditation, nor disinterested
action can directly bring about: Liberation. Even life in the World of
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Hiranyagarbha is a limited one. The chapter also descr.ibe:.s the dimen-
ions of the cosmic orb, which constitutes the bedy of Vir3j.
¢ In the fourth chapter, consisting of two verses, Ushasta asks Yajna-
valkya to point out, in a direct manner, the Brahman which is the in-
dwelling self in man. By “self” he means the individual self, which is
the accepted meaning of the term. Yajnavalkya describes it as the entity
which directs the different vital breaths—such as the prana and apana
—to perform their functions. It has nothing to do with the Supreme
Se}i the fifth chapter, which consists of only one verse, Kahola repeats
Ushasta’s question regarding the self, which, however, in the present
instance denotes the Supreme Self. The individual self, through iden-
tification with the organs and through attachment to objects, becomes
subject to death. But the Supreme Self is beyond hunger and thirst,
grief and delusion, old age and death. Yijnavalkya teaches that the
chief discipline for the Knowledge of the Self is renunciation of all
desires, the three most important of which are desire for sons, for
wealth, and for the heavenly world. This discipline implies acceptance
of the monastic life as the prerequisite for the Knowledge of Brahman.
In the sixth chapter, consisting of one verse, Gargi, the woman phil-
osopher, is the questioner. She wants Ultimate Reality to be demon-
strated through the logic of causality. Yajnavalkya replies that the
effect being gross, and the cause subtle, the effect is pervaded by the
cause. And in describing the causes of the various entities in the phe-
nomenal universe, proceeding from the gross to the subtle, Yajnavalkya
shows that Hiranyagarbha, the most subtle of all phenomenal entities,
is the final cause that can be determined by the rational method. When
Gargi then wants to know the cause of Hiranyagarbha, Yajnavalkya
warns her not to push her logic too far. Brahman, which is the Ultimate
Cause, cannot be known through reason but only on the authority of
the scriptures, which are based upon the direct, immediate, and in-
tuitive experience of the seers.

e seventh chapter, consisting of twenty-three verses, describes
the Inner Guide, the Antaryamin. Uddalaka is the interlocutor. He
aslfs Yajnavalkya about the Sutra, the Thread, by which all phenomenal
objects are held together, and also about the Inner Controller, who
conu'ol.s this world, the next world, and all beings. Yajnavalkya replies
t};at Hiranyagarbha, who is the support of the elements and the essence
of the universe, is the Thread. He describes the Inner Controller as
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that Being who inhabits the earth, water, fire, the sun, the moon, and all
material entities, who is within them all, whom these entities do not
know, whose body all these entities are, and who controls all entities
from within. This Inner Controller is the immortal Self. He is never
seen, but is the Seer, never heard but is the Hearer, never known but is
the Knower. Everything else but Him lies in the realm of phenomena
and is perishable.

The eighth chapter, consisting of twelve verses, presents Gargi for the
second time as Yajnavalkya's challenger. She wants to know what per-
vades the Sutra, which itself pervades all created objects. Yajnavalkya
replies that the scriptures describe It through the negation of all at-
tributes, as the Imperishable Brahman. In order to refute a possible
contention that such an entity, devoid of all attributes or indicative
features, may very well be non-existent, Yajnavalkya says that the
existence of Brahman, though it cannot be logically proved, may be
established through certain inferential evidences. One of these is the
orderliness of creation. Like a boundary wall, Brahman preserves the
distinctions among 2ll created entities and keeps them all within their
limits. Under the control of Brahman, the stars and planets move along
their fixed orbits, time flows in an orderly fashion, the rivers keep to
their fixed courses, cause and effect function unerringly in the physical
and in the moral world. Brahman is the intangible bridge that connects
human beings with the gods, the living with the dead. Though a man
is seen to be bound by the laws of time, space, and causality, yet there
exists in him an irresistible longing for Freedom—which can be re-
alized only through the Knowledge of Brahman. Except Brahman, or
Consciousness, there is no other seer, no other hearer, no other thinker,
no other knower. It alone is the Ultimate Reality. After listening to
Yajnavalkya’s reply, Gargi announces to the scholars that it will be
impossible to defeat him in an argument.

The ninth chapter, consisting of twenty-eight verses, contains the
questions of Sakalya, who is a sophist and a redoubtable debater. On
account of his impudence Sakalya loses his head. The purpose of this
chapter is to convey the directness and immediacy of Brahman. In
answer to the question regarding the innumerable deities mentioned
in the Vedas, Yajnavalkya states that it is Hiranyagarbha who expands
Himself into many deities and contracts them into one. The one God
has different names, forms, activities, attributes, and powers, owing to
differences of function. People practise different kinds of meditation,



BRIHADARANYAKA UPANISHAD 61

erform different rites, and thus acquire different grades of mental cul-
fure. The various gods are but parts of one Cosmic Energy, Hiranya-
arbha. Next are described, for the purpose of meditation, the different
fspects of the vital breath in the body. Verses 1824 state how the
diversity of creation is unified in the mind. The body and the mind
are each other’s supports. Their support is the Imperishable Brahman,
which can be known only from the evidence of the scriptures. Yajna-
valkya asks Sakalya about this Brahman and warns him of his sure
death if he cannot answer him. Sakalya, who relies solely upon logic,
remains silent and as a result drops dead. Yajnavalkya asks the scholars
to interrogate him in any manner they want to; but they keep silent.
Finally he asks them about the ultimate root of man and the universe,
and they cannot answer. The Upanishad itself states, in reply, that
Brahman is the ultimate root of man; during his wandering on earth
from birth to birth, he is guided by the law of karma.

PART FOUR

The fourth part, divided into six chapters, contains ninety-two verses.
The scene is still the court of Janaka, and Yajnavalkya starts the dis-
cussion. Brahman is the topic. The first chapter consists of seven
verses. In reply to Yajnavalkya, Janaka tells him that he has been in-
structed by his various teachers to regard the organ of speech, the prana,
the organs of seeing and hearing, the mind, and the heart as Brahman.
Yajnavalkya explains that their presiding deities are only different as-
pects of Brahman, and not Brahman Itself.

In the second chapter, consisting of four verses, Yajnavalkya in-
structs Janaka by means of the three states of waking, dreaming, and
deep sleep. The self, functioning through them under different names,
at last realizes its transcendental nature (Turiya) and becomes free
from fear, grief, and other phenomenal attributes.

The third chapter consists of thirty-eight verses and describes, through
a.diabgue between Yijnavalkya and Janaka, the identity of the indi-
vidual self and the Supreme Self. The method is the analysis of the ex-
Periences of the three states of waking, dreaming, and deep sleep. The
second chapter has described the identification of the self with the
8ross, subtle, and causal bodies for the purpose of different experi-
cnces, and the final realization of its identity with the transcendental

rahfnan, All this has been presented on scriptural authority. The same
end is accomplished in the present chapter through reasoning. Janaka
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asks Yajnavalkya what serves as light for a man in his daily life—when
he moves about and works. Is this light essentially different from the
body and outside it? Yajnavalkya says that the sun, the moon, fire,
sounds, etc. serve as light; with the help of these a man performs his
external activities. Janaka agrees that they no doubt function in this
way in the waking state and that they are outside a man. But how—
he asks—does one account for the experience of dreaming and dream-
less sleep? In dreams, too, one participates in action: one goes about,
meets friends, and so on. Furthermore, dreamless sleep is not a state
of utter void. Even in that state a man experiences something—as is
known from the statement he makes after awaking, that he slept happily.
Now, external lights being absent, what illumines the experiences
of dreams and deep sleep? Yajnavalkya speaks of the light that is in
every man. What is this inner light? It is the self, which is different
from the sense-organs and the mind but is their illuminer. The follow-
ing question now arises, A man possesses a body, senses, mind, and vital
breath: which one among these is his self? The reply is that the self
is identified with the intellect, is in the midst of the sense-organs, and
is the self-effulgent light perceived within the heart. Assuming the
likeness of the intellect, it moves between the states of waking and
dreaming (and also between this world and the next while it trans-
migrates). It is the intellect which does the thinking; waking, dream-
ing, and deep sleep are its different modifications. Since the self be-
comes identified with the intellect on account of avidya, it appears to
think, move about, and act in other ways, like a light which appears to
be coloured when reflected in a coloured object; but in reality, the self
does not think or move about. Identified with the intellect, the self
moves between the waking and the dream states, alternately discard-
ing and taking up a gross body and organs; likewise it moves between
this world and the next, alternately taking up and discarding a gross
body and organs. Dream experiences consist largely of impressions
gathered during the waking state. Some of the dream experiences,
however, are different from those impressions, though they are not
altogether new. They must be the result of impressions of experiences
in past lives. When a person dreams, he makes use of the impressions
of the waking state (of this or another life), makes the body of the
waking state unconscious and creates a dream body in its place, and
thus dreams. In this state the person is self-illuminated. The diverse
experiences in dreams—such as of vehicles, animals, roads, pleasures,
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and joys—are not rea!ly th.ere for the dre:ilm.er. He.creates them from
past impressions and illumines them by his inner light. Thus the self
moves about between different states, remaining unfettered by any of
them, like a large fish which moves between two banks of a river with-
out touching either of them. Next the state of deep sleep is described.
When a man is tired of the experiences of waking and dreaming, he
goes into deep sleep; he then cherishes no more desires and dreams no
more dreams. He acts like a hawk which, when tired, folds its wings

.d makes for its nest.
anflfhe Upanishads often describe, through the illustration of dreamless
sleep, the experience of the union of the individual self and the
Supreme Self. This experience is characterized by absence of desires
and of consciousness of the pairs of opposites, and is accompanied by
ineffable bliss. Since duality ceases to exist, the self does not in that
state possess the knowledge of any specific object. The state is one of
consciousness without content; but it is not by any means an uncon-
scious state. If there were a break in consciousness, then the illumined
soul, after regaining knowledge of the relative world, would not re-
member preceding experiences. Further, if consciousness were mutable,
then there would have to be another consciousness to witness this
mutability. This position leads to the logical fallacy of infinite regress.
Consciousness appears to possess a content only in the realm of
duality, where one, as it were, sees another, hears another, knows
another. Though the self, when experiencing unity, does not see, taste,
touch, or know any object, yet it remains as the unchanging knower of
knowing, seeing, touching, etc. On account of avidyi, the Eternal
Subject becomes polarized, as it were, into subject and object. The
supreme joy felt in the experience of unity is the result of the absence
of duality; of such a joy, husband and wife get a taste when they
become one in loving embrace.

The state of deep sleep, too, has the above-mentioned features of
the supreme unity. In that state all relative ideas of bondage, scriptures,
gods, caste, creed, the world, and good and evil are transcended. The
self is not aware of any object; yet it is not unconscious. Otherwise,
after waking, it would have no memory of what happened before it
Z:;?tt to sleep. In deep sleep it possesses a general consciousness and
o S,tﬁne al}d w1thout-a s?c?nd. Every flay, a man experiences in deep

m£ e union (?f the m.d.mdual self with the Supreme Self (aharaha

™a gamayati). But it must be remembered that deep sleep is not
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the same as the Knowledge of Atman. In the former state, the Supreme
Knowledge is covered by a fine (sukshma) layer of ignorance (ajnina-
vritti); that is why one in deep sleep appears bereft of consciousness,
as is known by the statement he makes after awaking: “I did not know
anything at that time; I slept happily.” The reason for his happiness
is the absence of duality.

Verse 33 conveys an idea of the Supreme Happiness by stating that
the different forms of happiness—including the highest experienced
in the relative world—are but particles of that Supreme Happiness.

The verses from 35 to the end of the chapter describe the manner
of the soul’s giving up the present body and assuming a new one. The
subtle body, along with the organs and the priana, accompanies the
soul to the next birth. Where does the soul find materials for its future
body? It chooses from the physical universe such material ingredients
as will lead to the experience of the results of its past actions. These
same past actions determine the future parents who will provide it
with a body helpful for this same purpose. But the Supreme Self
Itself remains completely unaffected by the experiences of repeated
births and deaths, just as It is not affected by the experiences of waking,
dreaming, and dreamless sleep.

The fourth chapter, consisting of twenty-five verses, deals in detail
with the subject of death and rebirth, already introduced (IV. iii. 36).
The knowledge gathered in a man’s present life and the impressions
created by his action accompany the dying man. As the deities con-
trolling the organs cease to function, the man who is about to leave
the body loses the power to speak, see, think, or act. Next, the im-
pressions, while they are still in the dying body, create a new body,
determined by past knowledge and work, and enter into it. As the
self enters the new body, the organs are developed under the guidance
of their controlling deities. This is explained by the illustration of
gold. As the goldsmith, from the gold he possesses, fashions a newer
or better form, so the self fashions a body suited for the world it will
inhabit, be it a higher or a lower one. According as it acts and be-
haves, so it becomes: by doing good it becomes good, by doing evil
it becomes evil. Rebirth is determined by the desires the self cherishes.
After reaping the fruit of its desires in a higher or lower world, the
soul is born in a human body for new action. The superhuman or
subhuman body which the soul takes up before being born in a human
body is the medium for the experience of the results of past action. In
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such bodies one does not perform any work producing fresh results.
But the man who has suppressed all desires is not embodied again,
because the cause of embodiment is absent. He merges in Brahman.
At death the illumined person discards the body, as a snake its old skin,
and attains Liberation, which can be achieved by all living beings.
Even while dwelling in the body, the illumined person does not torment
it by cherishing vain desires. He realizes himself as the self of all and
gives up ill-feeling and secretiveness. No mishap, either here or here-
after, can befall a knower of Brahman. Though dwelling in the
mortal body, he experiences the bliss and freedom of Immortality.
The seeker after the Knowledge of Brahman must give up all worldly
talk, which only wearies the tongue. He should cultivate a stainless
mind, by which alone he can go beyond diversity and death and
realize the oneness of existence. For the purification of the mind, the
aspirant should study the scriptures, perform worship and meditation,
and practise austerities conducive to this end. In quest of the Supreme
Self, he gives up the longing for offspring, wealth, and the heavenly
world, all of which bring only a transitory happiness. But the glory of
the Self is eternal, without increase or decrease. The Self is the
essence of fearlessness, and he who realizes It becomes, indeed, fearless.

The fifth chapter, consisting of fifteen verses, contains a dialogue
between Yajnavalkya and Maitreyi which is virtually a repetition of
the fourth chapter of the second part of the Upanishad. The Knowl-
edge of Brahman has been stated, in the latter, as a proposition on
scriptural authority. The third part gives the logical proof. The present
chapter, following a familiar method of Indian logic, arrives at the
conclusion and repeats the proposition.

The sixth chapter consists of three verses. It presents the line of
teachers through whom the instruction given in the third and fourth
parts of the Upanishads has been transmitted.

PART FIVE

The fifth and sixth parts of the Brikadaranyaka Upanishad together
are called the Khilakinda, or Supplementary Part. The fifth part
consists of fifteen chapters totaling thirty-one verses. The first verse
gwves the gist of the entire Upanishad, namely, the nature of Brahman,
of the manifested universe, and of their mutual relationship. Brahman,
beY_Ond time, space, and causality, is infinite. The universe, which is
Projected from Brahman through maya, is also infinite, because in
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reality it is nothing but Brahman. When the physical universe merges
in Brahman on the destruction of ignorance, the Infinite Brahman
alone remains. This statement may be illustrated by the example of
a desert, which, without undergoing any change in itself, produces the
illusion of a mirage. When the mirage merges in the desert, as the
true nature of the mirage is known, there remains the desert alone.
If Brahman and the universe, the apparent cause and effect, were
two different entities, then the creation and dissolution of the universe
would change the nature of Brahman by a decrease or an increase in
Its size. But the creation is may3, and hence not real. The next verse
speaks of Om as the effective symbol of Brahman, which cannot be
meditated upon without a symbol.

The second chapter, consisting of three verses, deals with the
ethics of the Upanishad. Three types of human beings are found in
society: the godlike man, the average man, and the demoniacal man.
In order to attain perfection, the godlike man, who lacks self-control,
should practise restraint of body and senses; the average man, who is
greedy, should practise charity; and the cruel, demoniacal man should
cultivate compassion. Thus alone can be curbed passion, greed, and
anger, the main obstacles to spiritual progress.

The third chapter, consisting of one verse, speaks of the Con-
ditioned Brahman, or Prajapati, who, in the microcosm, or individual, is
the heart. He who meditates on Prajapati as the heart attains happiness
here and hereafter. The fourth chapter, of one verse, describes
Prajapati as the Satya Brahman, which consists of gross and subtle
forms. The fifth chapter, of four verses, begins with a eulogy of the
Satya Brahman and then teaches how to meditate on Its different
parts. The purusha (conscious person) who dwells in and controls
both the solar orb and the right eye is Its symbol. The head, two
arms, and two legs are Its three limbs. They are represented by Bhur
(earth), Bhuvar (sky), and Svar (heaven), which are called the
three vyahritis. The sixth chapter, of one verse, states that the same
Brahman, conditioned by the mind, is meditated upon by the yogis
in their hearts as of the size of a grain of rice, but that It is the lord
and ruler of all. The seventh chapter, of one verse, teaches the medita-
tion upon the Conditioned Brahman as lightning. The eighth chapter,
of one verse, teaches the meditation upon the Conditioned Brahman
as the Vedas, through the symbol of a cow. The ninth chapter, of one
verse, teaches the meditation on the same Brahman through the
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bol of the fire in the stomach, which digests food. The tenth
chapter, of one verse, describes the goal and the fruit of the different
meditations stated above. The worshipper attains the World of
Hiranyagarbha and enjoys happiness there for endless years. The
eleventh chapter, of one verse, speaks of the suffering from illness, the
funeral procession, and cremation as different forms of austerity. One
who regards them as such and does not bemoan them obtains the same
result as a man gains from the practice of religious austerities. The
twelfth chapter, of one verse, teaches that the combination of food and
the vital breath is the symbol of the Conditioned Brahman. The
word food here means the body, which is a modification of the food
one eats. The vital breath is the source of strength. The thirteenth
chapter, of four verses, asks the aspirant to meditate upon the prina,
a form of the Conditioned Brahman, through the symbols of the Uktha
(the most important among the Vedic hymns of praise), the Yajus,
the Saman, and the Kshatra. The fourteenth chapter, consisting of
eight verses, teaches the meditation on the Conditioned Brahman
through the symbol of the Gayatri mantra, the most sacred verse of
the Vedas. The Gayatri is also the name of a metre which has three
feet of eight syllables each. This mantra is written in the Gayatri
metre. The three worlds—earth, sky, and heaven—constitute the first
foot of the Gayatri; the three Vedas—the Rig, the Yajur, and the
Sama—the second foot; and the prina, the apina, and the samana,
the third foot. Next is described a subtle foot of the Gayatri, which is
the fourth (turiya); it is the sun, that is to'say, the Conscious Being
(Prajapati) who controls the sun. Yogis alone can recognize this
Being; others see only the solar orb. The same Prajapati dwells in the
body as the prana, which protects the sense-organs. The seventh verse
contains the salutation to the Gayatri and mentions one of its aspects,
which is devoid of feet. In this aspect the Gayatri is the Unconditioned
Brahman, devoid of attributes.

The fifteenth chapter contains a single verse. It is a prayer to the
p erson dwelling in the sun, that is to say, the Satya Brahman, by a
dylng man who has combined both meditation and rites in his spiritual
discipline. The text is identical with verses 15-18 of the ISz Upanishad.

PART SIX

l;l'.he sixth part contains five chapters. The aim of the first chapter,
Which consists of fourteen verses, is to demonstrate the superiority
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of the prina, or vital breath. It is the prina that preserves the embryo
before the sense-organs begin to function. Later, after they have
developed, it enables them to function. The chapter narrates a story
of the sense-organs’ dispute among themselves about their respective
superiority. It is found, however, that even if one particular organ
ceases to function, a person can live with the help of the other organs.
But they all become helpless without the vital breath, which keeps the
body alive. The previous chapter has described the prina as the
Gayatri. It is also Prajapati functioning in the body.

The second chapter, consisting of sixteen verses, describes by way
of questions and answers what has previously been omitted: the
ways followed by the soul after a person’s death, the various stages
through which the soul passes before it is reincamated in a human
body, and other similax matters. King Pravahana imparts this instruc-
tion to the brahmin Gautama. Prior to this time this highly mystical
knowledge had been known only to the kshatriya teachers. When
asked how many offerings of oblations are necessary before the soul
again becomes embodied in a human form, the king enumerates five.
Upon the cremation of the dead body, the immortal part of the man
rises from the funeral pyre—like the libation of soma juice, milk, etc.
poured into the sacrificial fire—and ascends in a spiritual form to the
gods. This immortal part is variously referred to by Yajnavalkya as
“work” (karma), “water” (apas), and “faith” ($raddha); all three terms,
however, signify essentially the same thing, inasmuch as the peculiar
essence or soul of the “work,” which ascends as the sacrificial vapour
(“water”), is the “faith” with which it is offered. The gods then
offer this “faith” as a libation in the sacrificial fire of heaven, and out
of their offering is born King Moon, who is the king of the Manes.
This is the first sacrificial fire. (The meaning here is that the soul of
the dead person has acquired an aqueous body which enables him to
dwell in the world of the Moon; for though the body contains other
materials, it is mainly aqueous.) The second sacrificial fire is that of
the cloud-world, where the gods offer King Moon as a libation and
rain is produced. The third is that of the earth, where the gods offer
rain as the libation and food is produced. Man is the fourth sacrificial
fire, where the gods offer food as the libation and semen is produced.
And woman is the fifth sacrificial fire, where the gods offer semen
as the libation and 2 man is born. In other words, the soul of the
dead man first goes, in 2 subtle form, to the world of the Moon and
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enjoys there the fruit of the action he has performed while on earth.
After this fruit has been reaped, the soul comes down to the clouds
and descends through rain upon the earth. Through rain it enters into
barley or rice or other food, and through the food it enters into a
man and becomes his semen. The semen is poured into a woman
and the soul is born in a human form. Thus the fifth libation becomes
2 human being. King Pravahana uses the symbol of the sacrifice in
order to give a spiritual interpretation of life.

The next question deals with the ways through which the departed
soul travels. There are two ways: the Way of the Gods (devayana)
and the Way of the Manes (pitriyana). The Way of the Gods is
followed, for example, by a pious householder who, living in the
forest during the third stage of life, meditates on Hiranyagarbha. His
corpse is offered to the fire, after the manner of a sacrifice, and from
it the soul emerges in radiant splendour. The soul first enters into the
flame, thence into the day, thence into the bright half of the month
when the moon waxes, thence into the bright half of the year when
the sun travels northward, thence into the world of the gods, thence
into the sun, thence into the lightning, and finally into the World
of Hiranyagarbha, where it enjoys felicity for endless years. The
different stages of the journey signify the deities controlling them.
The meaning of the whole seems to be that the soul, on the way to
its destination, passes through regions of ever increasing light, in
which is concentrated all that is bright and radiant. But the house-
holder who does not know the meditation on the Five Fires but is a
mere ritualist follows the Way of the Manes and travels through
regions of darkness. His soul first reaches smoke, thence the fortnight
in which the moon wanes, thence the six months during which the
sun travels southward, thence the world of the Manes, thence the
world of the Moon, where it dwells as a servant of the gods, reaping
the fruit of its past work on earth; and after the exhaustion of this
fruit it is born again on earth in a human body, following the process
described above, Thus reborn, it again performs rites and rotates in
the round of samsara. The Upanishad speaks of a third place, where
the wicked are born in the forms of such low creatures as mosquitoes
and gnats,

T’he preceding chapter has described both rites and meditations.

ile meditation can be practised without external accessories, the
performance of rites requires wealth. A person endowed with great-
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ness can easily acquire wealth. The third chapter, consisting of thir-
teen verses, gives directions for a religious rite called Mantha, by
means of which the sacrificer attains greatness. It should be noted that
during the Upanishadic period wealth was not despised but was
regarded as a2 means to perform religious rites for the propitiation of
the deities, who conferred upon men the boons of happiness and
prosperity; and it was to be earned through righteous means laid down
in the scriptures. Since the interdependence of human beings, sub-
human beings, and the gods was an important part of the Vedic
tradition, the gods were supplicated for the fulfilment of desires.
Animals were treated with kindness for the same purpose. The chapter
concludes with the line of teachers through whom the knowledge of
this particular rite was transmitted. It also says that this knowledge
should be imparted only to a son or a worthy disciple.

Wealth, without offspring, is inadequate for a happy life in the
world. Through 2 son the line is preserved and the culture protected.
The son wins for himself and his father a higher world after death.
But 2 worthy son can be born only through the performance of the
sexual act according to certain religious injunctions. One conceived
in lust does not fulfil this purpose. Lust is condemned in the third
and fourth verses of the fourth chapter. Procreation, as such, is not
regarded as a sin; it is the fulfilment of a basic desire and is an im-
portant stage in the evolution of the soul. Anyone who seeks happiness
in the phenomenal world must not disregard wealth or offspring.

The fourth chapter of the sixth part of the Upanishad, consisting
of twenty-eight verses, describes the religious rites by means of which
a person may beget a qualified son. But such a rite can be performed
only by one who has performed the Mantha rite described in the
preceding chapter. A warning is given against the waste of the vital
fluid, which is the source of virility, intelligence, and other spiritual
virtues. Because of this fact control of camal desires is extolled as
a great spiritual asset. This is the basis of the life of continence
practised by brahmacharins and sannyasins. After the birth of the
child, the father invokes the blessings of the deity for the future great-
ness of the child and exhorts the latter to cultivate the Vedic wisdom.
The chapter concludes with words of felicitation addressed to the
noble mother of the worthy child.

The fifth and last chapter gives the line of teachers through whom
this tradition has been transmitted, beginning with Prajapati, who
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Himself received the Vedic Knowledge, through revelation, from
Brahma,n Itself.

The Brihadaranyaka Upanishad thus presents a comprehensive view
of life, which includes both the enjoyment of happiness in the phenom-
enal world and the attainment of the Highest Good, or Liberation.
The former is achieved through religious rites—called karma, or
work—and the latter through Vidy3, or the Knowledge of the identity
of the individual self and Brahman, or the Supreme Self. The word
karma in the Upanishads denotes primarily the sacrificial rites by
which the worshipper communes with the deities through the offering
of oblations. Sometimes it also signifies work for the public welfare
(purta). Different deities (devatds or devas) are invoked in different
religious rites. Rites, in order to be fruitful, must be accompanied by
appropriate meditations (upasana) on the deities.

The deities who fulfil worldly boons are different manifestations of
Brahman. It is really Brahman who fulfils desires through these
manifestations. The highest manifestation is Prajapati, also called
Hiranyagarbha, Viraj, and Prana. Prajapati supports the creation as
the cosmic energy. He also dwells in the embodied creature as the
prana, or vital breath, and supports the body and organs. As energy
He pervades the entire creation; but His personal aspect is admitted
by the scriptures for facility of meditation by the worshipper. He is also
meditated upon through such symbols as Om, the Gayatri, the sun, the
moon, the mind, and the prina in the individual. Through meditation
one becomes like the object meditated upon; therefore by meditating
on Prajapati the worshipper realizes, in the end, his own identity with
all the created beings. This enables him to enjoy the highest happiness
in the creation; he overcomes the idea of separateness, which is the
cause of selfishness, sin, and suffering. By propitiating the minor deities,
one enjoys finite happiness on earth or in the heavenly worlds.

It should be noted that the whole idea of rites and meditations is
based upon the acceptance of the multiplicity of worshipper, result,
accessories, and deities. According to non-dualistic Vedanta, multiplicity
is the result of avidya, or nescience. Reality is one and without a
second; the Knowledge of Reality can be attained only through the
Tealization of the oneness of existence. This Knowledge is the final
teaching of the Upanishads.

.A'ccording to Sankarachirya, karma (including meditation on the
deities) and the Knowledge of Brahman, having altogether different



72 BRIHADARANYAKA UPANISHAD

aims, are fundamentally opposed to each other, like darkness and
light. They cannot co-exist. There is no relationship or meeting-ground
between them, just as no meeting-ground exists between darkness and
light, or the mirage and the desert.

Yet there is an important place for karma in the realization of the
Knowledge of Brahman. Karma, which is dealt with in the Mantra
and Brihmana portions of the Vedas, prepares the aspirant for
Knowledge, which is exclusively taught in the Upanishads.

A seeker after Knowledge must first understand that all worldly
enjoyments—ranging from that experienced by a clump of grass to
that enjoyed by Brahma—are transitory because they all belong to
the realm of avidya. Next he must be ready to renounce all desire for
worldly enjoyment. His soul, time and again, has taken a body in the
world of transmigratory existence and enjoyed the pleasures obtain-
able there. And his experience of the enjoyments in the higher
worlds has been made possible through the grace of the deities. After
being satiated with all the experiences of the relative world, he seeks
the Knowledge of Brahman, practises such virtues as discrimination
between the real and the unreal, non-attachment to the unreal, re-
straint of the organs, control of the mind, forbearance with regard to
all physical afflictions, and reverence for the scriptures and the teacher.
He also cherishes a single-minded longing for liberation from the
phenomenal world. And the teacher instructs him about the Knowl-
edge of Brahman, which removes the illusory notion of the world
created by ignorance. The destruction of ignorance is concomitant
with Knowledge. No other discipline is necessary. This Knowledge
liberates one from the otherwise endless chain of rebirth in samsara.

Thus religious rites are not repudiated by the Upanishads, but
recognized as a means of creating the right mood for the practice of
the higher disciplines. These rites also help the seeker to purify his
mind through the enlargement of his consciousness, and to practise
concentration.

The importance of the practice of physical, mental, ethical, and
spiritual disciplines for the realization of the Knowledge of Brahman
cannot be overemphasized. An intelligent person may derive emo-
tional or intellectual excitement from the reading of such statements
as “I am Brahman” and “All is verily Brahman.” People are not want-
ing in modern times who glibly say, “Samsara is Nirvana,” yet at the
same time are attached to worldly pleasures. But the true import of
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such statements can be understood only by one whose heart has been

urified in the fire of spiritual discipline. The path has been described
in the Katha Upanishad as being sharp as the edge of a razor. The
Brihadaranyaka Upanishad wams the seeker to guard against such
pitfalls as passion, greed, and violence, which are inherent in the
life of the world. The Chhandogya Upanishad narrates the story of
the demon king who, after being instructed by Prajapati, concludes
that the body is Brahman, and asks his followers to provide it with
food and raiment and preserve it after death.

In the Brihadaranyaka Upanishad one meets with certain noble
characters of ancient India—ideal women, ideal kings, and an ideal
monk. Maitreyi, Yajnavalkya’s second wife, indifferent to the worldly
happiness attainable through wealth and possessions, seeks to know
that Reality which enables one to conquer death. Gargi engages
Yajnavalkya in an erudite discussion about Brahman and shows her
superiority of intelligence over other Vedic scholars. Other women are
also mentioned in the Vedas, one of whom attained the exalted status
of a rishi through the knowledge of her identity with Reality. All this
throws light on the high position occupied by women in the Vedic
society.

Janaka is both king and sage, being known by the well deserved
title of rajarshi, or “royal sage.” He is called Vaideha, signifying his
total detachment from the body; and by a strange coincidence he is
the ruler of Videha (north-east of modern Patna). Janaka is the centre
of the intellectual life of the court that surrounds him. He invites the
Vedic scholars of the Kurus and Panchalas—who dwell farther west,
between the Ganges and the Jamuna—to great debates about the
theology and philosophy of the Vedas. The Brihadaranyaka Upani-
shad describes these meetings in Janaka’s court between Yajnavalkya
and the king, where the nature of Brahman is discussed. In one of
them, at the end of the teaching, Yajnavalkya assures the king that he
has attained to fearlessness through the realization of Brahman. The
Upanishad also speaks of the court of Ajataatru, King of Kasi (which
lay about Benares), and the court of Jivala, King of the Panchilas,
Whel‘fé learned discussions about Brahman and the soul took place.

Yajnavalkya dominates the teachings of the Brihadaranyaka Upani-
shad. His contribution to the philosophy of Atman and Brahman is

€ essence of Advaita Vedanta. He is a great ritualist, a subtle debater,
an expert in Vedic exegesis, and at the same time 2 man with a delicate
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sense of humour. Yajnavalkya has two wives and owns land, wealth,
and cattle. Wishing to put into practice his own teaching, given in
the Upanishad, that one who has gained the Knowledge of the Self
abstains from the desires for children, wealth, and the world, and
wanders about as a religious mendicant—for what need has he of
offspring whose Self is this universe?>—Yajnavalkya renounces the
worldly life, after having fulfilled the obligations of a householder by
making provision for his wives, and becomes a sannyasin. In Janaka’s
court he teaches the nature of Atman and Brahman. According to his
philosophy, Atman, the very stuff of consciousness, is the knowing
subject in each of us. There is not and can never be for us a reality
outside of Atman—a universe outside of consciousness. This Atman is
unknowable, because It is the all-inclusive Unity. All relative knowl-
edge presupposes a duality of subject and object. In the realm of
duality—which from the highest standpoint does not exist—one sees
another, smells, hears, addresses, comprehends, and knows another.
The individual dtman in reality is the Supreme Atman; and in propor-
tion as we rise to this knowledge, the illusion of the object vanishes,
until in the end the knowing Subject alone remains. This Subject,
which is the knower of knowing, remains unknowable, because one
cannot see the seer of seeing, hear the hearer of hearing, comprehend
the comprehender of comprehending, or know the knower of knowing.
When—as in deep sleep or profound meditation—the Atman appar-
ently does not see, nevertheless It is seeing, since for the Seer, who is
imperishable, there is no cessation of seeing. There exists, however, no
second thing besides this Seer, nothing distinct from It for It to see.
The most complete and rational exposition by Yajnavalkya of his doc-
trine of the Atman’s persistence without change through the states of
waking, dreaming, deep sleep, death, rebirth, and final Liberation is
given in his answer to Janaka's question: “What serves as light for
a man?” Yajnavalkya replies that the Atman moves through all the
empirical states, unattached; for nothing cleaves to the Self. In the
waking state It surveys the good and evil of this world without being
moved thereby; while dreaming, It builds up a world for Itself from the
impressions of the waking state of this life or past lives, for It “is indeed
the agent”; and finally, in dreamless sleep, It becomes the Prajna
Atman, the Knowing Self. In deep sleep, though It is bereft of specific
consciousness, yet It is not unconscious; It is pervaded by a general
consciousness. In that state, though apparently It does not see, yet It is
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seeing, since, being immutable and imperishable, Its consciousness
cannot be interrupted. The individual self, by casting off the desires
created by ignorance, can in this very body recover the Knowledge of
;ts oneness with the Supreme Self and realize Immortality.

The utter oneness of Atman and Brahman is the most significant
contribution of Yajnavalkya to the philosophic thought of India.
Brahman is the Reality behind the universe, and Atman the Reality
behind the individual. Though the Reality underlying the universe
may be unlimited, It may appear to be something vague; It may also
appear to be material in nature. The self, conversely, is clear, directly
perceived, and spiritual in nature, though it may appear to be limited
by other selves. The realization of the identity of the self and Brahman
in a spiritual experience supported by reason establishes the existence
of a Reality which is infinite, directly perceived, unlimited, and
spiritual. Neither reasoning nor philosophical speculation can soar
higher or penetrate deeper than this metaphysical Reality—the non-
duality of Existence.

S. N.



SRI SANKARACHARYA’S INTRODUCTION

OM. SALUTATION TO BRAHMAN? and the other sages, form-
ing the line of teachers who are the transmitters of the Knowledge of
Brahman, Salutation to our own teacher.

With the words: “The head of the sacrificial horse is the dawn”
etc. commences the Upanishad which forms part of the Vajasaneyi
Brahmana.? I am writing this concise commentary on the Upanishad
for the sake of those who wish to turn away from samsara, so that
they may attain the knowledge of the identity of Brahman and
atman, which destroys avidya, the cause of the projection of the
phenomenal universe®

This Knowledge of Brahman is known by the name of Upanishad,
because it entirely uproots samsira together with its cause (avidya)
for those who are devoted to its study; for the root sad, when used
with the prefixes upa and ni, conveys that meaning.* The book also

1 The word Brahman in the present context denotes Hiranyagarbha, or the
Absolute identified with the Cosmic Mind. The word also denotes Brahma,
the first manifestation of the attributeless Absolute through maya. Hiran-
yagarbha is the seed and origin of all other deities; therefore by invoking
His blessings the commentator invokes the blessings of all the devas, or
luminous cosmic forces.

2 Another name of the Sukla Yajur-Veda. (See The Upanishads Vol. I, p.
6.) The Brihmana section, of which the Upanishads form the concluding
part, is the second section of the Vedas. (Ibid. p. 2 f.)

3 The purpose of the scriptures is to show the way to destroy the suffering
of life together with its cause, ignorance. The knowledge of the identity of
Brahman and atman is the means, and this identity is the subject matter of
the scriptures. Knowledge is the means, and Liberation, the result.

*The meaning of sad is to destroy; the meaning of upa is near; and that
of ni is completely. The word Upanishad means, etymologically, that Knowl-
edge which, when received by a disciple from (upa) a teacher, totally (ni)
destroys (sad) ignorance, which is the cause of his identification with the
phenomenal universe and of his consequent suffering. (See The Upanishads

Vol. I, p. 11.)
76
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;s designated by the name of Upanishad because it serves the same

ose.
I’“]f?his yarticular Upanishad, consisting of six parts, is called the
Brihadaranyaka because it was taught in the forest (aranya), and also
Yecause of its bulk (brihat).
Now we proceed to show its relation to the ritualistic portion of the

Vedas’
All people naturally seek to attain what is good and avoid what

is evil. The means to the realization of these two ends® are not always
known through perception and inference.” The Vedas, in their en-
tirety, are therefore devoted to revealing these means, in so far as
they are not known through perception and inference.

In matters perceived by the senses, knowledge of the means of
attaining the good and avoiding evil is obtainable through perception
and inference; therefore this knowledge is not to be sought in the
Vedas.

But unless a person is aware of the existence of the self in a future
life,? he will not feel inclined to attain what is good in that life and
avoid what is evil. For there is the example of the materialists.*®

Therefore the purpose of the scriptures is io establish the existence
of the self in a future life and to discuss the particular means of
attaining the good and avoiding the evil in that life.

% See The Upanishads Vol. 1, p. 2.

¢ The means to the realization of the Highest Good is the Knowledge of
Brahman,

" Perception and inference are used as valid evidence only with reference
to physical objects in the phenomenal world; but the Knowledge of Brahman
is supramental.

& Both sections of the Vedas, namely, the ritualistic and the philosophical,
are necessary to a man, if he is to obtain the Highest Good. Through the
performance of the sacrifices and other forms of worship laid down in the
ritualistic section, his heart becomes purified, and he is then qualified to
follow the disciplines of the Upanishad (the philosophical section) and
acquire the Knowledge of Brahman. Thus the first part of the Vedas is an
indirect help, whereas direct experience is attained through following the
Instruction of the Upanishad.

® That is to say, the existence of a self independent of the body.

**The materialists do not believe in a self independent of the body; there-
fore they do not admit the possibility of a future life. According to them,
what is ‘called the conscious self is a product of the material elements. When
the body is destroyed after death, the conscious self also disappears. Hence,
according to them, the experience of happiness or unhappiness in an after-
life or by a self independent of the body is mere imagination.
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For example, the Katha Upanishad begins its instruction with the
words: “There is this doubt about a man when he is dead: Some say
that he exists; others, that he does not” (1. i. 20.), and concludes: “He
is to be realized as Existence” (II. iii. 13). The same Upanishad,
further, begins a topic with the words: “I shall tell you about this pro-
found and eternal Brahman, and also about what hapypens to the
Atman after meeting death” (II. #i. 6.), and concludes: “Some fivas
enter the womb to be embodied as organic beings, and some go into
non-organic matter—according to their work and according to their
knowledge” (1. ii. 7). Elsewhere, in the Brihadaranyaka Upanishad,
we find a topic beginning with the words: “The person becomes self-
illuminated” (IV. iii. 9.) and ending with the words: “Knowledge,
work, and past experience follow the self’ (IV. iv. 2.), and another
passage: "One becomes good through good karma and evil through
evil karma’ (IIL. ii. 13). Also, in a passage beginning with: “1 will
instruct you” (I. i. 15.), this same Upanishad establishes the existence
of the self independent of the body, “full of consciousness . ..” (IL.
i. 16-17).

Objection: It is a matter of perceptiont!

Reply: We do not admit your contention; for we see a divergence
of opinion among the different schools. If the knowledge of the exist-
ence of the self in another body were a matter of perception (pratyak-
sha), then the materialists and the Buddhists would not challenge us
with the statement that there is no self. For nobody disputes the exist-
ence of an object of perception, such as a jar, saying that the jar does
not exist.

Objection: You are wrong, since a dead trunk of a tree, for instance,
is looked upon variously—as either @ man, or an animal, or the like.

Reply: No; for the divergence of views [regarding the stump] dis-
appears when the truth is known. There cannot remain contradictory
views when the real nature of an object, such as a stump, is definitely
known through perception. The Buddhists, in spite of the fact that
there is an “I-consciousness,” persistently deny the existence of a self
independent of the body.22 Therefore the existence of the self, which

1 That the self exists independent of the body is a common experience.
Everyone admits the existence of “I-consciousness.” Why then should one
bother about scriptural evidence?

12 The Buddhists admit the existence of the subtle body, which they
identify with the ego.
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is quite different from the ordinary objects of perception, cannot be

established by means of perception.’s
Likewise, neither can the existence of the self be established by

inferencet*

Objection: We do not accept your statement; for the Sruti poinis out
certain grounds of inference (linga)'s to prove the existence of the
self, and those grounds of inference are objects of direct perception.

Reply: We do not agree; for it is not perceived [directly] that the
self has any relation to a future life. In reality, the existence of the
self is known from scriptural evidence and also from certain empirical
grounds of inference cited by the scriptures; but the adherents of
Mimamsia and Nyaya, though following in the footsteps of the scrip-
tures, fancy that those Vedic grounds of inference, such as “I.con-
sciousness,” are the products of their own intelligence and assert that
the self can be known through direct perception and inference.r®

Be that as it may, a man who believes in a self which is related to
a future body seeks to know the specific means by which he can
obtain the good and avoid the evil connected with that body. The

33 About the reality of the self, the scriptures alone furnish proof. Reascn-
ing can only indicate it. The illumined seers know the self by direct experience.

¢ Inference is based unon semse perception.

15 Certain qualities, such as love, hate, pleasure, pain, and volition, are
specific to the self, and these qualities are directly perceived. Therefore,
according to the adherents of the Mimimsa and Nyaya schools of philosophy,
the existence of the self can be proved both by cfi'rect perception andP by
inference.

¥ Such qualities as pain, pleasure, love, and hate, said to inhere in the
self, may very well be characteristics of the mind. Furthermore, certain other
characteristics from which the existence of the self can be inferred may be
cited by the opponents. But this, too, is done on the basis of scriptural
evidence. For from the scriptures alone can we learn that no onme could
breathe without the Atman. Compare: “Who could make the apana function,
‘]Vllo could make the prina function, if that Bliss (Brahman) did not exist
in the heart? Brahman alone causes blessedness.” (Tai. Up. I 7.) But the
opponents of the non-dualistic Vedinta imagine that they themselves have
discovered all these grounds for the existence of the self and thus assert
that the self can be known by direct perception and inference. But they
merely repcat what has already been revealed in the scriptures. The purpose
of this section is to emphasize the fact that the scriptures, which contain

€ experiences of past seers, are the sole authority for the reality of the
self, or atman, which, being totally supersensuous and supramental, cannot
be known in any other way. But the scriptural evidence is to be tested by
Teason and finally corroborated by experience.
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ceremonial portion (Karmakanda) of the Vedas serves the purpose of
acquainting him with those means.

[But his knowledge of the ceremonial portion cannot bring about
the Highest Good of man.] For the cause of the desire to attain the
good and avoid evil is ignorance regarding the self, which expresses
itself as the idea of one’s being the doer and the experiencer” This
ignorance can be removed only by its opposite, namely, the knowl-
edge of the self, which in its true nature is identical with Brahman.
As long as this ignorance is not removed, a man, impelled by such de-
fects inherent in him as attachment and aversion to the fruits of his
works, proceeds to act even against what is recommended or pro-
hibited by the scriptures, and accumulates, in large measure, unrighteous
actions,'® through thought, words, and body, producing both visible
and invisible harm—such is the powerful urge of the limitations in-
herent in him. And as a result he is degraded [in a future life] down
to the yposition of an inanimate object.\®

But sometimes the tendencies (samskaras) created by the pursuit
of the scriptures can be very strong and as a result he accumulates
in large measure—through acts of thought, word, and body—righieous
action conducive to his well-being. Such righteous action is of two
kinds: some is accompanied by meditation, and some is devoid of it,
that is to say, is mechanical. The latter enables its performer to atiain
the world of the Manes after death;?® whereas action coupled with
meditation leads to worlds ranging from devaloka® to Brahmaloka.
Thus the Sruti says: “One who sacrifices to Atman is better than one
who sacrifices to the gods.” (Sa. Br. XL ii. 6. 13.) And to quote from the
Swmriti: “Actions laid down in the Vedas are twofold.” (Man. Sam.
XII. 88.) When righteous and unrighteous actions balance each other,
the result is birth in a human body.

Thus a man endowed with the natural defect of avidya eic. may be

17 The self in its true nature is beyond good and evil.

18 That is to say, impressions of actions.

*® According to the law-giver Manu, through unrighteous action performed
by the body, a man becomes after death a tree or shrub; and through similar
action in word or thought, he becomes a bird or a low-caste man. Just
when a particular work will produce its appropriate result is determined by
its intensity.

20 A Jower plane of existence.

2 The heavenly world of the gods. Brahmaloka, or the Plane of Brahma,
is the most exalted plane in the relative universe,



BRIHADARANYAKA UPANISHAD 81

porn, as a result of his performance of righteous and unrighteous
deeds, in any of the worlds ranging from the Plane of Brahma to
that of inanimate objects. All this falls within the realm of samsara,
which is dependent on name, form, and action.

This manifested universe, characterized by means and ends,?®> was
in an undifferentiated state before its manifestation. As the causal
relationship between a seed and a sprout is without beginning and
end, so also is this samsara, which is created by the superimposition
on Atman, through ignorance, of action, actor, and result.>® Samsara
is by nature evil. Therefore with a view to destroying the ignorance
of the man who is disgusted with samsara, and also in order to in-
culcate the Knowledge of Brahman, which is the very opposite of that
ignorance, the Upanishad commences its teaching.

The usefulness of the meditation on the Horse-sacrifice®* is this:
Those who are not entitled to perform the Horse-sacrifice can obtain
its result from the meditation itself. To quote the scriptures: “Through
meditation or through ceremonies [one obtains the fruit]” (Sa. Br.
X. iv. 3. 9); and “This [meditation on the prana] by itself wins the
world” (Br. Up. L. iii. 28).

Objection: This meditation is a part of the sacrifice; is that not so?

Reply: No; for the following scriptural passages allow an option
between them: “He who performs the Horse-sacrifice, or who knows
it? as such” (Tai. Sam. V. iii. 12. 2). Since it occurs in a context dealing
with meditation, and since similar meditation is prescribed for cere-
monies other than the Horse-sacrifice,®® we can understand that the
same result is attained through meditation as well.

The Horse-sacrifice is the greatest of all sacrifices, for it enables the
verformer to identify himself with Brahma in both His collective
and His individual aspect2” That it has been mentioned at the very

2 Le. sustained by the law of cause and effect.

:'I'I‘]‘h;e non-dual Self is free from the notion of causality. .

e Brihadaranyake Upanishad begins with a symbolic meditation on
the Horse-sacrifice. Only kshatriya kings are entitled to perform the Horse-
sacrifice and enjoy its result. But brahmins and others, who are mot so
entitled, can meditate on the sacrifice as given in the Upanishad and thus
reap its fruit.

:;‘I.e. meditates on it.

27 Cf, This world, O Gautama, is the fire.” (Br. Up. VL ii. 11.)
Brahma, or Hiranyagarbha, the highest manifestation of the attributeless

f’:ahmﬂl in the relative universe, represents the totality of all beings. He
© has an individual aspect associated with the deity dwelling in Brahmaloka.
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beginning of this Upanishad dealing with the Knowledge of Brahman
indicates that all rites fall within the domain of relative existence.®
It will be shown later that the result of this sacrifice is identification
with death.?®

Objection: But the result of the rites known as nitya®® is not related
to samsara.

Reply: It is not so; for the Upanishad sums up the results of all rites
{at the conclusion of the chapter].3

All rites are connected with the wife.3? The passage: “ ‘Let me have
a wife . . .| This much indeed is desire” (L. iv. 17.) shows that all
actions are maturally prompted by desires. Next it is shown that
through a son, tites, and meditation one wins this world, the world
of the Manes, and the world of the gods, respectively (1. v. 16). The
conclusion arrived at is that everything in this universe comsists of
three kinds of food: “Verily, this [universe] is a triad of name, form,
and work.” (1. vi. 1.) Thus the manifested result of all action belongs
to the relative universe.

It is these three which, before the manifestation of the universe,
were in an undifferentiated state. They become manifest again [as the
gross universe], under the control of the effects of the actions of the
living beings [of the previous cycle], as a iree comes out of a seed.3

The performer of the Horse-sacrifice goes, after death, to Brahmaloka and
ﬁxperiences there communion with Brahma and also identity with all created
eings.

28%&ccording to the Upanishads, no action that is based upon the differentia-
tion of actor, instrument of action, and result entitles its performer to realize
Immortality, which is attained only through the umitive Knowledge of
Brahman. Since the result of the highest rite, the Horse-sacrifice, belongs to
the realm of the relative universe, no other rite can lead the performer beyond
it. Thus all actions entangle their performers in the world, Those who are
disgusted with the relative universe pursue the Knowledge of Brahman
through the disciplines prescribed by Vedanta.

2 Everything in the relative universe is subject to death,

30 The action called nitya refers to the daily obligatory rites. It is different
from actions performed on special occasions (naimittika) or actions per-
formed with 2 special end in view (kidmya). The opponent contends that
the result of the nitya rites is outside the relative universe.

81 The highest fruit of action is the attainment of the Plane of Brahma,
which is within the relative universe.

3 Rites are meant for householders and cannot be performed without
a wife, Sannyasins renounce all rites.

33 The nature of the happiness and unhappiness in the new cycle is
determined by the accumulated actions of the jivas of the cycle previous.
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The universe with its twofold aspect of manifestation and non-mani-
festation, lies within the realm of ignorance. By means of ignorance,
again, this universe, consisting of subtle and gross forms, and their
essence, is falsely superimposed®® upon the Self, creating the motions
of action, doer, and result.

Although the Self is quite different from the universe—being devoid
of name, form, and action, non-dual, eternal, pure, illumined, and free
—yet It appears to be associated with the diversity of action, agent, and
result: just the reverse of Itself. Therefore, for the welfare of him who,
on account of the realization: That is all there is to it (etavat idam),3®
becomes disgusted with the universe characterized by means and ends,
and consisting of the diversity of action, agent, and result, the Knowl-
edge of Brahman is set forth for the removal of ignorance—the seed of
such blemishes as desire and action—which is like the removal of the
false notion of a snake from a rope.

The Brihadaranyaka Upanishad begins with the words, “The head
of the sacrificial horse is the dawn” in order to stimulate meditation on
the Horse-sacrifice. Further, the meditation on the horse is emphasized
because the horse is the most important factor in this sacrifice. Its im-
portance is indicated by the fact that the sacrifice is named after it and
that Prajapati (Brahma) is its presiding deity.3¢

% The word superimposition (adhydrope) has a technical meaning in
Vedanta, It means falsely attributing the properties of one thing to another
through ignorance. Vedanta gives the example of seeing a snake in a rope.
Brahman is non-dual and ever free. Through ignorance the unreal universe
of diverse names and forms is attributed to It. It must be remembered that
the substratum is not affected in the least by the characteristics of the
superimposed entity. Brahman remains immutable in spite of the false super-

imposition of the phenomenal universe upon It.
%1 e. All actions are limited; they come to an end.
% Sankarachirya has discussed two points in his introduction to the Bri-
aranyaka Upanishad. First, he has stated that Atman, or Brahman, being
a supramental and supersensuous experience, cannot be known through direct
perception or inference. The Vedas are the sole authority for the reality of
Brahman, Second, he has refused to admit that Jnina (the Knowledge of
Brahman) and karma ( action) can ever coexist. Jnana reveals the existence
25 the non-dual Reality, which is without beginning or end, uncaused, ever
.-€¢, ever pure, and ever illumined. The result of the Knowledge of Brahman
s the attainment of Immortality and the cessation of all evils. This Knowledge
]sa a transcendental experience. Action, on the other hand, recognizes diverse
wgms»_ such as doer, instrument, and result. It is the product of desire,
ch is caused by ignorance, The results of action range from birth as an
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inanimate object to birth as the most exalted deity in the highest heaven;
but all this belongs to the realm of samsara, where every experience has a
beginning and end. Thus the spheres of Jnina and karma are quite different.
The latter is discussed in the ritualistic portion of the Vedas, which helps a
man to enjoy happiness here and hereafter. But Jnina is the subject matter
of the Upanishads, which show the way to the Knowledge of Brahman, or
the Highest Good. Only when a man is dissatisied with the experiences of
samsira through the realization of their ephemeral nature does he give up all
rites and ceremonies and pursue the special disciplines laid down in the
Upanishads for the knowlegge of his oneness with Brahman.



INVOCATION

Om. That is full; this is full. This fullness has been projected from that
fullness. When this fullness merges in that fullness, all that remains is

fullness.
Om. Peace! Peace! Peace!

Tuat: Pure Consciousness, or the attributeless Brahman.

Furr: Perfect. '

Turs: Hiranyagarbha, the first manifestation of Pure Brahman in the
relative universe characterized by a name and a form. It is the World Soul,
the totality of all individual souls. The word this in the text also means
the manifest universe, which, like Pure Consciousness, is perfect, names and
forms being maya.

ProjecTED: On account of may3, or the incomprehensible power of
Brahman. This projection or creation is like that of a mirage in a desert, or
like that of the snake which a man sees, through illusion, in a rope. The
projection does not effect any change whatsoever in Brahman, as the illusory
snake does not alter the real nature of the rope, or the mirage, the real
nature of the desert.

Merces: That is to say, when, by means of Knowledge, the universe is
realized as Brahman.

ALr THAT ETC: It is because the Supreme Brahman is the only Reality.
The idea of the phenomenal universe is falsely superimposed upon It.






PART ONE

CHAPTER 1
MEDITATION ON THE HORSE-SACRIFICE

OM. VERILY, the head of the sacrificial horse is the dawn, its eye the
sun, its vital breath the wind, its open mouth the Vai§vanara fire, and
the trunk of the sacrificial horse is the year. The back is heaven, the
belly the intermediate region, the hoof the earth, the sides the four
quarters, the ribs the intermediate quarters, the limbs the seasons, the
joints the months and half-months, the feet the days and nights, the
bones the stars, the flesh the clouds. Its half-digested food [in the
stomach] is the sand, the blood-vessels the rivers, the liver and lungs
the mountains, the hair the herbs and trees. The fore part of the horse
is the rsing sun, and the hinder part the setting sun. Its yawn is
lightning, its shaking of the body is thunder, its making water is rain,
and its neighing is indeed voice.

Dawn: The period of about three-quarters of an hour just before sunrise.
As the head is the most important part of the body, so is the dawn of the
day; it is the best time for spiritual contemplation.

Its evr BTc: The eye is close to the head, as the sun is to the dawn.

Varévinara: The general epithet of fire. Fire, a manifestation of the
cosmti];: energy, is, according to Vedic tradition, the controlling deity of the
mouth.

TRuNE ®TC: As the different members of the body are connected with the
trunk, so also are the months and days with the year.

Back Etc: Because both are elevated.

Bervy Evc: Because both are hollow.

, Livss Erc: The limbs are parts of the horse, as the seasons are of the
ear.

Jomrs ®re: Because both connect. Joints connect the parts of the body,
and the months and half-months connect the parts of the year.

. FE.ET Erc: Because the horse stands on its feet, and the deity, represent-
Ing time, rests on days and nights.

87
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Bones erTc: Because both bones and stars appear white.

FresH ETC: Because flesh sheds blood and the clouds shed water.

Havr-picesTED BTC: Because both consist of loose parts.

Liver anp runcs ETG: Because both are firm and elevated. The word
klomanah in the text is sometimes translated as spleen instead of lungs.

Ham erc: Trees and herbs represent long and short hair.

Yawnme BTC: Because the one splits the cloud and the other the mouth.

The text describes the meditative worship of Viraj, or Prajapati, who
represents the cosmic aspect of Brahman. This is done through the con-
templation of the horse used in the Horse-sacrifice as Prajapati Himself.
Its different parts are regarded as the different parts of Prajapad; they
should be meditated upon as such. Thus the horse is purified and deified
into Prajapati. In the worship of a deity through 2 symbol or image, the
latter is to be transformed into the former. The deity is never to be trans-
formed into the image or symbol. It may appear that some of the similarities
between the horse and Prajapati are rather far-fetched.

The result of the Horse-sacrifice is the attainment of the status of
Prajapati. Only kshatriya kings are entitled to perform the actual sacrifice,
but others can achieve the end through meditation. Such a person should
meditate upon himself as the sacrificial horse or Prajipati, and regard the
different parts of his own body as different aspects of Prajapati. Then, after
death, he will become one with Prajapati, who holds the most exalted posi-
tion in creation. But alas, like everything else, this experience too comes to
an end. Even the Horsesacrifice, which is the highest of all Vedic rites,
cannot bestow upon a man the boon of Immortality. The man who knows
this becomes dissatisfied with all rites and feels non-attachment towards
the universe. Such a renouncer is fit for the Knowledge of Brahman,
which alone bestows upon man the Highest Good. The Upanishad begins
with the Horse-sacrifice in order to create in the seeker’s mind an utter
distaste for the entire phenomenal world.

The first chapter of this Upanishad is the third chapter of the Aranyaka.
The interpretation of the creation through sacrifice goes back to the Rig-
Veda (X. xc. 129); from each of the members of the Purusha, or Cosmic
Soul, some part of the universe was created.

The meditative worship continues with a contemplation of the two
sacrificial vessels called mahiman, which are made of gold and silver
and are placed before and behind the horse.

2

The day, verily, is the golden cup called mahiman, in front of the
horse, which arose pointing it out. Its source is the eastern sea. The
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night, verily, is the silver cup called mahiman, behind the horse, which
arose pointing it out. Its source is the western sea. These two vessels
appeared at either end of the horse. As a racer the horse carried the
gods; as stallion, the gandharvas; as a runner, the demons; as a horse,
men. The sea is its stable, and the sea, its source.

Dav grc: The golden cup is to be meditated upon as the day.

CorpeN cup ETc: The golden cup points out the horse as a lightning
fash points out a tree.

MarmMan: At the Horse-sacrifice two vessels to hold the sacrificial liba-
tions are placed before and behind the horse after it is killed; the one placed
before it is made of gold, and the other of silver. They are called mahimin
in the technical language of the ritual.

Nicer: The reference is to a moonlit night.

Tagse Two ETc: This is to eulogize the horse. The horse is so full of
glories that two valuable vessels are placed before and behind it.

As A racER ETG: This is further eulogy of the horse.

Ganpuarvas: A class of demigods known as the celestial musicians.

Sea rc: The word samudra in the text means both the Supreme Self and
the sea. According to the Taittiriya Brahmana (IIL viii. 4.) the horse has
its origin in water. Or the text may mean that the horse arose from and
resides in the Supreme Self.

Here ends Chapter One
of Part One of the
Brihadaranyaka Uypanishad.



CHAPTER II
THE PROCESS OF CREATION

IN THE BEGINNING there was nothing whatsoever in the universe.
By Death (Hiranyagarbha), indeed, all this was covered—by hunger;
for hunger is, verily, death. “Let Me have a mind,” was His desire, and
He created the mind. Then He moved about, worshipping Himself.
From Him, thus worshipping, water was produced. “Verily,” Death
thought, “while I was worshipping (archate), water (ka) was pro-
duced”; that is why arka (the fire used in the Horse-sacrifice) is so
called. Surely, water [or happiness] comes to him who knows how arka
(fire) came to be called arka.

In THE BEGINNING: That is to say, before the manifestation of the mind,
etc.

Norame wrATsOEVER: No object differentiated by name and form.

By Deatn src: The universe is the projection of Hiranyagarbha’s thought.

Coverep: Just as such earthen articles as a pot and a dish, before they
are created, are pervaded by their cause, namely, clay in the form of a
Bump, so also was the universe of names and forms pervaded by Hiranya-
.garbha, Pure Spirit in Its intangible, unmanifested form.

Hun~cer: Hunger signifies death, because a hungry person, desiring to
«eat, kills animals.

Let ME HAVE A MiND: The word in the text for mind is atman, which
means, among other things, the body, the organ of thinking (manas), the
intellect, the individual self, and the Supreme Self. The suitable meaning
.at a particular place is to be determined from the context.

CreATED THE MIND: That is to say, the inner organ, endowed with the
power of deliberation. Death first created the mind in order to be able
#o deliberate upon those effects (i.e. created objects) which will presently
ibe mentioned.

WorsnieriNe HmserLr: Thinking that He was blest.

Warer g1c: According to the Vedintic cosmology, water was created
-after akasa, air, and fire. Therefore the previous creation of these three
«elements must be assumed, in the present text, as having taken place before
that of water.

go
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Arxa: The word is derived from the conjunction of archa (worship)

and ka (water and happiness).
SureLY, ETc: This is due to the resemblance of names.

Now the Upanishad describes the origin of the fire fit to be used in the
Horse-sacrifice. The story narrated here is intended as a eulogy so that the
sacrificer may meditate on the fire.

$ankaricharya enters upon a detailed discussion of the views of various
philosophical schools as to what existed before the manifestation of the
phenOmenal universe. According to the nihilists, nothing but a void existed
prior to the creation. At that time both cause and effect were non-existent.
But the logicians (the followers of the Nyaya and Vaieshika schools) say
that though there may have been no effect before the creation, the cause
cannot have been non-existent at that time, since a lump of clay is per-
ceived to exist before the creation of a pot. Sankara, on the basis of the
scriptural passage: “By Death, indeed, all this was covered,” refutes the
pihilistic view. The words all this cannot signify nothing; for instance, the
non-existent son of a barren woman cannot be covered by something. He
also refutes the view of the logicians and affirms that both cause and effect
existed in an unmanifested form prior to the creation. A positive effect such
as the tangible universe comes into existence only when there is a cause.
A jar cannot be produced in the absence of clay. The effect, too, exists
before it is produced. The very fact of its production or manifestation
points to its previous existence. Manifestation means coming within the
range of experience. For instance, a jar hidden by darkness or some
other obstruction becomes manifest when the obstruction is removed
by the appearance of light, or in some other way. Like the jar, the uni-
verse too, one can understand, existed before its manifestation. A statue
which a sculptor carves out of a block of marble exists in the marble;
the sculptor merely removes the obstruction to its manifestation. In common
experience we find that people do not strive for things which they know
to be non-existent. Besides, if the effect before its manifestation is absolutely
non-existent, like the proverbial homs of a hare, it cannot be connected with
its cause, for connexion requires two positive entities. Therefore, according
to Sankara, the effect does exist before it is manifested. It is important to
remember that non-dualism does not accept any essential difference between
cause and effect. The effect is a mere name—a word to serve a practical
Purpose in the phenomenal world.

2

Water, verily, is arka. What was then like froth on the water be-
came solidified; that was earth. After the earth was created, Hiranya-
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garbha was tired. From Him, thus fatigued and heated, came forth His
essence as brightness. That was Fire.

Anrxka: The word really means fire, and not water; for it is mentioned in
the section dealing with fire, and not water. It will be stated later on (1. ii.
=.) that this fire is the arka.

Eartr: That is to say, the world in its embryonic state.

Timep: “For everyone is tired after work, and the creation of the world
was certainly a great feat on the part of Hiranyagarbha.” (Sankaracharya.)

Hzatep: Because Hiranyagarbha, prior to the creation, practised austeri-
ties, that is to say, brooded intensely on the future world. Deep thinking
often heats the body.

Fime: Virij, or the Cosmic Person, who is identified with the totality
of all bodies. He sprang from the Cosmic Egg and was endowed with a body
and organs. He is the first embodied being, the primal ancestor of all
creatures. Compare Manu Samhita 1. 8-9: “Prajapati first created water and
next transmitted into it seed [of the accumulated action of the people of the
preceding cycle] in order to bring about the creation. Then there arose
from that water a radiant golden egg, from within which appeared Viraj
(Brahma), the first of all embodied creatures.”

Fire, or Hiranyagarbha, is also known as Virdj, Prana, Prajapati, and
so on.

The three parts of Virdj are described to assist meditation:

3

He divided Himself into three: [fire one-third,] the sun one-third,
and the air one-third. Thus Prana (Vir3j) is divided into three. His
head is the east, and His arms are that (the north-east) and that (the
south-east). His hinder part is the west, and His two hip-bones are
that (the north-west) and that (the south-west). His sides are the
south and the north, His back is heaven, His belly is the intermediate
region, and His chest is the earth. Thus He stands firm on water. He
who knows this stands firm wherever he goes.

HE: Prajapati or Hiranyagarbha, who had already transformed Himself
into Virj.

Trus erc: Virdj divided Himself into three parts, namely, fire, the sun,
and the air, without undergoing any change in Himself. The idea of divi-
sion is méya, on account of which one thing is erroneously superimposed
upon another, without effecting any change in the latter, as in a mirage,
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His ueap Etc: Now is described the process of meditation on Vir3j

through the fire kindled for the Horse-sacrifice. Thus the fire becomes
purified, that is to say, loses its physical aspect.

HEap 15 THE EAsT: Both being most important.

Hip-Bongs BTC: Both form angles with the back.

Back erc: Here the description follows that of the horse in the Horse-
sacrifice.

Stanps FeM: Or the Sanskrit word pratitishthati in the text may mean
rest. In that case the result is the attainment of a resting-place wherever the

knower of this fire goes.

He wao erc: This is only a subsidiary result; the primary result, which
is the conquest of rebirth on earth through the attainment of Liberation
by gradual stages, will be stated in L ii. 7.

The Upanishads, especially the older ones, often prescribe meditation
through symbols. These symbols play a very important part in the scriptures.
They enable the finite, earthbound mind gradually to enlarge its horizon.
Concrete symbols are the stepping-stones to the comprehension of abstract

ideas.

It has been stated that there existed in the beginning Hiranya-
garbha, also known as Death or Hunger. He manifested Himself in
the Cosmic Egg as Viraj, or the first tangible being, endowed with
a body and organs, and afterwards He divided Himself into three parts.
The process of division is now described:

4

He desired: “Let a second self be born of Me,” and He (Death or
Hunger) brought about the union of speech with the mind. What
was the seed there became the year. Prior to that there had been no
year. He (Death) bore him (the year) for as long as a year, and after
that time projected him. Then, when he was born, Death opened His
mouth [to devour him]. He (the child) cried: “Bhan!” and that, indeed,
became speech.

He: Hiranyagarbha.

LeT 4 . .. M, ETC: So that the incorporeal Hiranyagarbha might be-
¢ome an embodied creature.

SELF: The word atman in this particular context signifies body or form.

SeeEch: The Vedas.

Wirs tue Mmvp: That is to say, he reflected on the Vedas. According to
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Hindu tradition, the Vedas, the scriptures, signify eternal wisdom and con-
tain the order of creation. The Cosmic Spirit, or Hiranyagarbba, brings
forth the created world with the help of the Vedic wisdom. Desirous of
creation, He broods intensely over that wisdom, which then becomes mani-
fest as the tangible universe.

Seep: The cause of Virdj, the first embodied being., This seed is the
knowledge and work accumulated in Prajapati’s lives in previous cycles; it
becomes embodied as Viraj (the totality of all bodies) in the next cycle.
“Hiranyagarbha, absorbed in the thought of creation, projected water, and
then entered into it as the seed, which, becoming transformed into the
embryo, or the Cosmic Egg, became the year.” (Sankaracharya.)

Prior BTC: That is to say, prior to Viraj, who makes the year, there was
no time. One part of Viraj is the sun. Prior to the sun, time cannot exist.

ProjecTED HiM: By breaking the egg. The symbol of a bird is often
used for Hiranyagarbha.

OpenED His MouTH: In order to swallow him, because Hiranyagarbha
was hungry.

Criep: “BuAN!": Because the child was frightened. Fear is the result of
avidya, or ignorance, without which no embodiment or creation is possible.
A person under the influence of avidya thinks of duality and thus falls a
victim to fear. The word bhan suggests the interjectional theory regarding
the origin of language.

Seeing the child frightened and crying, He, Death, said to Himself:

5

He thought: “If I kill him, I shall have but very little food,” and
through [the union of] that speech and that mind He brought forth
all this, whatever there is: the Rig-Veda, the Yajur-Veda, the Sima-Veda,
the metres, the sacrifices, men, and animals. Whatever He (Death)
brought forth He resolved to eat. Verily, because He eats (ad) every-
thing, therefore is Aditi (Death) called Aditi. He who knows why
Aditi came to have this name of Aditd becomes the eater of everything,
and everything becomes his food.

I¥ 1 1Lt mim, erc: Virdj is the seed. If Death ate Vir3j, he would have
had very little food; there cannot be any crop if the seed is eaten. But he
wanted a great quantity of food, so that he might eat it for a long time.
Death thought thus and desisted from eating the child.

THROUGH . . . THAT SPEECH ETG: That is to say, by reflecting again and
again on the Vedas.
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Arz s Erc: All movable and immovable entities.

Ric-Vepa ETC: It may be contended that Death had projected Viraj
through the union of the Vedas and the mind; so how can it now be said
that He projected the Vedas? In answer it may be stated that the Vedas
mentioned previously were in an unmanifested state, being of the nature
of eternal knowledge, whereas the Vedas in the present instance are the
manifested knowledge by means of which the ceremonies are guided.

Sacrrricis ETC: All the created things enumerated in the text are asso-
ciated with the sacrifice in some form or other. The creation itself is a
sacrifice.

Wiy ApiTr camE Exc: Because Death is identified with all things, He
is said to be the eater of the whole universe.

The result of this contemplation is that the aspirant becomes identified
with all things in the universe. For this reason everything becomes his food,
that is to say, the object of his experience. He alone who is identified with
everything can enjoy it all. It is the constant teaching of the Vedas that a
man should break the limits of his selfish existence and feel himself to be
one with the universe. This is the secret of real happiness.

This and the following verses give the etymological meaning of
Asvamedha and A$va.

6

He desired: “Let me sacrifice again with the great sacrifice.” He was
tired and he practised austerities. From Him thus fatigued and heated,
His fame and vigour departed. The pranas (organs) are verily fame and
vigour. When the pranas went out His body began to swell, but the
mind was set on the body.

Acam: This word indicates that He had performed a Horse-sacrifice
in His previous life, as a result of which He was born at the beginning
of the present cycle as Prajapati. Cherishing the thought of the previous
sacrifice, He desired to repeat it again in this life.

Pracrisep austerrTies: All creative efforts bear fruit through austerity.
Through austerity the mind acquires intensity and concentration, without
which no creation is possible.

Fams prC: One retains and enjoys fame and vigour as long as the organs
function in the body.

Bopy mrc: That is to say, it became impure; no sacrifice can be per-
formed through an impure body.
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TaEe MIND ETC: Just as a person cherishes his favourite objects even when
he is away from them.

7

He desired: “Let this body of Mine be fit for a sacrifice, and let
Me be embodied through this [body].” [Thinking thus, He entered the
body.] Because the body swelled (a$vat), therefore it came to be called
horse (aéva). And because it became fit for sacrifice (medhya), there-
fore the Horsesacrifice came to be known as Aévamedha. He who
knows this verily knows the Horse-sacrifice.

[Prajapati, desiring again to sacrifice with the great sacrifice, imagined
Himself as the horse,] and letting the horse remain free, He reflected
[on it]. At the end of a year he sacrificed it to Himself and dispatched
the [other] animals to the gods. Therefore [priests even now] sacrifice
to Prajapati the sanctified [horse] dedicated to all the gods.

Verily, the sun who shines yonder is the Horsesacrifice. His body
is the year. This [earthly] fire is the arka (sacrificial fire), whose limbs
are these worlds. So these two, fire and the sun, are the arka and the
Aévamedha (Horse-sacrifice). These two, again, become the same god,
Death. He who knows this conquers further death; death cannot over-
come him; death becomes his self; and he becomes one with these
deities.

Desmep: With the mind attached to the body, Prajapati desired.

SweLLED: In the absence of the organs.

It came erc: The statement that Prajapati entered the body (aéva) is
a eulogy of the horse.

Anp BEcausg ETG: On account of Prajapati’s entering the body.

DispaTcuEep ETC: Because Prajapati reflected thus, others should likewise
regard themselves as the sacrificial horse and meditate in this way: “When
I am sanctified [with the mantras], I am dedicated to all the gods, but when
I am killed, I am dedicated to myself. The other animals, domestic and
wild, are sacrificed to their respective deities, who are only parts of myself.”

His Bopy: The year is called the sun’s body because it is made by the
sun.

TuHESE TWO, AGAIN, ETC: There was before but one deity, who later
differentiated himself in three ways (I. ii. 3). After the ceremony is over,
he again becomes one deity, Death.

He wao xNows THis: That is to say, he who knows: “I alone am Death,
the Horse-sacrifice. There is but one deity identical with myself and attain-
able through the horse and fire.”
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ConQuERS FURTHER DEATH: After dying once, he is not born to die any
more. This is the relative immortality enjoyed in Brahmaloka.

DEATH . . . SELE: This is why death cannot overcome him. A dweller in
Brahmaloka does not return to earth.

He BECOMES . . . DEITIES: This is the result attained by such a knower,

This section describes the origin and nature of the agni (fire) used in
the Horse-sacrifice, as also the evolution of the universe. The sacrificer
should meditate on the fire as Prajapati, or Hiranyagarbha. Before the
manifestation of name and form, the universe existed as Hiranyagarbha,
just as a pot, prior to its manifestation, exists as clay.

Here ends Chapter Two
of Part One of the
Brihadaranyaka Upanishad.



CHAPTER III

THE PRANA: ITS GLORIES AND
REDEEMING POWER

THERE WERE two classes of Prajapati’s sons: the gods (devas) and
the demons (asuras). Naturally, the gods were few and the demons
many. They struggled with one another for [mastery of] these worlds.
[Being overwhelmed by the demons,] the gods said: “Well, let us
overcome the demons at the sacrifice (jyotishtoma) by means of the
Udgitha.”

Trere wire Etc: The story refers to an incident in the previous life
of the Prajapati of the present cycle. An extremely meritorious person per-
formed the Horse-sacrifice in the previous cycle, and, as a result, attained
the exalted position of Prajapati (the World Soul) in the present one. The
offspring mentioned in the text belonged to Prajapati in His previous life.

‘Tuae cops AND THE DEMONS: By the word sons are meant the organs of
speech, hearing, etc. They signify both gods and demons. “When the organs
think and act according to the scriptural injunctions to gain spiritual ends,
they are called gods. But those very organs become demons when their
actions and thoughts are guided only by sense perception and inference
and are directed to secular ends.” (Adapted from Sankaracharya’s com-
mentary.)

Narturarry: It is well known that the organs have a stronger tendency
towards physical objects than towards the spiritual ones recommended by
the scriptures. Hence the gods are fewer and less strong than the demons.
The spiritual inclination of the mind is rare and attained with great effort.

Tuey sTRuceLED ETc: The demons wanted to win the worlds through
thoughts and actions prompted by the inclinations of their physical nature,
whereas the gods wanted to achieve the same end by means of spiritual
tendencies cultivated through knowledge of the scriptures. In this rivalry
between the gods and the demons, sometimes one side won, and sometimes
the other. “Sometimes the organs act and think in obedience to spiritual
laws, and when this happens the worldly tendencies based upon sense per-
ception are suppressed. This is the victory of the gods and the defeat of the

98
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demons. Sometimes the reverse happens. When the demons triumph, un-
righteousness prevails and the result is the man’s degradation; he may assume
bodies as low as those of trees and stones. When the gods triumph, there
is a preponderance of virtue, and the result is the man’s upward evolution;
he can even attain the status of Prajapati. When neither side wins, the
result is birth in a human body.” (Adapted from Sankaracharya's com-
mentm)'-)

Upcrrua: A part of the Sima-Veda chanted at the sacrifice. The gods
intended to defeat the demons through the Udgitha, that is to say, by
identifying themselves with the chanter (prina, or the vital breath) of the
Udgitha.

The relationship of this chapter with the previous one is as follows: It
has been stated in the preceding chapter that the higher result of the
ceremonial worship known as the Horse-sacrifice, combined with medita-
tion, is the attainment of identity with Hiranyagarbha, or Death. The
present chapter will indicate the source of rites and meditation.

2

They said to the organ of speech: “Chant [the Udgitha] for us.”
“So be it,” said speech and chanted for them. Whatever enjoyment
common to all comes from the organ of speech, it secured for the gods
by chanting, while [the enjoyment derived from] the fine utterance
[of the words] it utilized for itself. Now, the demons knew that through
this chanter the gods would overcome them. They charged at it
(speech) and pierced it with evil. That evil is what is found today
when one speaks improperly; that is that evil.

OrcaN oF spEEcH: In this verse and the succeeding ones, the organ
refers to that deity or part of the Spirit which controls and regulates the
organ by identifying itself with it. The physical organ, by itself, is inactive.
It can function only when it is guided by the Spirit. The organs, animated
by the Spirit, perform action and experience its results; the Self, or Atman,
is the detached witness.

Cuant: Different classes of priests participate in a sacrifice. The hotri
chants the prayers from the Rig-Veda; the udgatri, those from the Sama-
Veda; and the adhvarju chants from the Yajur-Veda. Another priest, called
Brahm3, sits as witness and gives his approval of the ceremonies by nodding.

Enjovment common Erc: That is to say, the common good of all the
Organs that comes through the organ of speech.

Securep: In the jyotishtoma sacrifice, twelve Sama hymns are chanted
by the udgatri. The fruit of chanting the first three of these, called
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pavamana, goes to the person for whose benefit the sacrifice is performed,
and that of the rest to the chanting priest.

WaiLe erc: The three chants, the result of which is enjoyed by the
sacrificer, were sung by the organ of speech in an ordinary manner. But
the nine chants whose result the priest Chere the organ of speech) himself
enjoys were sung with especial care, that is to say, with the correet enuncia-
tion of the syllables, etc.

OvercoME THEM: That is to say, thoughts and actions prompted by
natural desires would be suppressed by the knowledge acquired through
the light of the scriptures.

Tury cuarcep Erc: Evil entered through the fault furnished by the
attachment of the organ of speech to its own enjoyment.

EviL: Attachment, which is the inherent evil of the demons.

TuaT EVIL ETG: What was injected into Prajapati’s organ of speech in His
previous incarnation is noticeable even today.

ONE spEaks ETcC: Refers to what is opposed to the injunction of the
scriptures. “It prompts one to speak, even against one’s wishes, what is
inelegant, dreadful, false, and so on. That it still persists in the vocal
organs of people, who have all descended from Prajapati, is inferred from
this effect of improper speaking.” ($ankaracharya.) The effect conforms to
the cause. Prajapati is the cause or progenitor of the subsequent genera-
tions of human beings.

Selfishness is the original sin. All the improper actions and thoughts
indulged in by a man through his various organs are the result of the evil
that strikes him when he is mindful of his own good and forgets the welfare
of all.

3

Then they said to the organ of smell: “Chant [the Udgitha] for
us.” “So be it,” said the organ and chanted for them. Whatever enjoy-
ment common to all comes from the nose, it secured for the gods by
chanting, while [the enjoyment derived from] fine smelling it utilized
for itself. Now, the demons knew that through this chanter the gods
would overcome them. They charged at it and pierced it with evil. That
evil is what is found today when one smells improper things; that is
that evil.

4

Then they said to the organ of seeing: “Chant [the Udgitha] for
us.” “So be it,” said the organ and chanted for them. Whatever enjoy-
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ment common to all comes from the eye, it secured for the gods by
chanting, while [the enjoyment derived from] fine seeing it utilized
for itself. Now, the demons knew that through this chanter the gods
would overcome them. They charged at it and pierced it with evil.
That evil is what is found today when one sees improper things; that

is that evil.

5

Then they said to the organ of hearing: “Chant [the Udgitha]
for us.” “So be it,” said the organ and chanted for them. Whatever enjoy-
ment common to all comes from the ear, it secured for the gods by
chanting, while [the enjoyment derived from] fine hearing it utilized
for itself. Now, the demons knew that through this chanter the gods
would overcome them. They charged at it and pierced it with evil.
That evil is what is found today when one hears improper things;
that is that evil.

6

Then they said to the mind: “Chant [the Udgitha] for us.” “So be
it,” said the mind and chanted for them. Whatever enjoyment com-
mon to all comes from the mind, it secured for the gods by chanting,
while [the enjoyment derived from] fine thinking it utilized for itself.
Now, the demons knew that through this chanter the gods would
overcome them. They charged at it and pierced it with evil. That
evil is what is found today when one thinks improperly; that is that
evil.

Likewise they also touched these [other] deities with evil—smote
them with evil.

[OTreR] DErTIES: For instance, the deities identified with the skin, hands,
feet, etc., not mentioned before.

The gods came to the conclusion that the deities controlling the various
organs, whom they tested one by one, were incapable of securing the desired
result from the chanting of the Udgitha, because of their attachment to
their individual pleasure.

Even with the help of the individual deities of speech, sight, and
the rest, the gods were not able to transcend death.
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7

Then they said to the vital breath in the mouth: “Chant [the
Udgitha] for us.” “So be it,” said the vital breath and chanted for
them. The demons knew that through this chanter the gods would
overcome them. They charged at it, intending to pierce it with evil.
But as a clod of earth, hitting a stone, is scattered, even so they were
scattered in all directions, crushed, and completely destroyed. There-
upon the gods became established [in their true selves] and the demons
perished. He who knows this becomes his true self, and his spiteful
kinsman perishes.

Vrrar sreata: The energy (prina) which sustains the body and is
located in the cavity of the mouth. Unlike the other organs, it is free from
attachment to any particular part of the body and is therefore taintless.

THuEY cHARGED ETc: Having succeeded with the organs of speech, sight,
etc., the demons desired to contaminate the vital breath, also.

Even so erc: Because the vital breath, as stated above, is free from the
taint of selfishness.

Tuersuron ETC: It was the evil of attachment on the part of the organs
that checked the manifestation of their innate divine nature. But now
they overcame the evil and took refuge in the vital breath, which is free
from all taint.

BrcaMmE ESTABLISHED ETG: According to Vedanta, the various cosmic
forces controlling fire, wind, etc. also control the various organs in the
human body, there being no essential difference between macrocosm and
microcosm. But owing to avidya (ignorance) the forces identify them-
selves with the bodily organs and thus forget their spiritual nature. With
the cessation of evil, however, they give up their identification with the
body and realize their true natures, namely, fire, wind, etc.

He wno erc: The sacrificer in the previous cycle, as described in the
above verses, tested the deities of speech and the other organs, discarded
them because they were contaminated with the evil of attachment, and
identified himself with the taintless vital breath. Thus he gave up his
identificaion with the tangible body, as represented by the organ of
speech etc., and regarded himself as one with the cosmic body of Virj,
and as a result attained the position of Prajapati in the present cycle. Like-
wise, a man even now, by ridding himself of his attachment to the limited
body, may attain the status of Prajapati.

SpITEFUL KINSMAN: That is to say, the power of evil, which obstructs
spiritual progress. As stated before, the same organs can act both as the
power of good and as the power of evil. A kinsman, who is supposed to be



1. iii. 9.] BRIHADARANYAKA UPANISHAD 103

a friend, can also act as an enemy, especially when the division of ancestral
property is involved.

The Upanishad resumes the story. Why should one identify oneself
with the vital breath in the mouth, to the exclusion of the various
organs? Because, the Sruti continues, the vital breath is the common
self of both the body and the organs.

8

Then the organs said: “Where is that which joined us [to our true
selves]?” [After deliberation they discovered that] it was here, within
the mouth (asyé). Hence the vital breath (prana) is called ayasya,
and also, because it is the essence (rasa) of the limbs (anga) of the
body, angirasa.

TrexN: After the realization by the organs of their divine nature.

WaEre BTC: People who have been helped by somebody generally re-
member their benefactor.

Here: In the aggregate of body and organs.

Wiramy BTC: The presence of the prana is most tangibly observed in the
mouth.

Hence erc: The prina does not identify itself with any particular
organ or limb of the body.

TrE essENcE ETC: In the absence of the prina the limbs wither away.

“Since the vital breath is the common self of all the limbs and organs of
the body and is itself without any form, and therefore pure and unattached,
it alone, and not any organ, should be regarded as a man's true self—this
is the import of the passage. It is the Atman, manifesting Itself as the
prina, which should be realized as the Self, since correct notions lead to
well-being, and erroneous notions, as we find, lead to evil” (Sankara-
charya.)

The purity of the vital breath (prana) may be challenged, since it is
the self (atman) of the various organs and as such can be contaminated
through contact with them. In reply it is said:

9

.That deity is called “dur,” because death is far (dur) from it. From
him who knows this, death is far away.
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TaaT perTY: The vital breath within the sacrificer’s body, which the gods
recognized as their saviour,

Deatu: The evil of attachment. It is attachment to physical objects
and the desire to possess them that are responsible for birth in the world.
Birth is always accompanied by death.

Far r1c: Though close to the vital breath, death is still far away from it,
because the vital breath is free from attachment.

Wao xNows THis: That is to say, who meditates on the prina as endowed
with purity. The result of such meditation is twofold: the destruction of
sin and the attainment of the lofty position of the deity. “Meditation
(upasana) means approaching the form of the deity, or the like, as it is
presented by the eulogistic portion of the Vedas relating to the objects of
meditation, and concentrating on it, excluding all worldly thoughts, till one
is completely identified with it as with one’s body, conventionally regarded-
as one’s self. Compare: ‘Being a god, he attains the gods’ (IV. i. 2).”
(Sankaracharya.)

Death, or evil, is caused by identification with particular objects,
through innate ignorance, for the purpose of selfish enjoyment. Hence
it is incompatible with the knowledge of one’s identity with the vital
breath. The knowledge of identity is based upon scriptural injunctions
and not prompted by any selfish motive. In other words, death, which is
the result of the attachment of the organs to semse-objects, cannot
affect one who identifies himself with the vital breath, which is free
from all taint of attachment.

10

That deity took away death, the evil of these gods, and carried it
to where the end of the quarters is. There it deposited their evil.
Therefore let no one go to a person [of that region], or to the country
beyond the border, lest he should meet there with evil, with death.

Deati: Death is the result of the evil or sin of attachment to sense-
objects, prompted by innate ignorance (avidyd). Hence death is evil. One
can overcome death by ridding oneself of selfishness through identification
with all, here described by the symbol of the vital breath. “Evil keeps
away from this knower, just because it is out of place there.” (Sankara-
charya.)

Gonps: The various organs who identified themselves with the vital breath.

Enp oF B1C: Apparently there is no end of the quarters. But the word
quarters here refers to the stzetch of country where the Vedic knowledge
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prevails. Therefore the “end of the quarters” refers to the region inhabited
by people who hold views opposed to the wisdom of the Vedas.
Derosrrep: The word vinyadadhit in the text means, literally, “left in a
contemptuous manner.” Evil, which is the result of the contact of the senses
with their objects, must inhere in some living being. Hence it was left
among the people beyond the border.
Go 1o ETC: That is to say, associate in any manner whatsoever.

It has just been stated that through meditation on the prana (vital
breath) as the self, one rids oneself of sin. The other result of the
meditation, the attainment of the deity, is now described:

11

That deity, after taking away the death—the evil—of the gods,
carried them beyond death.

Death, or evil, limits a man to the body and is removed by his identifica-
tion with the prana. Therefore the prina is called the destroyer of death.
By carrying the gods, that is to say, the organs, beyond evil, it made them
realize their divine nature. (Adapted from Sankaracharya’s commentary.)

12

First of all, it carried the organ of speech, which is the foremost
organ. When the organ of speech was freed from death it became fire.
That fire, having transcended death, shines beyond its reach.

It: The vital breath.

Orcan: The word organ, as before, signifies the deity controlling the
organ, As already stated, different deities (devatad) or cosmic forces—such
as fire, air, the sun, etc.—are the controllers of the organs of speech, smell,
sight, etc. Through ignorance they identify themselves with the organs
and thus forget their divine nature.

Foremost: The tongue is called the chief organ because it is a more im-
portant instrument in the chanting of the Udgitha than the other organs.

THAT FIRE, ETC: The difference between the state before deliverance and
the state after it is this: In the former, the organ of speech is not conscious
of its true nature, which is fire; a victim of evil, it is not very luminous. But
in the latter state it is free from evil and therefore shines with great
brilliance.

The above interpretation should be applied to verses 13-16:
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13-15

Then it carried the organ of smell. When it was freed from death it
became air (Vayu). That air, having transcended death, blows beyond
its reach.

Then it carried the organ of sight. When it was freed from death
it became the sun (Surya). That sun, having transcended death,
shines beyond its reach.

Then it carried the organ of hearing. When it was freed from death,
it became the quarters (Disah). Those quarters, having transcended
death, remain beyond its reach.

The organ of smell is controlled by the cosmic power called air (Vayu);
the organ of sight, by the sun (Surya); and the organ of hearing, by the
quarters (Disah).

16

Then it carried the mind. When the mind was freed from death it
became the moon (Chandra). That moon, having transcended death,
shines beyond its reach. Thus, verily, that deity carries beyond death
him who knows this.

Tuus, VERILY, BTC: The same result can be obtained by the worshipper
at the present day; that is to say, he can transcend evil and death through
giving up the narrow view of life and identifying himself with the omnip-
otent Spirit.

17

Next it (the vital breath) obtained eatable food for itself by chant-
ing. For whatever food is eaten, is eaten by the vital breath alone,
and it (the vital breath) rests on that (the food).

Next: After chanting the three hymns called pavamina, the result of
which is to be shared by all the organs.

It opramwep Erc: It chanted the nine remaining hymns, the results of
which, as already stated, go to the priests. (The sacrificer purchases these
results from the priests by paying them a fee.)

For waaTEVER BTC: Though the vital breath secured eatable food for
itself by singing the nine hymns, yet this did not lead to any evil, because
in the absence of food the vital breath cannot dwell in the body, and
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consequently the sense-organs, too, cannot live. Whatever food is eaten by
creatures in the world is eaten by the vital breath alone. That food is
transformed into the body, where the prina dwells, and this fact also
keeps the sense-organs alive. Therefore there is no question of the prina’s
contracting evil, like the other organs, as a consequence of attachment.

How is it that all food is eaten by the prana alone, since the organs,
too, are benefited by the food? The answer is that the benefit comes
through the vital breath. How so? This is explained:

18

The gods said to the vital breath: “Verily, just this much is all the
food there is, and you have secured it for yourself by chanting. Now
give us, please, a share of this food.”

“Then sit around facing me.”

“So be it.”

They sat down around the vital breath. That is why whatever food
one eats through the vital breath satisfies the organs.

So do his relatives sit around facing him who knows this; he be-
comes the supporter of his kinsmen, the greatest among them and their
leader, a good eater of food, and their lord.

Whoever, among his kinsmen, desires to be a rival of the man who
has this knowledge is not able to support his dependents. But, on the
other hand, he who follows him (the knower of the vital breath) and
who, following him, desires to support his dependents is certainly able
to do so.

Gobs: Organs. The derivative meaning of the word god is “luminous
one.” The organs are called gods because they reveal or bring to light
their respective objects.

Tuar 15 wrY ETC: Since the organs sit thus at the command of the
vital breath, the food eaten by it, while sustaining life, also satisfies them.
The organs have no independent relation to food. The proof that the
organs do not eat food independently is that when the vital breath gives
up the body, they too follow it.

So Do . . . srr arounD ETC: That is to say, they come to him for refuge.

Leaper: As the vital breath is of the organs.

Goop raTer ETC: Free from sickness as a result of overeating.

Desmes . . . mivarn: Like the demons who challenged the power of the
vital breath.
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‘WHO, FOLLOWING . . . DEPENDENTS: Just as the organs desired to sup-
port themselves by following the vital breath.

The vital breath (prana) has been called angirasa (1. iii. 8.), and
further it has been stated (I. ii. 18.) that the organs are under its con-
trol. The reasons are now given:

19
It is called ayasa @ngirasa, for it is the essence (rasa) of the limbs
(anga). Yes, the prina is the essence of the limbs. From whichever
limb the vital breath departs, that limb withers right there; therefore
it is verily the essence of the limbs.

Yzs: This is a matter of common experience.

The gist of the whole passage is that the object of meditation should
be the prina and not the organs.

Prana is the self not only of the body and organs but also of the
Vedas—the Rig, Yajur, and Saman. Thus the Upanishad extols it by
describing it as the self of all. That is why it is a fit object of meditation.

20

It is also Brihaspati (lord of the Rig-Veda). Speech is Brihati (Rig),
and the vital breath is its lord (pati). Therefore it is called Brihaspati.

BrmuaTi: A metre consisting of thirty-six syllables, used in the Rig-
Veda. Brihati also stands for the whole of the Rig-Veda.

Tuzs viTaL BREATH ETC: The prana is called the lord of speech. “For it
gives rise to speech, since the verses of the Rig-Veda are recited through
the air which is propelled by the fire in the stomach. Or the prana is
called the lord of speech, being its protector, for speech is protected by the
vital breath; a dead man has no power to utter words.” (Sankaracharya.)

Prana is also the self of the Yajur-Veda.

21

- It is also the Brahmanaspati (lord of the Yajur-Veda). Speech is
Brahman (Yajur), and the vital breath is its lord (pati). Therefore
it is called Brahmanaspati.

And prana is the self of the Sama-Veda too.
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22

Prana is Saman, too. Speech is, verily, sa and this (prina) is ama.
Saman (the chant of the Sama-Veda) is known by that name because
it is sa (speech) and ama (prina). Or because it (prina) is equal
(sama) to a white ant, equal to a mosquito, equal to an elephant,
equal to these three worlds, nay, equal to this universe; therefore it
(prana) is indeed the Sama-Veda. He who knows this vital breath to
be such attains union with it or lives in the same world with it.

SerecH ETC: The word Saman denotes both speech and the vital breath.
“Further, it denotes a chant consisting only of tones, etc., which are pro-
duced by the vital breath.” (Sankaracharya.)

Truese THREE worLDs: The body of Vir3j.

EquaL 10 THE uNIveRsE: The form of Hiranyagarbha.

OR BECAUSE ETC: The vital breath (prana) is equal to all these bodies—
of the white ant, mosquito, etc.—in the sense that it is present in its entirety
in them, just as “cowness” is present in all cows. But prina cannot be
measured in terms of bodies, for it is formless and all-pervading. Nor does
this “equality” mean simply that it fills these bodies by expansion or con-
traction, according to the size of the objects. Prina is infinite. It is an
all-pervading principle which assumes in different bodies their particular
size. (Adapted from Sankardcharya’s commentary.)

He wro rrc: The knower of the priana experiences oneness with it
through meditation and enjoys the great happiness arising from identity
with the all-pervading prina.

23

And it is also the Udgitha. The vital breath is verily ut, for by the
vital breath all this [universe] is upheld (uttabdha); and speech is
githa (song). And because it is ut and githa, therefore it is Udgitha.

Upcrraa: A particular division of the Sama-Veda, and not the chant.

24

Regarding this [there is also the following anecdote]: Brahmadatta,
the great-grandson of Chikitana, while drinking king [soma], said: “Let
this soma strike off my head if I say that the ayasya angirasa chanted the
Udgitha through any other means than this [vital breath and speech].”
Surely he chanted through speech and the vital breath,
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Tuzrxre 15 2rc: The story is given in the Vedas.

StrikE oFF BTC: For being a liar; that is to say, if he should tell a lie.

Avasva Ancmasa: The prina, which dwells in the mouth. It refers to the
priest who chanted in the sacrifice performed by the ancient sages.

The mention of his taking this oath shows that one must have firm
conviction about this knowledge.

25

He who knows the wealth of this siman (vital breath) obtains
wealth. Tone, indeed, is its wealth. Therefore let one who is going
to perform the sacrificial work as a priest desire that his voice may have a
good tone, and let him perform the sacrifice through that voice with
a good tone. Therefore people desire to see at a sacrifice a priest with
a good voice, like one who has wealth. He who thus knows what is
the wealth of the saman obtains wealth.

Tone: Sweetness of voice. Tone is the ornament of a voice; for chanting,
when performed with a good tone, sounds magnificent.

Praest: The chanter.

Desme rrc: “One does not get 2 good tone by the mere wish; one should
follow other effective means, such as cleansing the teeth and drinking oil.”
(Adapted from Sankaracharya’s commentary.)

26

He who knows the suvama (gold) of the saman (vital breath)
obtains gold. Tone is verily its gold. He who thus knows what is the
gold of the saman obtains gold.

‘Tonr: The difference between the word tore in the previous verse and
in the present one is this: in the former it signifies only sweetness of voice,
whereas in the latter it signifies correct articulation according to the laws of
phonetics.

Gorp: The same word (suvarna) is used in the text for both gold and
correct sound.

27

He who knows the support of the siman (vital breath) gets a
support. Speech verily is its support. For, supported in speech, the vital
breath is transformed into a chant. Some say the support is in food
(the body).
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Spegci: The word here denotes certain parts of the body, such as the
root of the tongue, the chest, head, throat, teeth, lips, nose, and palate.

One can meditate either on speech or on food as the support of the
vital breath.

28

Next follows the edifying repetition (abhyaroha) only of the hymns
called pavamanas. The priest called prastotri indeed chants the saman.
While he chants it, let the sacrificer recite these [Yajur verses]:

“Lead me from the unreal to the real. From darkness lead me to
light. From death lead me to immortality.”

When the mantra (verse) says: “Lead me from the unreal to the
real,” “the unreal” means death, and the “real,” immortality; so it says,
“From death lead me to immortality,” that is to say, “Make me im-
mortal.”

When it says: “From darkness lead me to light,” “darkness” means
death, and “light,” immortality; so it says: “From death lead me to
immortality,” that is to say, “Make me immortal.”

In the verse: “From death lead me to immortality,” there is nothing
that is hidden.

Then come the remaining hymns, with which, by singing them,
[the chanter] should obtain food for himself. Therefore while they are
being chanted let the sacrificer ask for a boon—anything that he
desires. Whatever objects this chanter, endowed with such knowl-
edge, desires for himself or for the sacrificer, he obtains by his chanting.
This [meditation] by itself wins the world (Hiranyagarbha). He who
thus knows the saman (the prana, or vital breath)—for him there is
no fear of not being admitted into that world.

Eprrving mepeTITION: Because the repetition elevates him to his innate
divinity,

“Tue unreAL” meANs pEaTH: The word death refers to the actions and
thoughts prompted by a man’s natural impulses. They are unreal because
they lead to degradation.

Anp tHE “REAL”: The word real refers to actions and thoughts regulated
by the scriptures. They are real because through them one identifies oneself
with those things which lead to the realization of one’s divinity.

“DarkNEss” MEANS . . . DEATH: Ignorance, being of the nature of a veil,
is darkness; further, ignorance is called death since on account of it a2 man
is subject to rebirth, which ultimately leads to death.
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“FroM DEATH . .. mMMORTALITY”: That is to say, “Help me to realize
the divine status of Virj.” The first verse means: “Help me to identify
myself with the means of realization instead of with things that are not
such.” The second verse means: “Help me to go beyond even that (for
striving is also a form of ignorance) and attain identity with the result,” The
third verse gives the combined meaning of the first two.

NoTHING . . . HIDDEN: The meaning is not obscure and therefore requires
no further explanation.

By rrsere: That is to say, without the rites. The Brahmana part of the
Vedas is used by the vanaprasthins, who dwell in the forest. They do not
have the facilities to perform concrete ceremonies. Through meditation
alone they obtain the result.

Wy THE worLp: The word world means Hiranyagarbha, who is the
universal form of the vital breath (prina).

For miM . . . TaERE 15 ETC: “For he has already realized his identity
with Hiranyagarbha and therefore cannot possibly pray for further attain-
ment of Him. A man who is already in a village is not eager to know about
when he will reach it, as is a man in the forest. Expectation is always about
something remote, something other than one’s self; it is impossible with
regard to one’s own self. Therefore there is no possibility of his fearing lest
he should fail to attain identity with Hiranyagarbha.” (Sankarachirya.)

The fruit of identity with Hiranyagarbha, or the World Spirit (prina
in its cosmic form), accrues to him who has realized his identity with
Him. The experience of the identity is thus described: “I am the pure
vital breath, untouched by the evils which are characteristic of the demons,
that is to say, the organs when they are attached to the senses. The organs,
by taking refuge in me, have been freed from these evils which spring
from one’s natural thoughts and have realized their true selves as fire,
the sun, the moon, and the rest; and they are connected with all bodies
by partaking of the eatable food that belongs to me. Being the angirasa, I am
the essence of all beings. I am the self of speech, manifesting itself as
Rig, Yajur, Saman, and Udgitha, for I produced it and pervade it. I am
transformed into a chant as Saman, and have the external embellishment of
a good voice; and I also have a melodious and correct sound, consisting of
fine articulation according to phonetics. And when I become the chant,
the throat and other parts of the body are my support. With these attributes
I am completely present in all bodies—including those of the white ant
and the mosquito—being myself formless and all-pervading.”

Here ends Chapter Three
of Part One of the
Brihadaranyaka Upanishad.



CHAPTER 1V
THE CREATION AND ITS CAUSE

IN THE BEGINNING, this [universe] was the self (Vir3j) alone,
in the shape of a person. He reflected and saw nothing else but His
self. He first said: “I am He.” Therefore He came to be known by
the name I (Aham). Hence, even now, when a person is addressed,
he first says: “It is I,” and then says whatever other name he may have.
And because He, before (purva) the whole group [of aspirants], burnt
(aushat) all evils, therefore He is called Purusha. He who knows this
verily burns up him who wishes to be [Virdj] in advance of him.

In THB BEGINNING: Before the manifestation of any other body.

Viray: The first embodied being, born of the Cosmic Egg. He is endowed
with a human form. It is important to remember that Sankaricharya uses
the word Prajapati to denote both Hiranyagarbha and Vir3j. The former
applies to Brahman when identified, through may3, with the totality of
subtle bodies, and the latter, to Brahman when identified, through may3,
with the totality of gross bodies.

I am Hz: That is to say, Prajapati, the self of all. He obtained this knowl-
edge because he had already been purified by the Vedic knowledge.

Tre naMg “I”: That Virdj came to be known by the name Aham will be
mentioned later (V. v. 4).

Hawnce eveN BTc: Because this happened with the cause (Virij), there-
fore, even to this day, when a person—who is the effect of Viraj—is
addressed, he first says: “It is I,” and then mentions his other name.

Oruer name: Such as Devadatta or Yajnadatta, the name given by his
parents. All people, without any distinction whatsoever, use the name Aham
(D). Therefore it may be inferred that Aham is the name of Viraj, who
is the cause of all. Next the specific names of the persons are uttered.
Therefore it stands to reason that these names were created after Aham.

AND BECAUSE . . . EviLs: In a previous incarnation, when, as a religious
student, he was the first of all the candidates who wanted to attain the
status of Viraj and practised adequately the rites and meditation laid down
in the Vedas for this purpose.

EviLs: Obstructions.

113
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Hs wao zrc: The meaning is that he who uses the best means is the
first to attain the result, and he who is deficient in his means does not
succeed. The word burn is used in a figurative sense. In common experience,
too, we find that “when several people are having a running contest, the
man who first reaches the destination may be said to burn the others, as it
were, for they are shorn of their strength.” (Sankaracharya.)

It has been explained before that one attains the status of Hiranyagarbha
through a combination of Vedic rites and meditation. The same result is
attained through meditation on the prana, or vital breath. The purpose of
the present section is to describe the power and glories of Hiranyagarbha
in the projection, maintenance, and dissolution of the universe. What will
all this lead to? “The sum total of the results of meditation and rites belongs
to the relative world; for Viraj (the highest position in the relative world)
has been described as possessing such characteristics of the phenomenal uni-
verse as fear and dissatisfaction, and as being endowed with a body and
organs, etc. Further, all objects in the relative world, either gross or subtle,
are governed by the causal law and are therefore transitory. The Knowledge
of Brahman alone leads to Liberation and the Highest Good. This chapter
will prepare the mood of the aspirant for this Knowledge; for one who is not
disgusted with things of the world, consisting of a diversity of means and
ends, is not entitled to cultivate the knowledge of the unity of Brahman and
the self, just as one who is not thirsty has no use for a drink. Therefore
the present chapter delineates the supreme results of meditation and rites
in order to introduce, later, the topic of the Knowledge of Brahman.”
(Adapted from Sankaracharya’s commentary.)

All the glories and powers of Viraj, which are derived from the pur-
suit of the Vedic rites and meditation, fall within the range of trans-
migratory exisience. He, too, is subject to fear and dissatisfaction.

2

He was afraid. Therefore people [still] are afraid when alone. He
thought: “Since there is nothing else but Myself, what am I afraid
of?” Thereupon His fears were gone; for what was there to fear?
Assuredly, it is from a second [entity] that fear arises.

Hz was Brc: Virdj was afraid, like any other phenomenal being. An
embodied being is afraid of death, which is a false notion created by maya.
The soul is immortal.

PeorLe [sTILL] ETC: Since people are embodied beings, they too are
afraid when alone. They are afraid of death, like Virzj.
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Hz ToucHT ETC: The means of removing the false notion that causes
the fear is, as is well known, right knowledge of the Self. Viraj, like us,
applied this means and got 1id of fear. He too is a phenomenal being.

A seconp: The second entity is merely projected by ignorance. Fear
disappears when, through right knowledge, a person sees the oneness of
existence. Compare: “What delusion, what sorrow, can there be for him
who beholds that oneness?” (IS. Up. 7.)

Though Virdj, like other embodied beings, belongs to the relative uni-
verse, there exists a difference between Him and others. Brahman is the
inmost Spirit of all beings; the difference between one being and another
lies in the density of the upadhi, or limitation, created by ignorance. In
Viraj this upadhi is very thin; through it He can see the oneness of
existence. As already stated, through the practice of religious disciplines in
a previous life, the mental impurities of Viraj had been almost destroyed and
he was born in the present cycle with an almost completely pure mind and

body.

There is another reason why the position of Viraj belongs to the
realm of the relative universe. He did not have contentment,

3

He was not at all happy. Therefore a person [even today] is not
happy when alone. He desired a mate. He became the size of a man
and wife in close embrace. He divided this body into two. From that
[division] arose husband (pati) and wife (patni). Therefore, as
Yajnavalkya said, the body [before one accepts a wife] is one half of
oneself, like the half of a split pea. Therefore this space is indeed
filled by the wife. He was united with her. From that [union] human
beings were born.

THEREFORE A PERsON Erc: The characteristics of the cause are present
in the effect.

HE pesmep £Te: Satisfaction is a state of mind produced by conjunction
with a desired object. A person who is attached to such an object feels
t’?ul?led in mind when separated from it. This is called dissatisfaction. So
Viraj desired a mate, that is to say, a wife, in order to rid Himself of dis-
satisfaction.

HJ{ BECAME ETC: As He thus longed for a wife, He visualized Himself
as being embraced by a wife, Now, the will of Viraj always comes true
(SatyaSamkalpa). Thus He became like a man and his wife embracing each
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other in order to remove their dissatisfaction. It should be remembered that
Viraj did not wipe out His former self in order to assume this new form,
as milk does when becoming curds. He remained as He was. But, being
a person of true resolve, He projected another body of the size of man and
wife united in close embrace. Such a phenomenon is called maya. On
account of miya one entity appears to become another, like a desert appear-
ing as a mirage, without losing its own nature. The different theories about
the creation given here or in other Upanishads are applicable only to the
finite mind, which tries to understand Ultimate Reality from its limited
standpoint. According to the non-dualistic interpretation of the Upanishads,
from the standpoint of Ultimate Reality there has never been any creation.
Brahman alone exists, one and without a second.

YAjNnavarkya: One of the Vedic rishis.

THEREFORE THIS SPACE ETC: Since one half of a man is lacking when
he is without a wife, representing the other half, he therefore espouses a

mate and thus gets his complement.
Hs was erc: He, Virdj, called Manu after He had divided Himself,

was united with the woman Satarupi, who was His daughter, and now

accepted her as His wife.
From TaAT [union]: From the union of Manu and Satarupa.

Prajapati divided Himself into two: man and woman. Both are elements
of Him. They are not separate. There is no ultimate dualism between the

male and female principles.

‘The first embodied creature was alone. When conscious of His loneli-
ness, He felt fear and sadness. He rid Himself of fear, however, after
realizing that there was nothing else of which to be afraid. He overcame
sadness through a mate, having divided Himself into two parts, called
husband and wife.

From the union of the two the race of man was produced. The
original human pair gave rise to animal forms.

4

She reflected: “How can he unite with me after having produced
me from himself? Well, let me hide myself.” She became a cow, the
other (Manu) became a bull and was united with her; from that
[union] cows were bomm. The one became a mare, the other became
a stallion; the one became a she-ass, the other became a he-ass and
was united with her; from that [union] one-hoofed animals were bom.
The one became a she-goat, the other became a he-goat; the one be
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came 2 ewe, the other became a ram and was united with her; from
that [union] goats and sheep were born. Thus, indeed, he produced
everything that exists in pairs, down to the ants.

Sur Erc: Satarupa, born of Virdj, was His daughter. Union with one’s

own daughter is vile.
Ler ME ETc: By changing into another species.
Down To THE ANTs: All these births were in conformity with the actions

of these creatures in their past births.

5

He (Viraj) realized: “Indeed, I am the creation, for I produced
all this.” Therefore He became the creation. He who knows this be-
comes a creator in this creation of Viraj.

InpeeD, I AM ETc: The world which Virdj projected was not different
from Him. He Himself was the world. Nothing in the creation is differ-

ent from Viraj.

6

Then He (Vir3j) rubbed back and forth thus and produced fire
from its source: the mouth and the hands. Therefore both the hands
and mouth are hairless inside.

When they (the priests) speak of particular gods, saying: “Sacrifice
to him,” “Sacrifice to that one,” [they are mistaken]; for these are all
His manifestations: He Himself is all the gods.

Now, whatever is liquid, He produced from semen; and that is
soma. This universe is indeed this much: food and the eater of food.
Soma is food; and fire, the eater of food. This is the highest creation
of Viraj, that He projected the gods, who are even superior to Him.
This is the highest creation because He, although mortal Himself,
manifested the immortal. And he who knows this verily becomes [a
creator] in this highest creation of Viraj.

ThEN: After having projected this world consisting of pairs.

Russep £rc: He put His hands into His mouth and went on rubbing
back and forth,

Fire: The god of fire is described in the Vedas as the special benefactor
of the brahmin caste. The brahmins also sprang from the mouth of Vir3j
(see Rig-Veda, Purusha Sukta). Both having been produced from the same
source, the brahmins are especially favoured by fire, as a younger brother
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by his elder brother. The strength of the brihmins lies in their mouths.
They are the reciters and teachers of the Vedas. Likewise, Viraj produced
from His arms, which are the abode of strength, Indra and the other gods,
and also the kshatriyas. Indra is the favourite deity of the military men,
whose stzength lies in their arms. From His thighs, which are the source of
effort, Virdj manifested the Vasus and other gods, and also the vaiéya caste,
which is especially favoured by them. The vaiéyas are devoted to agriculture
and derive strength greatly from their thighs. And lastly, from His feet
Viraj manifested Pushan, the god of earth, and also the $udras, who are
especially favoured by Pushan. The duty of the $udras is to serve the other
castes. Thus the four castes sprang from the four principal parts of the
body of Vir3j.

He Hmuserr ETc: According to non-dualistic Vedanta, cause and effect
are non-different from each other. Virij is both the material and the effi-
cient cause of created objects, like the spider and its web. The real aim
of the text is not to emphasize the details of the creation, but to indicate
that all the gods and other created beings are non-different from Viraj,
their cause.

WaenN: While discussing ceremonials.

Tazy: Priests who know the rites only in a superficial manner.

Savme: At the time of sacrifice.

Now, wraTeveEr Brc: The Upanishad states that all objects, differenti-
ated as food and its eater, are nothing but Viraj, or Prajapati.

Soma: The moon deity, who is often described as possessing a liquid
body.

Earer or roop: That is to say, fire, which, as already described, is
produced from the mouth of Viraj and is non-different from Him.

HicuesT creaTioN ETC: That is to say, the manifestation of the gods.

AvtaoucH mmMsELE Erc: Before bringing out the universe (including
the gods), Virdj practised meditation and performed sacrifice in order to
make Himself sinless. But the gods, from the very moment of their crea-
tion, were sinless. Therefore the creation is nobler than the Creator Him-
self.
MortaL: As stated before, a mortal person, through the performance of
sacrifices and so forth, becomes Vir3j in his next life. The gods are immortal,
though in a relative sense.

All the disciplines laid down in the Vedas—consisting of rites and
meditation, and depending upon diverse factors, such as agent, insiru-
ment, and resuli—belong to the relative umiverse; they attain their
final fruition when the aspirant realizes his identity with Hiranya-
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garbha, who is the root of the tree of the universe. This tree must be

lled out by its very toot; there lies the ultimate goal of man. The
unmanifested state, the oot of the manifested universe, is described in
order to show its relative nature and spur the aspirant to realize the
atiributeless Brahman:

7

Now, all this [universe] was then undifferentiated. It became differ-
entiated by name and form: it was known by such and such a name,
and such and such a form. Thus to this day this [universe] is differenti-
ated by name and form; [so it is said:] “He has such a name and such
a form.”

This Self has entered into these bodies up to the very tips of the
nails, as a razor lies [hidden] in its case, or as fire, which sustains the
world, [lies hidden] in its source. People do not see the Self, for [when
viewed in parts] It is incomplete: when breathing, It is called the vital
breath (prana); when speaking, the organ of speech; when seeing, the
eye; when hearing, the ear; when thinking, the mind. These are merely
Its names according to Its functions. He who meditates on one or an-
other of Its aspects does not know, for It is then incomplete: the Self
is separated from Its totality by being associated with a single charac-
teristic, ‘

The Self alone is to be meditated upon, for in It all these become
unified. Of all these, this Self alone should be known, for one knows
all these through It, just as one may find [an animal which is lost]
through its footprints. He who thus knows the Self obtains fame and
association [with dear ones].

AvL TH1s: Refers to the universe differentiated into name and form. Before
becoming differentiated the universe was in an unmanifested state. It is
implied that the effect existed in the form of the cause and that the cause
appears as the effect.

Name anp rorm: These two (nima and rupa) constitute the tangible
universe. The nama, or name, is expressed through a word, which is in-
separable from the idea. Therefore it really denotes the idea or the essence
of which the rupa, or form, is the visible embodiment. The nima is grasped
b_}' the intellect and the rupa is apprehended by the senses. The world con-
sists of form (rupa), and idea (nama), of which form is the outer crust.

O is corporeal and idea is incorporeal.
Tr1s Serr: The aim of the scriptures is “to teach of the Self, on which the
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differences of agent, action, and result have been superimposed by primordial
ignorance. This [Self] is the cause of the whole universe. On It name and
form exist, as they pass from the undifferentiated to the differentiated
state, like foam—ean impurity—when it appears on limpid water. The
[Self] is distinct from name and form, being intrinsically eternal, pure,
enlightened, and free.” (Sankaracharya.)

Enrerep: Like the reflection of the sun in water. The sun does not
really enter the water; one merely imagines it to have entered it when one
sees its reflection in the water. Before the manifestation of the universe, the
Self is not perceived, but after it is manifested, the Self is perceived within
the intellect (buddhi), like the reflection of the sun in water. The scriptural
passages describing the projection of the universe, the entrance of the Self
into it, its continuance, and its dissolution do not refer to amy actual
projection and so on; they merely serve as aids to the realization of the
Self, which is the highest end of man. The description of the Self’s entrance
into the universe is but a metaphorical way of saying that It is to be realized
in the universe.

Tuzese sBopies: From Hiranyagarbha down to a clump of grass.

VERrY 118 ETC: The Self, as intelligence, is felt in every part of the body.

As A RAZOR ETC: As a razor lies in one part of the case (the barber’s
instrument-bag), or as fire lies in wood, pervading it, so does the Self
teside in the body—both in a particular and in a general way. There It
is perceived as performing the function of living as well as of seeing,
smelling, etc.

PeorrE ETc: They do not realize that the Self has entered into the
body and performs the functions mentioned in the text. They see the
conditioned aspects and not the undivided nature of the Self, in which all
these aspects become unified.

Sourcr: Wood or the like.

It 15 vcompLETE: In Its conditioned aspects.

WHEN BREATHING, ETC: When the Self performs the function of breath-
ing, and none other, It is called the vital breath, or prana. It is an incomplete
aspect of the Self, because the other aspects are not taken into consideration.

THESE ARE . . . AcTIONs: They do not describe the Self as It is in Its
totality.

True SeLF . . . MEDITATED upon: That is to say, the Self endowed with
all the aspects.

Becoms uniFiED: As the different reflections of the sun become one in
the sun when the reflecting media are removed.

For oNE KNOWS ETC: Just as one may find a missing animal by search-
ing for it through its footprints, so everything can be truly understood if

one knows the Self.
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Traus xNows ETc: That is to say, knows how the Self, entering into
name and form, became known through name and form as the Self.

Fame: The word kirti in the text may also mean the knowledge of unity
coveted by seekers of Liberation.

AssociatioN: The word $lokam in the text may also mean Liberation,
which results from the unitive Knowledge.

The description of the results of Self-Knowledge, such as fame and associa-
tion with dear ones, is a mere eulogy of the scriptural injunctions. The
seeker of Knowledge does not care for any earthly reward.

Another reason why the Self should be known to the exclusion of
everything else:

8

This [Self] is dearer than a son, dearer than wealth, dearer than
everything else, [because] It is innermost. If one [holding the Self dear]
were to say to a person who speaks of anything other than the Self as
dear, that he, the latter, will lose what he holds dear—and the former
is certainly competent to do so—it will indeed come true.

One should meditate upon the Self alone as dear. He who meditates
upon the Self alone as dear—what he holds dear will not perish.

DE4RER . . . soN: A son is universally held dear in the world: but the
Self is dearer than a son. This shows that It is extremely dear.

InwerMosT: The body and the organs are nearer to oneself and more
inward than a son or wealth, which are external things. But the Self is
nearer even than these. A thing which is extremely dear deserves to be
attained by the utmost effort. Therefore one should make the utmost effort
to tealize the Self, abandoning what is imposed on one by the scriptures as
one’s duty for the attainment of other dear objects (for’instance, marriage,
for the sake of having a son).

It ... come TRUE: The dear one will die, for the knower of the Self
speaks only the truth.

WiLL wot pErisn: All people who have near and dear ones suffer when
these die. But the knower of the Self has transcended the limited vision of
.emhl}' attachment and aversion; therefore he is not a victim of such suffer-
Ing, But the scriptures speak here in terms that are merely conventional. Or
this may be a eulogy of the choice of the Self as dear in preference to

the non-Self, Or the fruit may accrue to one who is an imperfect knower
of the Self,
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In the passage: “The Self alone is to be meditated upon” (L. iv. 7.),
the Knowledge of Brahman, which is the essence of the Upanishadic
teachings, has been briefly indicated. This passage needs further elucida-
tion. The mnecessity for the Knowledge of Brahman should also be
stated.

9

They say: “Since men think that by the Knowledge of Brahman
they become 2ll, what, pray, was it that Brahman knew by which It
became all?”

Tusy: Seekers of Brahman, who are disgusted with the transitory world
and who, having obtained the blessing of a qualified teacher, long to
attain the Highest Good, which is completely other than all phenomenal
values.

MgenN: Men alone, of all living beings, are qualified to attain both pros-
perity (abhyudaya) and Liberation (nihéreyasa), which are the goals of the
Vedic teaching.

Waar, pray Erc: The Vedas say that Brahman is all. Now, the ques-
tion is: did Brahman become all without knowing anything, or through
knowledge of something? If the former is true, then others, too, can become
all without knowledge; in that case no knowledge is necessary. If the latter
is true, then the question arises: which did It know—Itself or others? If
Brahman became all by the knowing of Itself, then this identity with all,
which is the result of the Knowledge of Brahman, becomes just like the
result of an action, and therefore transitory. If, on the other hand, Brahman
became all by knowing others, then it is to be assumed that those others,
too, had become all. If that be so, then what did those others know by which
they became all? This position leads to a regressus ad infinitum. It can be
taken for granted that Brahman did not become all without knowing some-
thing.

If indeed Brahman became all by knowing something, we ask, what
was it? To this question the Upanishad gives the following faultless

reply:

10

This [self] was indeed Brahman in the beginning. It knew itself
only as “I am Brahman.” Therefore it became all. And whoever among
the gods had this enlightenment, also became That [Brahman]. It is
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the same with the seers (xishis), the same with men. The seer
Vamadeva, having realized this [self] as That, came to know: “I was
Manu and the sun.” And to this day, whoever in a like manner knows
the self as “I am Brahman,” becomes all this [universe]. Even the gods
cannot prevent his becoming this, for he has become their Self.

Now, if 2 man worships another deity, thinking: “He is one and
1 am another,” he does not know. He is like an animal to the gods.
As many animals serve a man, so does each man serve the gods. Even
if one animal is taken away, it causes anguish [to the owner]; how
much more so when many [are taken away]! Therefore it is not
pleasing to the gods that men should know this.

Tais [sere]: When Brahman enters the body (L. iv. 7.), It is perceived
as the embodied self indicated by “thou” in the Vedic statement “That
thou art.” The word this in the text refers to the embodied self.

Brauman: The Supreme Brahman, and not Brahman with attributes.

In TeHE BEGINNING: That is to say, even before realizing its true nature,
Even before the realization, the self is Brahman and identical with all;
“but owing to ignorance it superimposes upon itself the notion that it is
not Brahman and that it is not all, and consequently thinks, through mis-
take, that it is a performer of action and the experiencer of its fruits, that
it is happy or miserable, and that it transmigrates. But really it is Brahman,
different from all these, and is all.” (Sankaricharya.)

It xnEw BTC: It knew its own natural Self, free from differentiation super-
imposed by ignorance, throngh the instruction of a compassionate teacher.

IrseLF onLY: And not any other being.

Tusrerore 1T ETC: The self became all, since by the cessation of the
superimposed notion of not being Brahman its effect, the notion of not being
all, was destroyed. Hence men are justified in thinking that through the
Knowledge of Brahman they will become all. The question: “What, pray,
was it that Brahman knew by which It became all?” has been answered.
The self was indeed Brahman in the beginning; it knew itself only as “I
am Brahman”; therefore it became all. No other knowledge is necessary to
tealize the Great Identity.

Gops rTc: The words gods, seers, men, etc. are used from the relative
standpoint, Brahman alone exists; on account of ignorance It appears to
have assumed the bodies of gods, seers, men, etc. and is regarded as other
than Brahman. After the attainment of Knowledge, It discovers Its true
nature and thereby becomes all.

Having rearzep rrc: The knowledge and the attainment of identity
a‘e“ﬁmultaneous, like eating a meal and being satisfied by it.

I was Manu grc”: Rig-Veda IV. xxvi. 1.
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AND TO THIS DAY ETC: Someone may think that the Knowledge of Brah-
man and the attainment of identity with all may be possible for the gods, on
account of their extraordinary power, but that men of the present age,
owing to their limited power, can never achieve these. This erroneous notion
is removed. Any man at any time can realize Brahman by controlling his
interest in outer things.

IN A LIRE MANNER ENOWS ETC: That is to say, knows Brahman as his
inner Self.

BrcomEs ALL THis: Because his notion of limitation, which is the effect
of ignorance, is destroyed by the Knowledge of Brahman. From the stand-
point of Brahman there is no difference between the great seers of the past
and the weak human beings of today.

Even THE cops: Powerful as they may be. The word gods (devas)
refers to those mortals who, as a result of meritorious action performed
on earth, go, after death, to higher planes and become custodians of various
cosmic forces. They hold these exalted positions for many, many years and
afterwards are reborn in human bodies. Worldly men worship them for the
attainment of material prosperity.

Cannor preVENT ETc: The gods are sustained by the oblations offered
in the rites and sacrifices performed by men. Therefore they do not want
men to pursue the Knowledge of Brahman, in which case the latter would
not be interested in propitiating the gods through sacrifices. Thus the gods
are said to put obstacles in the way of men’s attaining the Knowledge of
Brahman.

Has secomr THEmR SELF: The knower of Brahman becomes one with
the gods. No one can show hostlity to himself. The gods succeed in
their effort to put obstacles in the way only of one who seeks a result
which is other than the Self and is separated from them by the notion
of time, space, and causation, but not of the illumined person who is
their Self and is not separated from them by the notion of time, space,
and causation.

Now, ¢ Erc: Refers to an ignorant person who worships a god “differ-
ent from himself and approaches him in a subordinate position, offering
him praise, salutations, sacrifices, presents, self-surrender, etc.” (Sankara-
charya.)

Anotrer: That is to say, his subordinate. The ignorant man must serve
the god like a debtor. The god is regarded as a creditor because the ignorant
man, seeking worldly prosperity, owes him worship, sacrifice, etc.

Dozs ot xvow: Does not know the truth.

H=z 18 L1XE . . . cops: As cows or other animals are used for various
services, such as carrying loads or giving milk, so is an ignorant man used
by the gods for many services, such as the performance of sacrifices.
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Eack Man: Each ignorant person, who is equivalent to many animals.

TageN awAY: Seized by a tiger, for instance.

How Mmuck ETc: “What is there to wonder at if the gods feel mortified
when a man, equivalent to many animals, rids himself of the idea that he
is their creature, as when a householder is robbed of many animals?”
(Sankaricharya.)

THEREFORE IT Is NoT ETc: The gods do mot wish men to know the
ualtimate truth, for then they realize the subordinate position the gods hold,
and give up making offerings to them. “The world of the gods, O Arjuna,
is filled with those who perform rites. And the gods do not want mortals to
surpass them.” (Mahabharata XIV. xx. 59.)

The gods do not want to set free those who are still attached to worldly
pleasures and who propitiate them through sacrifices to secure those ends.
They use such ignorant persons as householders use their animals. But
seekers of Liberation should worship the gods in a different spirit. They
should supplicate them for faith and devotion. Pleased with their fervour,
the gods will grant them these spiritual virtues. Therefore aspirants should
worship the gods in order to receive their blessings for the attainment of the

Knowledge of Brahman.

The gist of the scriptures has been put in the sentence: “The Self
alone is to be meditated upon” (l. iv. 7). Further, by way of eulogy
it has been said that the knower of Brahman becomes all. Ignorance
of Brahman relegates a man to the relative plane, where he lives as a
debtor to the gods and is dependent upon them. He does his duties to
them, as an animal to men. Life on earth is governed by the laws of
caste (jati) and the stages (aSrama). The following verses explain what
these castes are, because of which dependent men are bound to the
rites connected with the castes, and transmigrate. It is the ignorant man
alone who is obligated to perform rites, and not the knower of Brahman.

11

In the beginning this (the kshatriya and other castes) was indeed
Brahman, one only without a second. He, being one, did not flourish.
He projected, further, an excellent form, kshatriyahood—those
ksbatriyas (rulers) among the gods: Indra, Varuna, Soma (Moon),
B‘Idfa» Parjanya, Yama, Mrityu (Death), and I$ana. Therefore there
1S none higher than the kshatriyas. Thus at the Rajasuya sacrifice, the
brahmin sits below and worships the kshatriya. He confers that glory
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on kshatriyahood alone. But brahminhood is [nevertheless] the source
of kshatriyahood. Therefore even though the king is exalted [in the
sacrifice], at the end of it he resorts to brahminhood as his source. He
who slights a brahmin strikes at his own source. He becomes more
evil, as one who slights his superior.

IN THE BEGINNING: Before the evolution of the castes.

Brapman: That is to say, Virdj or Prajapati, who identified Himself
with the brahmin caste. In the beginning there was only one caste or class,
the brahmin; there was no differentiation in society.

Brmc oNE: Being without protectors, such as the kshatriyas.

D ~ot rrourisa: That is to say, the brihmins could not discharge their
task properly. According to the Hindu tradition, the brahmin caste is the
creator of the spiritual culture; that is why 2 brahmin is universally respected.
But the kshatriya (the military and governing) caste is the protector of that
culture. Harmony between the two castes and their mutual respect insure
the continuation of the spiritual culture.

TaosE . . . cops: Indra, Varuna, and others are known in the world as
the kshatriyas among the gods. -

Inpra: The king of the gods.

Varuna: The king of the aguatic animals.

Soma: The king of the brihmins,

Rupra: The king of the beasts.

Parjanya: The king of lightning, rain etc.

Yama: The king of the Manes.

Dratr: The king of diseases.

Iéana: The king of the luminous celestial orbs.

TurRE 1s NONE ETC: Because the kshatriya is the controller and pro-
tector even of the bribmin caste.

Rajasuva: A ceremony in which a king is anointed.

Hz conrers ETC: At a certain stage of the sacrifice, the priest says to the
king: “You, O King, are a brihmin.”

HE resorTs Etc: That is to say, he puts the priest forward.

Hz wro sticuTs: Being proud of his strength.

More v Brc: The kshatriya is by mature evil, on account of his
violence; he becomes more so by hurting his source.

Hammony between the brahmins and the kshatriyas marked the most
glorious period of Hindu culture.

12
Yet He (Viraj) did not flourish. He projected the vaiéya caste—

those classes of gods who are designated in groups: the Vasus, Rudras,
Adityas, Viéve-devas, and Maruts.
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D ~ot Brc: Still He lacked someone who could earn wealth.

WHO ARE . . . Groups: The vaiéyas abound in groups, for they succeed
in acquiring wealth mostly in combination, not singly.

Vasus: A group of eight.

Rupras: A group of twelve,

Aprryas: A group of thirteen.

Viéve-pevas: Lit., all the gods.

MaruTts: A group of forty-nine,

The Vedic rishis recognized the value of wealth in the performance of
the religious rites through which men communed with the gods.

13

Stll He did not flourish. He projected the $udra caste—Pushan.
This [earth] is verily Pushan (the nourisher); for it nourishes all that

exists.
Pusaan: He who nourishes, through work.

A well-developed culture requires wisdom, power, wealth, and service.
Wisdom is the foundation, power is its protector, wealth helps in its
dissemination, and service keeps the whole social order going. This is the
basis of the caste system in India. The four castes discharge their four
appointed functions. These distinctions are found also among the gods. The
four castes—like the head, arms, thighs, and feet of a man—are inter-
dependent. The welfare of one means the welfare of all. There is no ques-
tion of the exploiting of one by another.

Even after projecting the four castes, Prajapati did not flourish. He
was afraid that the kshatriya, on account of his superior strength,
would be tyrannical and unruly. Therefore He next projected justice,
based upon truth.

14

) Yet He did not flourish. He projected, further, that excellent form,
justice (dharma)). This justice is the controller of the kshatriya. There-
fore there is nothing higher than justice. So even a weak man hopes
[to defeat] a stronger man through justice, as one does with the help
of a king. Verily, that which is justice is truth. Therefore if a2 man
speaks the truth, they say he speaks what is just, and if he speaks

:]s;hat is just, they say he speaks the truth; for justice alone is both
ese,
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ConTROLLER ETC: Justice is fiercer even than the fierce kshatriya.

Trura: Truth is the understanding of things in accordance with the
scriptures, which contain records of the true experiences of the ancient
seers. It is the same thing that, when practised, is called justice, and, when
understood in accordance with the scriptures, is called truth.

JusTticr . . . THESE: Justice, in its double aspect of theory and practice,
controls all—those who know the scriptures as well as those who do not.
If a person is in doubt about the true import of the scriptures, he should
ascertain it by observing what is practised by good people. Again, if he is in
doubt regarding the conduct of good people, he should ascertain its mean-
ing from the injunctions of the scriptures. Thus justice and truth are
mutually dependent.

Dharma, which denotes law or justice, is that by which unruly impulses
are controlled. Even kings are subordinate to dharma. Dharma is not made
in the interest of the strong. It cannot be arbitrary. It is the embodiment of

truth.

At first the four castes were created among the gods, and afterwards
among men, following the classification among the gods. The Vedic
rituals could not be performed without caste divisions.

15

So these [four castes were projected]: the brihmin: the kshatriya,
the vaiéya, and the $udra. Among the gods Prajapati became a brahmin
as fire, and among men [He became] the brahmin. He became a
kshatriya [among men] through the [divine] kshatriyas, a vaiéya
through the [divine] vaiéyas, and a $udra through the [divine] $udras.
Therefore people desire to attain the results of their rites among the
gods through fire, and among men as a brahmin. For Prajapati [directly]
projected Himself as these two forms.

Now, if a man departs from this world without realizing his own
World (the Self), It, being unknown, does not protect him—as the
Vedas, unrecited, or as a deed unaccomplished, do not [protect him].
Nay, even if one who does not know It (the Self) should perform
here on earth a great many meritorious acts, those acts will in the end
surely perish for him. One should meditate only upon the World called
the Self. He who meditates upon the World called the Self—his work
does not perish; for from this very Self he projects whatever he desires.
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AMONG THE GODS ETG: Prajapati directly manifested Himself, among the
gods, as 2 brahmin in the form of fire, and among men, as the brahmin.
Fire and the brahmin are His direct manifestations. In the other castes He
appeared in a changed form. For instance, He became a kshatriya on earth
only after having become the divine kshatriyas, and so on.

THEREFORE PEOPLE DESIRE . . . FIRE: If a person wishes to obtain 2
place in heaven among the gods, he must offer oblations in the fire, which
is a form of Prajapati.

Amonc MeN ETc: If a person wishes to obtain the highest goal in the
world of men, he does not have to perform rites depending on fire. He can
obtain it simply by being born as a brihmin, who is a projection of
Prajapati. A brahmin may attain perfection through the repetition of sacred
formulas, whether or not he performs rites depending on fire.

DEPARTS FROM ‘THIS WORLD: That is to say, departs from samsara, the
transmigratory world in which one is born through ignorance and desire.

Bemc unknown: Being obstructed by ignorance and therefore virtually
becoming extraneous to himself.

Doss NoT PROTECT HIM: By removing his evils such as grief, delusion,
and fear, just as the man in the story fails to protect himself by not know-
ing that he is the missing tenth man.!

As TuE VEDAs ETC: If the Vedas are not recited, they do not help 2 man
by enlightening him concerning the rites etc.

A peED: Such as ploughing.

Ir onE ETG: Even though he may be a remarkable genius.

Msrrrorious acrs: Such as the Horse-sacrifice.

WILL IN THE END ETG: That is to say, after he has enjoyed their fruits,
they perish like the splendour arising from the fantasy of a dream. These
meritorious works are bound to perish, for their causes—ignorance and desire
—are unstable. Hence there is no hope that the protection afforded by the
tesults of meritorious acts should be eternal.

His work . . . pErIsE: For the simple reason that a knower of the Self
does not do any work with a view to obtaining a result. An ignorant man
continuously suffers from the misery of transmigration because he returns

1 The reference here is to a story about ten men who swam across a stream.
On the farther shore one of them counted their number to see if everyone had
safely crossed, and to everyone’s dismay found that one was missing. Then
:ﬁch one took his turn at counting, but the result was always the same. So

ey began to lament. Just then a kindly passer-by inquired what it was all
a}Jout? and on being told what had happened, he readily understood the
Stuation and asked one of them to count again. When the man stopped at
nine, the new-comer said to him: “You are the tenth man.” This he repeated

to the test of them, and then they saw their mistake and went away happy.
counting, each one had forgotten to count himself.
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to earth when the result of his past action is exhausted. Not so the knower
of the Self. As Emperor Janaka said: “If Mithila (the capital) is ablaze,
nothing of mine is buming.” (Mahabharata XIL. clxxvi. 56.)

For rrom ETC: The worshipper of the Self attains to the Supreme
Self. The fruit that is mentioned in the text is only a eulogy of Self-
Knowledge. Or the passage may mean that the worshipper of the Self
realizes his identity with all.

It has been said that an ignorant man, identifying himself with
his caste, stage of life, and so on, and being controlled by justice
(dharma), thinks that he has certain duties to the gods and others,
and is dependent on them like an animal. Now, what are those duties
that make him so dependent, and who are the gods and others whom
he serves, like an animal, through his actions? The answer is given:

16

Now, this self (the ignorant person) is an object of enjoyment
(lokah) to all beings. In so far as he offers oblations in the fire and
performs sacrifices, he becomes an object of enjoyment to the gods.
In so far as he studies the Vedas, he becomes an object of enjoyment
to the rishis. In so far as he makes offerings to the Manes and desires
children, he becomes an object of enjoyment to the Manes. In so far as
he gives shelter and food to men, he becomes an object of enjoyment to
men. In so far as he gives fodder and water to the animals, he becomes
an object of enjoyment to the animals. In so far as beasts and birds
and even ants find a living in his home, he becomes an object of
enjoyment to these. Just as one wishes no injury to one’s body, so do
all beings wish no injury to him who has this knowledge. All this,
indeed, has been known and well investigated.

Tris seLr: The householder, who identifies himself with the body and
the organs, cherishes various desires, and performs actions to fulfil those
desires.

OsjecT oF ENJoYMENT: The ignorant person is dependent upon various
beings, from the gods to the ants, for the fulfilment of his desires. Thus,
through what is known as his caste duties, he serves these beings. He is a
debtor to them and makes himself an object of enjoyment to them. They
help him in the fulfilment of his desires.

OrreRs osLaTIONS ETC: The ignorant person greatly desires a place in
heaven. He considers it his duty to offer oblations to the gods to secure
this end. Thus he becomes tied to them, being dependent on them, like an
animal. Hence he is their object of enjoyment.
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JusT AS ONE ETC: Because he helps the gods and others by so many
services, they too desire his safety.

WHO HAS THIS KNOWLEDGR: That is to say, who thinks that he is an
object of enjoyment to all beings and that he must discharge his obligations,
like a debtor. They protect him in all respects and safeguard their claim,
as a householder protects his animals. The ignorant person, on account
of his worldly desires, has placed himself under the authority of the
gods, etc. 3

Kwvown: Compare: Sa. Br. L. vii. 2. 6.

WeLL mNvesTIGATED: Compare: Sa. Br. I. vii. 2. 1.

All beings in the relative universe, from the gods to the ants, are slaves
of desires which are satished through the fulfilment of their duties to one
another. The cosmic process reveals the interdependence of men, the gods,
the rishis, the Manes, and the animals. Duties to men are discharged
through the giving of shelter to guests and strangers; to the gods, through
the offering of oblations; to the rishis, through study of the scriptures; to
the Manes, through the begetting of children; to the animals, by offering
them fodder and water. These duties constitute an important factor in the
Hindu ethics. And the gods, the rishis, the Manes, etc. protect men from

injury.

If a man, by knowing Brahman, can rid himself of that bondage
of duty which makes him an animal, as it were, under what com-
pulsion does he take up the bondage of ritualistic work, as if he were
helpless, and not the pursuit of Knowledge, which is the means to free-
dom? The answer, in one word, is desire. As the Katha Upanishad
states, fools, endowed with outgoing tendencies, pursue objects of desire.
The Manu Sahmita (1. 4.) describes all activities as the result of desire.
This is elaborated below:

17

In the beginning this [aggregate of desirable objects] was but the
self, one only. He cherished the desire: “Let me have a wife, so that
I may be born [as the child]; and let me have wealth, so that I may
perform rites.” This much, indeed, is [the range of] desire; even if one
wishes, one cannot get more than this. Therefore, to this day, 2 man
who is single desires: “Let me have a wife, so that I may be born [as
the child]; and let me have wealth, so that I may perform rites.” So

long as he does not obtain each one of these, he thinks he is in-
complete,
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Now, his completeness [can also come in this way]: The mind is his
self, speech his wife, the vital breath his child, the eye his human
wealth, for he finds it with the eye; the ear his divine wealth, for he
hears it with the ear; the body his [instrument of] rites, for he per-
forms rites through the body. [So)] this sacrifice has five factors—the
animals have five factors, men have five factors, and all this that exists
has five factors. He who knows this obtains all this.

In THE BRGINNING: Before marriage.

SeLr: Here the word self means an ignorant man identified with the
body and the organs.

One onpy: It alone existed, enveloped in ignorance, which is the root
of the desire for a wife and so forth.

WirE: A wife qualifies 2 man belonging to the three upper castes for
the Vedic rites. Without her they cannot be performed. The goal of the
Vedic teaching is twofold: worldly prosperity and the Highest Good. The
majority of men are inclined towards worldly prosperity, which consists
in the enjoyment of happiness on earth and life in heaven after death.
The heavenly world can be obtained only through sacrifices. This is why
sacrificial rites play such an important part in the Vedas, especially in the
Karmakinda, or ritualistic section.

Wearta: Such as cows. Butter and other milk products are important
ingredients of the sacrifice.

Trais muck . . . DESIRE: Desire has two aspects: means and end. The
means include wife, son, wealth, and rites. The end comprises the three
worlds, namely, those of men, the Manes, and the gods. There cannot be
any desire other than the desires for means and for ends. Prompted by this
twofold desire, an ignorant man helplessly enmeshes himself, like a silk-
worm, and through absorption in rituals becomes outgoing in his tendencies
and does not know the Self. As the Taitiiriya Brahmana (I x. 11. 1.)
says: “Being infatuated with rites performed with the help of fire, and
choked by smoke, they do not know their own World, the Self.”

Even 1F ETC: “Desire consists of the hankerings after ends and means,
which are either visible or invisible and belong to the special sphere of the
ignorant man. Hence the wise should renounce them.” (Sankaracharya.)

THEREFORE, TO THIS DAY, ETC: In ancient times an ignorant man possessed
of desire wished thus, and others before him also did the same. Such is the
way of the world. It has been said that even Virdj (the first created being)
was unhappy in being alone, and to remove that boredom wished for a wife,
and he was united with her, which led to the creation. Because it was
like this, therefore, even to this day, an unmarried person seeks a mate.
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Now, HIS cCOMPLETENESS ETC: If he capnot make himself complete
in any other way, he may pursue the following instruction of the scripture
to bring about his completeness.

Mmp: The mind is the chief of the organs because the rest follow the
mind.

SpeecH BTa: Speech follows the mind, as a wife follows her husband.

ViTAL BREATH ETC: Speech and mind, standing for wife and husband,
produce the vital breath (prina). Rites represent the activity of the vital
breath.

Eye erc: Human wealth, that is to say, the wealth used in ceremonies,
is seen by the eye; therefore the eye is called human wealth.

Bopy erc: For the man who considers himself incomplete, completeness
can be attained in this way through imagination, just as it can be brought
about externally through a wife etc.

Tais SACRIFICE ETC: It can be performed through meditation even by
one who does not perform rites.

He wBo xvows This ETc: He who imagines himself to be the sacrifice
consisting of five factors realizes the universe as his own self.

Here ends Chapter Four
of Part One of the
Brihadaranyaka Upanishad.



CHAPTER V
MANIFESTATIONS OF PRAJAPATI

THE FOLLOWING are the mantras:

“[I shall now disclose] that the father produced seven kinds of
food through meditation and rites. One is common to all [eaters].
Two he assigned to the gods. Three he designed for himself. And one
he gave to the animals. On it (food) rests everything—whatsoever
breathes and whatsoever breathes not. Why are not these foods ex-
hausted although they are always being eaten? He who knows the
cause of this inexhaustibility of the food eats food with pre-eminence
(pratika). He obtains [identity with] the gods and lives on nectar.”

The ignorant householder is both the enjoyer and the object of enjoy-
ment of the whole universe. That is to say, everyone is alternately the cause
as well as the effect of everyone else. The universe, which the ignorant man
projected as his object of enjoyment through his meditation and rites, being
divided in its entrety into seven parts as causes and effects, is called the
seven kinds of food, because it is an object of enjoyment. Hence he is the
father of the seven kinds of food. Not Hiranyagarbha alone, but every
being in a particular cycle who performs meditation and rites according to
the scriptures, is here spoken of as the father of all in the next cycle.

The foregoing is explained:
2

When it is said: “That the father produced seven kinds of food
through meditation and rites,” the statement means that the father
indeed produced them through meditation and rites. When it is said:
“One is common to all [eaters],” it means that the food which is eaten
is that which is common to all. He who appropriates this food is never
free from evil, for this is, verily, the general food. When it is said:
“Two he assigned to the gods,” the statement means oblations made
in the fire and presents offered otherwise to the gods. Therefore

134
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people make oblations in the fire and offer presents otherwise to
the gods. Some, however, say that the two foods refer to the new-moon
and full-moon sacrifices. Therefore one should not engage in sacrifices
for material ends. When it is said: “One he gave to the animals,” the
statement refers to milk; for at first men and animals live on milk
alone. That is why they first make a new-born babe lick melted butter
or they put it to the breast. And they speak of the new-born calf
as not yet eating grass. When it is said: “On it rests everything—
whatsoever breathes and whatsoever breathes not,” it means that every-
thing tests on milk, all that breathes and breathes not. It is further
said [in another Brahmana] that by making offerings of milk in the
fire for a year one overcomes further death; but one should not think
thus. For he who knows this overcomes further death the very day
he makes the offering, because he offers all eatable food to the gods.
When it is asked: “Why are not these foods exhausted although
they are always being eaten?” the answer is that the eater is indeed
the cause of this inexhaustibility, for he produces this food again and
again. When it is said: “He who knows the cause of this inexhausti-
bility,” the statement means that the eater is indeed the cause of this
inexhaustibility, for he produces this food through meditation and
rites. If he did not do this the food would be exhausted. When it is
said: “He eats food with pratika,” the word pratika means pre-
eminence; hence the meaning is that he eats food pre-eminently. The
statement: “He obtains [identity with] the gods and lives on nectar,” is
a eulogy.

MeprTaTION AND RrTES: The Sanskrit words medha and tapas, in the
text, usually mean intelligence and austerity. But in this particular context
the words have different meanings. The ignorant person, endowed with
desires, performs scriptural rites and meditation (contemplation of deities),
and the result is the creation of the universe. The attaining of the state of
trees, stones, and other stationary objects is the result of actions not approved
by the scriptures. But here scriptural rites are referred to, because through
their help the higher planes are created. But even these planes are governed
by the law of causality and belong to the realm of ignorance. The Upanishad
mentions them in order to create in the minds of seekers an aversion for
?11. phenomenal creation. “For since this entire gross and subtle universe
Is Impure, transitory, composed of ends and means, painful, and within the
category of ignorance, one becomes disgusted with it, and for one thus

disgusted the Knowledge of Brahman has to be introduced.” (Senkars-
ch&rya_)
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THuE Foop waicH ETG: The father, after producing the different kinds of
food, designed this to be the common food of all eaters.

Nzver rreg FRoM EVIL: Compare: “But wicked men, who cook food only
for themselves, verily eat sin.” (B. G. IIL 13.) “He is verily a thief who
enjoys the things that they (the gods) give without offering to them any-
thing in retum.” (B. G. III. 12.)

OFFERING . . . OTHERWISE: Refers to the subsidiary offerings which are
made after the oblations in the fire.

SomE, HOWERVER, saY BTG: The Upanishad upholds this view.

Mertep BurrER: Which is a modification of milk.

As Not . . . orass: That is to say, still living on milk.

ON MILK RESTS . . . NoT: The oblations made in the fire rise to the sun;
from the sun comes rain; from rain, food; from food, living beings. Thus
the whole universe is the result of the oblations offered in the Fire-sacrifice
(Agnihotra). Milk is an integral part of the oblations.

ONE OVERCOMES . . . DEATH: After death one is born among the gods, no
more to die.

For . . . makes THE oFeERING: He has not to wait for a year, but
attains identity with the universe in one day.

H= oFFERs . . . THE cops: While offering oblations, he regards himself as
one with the oblations, which are the food of the gods. Thus he attains
identity with the gods as their food. Being one with all the gods (that is to
say, with Prajipati), he overcomes death. He attains to final Liberation
at the end of the cycle, without being born again on earth. Death is the
result of individualization.

Way ARE NoT ETC: Since the time when the father created the seven
kinds of food and distributed them to different kinds of eaters, they have
been constantly eating these foods, for they live on them. And the foods
ought to be exhausted, since everything that is made must wear out. But
they are not diminishing, for we see that the universe remains intact. So
there must be a cause of their permanence. Hence the question.

THE ANSwER 1§ ETC: Just as in the beginning the father was the pro-
ducer of the different kinds of food through his meditation and rites, so
those to whom he gave the foods, although they are their eaters, are their
fathers as well, for they produce them through their meditation and rites.

Ir HE DID NOT ETC: Just as the eater is continuously eating the foods, he
is also creating them according to his meditation and rites. Hence, by con-
tinuously creating them, the eater is the cause of their permanence. For
this reason the foods are not exhausted although they are being eaten. There-
fore the whole universe—consisting of a series of meditations* and rites,

1The word meditation (updsand) means thinking of a deity while per-
forming a rite associated with that deity.
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means and ends, actions and results—although transient, impure, flimsy,
and comparable to foam, a mirage, or a dream, appears nevertheless to
those who have.identified themselves with it to be undecaying, eternal,
and full of substance. The second part of this Upanishad will inculcate
the Knowledge of Brahman for those who are disgusted with the universe.

Hzs . . . PRE-EMINENTLY: He who knows that the being who is the
father of the different kinds of food is the cause of their permanence, pre-
eminently eats food and never becomes a subsidiary part of it. Unlike
an ignorant man, this sage, being the self of the foods, becomes only
their eater and never a food.

The four kinds of food have been described in the previous verse.
Now the remaining three, the results of the rites with five factors, are
explained:

3

“Three he designed for himself”—that is to say,.the mind, the organ
of speech, and the vital breath; these he designed for himself. [They
say:] “My mind was elsewhere, I did not see it; my mind was else-
where, I did not hear it.” It is clear that a man sees with his mind
and hears with his mind. Desire, determination, doubt, faith, lack of
faith, steadfastness, lack of steadfastness, shame, intelligence, and fear
—all this is truly the mind. Even if one is touched from behind, one
knows it through the mind; therefore [the mind exists].

Whatever sound there is, it is just the organ of speech; for it serves
to determine a thing, but it cannot itself be revealed.

The prana, apana, vyana, udana, samina, and ana—all these are
but the vital breath (prana). This body (atmi) consists of these—
the organ of speech, the mind, and the vital breath.

[Tugy sav:] “My MND . . . HEAR 1T”: A doubt is raised regarding the
existence and the nature of the mind. The Upanishad says that there is a
fnind apart from the external organs. Mere representation by the organ
Is not enough for perception. There must be an organ of attention; and
that is the mind.

It 15 cLEaR ®TC: Therefore it is understood that an internal organ called
the mind, which joins itself to the objects of the organs, exists; for in its
absence the eye and other organs fail to perceive their respective objects,
although otherwise they have the capacity to do so. Hearing, seeing, and
the like are impossible when the mind is engaged elsewhere.
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Desme: Sexual attraction and the like.

DerermmiaTiON: Finding out whether a thing before one is white or
bhae, and so on.

Farrm: Belief in the efficacy of rites directed to invisible ends, as well as
in the existence of the gods and the like.

SteADFASTNESS: Stimulation of the body, mind, etc. when they are de-
pressed.

Even 1® rc: This is a second argument for the independent existence of
the mind. Even without seeing, one can distinguish between the touch of
the hand and that of the knee. That which helps one distinguish between
different kinds of sensation is the mind.

Sounp: Whether uttered by the tongue or produced by musical instru-
ments.

It cannor . . . rEVEALED: It is self-luminous, like a lamp. To reveal is
the very function of the organ. If something else is imagined to be its
revealer, one is faced with a regressus ad infinitum.

Prawa: The vital breath that goes upwards; its functioning is connected
with the heart and is capable of moving to the mouth and nostrils.

Arina: The vital breath that goes downwards; it functions below the
heart and extends down to the navel. It helps excretion.

Vyana: The diffused breath; it regulates the prina and apana and is the
nexus between them. The cause of actions requiring strength, it sustains
life when there is neither inhalation nor exhalation, as, for example, when
one is pulling the string of a bow to discharge an arrow at a target; at
such a time breathing stops.

Upawna: It functions upwards, leading the soul in deep sleep to the
inner Reality or conducting the illumined soul from the body, at death,
through the aperture at the top of the head.

Samina: It helps in the assimilation of food and drink.

AnA: A generalization of the different functions of the vital breath,
concerned with the general activities of the body.

Booy: The word atman, which really means self, here denotes the
body because the body is accepted as the dtman by the ignorant.

The three kinds of food, namely, the mind, the organ of speech, and the
vital breath, are described here from the standpoint of the body. They will
presently be explained from the standpoint of the elements and the gods.

The explanation of the foods with reference to the subtle elements
or Hiranyagarbha, who is the deity identified with the totality of subtle

bodies:
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4

These verily are the three worlds: the organ of speech is this world
(the earth), the mind is the intermediary world (the sky), and the
vital breath is that world Cheaven).

5

These verily are the three Vedas: the organ of speech is the Rig-
Veda, the mind is the Yajur-Veda, and the vital breath is the Sama-

Veda.
6

These verily are the gods, the Manes, and men: the organ of speech
is the gods, the mind is the Manes, and the vital breath is men.

7

These verily are father, mother, and child: the mind is the father,
the organ of speech is the mother, and the vital force is the child.

&10

These verily are what is known, what is to be known, and what is
unknown. Whatever is known is a form of the organ of speech, for it
is the knower. The organ of speech protects him [who knows its
different manifestations] by becoming that [which is known].

Whatever is to be known is a form of the mind, for the mind is what
is to be known. The mind protects him [who knows this] by becoming
that [which is to be known].

Whatever is unknown is a form of the vital breath, for the vital
breath is what is unknown. The vital breath protects him [who knows
this] by becoming that [which is unknown].

For 11 . . . xwow=R: Because it is self-luminous.

For THE MIND . . . xNowN: Because the mind takes the form of doubt
and considers the pros and cons of a thing.

THE VITAL BREATH PROTECTS HIM ETG: That is to say, the vital breath
becomes his food in the form of what is unknown.

The following three verses explain the organ of speech, the mind,
and the vital breath from the standpoint of the gods:
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11

The earth is the body of that organ of speech, and this fire is its
luminous organ. And as far as the organ of speech extends, so far
extends the earth, and so far extends fire.

Bopy: The extemal container.

Tris Fire: Terrestrial fire.

Lummwous orean: “The vocal organ of Hiranyagarbha has two forms:
one is the effect (body), the container, and is non-luminous; and the other
is the instrument (organ), the content, and is luminous.” (Sankaracharya.)

12

Now, heaven is the body of this mind, and that sun [yonder] is its
luminous organ. And as far as the mind extends, so far extends the
earth, and so far extends fire. The two (fire and the sun) were united,
and from that was bomn the vital breath. It (the vital breath) is the
supreme Lord (Indra). It is without a rival. A second being is, indeed,
a rival. He who knows this has no rival.

Wers unrrep: Fire and the sun were united between the two halves of
the cosmic shell. The sun, as the father, performs the function of genera-
tion. Fire, or the organ of speech, as the mother, performs the function of
manifestation. It is well known that the sun, which stands for the father,
ripens the seed, and the fire Cheat) from the earth, which stands for the

mother, manifests the sprout.
It 1s . . . revarn: The statement contains a direction for meditation.

13

Next, water is the body of this vital breath, and that moon [yonder]
is its luminous organ. And as far as the vital breath extends, so far
extends water, and so far extends the moon. These are all equal, all
infinite. He who meditates upon them as finite wins a finite world,
but he who meditates upon them as infinite wins an infinite world.

Tuess: The organ of speech (vak), the mind, and the vital breath
(prina). These are the three kinds of food produced by the father (i.e. the
spiritual aspirant in the previous cycle who now has become Prajapati)
through rites and meditation. ‘The whole universe in its gross and subtle
aspect is pervaded by them.

Eouar: In extent. They pervade whatever concerns the animate world
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in its aspects relating to the body (adhyatmika) and the elements
(adhibhautika).

InemaTE: They last as long as the relative universe lasts. Surely one does
not know of any relative universe apart from the bodies and organs. It has
already been stated that speech, mind, and vital breath consist of the body

and organs.
Wins . . . worLDp: The result is commensurate with the meditation.

14

That Prajapati, represented by the year, consists of sixteen parts.
The nights [and days] are fifteen of his parts, and the constant point
is the sixteenth. He [as the moon] is increased and decreased by the
nights [and days]. Through the sixteenth part he permeates all living
beings as the new-moon night and rises the [following] morning. There-
fore, in honour of this deity, on this night let no one cut off the
breath of any breathing being, not even of a lizard.

Nicurs: That is to say, lungr days.

He . . . niouTs [anD pAYS]: The lunar days are here called the parts.
In the bright fortnight Prajapati, who is the moon, is filled by the lunar days
beginning with the first, through the gradual increase of parts; that is to
say, he increases till he attains the fullness of his orb on the full-moon
night. He also decreases by them in the dark fortnight through the gradual
decrease of parts, till only the constant point is left on the new-moon night.
Prajapati is the symbol of time.

PerMEATES ETC: By means of the water they drink and the cereal they
eat,

LeT No . . . L1zarp: The killing of animals is generally forbidden by the
scriptures, except on certain specified occasions (compare: Chh. Up. VIIL
xv. 1). The present text is not in conflict with this injunction; it does not
advocate the killing of animals at other times than the new-moon night.
This is only a special prohibition in honour of the deity.

Prajapati consists of five factors: father, mother, child, wealth, and rites.
Heaven, the sun, and the mind are the father; the earth, fire, and the organ
of speech are his wife, the mother; the vital breath is their child; the lunar
days, or the parts, are wealth (for they increase and decrease like it); and the
fact that these parts, which are divisions of time, cause changes in the
universe is the rites. Thus Prajapati, as a whole, emerges as the result of
rites with five factors, which is quite in accordance with his desire: “Let
me have a wife, so that I may be born [as the child]; and let me have
wealth, so that I may perform rites.” (L. iv. 17.)
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15

Verily, the person who knows this is himself that Prajapati who is
endowed with sixteen parts and who is represented by the year. Wealth
constitutes fifteen of his parts, and the body is his sixteenth part. He
is increased and decreased by that wealth. This body is the nave and
wealth is the felloe. Therefore even if a man loses everything, but lives
in his body, people say that he has lost only his felloe [which can be
restored again].

VERILY, THE PERSON ETC: Prajapati should not be considered to be alto-
gether remote, because he is directly observed to be the man who knows
about his identity with Prajapati.

WeavrTa: Such as cattle and fields.

TrEe BopY Brc: The body corresponds to the constant point of the moon.

WearLtE Brc: Wealth stands for the outer trappings, like the spokes
and felloe of 2 wheel.

He mas rost mrc: That is to say, he has been deprived of his outer
trappings only, like a wheel losing its spokés and felloe. In other words, if
he is alive, he can again grow by means of wealth.

It has been stated in a general way that a son, rites, and meditation
lead to the attainment of the different worlds. Now the definite rela-
tion between the means and the ends is described:

16

Now, these are, verily, the three worlds: the world of men, the world
of the Manes, and the world of the gods. The world of men can be
gained through a son only, and by no other rite; the world of the Manes
through rites; and the world of the gods through meditation. The world
of the gods is the best of the worlds. Therefore they praise meditation.

Rrres: Such as the Agnihotra sacrifice.

MeprratioN: The Sanskrit word wupdsand, as already noted, means a
form of worship in which meditation on the deity plays an important part.
The word rites (karma) refers to ritualistic worship without meditation.

The three means called a son, rites, and meditation have been related
to their respective tesults, the three worlds. A wife, being an aid
to the obtaining of a son and to the performance of rites, is not regarded
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as & separate means, nor is wealth, which is a necessary aid to the rites.
Therefore they are not mentioned. But how a son helps one win the
world of men is now explained:

17

Now therefore follows the entrusting: When a man thinks he is
about to die, he says to his son: “You are Brahman, you are the sacrifice,
and you are the world.” The son replies: “I am Brahman, I am the
sacrifice, I am the world.”

[The Sruti explains the thoughts of the father:]

“Whatever has been studied by me (the father) is all unified in the
word Brahman. Whatever sacrifices have been made by me (the father)
are all unified in the word sacrifice. And whatever worlds were to be
won by me (the father) are all unified in the word world. All this is
indeed this much, He (the son), being all this, will protect me from
[the ties of] this world.” Therefore they speak of a son who is well
instructed as being conducive to the [winning of the] world; and there-
fore [a father] instructs him.

When a father who knows this departs from this world, he—along
with his own organ of speech, mind, and vital breath—penetrates his
son. If, through a lapse, any duty has been left undone by him, the
son exonerates him from all that; therefore he is called a son. The father
remains in this world through the son. The divine and immortal organ
of speech, mind, and vital breath enter into him (the father).

Tur eNTRusTING: 'This is the name of a rite so called because by means
of it a father entrusts his duties to his son.

WHATEVER . . . Brarman: That is to say: “Let the study of the Vedas,
which so long was my duty, be henceforth done by you, for you are
Brahman.”

WHATEVER . . . sacriricB: “Let whatever sacrifices were to be per-
formed by me, whether I have performed them or not, be henceforth per-
formed by you.”

WHATEVER WORLDS . . . worLD: “Whatever worlds were to be won by
me, whether I have won them or not, you should win for me.”

ALL Tr1s ETC: The whole duty of the householder is to study the Vedas,
perform sacrifices, and win the worlds.

Hz (tur son) BTC: By performing these duties himself.

) WHEN 4 paTHER ETC: Owing to the cessation of the wrong notion which
limited them to the body, the father's organ of speech, his mind, and his
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vital breath, in their cosmic form pervade everything—the earth, fire, and
everything else—like the light of a lamp that has been inside a jar, when
the jar is broken. And the father himself, along with his organs, pervades
everything; for he is identified with the organ of speech, the mind, and
the vital breath. He has attained identity with Hiranyagarbha and so be-
comes the self of all, including his son. The idea is this: “A father who has
a son instructed in this way, remains in this very world, after his own
death, as that son; he should not be considered to be dead.” (Adapted
from Sankaricharya’s commentary.)

THEREFORE . . . CALLED A soN: The derivative meaning of the word
son (putra) is one who saves (tra) the father by completing the latter’s
omissions.

Tue FATHER . . . son: Thus a householder wins this world of men
through his son.

Drvine erc: That is to say, those pertaining to Hiranyagarbha.

EntER ETC: They pervade the father, who has entrusted his duties to
his son.

How the divine speech etc. enter into him will be described in the
following two verses:

18

The divine organ of speech from the earth and fire enters into him.
That is the divine organ of speech through which whatever he says is
fulfilled.

THE DIVINE ORGAN ETG: The divine organ of speech (belonging to
Hiranyagarbha), consisting of the earth and fire, is the material of the
vocal organs of all. But in an ignorant man it is limited by attachment and
other evils pertaining to the body. In a sage, these evils being eliminated, it
becomes all-pervading, like water when the obstructions have been removed.

WHATEVER . . . FuLrILLED: His words become irresistible and infallible.

19

The divine mind from heaven and the sun permeates him. That is
the divine mind through which he becomes joyful only and grieves
no more.

The cause of pain and suffering is identification with the limited per-
sonality created through ignorance. When the limitation is destroyed, the
sage attains identity with all and experiences supreme happiness.



Lv.21] BRIHADARANYAKA UPANISHAD 145

20

The divine vital breath from water and the moon permeates him.
And, verily, that is the divine vital breath which, whether moving or not
moving, neither feels pain nor is injured. He who knows this becomes
the self of all beings. As is this deity (Hiranyagarbha), so is he. And
as all beings honour this deity, so do they honour him. Howsoever
creatures may grieve, that grief of theirs remains with them; but only
merit goes to him. No demerit ever goes to the gods.

Movme: Refers to living beings that move.

SELF OF ALL ETC: That is to say, the vital breath, the mind, and speech,
which constitute the self.

Howsoever Brc: Individuals suffer on account of their identification
with limited things. But in the Wozld Soul all individuals are included;
the suffering of the individual cannot affect Him.

The following is adapted from Sankaricharya’s commentary:

It may be contended that if one becomes the self of all beings and
identifies oneself with their bodies and organs, one may then be affected
by their joys and sorrows. The answer is in the negative. Those who
identify themselves with limited objects are seen to be affected by sorrow.
For instance, when they are abused by someone, they think that that person
has abused them. But the sage who is the self of all does not particularly
identify himself with either the object that is abused or the agency that
abuses, and cannot therefore be miserable on that account. Likewise, there
is no ground for sorrow on account of the death of someone else. A man feels
miserable when someone dies, thinking that he was his son or brother—
the grief being the result of this relationship, and when this cause is
absent, one is not afflicted even though witnessing the death. Likewise,
the sage, who is not identified with limited things, having no defects—
such as fake notions about “mine” or “yours,” and so on, which lead to
misery—is not affected by it.

21

Next follows the consideration of the vow (meditative worship):

Prajapati projected the organs. They, when they were projected,
quarrelled with one another. The organ of speech resolved: “I will go
on speaking”; the eye: “I will go on seeing”; the ear: “I will go on
hearing” So did the other organs, according to their functions, Death,
having taken the form of weariness, laid hold of them—it overtook
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them, and having overtaken them, restrained them. Therefore does the
organ of speech become tired, and so do the eye and the ear. But death
did not overtake the vital breath (prana) in the body. The other or-
gans resolved to know it and said: “This is verily the greatest among
us; whether moving or not moving, it neither feels pain nor is injured.
Well then, let us assume its form.” They all assumed its form. There-
fore they are called pranas after it.

In whatever family there is a man who knows this—that family they
call by his name. And whoever competes with one who knows this,
shrivels and, after shrivelling, in the end dies. This is with regard to the
body.

Overtook THEM: Appeared among these organs, as they were engaged
in their functions, in the form of weariness.

DoEs . . . BEcoME TIRED ETC: That is to say, even to this day.

Bur pEATH Brc: This is why even now the breath (prana) functions
tirelessly.

Tuey ALL assumep ETC: That is to say, they realized the vital breath
as their own self. The other organs have the form of the vital breath in
so far as they perceive objects. Nothing is mobile except the vital breath.
And it is observed that the functions of the organs are always preceded by
movement.

22

Now with regard to the gods. Fire resolved: “I will go on burning”;
the sun: “I will go on giving heat”; the moon: “I will go on shining.”
And so did the other gods, according to their functions. As is the vital
breath in the body among the organs, so is air (vayu) among the gods.
The other gods fade, but not air. Air is the deity that never sets,

For the purpose of meditative worship one should identify oneself with
the vital breath with reference to the body, and with air with reference
to the gods.

23

Now there is this verse (§loka):

The gods observed the vow of that from which the sun rises and in
which it sets. This [vow] is followed today and this will be followed
tomorrow. The sun rises verily from the prana (the vital breath in its
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cosmic form) and also sets in it. The gods even today observe the same
yow which they observed then.

Therefore a man should observe a single vow—he should perform
the functions of the prina and apana (respiration and excretion), lest
the evil of death should overtake him. And if he performs them, let
him try to complete them. Through this he obtains identity with that
deity, or lives in the same world with it.

Gons: Fire and the rest, as also the organ of speech, etc. in the body.

THE SUN RISES . . . SETS: The sun rises from the air, as the organ of
speech in the body rises from the vital breath. The same prana is regarded
as the air with reference to the gods, and as the vital breath with reference
to the body. The sun rises from the air and sets in it. The organ of
speech also rises from the vital breath and sets in it. Compare: “When
a man sleeps, his organ of speech is merged in the vital breath, and so
are the mind, the eye, and the ear. And when he awakes, these again
arise from the vital breath. This is with reference to the body. Now
with reference to the gods: When fire goes out, it sets in the air. Hence
they speak of it as having set. It indeed sets in the air. And when the
sun sets, it enters the air, and so does the moon. The quarters too rest on
the air, and they again rise from the air.” (§a. Br. X. iii. 3. 6-8.)

PerrorM . . . APANA: Respiration and excretion are the functions of the
prana and apina. They never stop. Therefore the aspirant should remain
detached from the functions of all the other organs and observe this one
vow only.

Evir or peata: In the form of fatigue.

TuroucH This BTc: That is to say, through the observance of this vow
of identification with the vital breath, thinking: “The vocal and other
organs in all beings as well as fire and the other gods are part and parcel
of me, and I, the vital breath, initiate all movement.”

Derry: The vital breath, or prina, of which Hiranyagarbha is the cosmic
aspect,

The purpose of this meditative worship is to help men enlarge the
consciousness which is usually confined to a particular body and attain
identity with all that exists, of which Hiranyagarbha is the symbol.

Here ends Chapter Five
of Part One of the
Brihadaranyaka Upanishad.



CHAPTER VI
THE THREE ASPECTS OF THE UNIVERSE

VERILY, this [universe] is a triad of name, form, and work. Of those
names [which are in daily use], speech (sound in general) is the source
(uktha), for from it all names arise. It is their common feature
(saman), for it is common to all names. It is their Brahman (self), for
it supports all names.

Tais [uNiverse]: Belonging to the realm of ignorance, the universe
consists of means and ends. The realization of identity with Hiranyagarbha
is the highest achievement of a man in the relative universe. Prior to the
state of manifestation, the universe remains in an undifferentiated state,
like a tree in a seed.

Name, ForM, AND WORK: These three constitute the phenomenal uni-
verse. They all are non-Self, that is to say, different from Brahman. There-
fore one who is desirous of Liberation should turn away from the universe.

SourcE: As salt rock is the source of particles of salt.

Common FEATURE: The effect is not different from the cause.

It 1s TaRR Branman: Names are derived from sound, since they have
no reality apart from sound.

It supporTs ALL NAMEs: On account of their relationship as cause and
effect and as general and particular, and because the one gives the other
its reality.

The purport of the present section is this: One whose mind is not averse
to this non-Self is not inclined to meditate upon the Self as I am Brahman;
for the two tendencies—one outward-going and the other devoting itself
to the inner Self—are contradictory. Therefore one should turn away
from the phenomenal universe.

2

Next, of forms, the eye is the source (uktha), for from it all forms
arise. It is their common feature (séman), for it is common to all
forms. It is their Brahman (self), for it supports all forms.

148
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Forms: The word forms here means colours, such as black, white, etc.
Evz: Refers to visible form in general.

3

Next, of work, the body is the source (uktha), for from it all works
arise. It is their common feature (sdman), for it is common to all works.
It is their Brahman (self), for it supports all works.

These three together are one—this body; and the body, although one,
is these three. This immortal entity is covered by truth: the vital breath
is the immortal entity, and name and form are truth, and by them the
immortal entity is covered.

Bopy: That is to say, activity in general. The activity of the body is
called the body, for it has been stated that one works through the body.
Further, all activity is manifested in the body.

Tusesg THREE 2rc: Name, form, and work are to be regarded as one
because they form each other’s support, are the cause of each other’s
manifestation, and further, merge in each other—like three sticks support-
jng each other.

Twas Bopy: The aggregate of the body and the organs (1. v. 3).

Coverep BY TrutH: Name and form, consisting of the five elements,
cover the immortal entity.

The vital breath (the subtle body), covered by the gross body, is difficult
to understand. Atman, or the Self, covered by the subtle body, is extremely
difficult to understand. Therefore one should be attentive to the subject of
Atman, which will be discussed in the following section.

Here ends Chapter Six
of Part One of the
Brihadaranyaka Upanishad.






PART TWO

CHAPTER 1
RELATIVE ASPECTS OF BRAHMAN

OM. THERE LIVED of yore a man of the Garga family called proud
Balaki, who was [an eloquent] speaker. He said to Ajataatru, the king
of Kaéi: “I will tell you about Brahman.” Ajata$atru said: “For this
proposal I give you a thousand [cows]. People indeed rush, saying:
‘Janaka, Janaka.’ [I too have some of his virtues.]”

A MaN ETC: Being a descendant of the Garga family, he was known
as Gargya. As will be seen presently, he knew only Brahman conditioned
by mayi, who belongs to the realm of ignorance.

Proup: Because he was really ignorant regarding the true nature of
Brahman.

Spraxkzr: That is to say, expositor.

PeorLE RusH Erc: People who want to hear or speak about Brahman
or want some present rush to Janaka. Gargya, through his proposal, gave
the king a chance to prove that he too had those qualities.

Janara, Janaga: Two sentences, namely, “Janaka is benevolent” and
“Janaka loves to hear” have been condensed into “Janaka, Janaka.”

The Upanishad speaks of both Knowledge (Vidya) and ignorance
(avidyd). The non-dual Self (Atman) alone is the subject matter of Knowl-
edge. Any other entity associated with differentiation belongs to ignorance.
Whatever has been taught in the first part of the Upanishad refers to
ignorance, avidya. This ignorance deals with Prana, also known by such
names as Vaidvanara, Virdj, and Hiranyagarbha. Préna is the totality of all
objects; the sun, moon, and other cosmic phenomena are its different organs.
The same Prana is present in the individual body as the conscious agent
and the experiencer. It has various modifications according to the different
external media through which it manifests itself. Prina is often described as
the conditioned Brahman (Saguna Brahman) or the inferior Brahman
(Apara Brahman) on account of its association with avidya. Gargya, though
a brahmin, regarded this conditioned Brahman as the Self, or the attribute-

151
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less Brahman. But Ajatasatru, though a kshatriya, knew the Supreme
Brahman to be the Self. The former represents imperfect knowledge of
Brahman, and the latter, perfect knowledge. While Girgya worshipped
Brahman as the sun, moon, etc., as limited, as active and passive, Ajatasatru
knew Brahman to be Atman. Through a dialogue between the two, the
Upanishad will explain the Supreme Brahman. This method of instruction
is adopted because if a subject is presented in the form of a story com-
prising a prima facie view and a final conclusion, it is easily understood by
the listener. Another purpose of the dialogue form is to show that the
Supreme Brahman is to be known through faith and not through mere
reasoning.

The king was eager to listen and turned towards Gargya.

2

Gargya said: “That being (purusha) who is in the sun, I meditate
upon as Brahman.” Ajatadatru said: “No, no! Please do not talk to me
about him. I meditate upon him as all-surpassing, as the head of all
beings, and as resplendent.” Whosoever thus meditates upon him be-
comes all-surpassing, the head of all beings, and resplendent.

TuaAT . . . suN: “The being who identifies himself both with the sun and
with the eye, and who, having entered the body through the eye, resides
in the heart as the ego, the experiencer, and the agent.” (Sankaracharya.)
The Spirit is described with regard to the gods and the body. Gargya wor-
shipped Brahman in the aggregate of the body and organs and asked the

king to do so.
No, ~o! Brc: The king evidently knew the aspect of Brahman on which

Gargya meditated. So he asked the brahmin to tell him some other aspect

which he did not know.
Whaosoever Brc: He who meditates upon the conditioned Brahman

obtains a limited result; for the result must correspond to the particular
attributes meditated upon. “One becomes exactly like Him upon whom
one meditates.” (Sa. Br. X. v. 2. 20.)

When Ajatasatru refuted the presentation of the sun as Brahman,
Gargya put forward another:

3

Gargya said: “That being (purusha) who is in the moon, I meditate
upon as Brahman.” Ajataatru said: “No, no! Please do not talk to me
about him. I meditate upon him as the great, white-robed, radiant
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Soma.” Whosoever thus meditates upon him has, every day, abundant
soma pressed for him in his principal and auxiliary sacrifices, and his
food never runs short.

Taar . . . MooN: The same being dwells also in the mind as the ex-

periencer and the agent.
Soma: The word denotes the moon as well as a creeper which, together
with its juice, was indispensable for Vedic sacrifices.

Gargya worshipped as Brahman that being who is identified with the
moon, the mind, and the Soma. This is certainly the conditioned Brahman.

4

Gargya said: “That being (purusha) who is in lightning, I meditate
upon as Brahman.” Ajataatru said: “No, no! Please do not talk about
him. I meditate upon him as luminous.,” Whosoever thus meditates
upon him becomes luminous, and his progeny too becomes luminous.

LicaTNmNG: The same being dwells also in the skin and in the heart.
Progeny: Because lightning may be of diverse forms, the result of this
meditation is reaped both by himself and by his progeny.

5

Gargya said: “This being (purusha) who is in the akasa, I meditate
upon as Brahman.” Ajatadatru said: “No, nol Please do not talk about
him. I meditate upon him as full and unmoving.” Whosoever thus
meditates upon him is filled with progeny and cattle, and his progeny
is never extinct from this world.

Tars . . . AkA$a: The same being who dwells in the outer akasa (space
or ether) is also in the akasa in the heart.

6

Gargya said: “This being (purusha) who is in the air, I meditate
upon as Brahman.” Ajataéatru said: “No, no! Please do not talk about
him. I meditate upon him as the Lord (Indra), as irresistible, and as
the unvanquished army.” Whosoever thus meditates upon him becomes
ever victorious, invincible, and a conqueror of enemies,

. Tas . . . am: The same being dwells also in the vital breath and in the
eart,

As . .. army: Because the air-gods (Maruts) are regarded as a group.
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7

Gargya said: “This being (purusha) who is in fire, I meditate upon
as Brahman.” Ajatasatru said: “No, no! Please do not talk about him.
I meditate upon him as forbearing.” Whosoever thus meditates upon
him becomes forbearing, and his progeny becomes forbearing.

This . . . FE: The same being dwells also in speech and in the heart.

8

Gargya said: “This being (purusha) who is in water, I meditate
upon as Brahman.” Ajataatru said: “No, no! Please do not talk about
him. I meditate upon him as agreeable.” Whosoever thus meditates
upon him—to him comes what is agreeable, not what is disagreeable,
and to him are born children who are agreeable.

Tais . . . waTER: The same being dwells also in semen and in the heart.
AGREEABLE: That is to say, harmonious with the scriptures.

9

Gargya said: “This being (purusha) who is in the mirror, I medi-
tate upon as Brahman.” Ajatadatru said: “No, no! Please do not talk
about him. I meditate upon him as shining.” Whosoever thus medi-
tates upon him becomes shining, and his progeny too becomes shining,
and he outshines all those with whom he comes in contact.

Twis . . . MIRROR: The same being dwells also in any other shining
object, such as a sword, and in the intellect.

10

Gargya said: “The sound that arises behind 2 man while he walks,
I meditate upon as Brahman.” Ajatadatru said: “No, no! Please do not
talk about him. I meditate upon him as life.” Whosoever thus meditates
upon him reaches his full age on this earth, and life does not depart
from him before the completion of that time.

Furr aAcge: As determined by his past work.

11

Gargya said: “This being (purusha) who is in the quarters, I medi-
tate upon as Brahman.” Ajataéatru said: “No, no! Please do not talk
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about him. I meditate upon him as second and as inseparable.” Whoso-
ever thus meditates upon him gets companions, and his followers
never part with him,

Tais . . . QUARTERS: The same being dwells in the ears and in the heart.
The reference is to the Aévins, the twin gods who are never separated from
each other. The quarters also cannot be separated from one another.

12

Gargya said: “This being (purusha) who consists of shadow, I medi-
tate upon as Brahman.” Ajatadatru said: “No, no! Please do not talk
about him. I meditate upon him as death.” Whosoever thus meditates
upon him reaches his full age on this earth, and death does not overtake
him before the completion of that time.

THIs . . . suApow: The same being dwells in the external darknmess,
in the ignorance within, and in the heart.

13

Gargya said: “This being (purusha) who is in the self, I meditate
upon as Brahman.” Ajataatru said: “No, no! Please do not talk about
him. I meditate upon him as self-possessed.” Whosoever thus medi-
tates upon him becomes self-possessed, and his progeny too becomes
self-possessed.

Gargya remained silent.

Tais . . . THE sELF: The same being dwells in the self (Prajapati), in
the intellect, and in the heart.

SmenT: When Girgya’s conceptions of Brahman were thus rejected one
by one because the king had already known them, he had nothing more to
say and fell silent, with his head down.

14
Ajitadatru said: “Is this all?”
“That is all.”
:By knowing that much one cannot know Brahman.”
Let me approach you as a student,” said Gargya.

BY xowmne mrc: Gargya knew only the conditioned Brahman and not
the Absolute Brahman, which is the ultimate cause of all things; yet he
ad attempted to teach Ajatadatru about the Supreme Brahman,
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Taar much: Knowledge of the conditioned Brahman is not altogether
futile. In the realm of ignorance, Brahman can be comprehended only in
Its relative aspects. Through meditation on the conditioned Brahman,
without any motive, the aspirant acquires knowledge of the Supreme
Brahman. It has been shown in the first part of the Upanishad that the
relative phases of Brahman cannot be discarded so long as one is attached
to the world.

Ler ME ApproacH ETC: The profound knowledge of Brahman can be
transmitted only by a teacher to his disciple. Gargya knew this injunction.
‘Therefore, though a brahmin, he asked the kshatriya king to accept him
as his disciple.

The reply of Ajataéatru implies that there is another aspect of Brahman
which should be known.

15

Ajatadatru said: “It is contrary to usual practice that a brahmin should
approach a kshatriya, thinking: ‘He will teach me about Brahman’
Nevertheless, I will instruct you.” [So saying,] he took Gargya by the
hand and rose. They came to a sleeping man. [Ajatasatru] addressed him
by these names: Great, White-robed, Radiant, Soma. The man did not
get up. [The king] pushed him again and again with his hand till he
awoke. Then he got up.

It 1s erc: Scripture forbids a brahmin to approach a kshatriya, whose
role is not that of a spiritual teacher, for instruction about Brahman. There-
fore Ajatasatru wanted Gargya to remain as a teacher.

NeverTHELESS ETG: But in spite of this he agreed to instruct Gargya.

HE Took eTC: Ajatadatru noticed that Gargya was abashed; in order to
set him at ease he took him by the hand.

Grear, WHITE-ROBED, ETC: These are epithets of the prina.

The fact that the sleeping man did not awake when addressed by the
epithets mentioned in the text shows that the being described by Gargya
was not Brahman. Two different beings were referred to as Brabman by
Gargya and Ajitafatru. According to Gargya, the Prana was Brahman.
Prina, or the vital breath which sustains the universe and the individual
body, is the Saguna or conditioned Brahman. The Brahman referred to by
Ajataatru is the jiva, or soul, which in reality is the Nirguna or attribute-
less Brahman. (Brahman in association with maya appears as the jiva.)
The jiva is the master, and the prina is the subordinate. The difference
between the jiva and the prina is not noticed in the waking state, since
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at that time their attributes are confused; one cannot ascertain whether
the functioning of the sense-organs is guided by the prina or by the jiva.
But during sleep the prana remains awake, and not the jiva. As the prina
did not respond when addressed by its specific names, even though awake,
it cannot be Consciousness, or Brahman. If the prina were the real expe-
riencer, then it should have heard the sound made by Ajatasatru when be
addressed it by those names. It may be contended that the aggregate of the
body and the senses is Brahman; there is no need to conceive anything else
as Ultimate Reality. In reply it may be said that this is not true. Had the
aggregate been Brahman, then it should have responded even when the
man was asleep, for the aggregate remains the same during both sleep and
waking. Therefore there exists a reality which is quite different from the
aggregate of the body and organs, including the prana. Furthermore, the
prana is a compound (1. v. 15; V. xiii. 14; Pr. Up. IL. 6; VI. 6.), and there-
fore, according to a well-known Vedantic doctrine, it sexrves the purpose of
another being, as does a house, a vehicle, or any other object consisting of
parts. The prana is an organ and hence a material entity. Its apparent con-
sciousness is a reflection of Brahman. As a matter of fact, Brahman associated
with maya appears as the prana. Therefore it is clear that there is an
Absolute Consciousness, or Brahman, free from limitations and differentia-
tions, which is the goal of the teachings of the Upanishad and which is
other than and different from the various aspects of the Saguna Brahman,
or prina, which Gargya regarded as the Supreme Brahman.

After having demonsirated that Atman, or Brahman, is other than
the body or the organs or their aggregate, AjataSairu continued his
teaching.

16

Ajatadatru said: “When this being full of consciousness (identified
with the intellect) was thus asleep, where was it then and whence did
it thus come back?” Gargya did not know the answer.

Conscrousness: The word vijnana here means intellect or buddhi, that
is to say the determinative faculty. Atman reflected in the buddhi or limited
by the upadhi of the buddhi appears as the jiva, or individual soul. The
Phrase full of consciousness (vijnanamaya) means “which is perceived
in the intellect, which is perceived through it, and which perceives through.
it” (Sankarachirya.)

WaERE was 1T THEN: The question implies that Atman, in Its true
Dature, is free from the notions of action, agency, and result. These notions,
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which are the results of past action, are not experienced in deep sleep. At
that time Atman remains in a transcendental state.

WaENcE oo 1t 810: The implication of the question is that when the
jiva awakes it deviates from its true nature and becomes conscious of action,
agency, and result.

The questions asked by Ajatasatru he then answered himself since
Gargya did not know the answers. The aim is to show that there is in
Atman, or Pure Consciousness, a total absence of action, agency, and
experience of the result.

17

Ajatadatru said: “When this being full of consciousness (vijnina
maya) is thus asleep, it absorbs, at that time, the functions of the organs
through its own consciousness and rests in the Supreme Self (@kasa
that is in the heart. When this being absorbs them, it is called svapiti.
Then the organ of smell is absorbed, the organ of speech is absorbed,
the eye is absorbed, the ear is absorbed, and the mind is absorbed.”

FuncrionNs oF THE ORGANs: That is to say, their capacity to perceive
their respective objects.

TuroucH rrs . . . consciousness: The intellect (buddhi), through
which the dtman perceives, is a limitation (upadhi) superimposed upon
the atman through ignorance, which is the material of which the intellect
is made. (Compare dream experience: the mind, buddhi, etc. which func-
tion in dreams arise from ignorance alone.)

SurreME Serr: During the state of deep sleep the atman gives up its
differentiated forms created by its connexion with the mind and remains
in its undifferentiated, natural, absolute self. But it must be remembered
that during deep sleep the self does not experience Liberation. Though the
effect of ignorance is not felt, yet the dtman remains covered by a thin layer
of ignorance. Hence one is not aware of anything in deep sleep.

Svaprri: The literal meaning of the word is “merged (apiti) in its own
self (svam).”

When the organs are absorbed or restrained in deep sleep, the self rests
in its true mnature.

It may be contended that though, in the dream state, the atman is
dissociated from the body and the organs, yet in that state it feels happy
or miserable just as in the waking state; therefore it may be presumed
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that the aiman is endowed with such characteristics as pleasure and
pain and that they are not superimposed upon it because of its contact
with the body and organs through ignorance. The reply is that dream
experiences are unreal.

18

When the self remains in the dream state, these are its achievements
(results of past action): It then becomes a great king, as it were; or a
noble brahmin, as it were; or attains, as it were, high or low states. Even
as a great king, taking with him his [retinue of] citizens, moves about,
according to his pleasure, within his own domain, so does the self, taking
with it the organs, move about according to its pleasure, in the body.

As 11 weRg: The suzerainty and other experiences of the self in the
dream state are false. They are contradicted by waking experience. There-
fore the self is not actually connected, in dreams, with pain, pleasure, etc.
It may be contended that as waking experiences are real in the waking
state, so also are dream experiences real in the dream state. The reply is
that waking experiences are not real, but are superimposed upon the self
on account of ignorance. Likewise, dream experiences too are falsely super-
imposed upon the self. Further, dream and waking experiences, on account
of being seen (dri$vatvat), are unreal. (Every object that is perceived is
impermanent and therefore unreal.) Thirdly, when a man dreams that he
has become an emperor and bas been visiting different parts of his kingdom
with a large retinue, he is actually lying in bed in his small room; there
is no real connexion between the dream and his actual state. Therefore the
dream is not real. (For a detailed discussion of the subject, see Mandukya
Upanishad, Gaudapada Karika 11, 1-15.)

Taxme . . . oreans: That is to say, withdrawing them from the places
they occupy in the waking state.

In THE BoDY: One does not see dream objects outside the body.

From the standpoint of Reality there is no difference between dream
and waking experience. The world experienced in the waking state is as
unreal as the dream world. “Hence it goes without saying that the self is
pure and is never connected with action, its factors, and its results. Since
both in the waking and in the dream state we observe that the gross and
subtle worlds consisting of action, its factors, and its results are but the
objects of the seer, therefore the seer, the self, is different from its objects,
that is to say, the worlds perceived in those states, and is therefore pure.”
(Sankaracharya.)
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It has been said that the self “moves about according to iis pleasure.”
The opponent may contend that there is a natural relationship between
the self and the dream objects, and therefore the self becomes impure
through this relationship. The Upanishad replies:

19

Next, when the self goes into deep sleep—when it does not know any-
thing—it returns along the seventy-two thousand nerves called hits,
which extend from the heart throughout the whole body, and remains
in the body. As a baby or an emperor or a noble brahmin lives, having
reached the summit of happiness, so does the self rest.

WHaEN THE sELF ETC: In deep sleep the self attains its natural state
of perfect purity, though covered by a thin layer of ignorance.

WHaEN 1T . . . ANYTHING: In deep sleep the self is bereft of specific con-
sciousness. But the consciousness which is the very stuff of the self always
remains undiminished.

SEVENTY-TWO THOUSAND ETC: The heart, which is shaped like a lotus
bud, is the seat of the intellect (buddhi). The external organs are subject
to the intellect. During the waking state, the intellect extends along the
nerves, interwoven like a fish-net, to the periphery of the body and directs
the organs in accordance with the individual’s past actions. The individual
self (jivatma) pervades the intellect with a reflection of consciousness.
When the intellect contracts, the self, too, contracts; that is called the sleep
of the individual. When the self perceives the expansion of the intellect,
it is waking experience. The self follows the nature of the intellect, its
limiting adjunct, as the reflection of the moon follows the nature of the
water or other medium in which it is reflected.

Ir neturNns Brc: When the intellect that had the waking experience
zeturns to deep sleep along these nerves, the individual self, too, returns; it
remains in the body, uniformly pervading it, as fire pervades a heated iron
ball. In deep sleep the self manifests its general consciousness.

Bapy: Who is free from all the worries of the world.

Emreror: Whose subjects are entirely dependent upon him.

Nosrr srAEMIN: Who is exceedingly mature in erudition, and modest.

As a Bary ETC: It is 2 well-known fact that all these—the baby and the
rest—while they remain in their normal state are exceedingly happy. It is
only when they depart from it that they feel miserable. Therefore their
normal state is cited as an illustration. The reference is not to their sleep.

So po=s . . . REST: So does the individual remain in his own natural
self during sleep, beyond all relative attributes,
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It was asked (IL. i. 16): “Whence did the self thus come back?” In
reply it is said that the self did not exist somewhere else; so there is no
question of its coming back: the self is always all-pervading. Are there
no other entities, such as the organs, gods, etc., besides the self¢ No,
they too emanate from Atman. This is now explained:

20

As the spider moves along the thread [it produces], or as from a fire
tiny sparks fly in all directions, even so from this Atman come forth all
organs, all worlds, all gods, all beings. Its secret name (Upanishad) is
“the Truth of truth.” The vital breaths are the truth, and their truth is
Atman.

Moves aLonG BTc: The thread is not different from the spider. There
is no factor in the movement that is extraneous to the spider.

As A SPIDER . . . DIRECTIONS: These two illustrations show activity even
where there is no multiplicity of factors, and also a natural unity existing
before the activity starts. The spider, without any extraneous help, moves
along a thread which is non-different from itself. From a fire, without any
extraneous cause, tiny sparks fly in all directions.

From THis Arman: From the real nature of the individual self. The
creation of the organs, worlds, etc. is not ascribed to the tangible individual
self, but to the Supreme Self, or Brahman, which is in essence non-different
from the individual self, and which appears as the individual self after It
has penetrated into an individual body.

AL THE orcans Erc: It is the Self, or Atman, from which this world
of moving and unmoving objects continually proceeds, like sparks from a
fire; in which it is merged like a bubble in water; and with which the
world is filled during its existence.

Avry sEmNes: From Hiranyagarbha down to a clump of grass.

Upanisuap: The word means “that which brings one near [Brahman],”
that is to say, it is a word denoting Brahman. That the power to “bring
near” is a speciality of this particular name Upanishad is known on the
authority of the scriptures alone.

Tur vrrar sreaTns Erc: This sentence will be explained in the next
two chapters.

Sankaricharya, in explaining the present verse, discusses in detail whether
the individual self, which awoke through being pushed and which is
fhe perceiver of sounds, forms, etc. and subject to transmigration, is, accord-
Ing to the scriptures, the Ultimate Reality denoted by the secret name of
Upanishad, or whether that Reality is a transcendental entity.
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The following is a very brief adaptation from his commentary:

One is faced with a problem: Suppose that the Ultimate Reality is the
individual, transmigrating self, and then, that that self becomes the object of
knowledge, called Brahman, and that by knowing it and through union
with it one attains all. The scriptures say that to know Reality is to become
one with It and realize identity with all. But if that be so, then many
scriptural passages describing the transcendental Absolute as Ultimate Reality
will be futile. On the other hand, if the Absolute is the only Reality and
if there is no individual self, then the scriptural injunction regarding
spiritual discipline will be useless. How is the problem to be solved?

Prima facie view: The individual self is Ultimate Reality. The text of
the Upanishad speaks of the origin of the universe from a self which
awoke on being pushed with the hand; which is the perceiver of sounds,
forms, etc.; and which moves from the dream state to dreamless sleep. There
are many scriptural passages which speak of the individual self as Brahman,
or Ultimate Reality. Compare: “Not for the sake of all, my dear, is all
loved, but it is loved for the sake of the self” (IL iv. 5; IV. v. 6); “This
[Self] is dearer than a son, dearer than wealth” (1. iv. 8); “It knew itself
only as ‘T am Brahman’ ” (I. iv. 10). It will be said, farther on: “If a man
knows the Self as I am this” (IV. iv. 12). Lastly, all the Vedanta scriptures
put forward the inner self as identical with Brahman. Therefore the indi-
vidual self which awoke on being pushed is Ultimate Reality.

The above view may be contested on scriptural grounds by those who
believe in Iévara, who is the efficient and not the material cause of the
universe. According to them a transcendental Supreme Self is the cause
of the universe. Compare: “That which transcends hunger and thirst” (III
v. 1); “Under the mighty rule of this Imperishable” etc. (IIL. viii. ¢); “[It]
is never contaminated by the misery of the world, being outside it” (Ka.
Up. IL ii. 11). Hence one should worship this transcendental Being,
Brahman, with flowers, hymns, prostration, sacrifices, repetiion of Its
name, meditation, etc. Knowing It through worship, one becomes Brahman,
the Ruler of all. But one must not think of the transcendental Brahman
as the individual self.

The non-dualist Sankaricharya refutes the above-mentioned positions
thus:

The scriptures speak of the Supreme Self, or Brahman, as entering the
individual body. Beginning with: “He made bodies” ete. (II. v. 18.),
the text says: “He, the Supreme Person, entered the bodies” (ibid.); “He
transformed Himself in accordance with each form” (II. v. 19); “After
projecting it, the Self entered into it” (Tai. Up. IL vi. 1); “He is, indeed,
the inner Self of all beings” (Mu. Up. IL. i. 4); “One only, without a
second” (Chh. Up. VL ii. 1); “This universe is that Supreme Brahman
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alone” (Mu. Up. IL ii. 11); “All this is but the Self” (Ckh. Up. VIIL xxv.
2); etc. All these passages indicate the ultimate non-existence of an indi-
vidual phenomenal self which is other than the Supreme Self. The con-
clusion is that the individual self is identical with Brahman.

Objection: If such is the import of the scriptures, then the Supreme
Self becomes relative; It must feel the miseries arising from Its contact with
all bodies. In that case the scriptural passages establishing the transcendence
of the Supreme Self stand refuted. If, on the other hand, it can somehow
be maintained that the Supreme Self is not connected with the miseries
arising from contact with the bodies of different beings, it becomes im-
possible to refute the charge of the futility of all spiritual instruction, for
there is nothing for the Supreme Self to achieve or to avoid. It may also
be contended that the Supreme Self becomes the individual self after
undergoing a modification and that the individual self is both different
from and identical with the Supreme Self: in so far as it is different, it
is affected by relativity, and in so far as it is identical, it is the transcendental
Brahman. This position that the individual self is 2 modification of the
Supreme Self postulates the Supreme Self as an aggregate of many things
or as consisting of parts; otherwise no modification is possible.

Reply: The above view is opposed to the scriptures. Compare: “[Brah-
man is] without parts, without actions, tranquil” (Svet. Up. VI. 19); “That
great, birthless Self is undecaying, immortal, undying” (Br. Up. IV. iv.
25); “[It] is not born; It does not die” (Ka. Up. L. ii. 18); etc. If the
individual self is a portion of the immutable Supreme Self, then it will find
it impossible to go, after death, to places in accordance with its past work,
or else the Supreme Self will be subject to transmigration.

Objection: Suppose we say that the individual self is a portion of the
Supreme Self detached from It like a spark of fire, and that that trans-
migrates,

Reply: In that case the Supreme Self will be wounded by the breaking
off of a part, But this is unthinkable.

Objection: The scriptural text gives the illustration of the sparks of fire.

Reply: But the purpose of the illustration is different. The scriptures
are merely informative. They do not seek to alter things, but merely supply
information about the nature of things unknown. When the text says that
the organs, the gods, the worlds, and the beings are like tiny sparks, it
really signifies their oneness with the Supreme Self. In actual experience
we see that sparks of fire may be regarded as identical with fire. Similarly,
2 part may be considered identical with the whole. That this is so appears
also from the introduction and conclusion: in all the Upanishads frst
the identity is stated, then by means of illustrations and reasoning the
universe is shown to be a modification of or a part of or like the Supreme
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Self, and the conclusion again brings out the identity. The scriptural pas-
sages setting forth the origin, continuity, and dissolution of the universe
are meant to strengthen the idea of the identity of the individual self and
the Supreme Self; otherwise there would be a break in the topic.

Regarding this, teachers of Vedanta narrate the following parable: A
certain prince was discarded by his parents as soon as he was born, and
was brought up in a fowler’s home. Not knowing his princely descent, he
thought himself to be a fowler and pursued the fowler’s duties, not those
of a king, as he would have if he had known himself to be such. When,
however, 2 very kind man who knew the prince’s origin told him who
he was—that he was not a fowler, but the son of a king, and had by
chance come to live in a fowler’s home—being thus informed, he gave up
the notion that he was a fowler, and, knowing that he was a king, took to
the ways of his ancestors. Similarly, this individual self, which is of the
same nature as the Supreme Self, being separated from It like a spark of
fire, has penetrated the wilderness of the body, organs, etc., and, although
really transcendental, has taken on the attributes of the latter, which are
relative, and thinks that it is this aggregate of the body and organs, that it
is lean or stout, happy or miserable—for it does not know that it is the
Supreme Self. But when 2 teacher enlightens it—saying that it is not the
body etc. but the transcendental Supreme Brahman—it then gives up
the pursuit of worldly desires and is convinced that it is Brahman. When
it is told that it has been separated from the Supreme Brahman, like a
spark, it is firmly convinced that it is Brahman, as the prince was con-
vinced of his royal birth. We know that a spark is one with fire before
it becomes separated. Therefore the example of the sparks of fire is meant
only to strengthen a man's idea of the oneness of the individual self and
Brahman, and not to establish the multiplicity caused by the origin, con-
tinuance, and dissolution of the universe. The scriptures speak of the Self
as homogeneous and unbroken consciousness, like a lump of salt. Compare:
“He goes from death to death who sees in It, as it were, diversity” (IV. iv.
19). Therefore the mention in all the Vedanta texts of the origin, con-
tinuance, and dissolution of the universe is meant only to strengthen our
idea of Brahman’s being 2 homogeneous unity, and not to make us believe
in the origin, continuance, and dissolution of the universe as an actuality.

Nor is it reasonable to suppose that a part of the indivisible, transcendental
Supreme Self becomes the relative, individual self; for the Supreme
Self is intrinsically without parts. If a part of the indivisible Supreme
Self is supposed to be the relative, individual self, it is tantamount to taking
the former to be the latter.

In trying to ascertain the true nature of Brahman, men of wisdom
should not think of It in terms of whole and part or cause and effect. For
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¢the essential purpose of all the Upanishads is to remove all finite con-
ceptions about Brahman. Therefore we must know Brahman to be undif-
ferentiated, like the sky. All relative conditions in the transcendental Self
are possible only through the limiting adjuncts of name and form. A
relative condition is not real, but erroneous, like the notion that a crystal
is red or some other colour, owing to its association with limiting adjuncts
such as a 1ed cotton pad. If we admit the Supreme Self to be indivisible,
jt will be absolutely impossible to maintain that the individual self is
either a part, a modification, or an inherent power of the Supreme Self
or that it is something different from It. The scriptural passages referring
to the relationship of whole and part, etc., are for the purpose of ultimately
establishing their oneness, not their difference.

Objection: If the Ultimate Reality is the non-dual Brahman, then the
ritualistic passages of the Vedas are left without any object to apply to,*
and hence they cannot lead to valid knowledge.

Reply: It is not so; for such valid knowledge is palpable. The Vedas
say that one who desires heaven must perform sacrifices. Actions, their
factors, and their results are the creation of ignorance. People who are
subject to ignorance believe in them. When through their help a man
who desires to gain something good or to avoid something evil proceeds
to adopt a means of which he has only a vague, not a definite, idea, the
scriptures simply tell him about that; they say nothing either for or against
the truth of the diversity of actions, their factors, and their results, which
people have alteady taken for granted. For the scriptures only prescribe
means for the attainment of desired ends and the avoidance of untoward
results. To be explicit: As the scriptures that deal with rites baving
material ends accept the desires as they are—although they are the result
of erroneous notions—and prescribe means for attaining them, and do not
refrain from doing this on the ground that desires are an evil, being the
result of erroneous notions, similarly, these scriptures dealing with rites
accept the diversity of actions and their factors as they are—although they
proceed from error—and enjoin rites, seeing some utility in them, whether
it be for the attainment of some particular desired end or for the avoidance
of some particular untoward result. The scriptures do not refrain from en-
joining them simply because the utility relates to something that is unreal,
on account of their being within the domain of ignorance, as with rites
having material ends. Nor would ignorant people cease to engage them-
selves in those rites, for we see them performing them, as do those who
are swayed by desires.

People have innumerable desires and attachments. Therefore they are

w01 iflhe aim of the rituals is to enable the performer to attain the heavenly
rld,
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lured by attachment to external objects, and the scriptures are powerless
to hold them back; nor can they persuade those who are naturally averse
to external objects to go after them. But the function of the scriptures is
to point out what leads to good and what to evil, thereby indicating the
particular relations that subsist between ends and means—just as a lamp,
for instance, helps to reveal forms in the dark. But the scriptures neither
hinder nor direct a person by force, as if he were a slave. We see how people
even disobey the scriptures because of an excess of attachment, etc. There-
fore, according to people’s varying tendencies the scriptures variously
teach the particular relations subsisting between ends and means; and people
themselves adopt particular means according to their tastes, the scriptures
simply remaining neutral—like the sun, for instance, or a lamp. Some-
one may think the highest goal to be not worth striving after. One chooses
one’s goal according to one’s knowledge and seeks to adopt corresponding
means. Therefore the Vedinta texts that teach the unity of Brahman are
not antagonistic to the ritualistic scriptures. Nor are the latter thereby
deprived of their scope. Neither do the ritualistic scriptures, which uphold
differences, such as the various factors of an action, nullify the authority
of the Upanishads as regards the unity of Brahman. For the means of
knowledge are effective in their respective spheres.

It has been objected that if Brshman is the only Reality, there will be
no one to receive instruction and profit by it; hence instruction about unity
will be useless. This is wrong. It is however true that when the tran-
scendental Brahman is realized as the onmly existence, there is neither
instruction, nor instructor, nor the result of receiving instruction, and
therefore the Upanishads are useless. But the instruction is necessary before
realization, while differences are perceived to exist. Therefore the Upani-
shads teaching the unity of Brahman are valid. So the conclusion is that
the highest secret name of “the Truth of truth” belongs to the Supreme
Brahman and to none else.

Here ends Chapter One
of Part Two of the
Brihadaranyaka Upanishad.



CHAPTER II
DESCRIPTION OF THE PRANA

HE WHO KNOWS the calf together with its abode, its special resort,
its post, and its rope, kills his seven hostile kinsmen. The vital breath
in the body is indeed the calf; this body is its abode, the head its special
resort, strength its post, and food its rope.

HostiLe xiNsMEN: The seven organs which are located in the head—
namely, the two eyes, the two ears, the two nostrils, and the mouth—are
called kinsmen, since they are born with a person. The kinsmen are of two
kinds: those who envy and those who do not. Here the sense-organs are
called hostile because they hinder a2 man from perceiving the inner self.
(Compare Ka. Up. 1L i. 1.)

Virar BreaTH: The vital breath (prana) dwells in the body as the subtle
body (lingdtma) and in its fivefold form pervades the body. The organs
—such as speech and mind—rest on it. It was this vital breath, or the subtle
body, that was addressed as “Great, White-robed, Radiant, Soma” (II. i. 15).
It is said to be like a young calf because it is not in direct contact with
objects, as are the sense-organs.

SeeciAL mrEsorT: Because the vital breath is connected with particular
parts of it.

StrencTr: Which comes out of food and drink.

Foop: The food that we eat is changed into three forms. The grossest
part is excreted from the body and is absorbed into the earth. The middle
part, namely, chyle, being transformed into blood etc., nourishes the gross
body. The finest part, called “nectar,” goes past the navel to the heart,
Penetrates the seventy-two thousand nerves that spread from there, generates
strength, and thereby helps the subtle body, which is the aggregate of the
Inner organs, and is here called the calf. Food is therefore the connecting
link between the vital breath and the body, like a calf’s rope with a loop
at either end.

The preceding chapter broached the topic: “I will instruct you [about
Brahman]” (II. i. 15). In this connexion it has been stated that from
Brahman the universe originates, by It the universe is sustained, and into
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It the universe is dissolved. Now, the constituents of the universe are the
five elements, and these elements consist of name and form. It has already
been said that name and form are called “truth”; and Brahman is the
“Truth” of this “truth.” The reason for the elements’ being called “truth”
will be explained in the next chapter. Because the body, organs, and vital
breath consist of the gross and subtle elements, they are called “truth.” In
order to define the nature of these elements, the present and the following
chapters are introduced. It has been said: “The vital breaths are the truth,
and their truth is Atman” (IL i. 20). Now the nature of the vital breath is
described in order to explain what the vital breath is and how many and
what its secret names are. The purpose is to describe and explain the
secret name of Brahman.

Now certain secret names regarding the vital breath dwelling in the
head, with reference to the eye, are mentioned:

2

These seven gods that prevent decay worship it (the calf): through
these pink lines in the eye, Rudra attends on it; through the water in
the eye, Parjanya attends on it; through the pupil of the eye, the sun
attends on it; through the black of the eye, fire attends on it; through
the white portion, Indra; through the lower eyelid, the earth; and
through the upper eyelid, heaven attends on it. He who knows this—
his food does not diminish.

SeveN cops ETc: They prevent decay because they make the prina
imperishable by supplying food for it.

3

Regarding this there is the following mantra:

“There is a bow]l which has its mouth below and which bulges at the
top. Manifold knowledge has been put into it; seven sages sit on its rim,
and the organ of speech, which has communication with the Vedas, is
the eighth.”

What is called the “bowl which has its mouth below and which
bulges at the top” is this head [of ours], for it is a bowl which has its
mouth below and which bulges at the top. When it is said: “Manifold
knowledge has been put into it,” this refers to the organs; these indeed
represent manifold knowledge. When it is said: “Seven sages sit on its



11. ii. 4.1 BRIHADARANYAKA UPANISHAD 169

rim,” this refers to the organs; they indeed are the sages. “The organ of
speech, which has communication with the Vedas, is the eighth” because
the organ of speech is the eighth and communicates with the Vedas.

Waar 15 BTC: In these lines the Sruti explains the mantra.
THRSE INDEED . . . KNOWLEDGE: Because they are the cause of the

perception of sound etc.

ORCGAN OF SPEECH: The tongue counts as two: as the organ of taste
it will be named in the next verse as the seventh sage; as the organ of
speech it is here spoken of as the eighth.

Who are the sages that sit on the rim of that bowl?

4

These two [ears] are Gotama and Bharadvaja: this one (the right)
is Gotama and this one (the left), Bharadvdja. These two [eyes] are
Viévamitra and Jamadagni: this one (the right) is Viévimitra and this
one (the left), Jamadagni. These two [nostrils] are Vasishtha and
Kagyapa: this one (the right) is Vagishtha, and this one (the left),
Kaéyapa. The tongue is Atri, for through the tongue food is eaten.
Atri is the same as atti (eating). He who knows this becomes the eater
of everything, and everything becomes his food.

Hz wno xnows Tais ETc: That is to say, he who knows the true
nature of the vital breath, as described above, becomes the vital breath in
the body, and is only the eater, associated with the abode and the special
tesort, and not food. In other words, he is entirely removed from the category
of food.

Here ends Chapter Two
of Part Two of the
Brihadaranyaka Upanishad.



CHAPTER III
THE TWO FORMS OF BRAHMAN

VERILY, THERE ARE two forms of Brahman: gross and subtle,
mortal and immortal, limited and unlimited, definite and indefinite.

Trere are Brc: Through the superimposition of these forms, on
account of avidy3, the transcendental Supreme Brahman is defined or com-
prehended.

Immortar: That is to say, relatively speaking.

LimiTen: Which moves a little distance and then stops.

Uwnrzvaarep: Which continues to move without stopping, and is per-
vasive.

Dzermnrre: Endowed with particular characteristics which distinguish it
from others.

Inprrmnrre: Which can only be distantly referred to as something we
do not definitely know.

The body and the organs, designated as “truth,” are modifications of the
five elements, also called “truth.” They are limiting adjuncts of Brahman;
through their elimination by means of the negative method of “Neti, neti”
—"“Not this, not this"—the true nature of Brahman is revealed.

2

The gross form is that which is other than air and kasa. It is mortal,
limited, and definite. The essence of that which is gross, which is mor-
tal, which is limited, and which is definite is the sun that shines, for it
(the sun) is the essence of the three elements.

THAT WHICH 1S OTHER . . . AKASa: That is to say, the remaining three
elements: earth, water, and fire. '

It: The triad of elements called gross.

Dermrre: Endowed with noticeable peculiarities of its own. For that very
reason it is limited, and being limited it is mortal, and hence it is also
gross.

Sun: The sun is the quintessence of the three elements. The shining
solar orb is the representation of the body of Viraj.
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The preceding verse has described the gross cosmic body (the solar
orb) with reference to the gods. Now the subtle body with reference to
the gods will be described:

3

Now the subtle: It is air and akasa. It is immortal, it is unlimited,
and it is indefinite. The essence of that which is subtle, which is im-
mortal, which is unlimited, and which is indefinite is the Person
(Purusha) in the solar orb, for that [Person] is the essence of the two
elements. This is with reference to the gods.

Person: That is to say, Hiranyagarbha, which is the vital breath, or
prana. It is the cosmic organ, corresponding to the organs in the body.
By the word Person, the subtle body of Hiranyagarbha is meant, and
not His conscious self.

THB ESSENCE ETC: Air and akaéa are the principal ingredients of the
cosmic subtle body. The other three elements also are there, but they play
a subordinate part.

4

Now with reference to the body: The gross form is that which is
other than the air and the dkaéa that is in the body. It is mortal, it
is limited, and it is definite. The essence of that which is gross, which is
mortal, which is limited, and which is definite is the eye; for it (the eye)
is the essence of the three elements.

THAT WHICH 1s OTHER THAN ETC: That is to say, the remaining three
constituent elements of the body: earth, water, and fire.

It: The triad of the elements called gross.

Eve: The eye is the essence of the three gross materials that build up the
body, for it is that which lends importance to the three gross elements;
another reason is the priority of the eye in point of time: in the embryo
it is the eyes that are first formed. (Sa. Br. IV. ii. 1.) Furthermore, the sun
enters the body as the eye. (A, Br. L ii. 4.)

5
Now the subtle: It is the air and the akaéa that is in the body. It is
fmmortal, it is unlimited, and it is indefinite. The essence of that which
Is subtle, which is immortal, which is unlimited, and which is indefinite
s the person (purusha)) that is in the right eye, for that [person] is the
essence of the two elements.
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THR ESSBNCE OF ETG: That is to say, the subtle body. This is stated
on the evidence of the scriptures. The essence of the subtle must be subtle;
therefore the person that is in the right eye is intangible.

The distinction between the gross and the subtle—which are called
“truth,” and which are the limiting adjuncts of Brahman with reference
to the gods and the body—has been described in the twofold aspect of
body and organs. Now the scripture will describe the form of that per-
son identified with the organs:

6

The form of that person is like a cloth dyed with turmeric, or like
grey sheep’s wool, or like the [scarlet] insect called Indragopa, or like a
tongue of fire, or like a white lotus, or like a flash of lightning. He who
knows this—his splendour is like a flash of lightning.

Now, therefore, the description of Brahman: “Not this, not this”;
for there is no other and more appropriate description than this “Not
this.” Now the designation of Brahman: “The Truth of truth.” The
vital breath is truth, and It (Brahman) is the Truth of that.

Person: That is to say, the subtle body. It is produced by the union of
the intellect (vijndna) and the impressions of gross and subtle objects,
and consists of the impressions. The description shows that the subtle body
is the mind and not the self. According to the Yogachara school of the
Buddhist idealists, the self is the mind. According to the Naiyayikas and
Vaiseshikas, the impressions, like the colour of a cloth, are the attributes
of the self, which is a substance. The Samkhyas hold that the mind, which
is dependent on prakriti and is possessed of the three gunas, is a separate
entity; it subserves the purpose of the self and operates for its highest
good, namely, liberation through experience.

CroTH . . . TurRMERIC: In the presence of the objects of enjoyment the
mind receives a corresponding tinge of impressions, wherefore a man under
such circumstances is said to be attached, as a cloth, for instance, is said to
be dyed. The colouring varies sometimes according to the objects presented
to the mind, and sometimes according to the tendencies of the mind itself.

Frasu oF vicaTNiNG: This refers to Hiranyagarbha, who suddenly mani-
fests Himself, like lightning, 2s He emanates from the Undifferentiated.

Now, TeEREFORE: Having thus completely described the nature of
“eruth,” the Sruti proceeds to explain the “Truth of truth.”

“Nor THis, NoT THiS”: Brahman does not possess any distinguishing
marks which can be described by words. By the elimination of all differ-
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ences due to limiting adjuncts, the words Not this, not this refer to some-
thing which has no distinguishing mark such as name, or form, or action,
or beterogeneity, or species, or qualities. These two negative particles
are used in an all-inclusive sense, so as to eliminate every possible specifica-
tion that may occur.

For THERE IS NO ETc: It may be asked whether it is fair to describe
Brahman as “Not this, not this” after making such a fuss about It. We
reply: It is the only apposite description of Brahman.

Here ends Chapter Three
of Part Two of the
Brihadaranyaka Upanishad.



CHAPTER IV
YAINAVALKYA AND MAITREYI (1)

“MAITREYI, my dear,” said Yajnavalkya, “I am going to renounce this
life. Let me make a final settlement between you and Katyayani Chis
other wife).”

Tais Liee: The householder's life. He intended to embrace the life of
renunciation, which is the highest stage of life.

Ler ME Maxe Brc: He wanted to put an end to the relationship that
existed between Kitydyani and Maitreyi through him, their common hus-
band, and to divide his property between them. Yajnavalkya also, in this
manner, sought the consent of his wives for his embracing the life of
renunciation. If the wife is living, the husband cannot give up the family
without her permission.

The goal of the Vedic teachings is twofold: prosperity in the world, and
Liberation, or the Highest Good. The former is attained through the trans-
migratory life in samsira, whose highest attainment, as stated before, is
the realization of Hiranyagarbha, or identity with all. All this belongs to
the realm of avidya, or ignorance, and is obtained through the performance
of the Vedic rites, whose necessary accessories are a wife, son, wealth, etc.
Through them one attains to the worlds of men, of the Manes, of the gods,
etc. Those who disobey the scriptural injunctions assume subhuman bodies
and are thus degraded to the level of stocks and stones. The entire subject
matter of avidyd has been discussed in the first part of the Upanishad.
When a man is disgusted with the transmigratory existence, which is the
result of ignorance, he seeks the Highest Good through realization of the
Self, which is attained through Knowledge (Vidya). “The Self alone is to
be meditated upon” (I. iv. 7); “This [Self] is dearer than a son” etc.
(1. iv. 8). The second part introduces the Self in the words: “I will tell
you about Brahman” (II. i. 1.) and teaches the true nature of the Self
through the elimination of attributes—*“Neti, neti” (II. iii. 6). The
Upanishad now emphasizes the fact that the Knowledge of the Self can be
attained only through renunciation. Desires are fulfilled through rites, which
are- associated with wife, son, wealth, etc., and cannot lead to-Self-Knowl-
edge. A son, wealth, and the like produce their specific results in the relative
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world, but not Liberation, which transcends time, space, and causality.
But sages endowed with Self-Knowledge are free from desires. “Men are
bound by rites and freed by Knowledge. Hence the sages who have known
the Truth do not perform rites.” (Mahabharata XII. ccxlvii. 7.) The present
verse points out that Yajnavalkya, who had been a ritualist, was renouncing
the world. The story is introduced with a view to enjoining renunciation
of the world as a discipline for the Knowledge of the Self.

2

Thereupon Maitreyi said: “Venerable Sir, if indeed the whole earth,
full of wealth, belonged to me, would I be immortal through that?”
“No,” replied Yajnavalkya, “your life would be just like that of people
who have plenty. Of Immortality, however, there is no hope through
wealth.”

TruroucH THAT: That is to say, through rites, which can only be per-
formed with the help of wealth. It must be remembered that, according
to the Vedas, worldly prosperity, which all seek, is enjoyed through the
grace of the gods by propitiating them through rites.

No nopE: Even in imagination.

TaroucH weaLTH: That is to say, through rites performed with wealth.
According to the Vedic view, the gods, men, and subhuman beings lead a
life of interdependence.

3

Then Maitreyi said: “What should I do with that which would not
make me immortal? Tell me, venerable Sir, of that alone which you
know [to be the only means of attaining Immortality].”

4

Yajnavalkya replied: “My dear, you have been my beloved [even
before], and [now] you say what is after my heart. Come, sit down; I
will explain it to you. As I explain it, meditate [on what I say].”

I wiLy expram rr: That is to say, the Knowledge of the Self, which
alone confers Immortality.

Meprrate: Those who recite the Vedas without understanding their
Ineaning are compared to the lifeless pillars which bear the weight of a roof.
Or, just as a donkey bearing a bundle of sandalwood knows its weight but
Rot its fragrance, so also is a brahmin who knows the texts of the scrip-
tures but not their significance.
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The Knowledge of the Self is imparted when the wealth through which
rites are performed is rejected.

With a view to teaching renunciation as a means of Immortality,
Yajnavalkya secks to create non-attachment to wife, husband, sons, etc.,
50 that they may be given up. The enumeration is in the order of their
closeness to us as a source of joy.

5

Then Yajnavalkya said: “Verily, not for the sake of the husband,
my dear, is the husband loved, but he is loved for the sake of the self
[which, in its true nature, is one with the Supreme Self].

“Verily, not for the sake of the wife, my dear, is the wife loved, but
she is loved for the sake of the self.

“Verily, not for the sake of the sons, my dear, are the sons loved, but
they are loved for the sake of the self.

“Verily, not for the sake of wealth, my dear, is wealth loved, but it
is loved for the sake of the self.

“Verily, not for the sake of the brahmin, my dear, is the brahmin
loved, but he is loved for the sake of the self.

“Verily, not for the sake of the kshatriya, my dear, is the kshatriya
loved, but he is loved for the sake of the self.

“Verily, not for the sake of the worlds, my dear, are the worlds loved,
but they are loved for the sake of the self.

“Verily, not for the sake of the gods, my dear, are the gods loved, but
they are loved for the sake of the self.

“Verily, not for the sake of the beings, my dear, are the beings loved,
but they are loved for the sake of the self.

“Verily, not for the sake of the All, my dear, is the All loved, but it is
loved for the sake of the self.

“Verily, my dear Maitreyi, it is the Self that should be realized—
should be heard of, reflected on, and meditated upon. By the realization
of the Self, my dear—through hearing, reflection, and meditation—all
this is known.

VERILY, ETC: The word verily (vai) recalls something that is well known.
SerLr: The word Gtman, in the text, no doubt signifies the individual
self. But it is the Supreme Self, or Brahman, which under the spell of
avidya appears as the individual self. The real attraction of things for a
man is the attraction of the Spirit, or Brahman, for the Spirit which is the
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indwelling essence of all. Dead matter cannot attract dead matter. Ignorant
persons do not know the source of attraction and turn it into selfish love.

Arr: It has already been said: “This [Self] is dearer than a son” etc.
(L. iv. 8). The present verse serves as a detailed commentary on that state-
ment. Our love for other objects is secondary, since they ultimately con-
tribute to the pleasure of the Self. Through love of the world and of
earthly possessions we find opportunities to love the Self alone. Our love
of the Self, or Spirit, is primary.

SHOULD BE HEARD OF: From a qualified teacher or the scriptures.

RerLECTED ON: Scriptural instruction should not be accepted on blind
faith.

MeprraTED uronN: Through meditation the conviction of the Self’s
reality is obtained in direct experience. When hearing, reflection, and medita-
tion are combined in a student, then alone is the unitive Knowledge of
Brahman realized; it is not realized through hearing or reflection alone.

Avr THis: That is to say, the entire phenomenal universe.

It is only through avidyd, or ignorance, that the Self superimposes upon
Itself the false notions of caste, stages of life, etc., and performs rites and
duties suitable to them. Through hearing, reflection, and meditation, this
superimposition is destroyed and a man becomes free of all worldly obliga-
tions.

How can one rid oneself of worldly duties through the Knowledge
of the Self? In reply it is said that there is nothing besides the Self. If
there were any such thing it would not be known; but there is no such
thing; the Self alone is everything. Therefore, the Self being known,
everything will be known. How is it that the Self is everything?

6

“The brahmin rejects one who knows him as different from the
Self. The kshatriya rejects one who knows him as different from the
Self. The worlds reject one who knows them as different from the Self.
The gods reject one who knows them as different from the Self. The
beings reject one who knows them as different from the Self. The All
rejects one who knows it as different from the Self. This brahmin, this
kﬁgagﬁ}l’;, these worlds, these gods, these beings, and this All—are
that Self,

REjroTs BTG: The notion that there can exist anything which is differ-
ent from Brahman is the result of ignorance. Hence a person who sees this
differentiation is denied Self-Knowledge.
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Trrs sranmiy Brc: Everything springs from the Self, is dissolved in the
Self, and remains permeated with the Self as long as it lasts; for nothing
can be perceived apart from the Self. Therefore everything is the Self.

How can it be said that everything is the Self, or Brahman, as long
at it endures? It is because the Self, as Pure Intelligence, inheres in
everything. This is explained by an illustration:

79

“As the various particular [kinds of] notes of a drum, when it is
beaten, cannot be grasped by themselves, but are grasped only when
the general note of the drum or the general sound produced by different
kinds of strokes is grasped;

“And as the various particular notes of a conch, when it is blown,
cannot be grasped by themselves, but are grasped only when the general
note of the conch or the general sound produced by different kinds of
blowing is grasped;

“And as the various particular notes of a vin3, when it is played, can-
not be grasped by themselves, but are grasped only when the general
note of the vina or the general sound produced by different kinds of
playing is grasped;

[Similarly, no particular objects are perceived in the waking and
dream states apart from Pure Intelligence.]

Generar note: The particular kinds of notes are modifications of the
general note; they have no existence apart from the general note.

GENERAL SOUND , . . STROKES: The particular kinds of notes cannot be
perceived as distinct notes, because they have no separate existence. We see
in everyday life that if a thing cannot be perceived apart from something
else, the latter is the essence of that thing.

Vimna: A kind of stringed musical instrument like a lute or guitar.

Several examples are given to indicate the existence of varieties of genera;
there are many distinet kinds of genera, sentient and insentient. They are
all included in the supreme genus, Pure Intelligence. Just as a drum, a
conch, and a vina have distinct general tones and also particular notes of
their own, which are included in their general tone, so during the con-
tinuance of the universe, all the diverse entities are unified in Brahman,
or Pure Intelligence, because the varieties of genera and particulars are not
different from It.
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As the universe is nothing but Brahman during the state of contin-
uance, so also it is Brahman prior to its manifestation. In other words,
the universe is Pure Spirit at all times.

10

“As from a fire kindled with wet fuel various [kinds of] smoke issue
forth, even so, my dear, the Rig-Veda, the Yajur-Veda, the Sama-Veda,
the Atharvangirasa, history (itihasa), mythology (purdna), the arts
(vidya), the Upanishads, verses (¢lokas), aphorisms (sutras), elucida-
tions (anuvyikhyanas), and explanations (vyakhyanas) are [like]
the breath of this infinite Reality. From this [Supreme Self] are all
these, indeed, breathed forth.

As FroM ETC: As before the separation of the sparks, embers, and flames,
all these are nothing but fire, and therefore there is but one substance, fire,
so it is reasonable to infer that this universe differentiated into names and
forms is, before its origin, nothing but Pure Intelligence. '

Smoke: Including sparks etc.

ATuanrvancIrasa: The Atharva-Veda.

Arts: Which deal with music, dancing, etc.

Verses: The mantras occurring in the Brihmanas.

Apnorisms: Those passages of the Vedas which present the truth most
succinctly.

Ric-Vepa . . . EXPLANATIONS: By all the topics mentioned in the text are
meant the Mantras and the Brahmanas, which constitute the Vedas. They
are eternally existent but are revealed at the beginning of each cycle.

BREATHED FORTH: As a man’s breath comes out without any effort, so do
all these come out of Brahman.

Name and form, which are really non-different from each other, are the
limiting adjuncts (upadhis) of the Supreme Brahman, and once they are
differentiated from Brahman it is impossible to tell whether they are
identical with or different from It, as with foam and water. Name and form,
in varying degrees of grossness or subtleness, constitute the relative universe.
They issue forth from Brahman without any effort, like a man’s breath.

Furthermore, it is not only at the time of its origin and continuance
that the universe—on account of its mon-existence apart from Pure
Intelligence—is Brahman, but at the time of dissolution also. Just as
bubbles, foam, etc. are non-existent apart from water, so name, form,
€tc., which are the effects of Pure Intelligence and dissolve in It, are
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non-existent apart from It. Therefore Brahman is to be realized as Pure
Intelligence, one and homogeneous.

11

“As the ocean is the one goal of all waters (i.e. the place where they
merge), so the skin is the one goal of all kinds of touch, the nostrils are
the one goal of all smells, the tongue is the one goal of all savours, the
ear is the one goal of all sounds, the mind is the one goal of all deliber-
ations, the intellect is the one goal of all [forms of] knowledge, the
hands are the one goal of all actions, the organ of generation is the one
goal of all [kinds of] enjoyment, the excretory organ is the one goal of
all excretions, the feet are the one goal of all [kinds of] walking, the
organ of speech is the one goal of all the Vedas.

Goar: Meeting-place, place of dissolution or unification.

Wargrs: Such as rivers, lakes, etc.

So Tue skIv ETC: By the word skin is meant touch in general, which is
perceived by the skin. In the general sensation of touch all the different
kinds of touch are merged; they have no separate existence apart from the
general sensation of touch. The general sensation of touch merges in the
general deliberation of the mind, which, in its turn, merges in the general
cognition of the intellect: the former is 2 nonentity without the latter.
Finally, the general cognition of the intellect merges in Pure Intelligence,
the Supreme Brahman, like different kinds of water in the ocean. This
applies to all the organs of perception. When, through these successive
steps, sound and the rest, together with their organs, merge in Pure
Intelligence, there are no more limiting adjuncts, and Brahman, which is
Pure Intelligence, alone remains. Therefore Brahman alone must be re-
garded as one and without a second.

Touca: Such as soft, hard, rough, smooth, etc.

THE HANDS ETC: As is the case with the objects of the sensory organs, the
objects of the motor organs—such as the different kinds of speaking, grasp-
ing, walking, excretion, and enjoyment—also merge in their general func-
tions, like different kinds of water merging in the ocean, and can no longer
be distinguished. These general functions are, again, nothing but the vital
breath (prana), which is identical with Intelligence. (Compare Kau. Up.
IIIL. 3.)

It is true that the text speaks of the mergence of the objects only and
not of the organs. But objects and organs belong in the same category.
The organs are but modes of the objects, by means of which the objects are
perceived. There is the example of light, which is but a mode of colour
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and is an instrument for revealing colours. Thus objects like sound, touch,
form, savour, and smell are responsible for the creation of their respective

0Igans.

The Puranas speak of a natural dissolution (pralaya) at the end of a
cycle. But this is only a relative dissolution. At the beginning of the new
cycle, the creatures, who have remained in unmanifested forms during
the period of this dissolution, become manifest again. The dissolution
which is consciously effected through the Knowledge of Brahman, how-
ever, is called absolute dissolution; this happens through the cessation
of ignorance. The knower of Brahman does not return to the phenom-
enal world. This is explained by an illustration:

12

“As a lump of salt dropped into water becomes dissolved in water and
cannot be taken out again, but wherever we taste [the water] it tastes
salt, even so, my dear, this great, endless, infinite Reality is Pure Intel-
ligence alone. [This self] comes out [as a separate entity] from these
elements and with their destruction [this separate existence] also is
destroyed. After attaining [oneness] it has no more consciousness. This
is what I say, my dear.”

So said Yajnavalkya.

DrorPED INTO WATER ETC: By the word water is evidently meant
water of the sea. The water is the cause of the salt. It solidifies, through heat
and connexion with particles of earth, into a lump of salt. That cohesive
factor, heat, disappears when the lump comes in contact with its cause,
the water. This is called the dissolution: the lump of salt is dissolved in
water.

THis GREAT . . . REALrTY: The water of the ocean through heat becomes
a lump of salt; likewise, the Self, which consists of Pure Intelligence,
through connexion with the body and organs caused by ignorance becomes
a finite entity, that is to say, 2 jiva, or living creature. When the lump of
salt falls into the water, its cause, the finite aspect disappears and it remains
as the water from which it sprang; likewise, when through the Knowledge
of Brahman ignorance is destroyed, the limiting adjunct of the body and
organs (which is the effect of ignorance) also disappears; thus is destroyed
the specific consciousness of the self, caused by its connexion with the body
and organs, and the Self remains as Pure Consciousness, which is Its true
nature.

Rearrry: The Sanskrit word bhuta in the text denotes a fact, for like a fact
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It (Reality) never deviates from Its nature. Or the word may denote truth.
Atman is great and true. There may be, for instance, things in the world as
big as the Himalayas, created by a dream or an illusion, but they are not
true.

Pure INTBLLIGENCE: The Sanskrit word vijnanaghana in the text
means, literally, a solid mass of intelligence, excluding—like a solid mass of
gold or iron—everything of a different kind.

[Tr1s seLr] comss out ETc: Brahman in association with avidya appears
as the elements, which are transformed into the body, organs, and sense-
objects, consisting of name and form. They are like foam and bubbles on
the limpid water of the Supreme Self. With the aid of these elements the
self comes out like a lump of salt. As from water, reflections of the sun,
moon, and so on arise, or from the proximity of a red cotton pad etc., a
transparent crystal turns red etc., so from the limiting adjuncts of the
elements, transformed into body and organs and sense-objects, the self
comes out clearly as an individualized entity. Through the instruction of the
scriptures and the teacher, these elements, which are the cause of indi-
vidualization, merge in Brahman, as rivers merge in the ocean.

DrstroveEp: When the elements are destroyed, this individualized ex-
istence is also destroyed with them. As the reflections of the sun, moon, etc.
and the colour of the crystal vanish when their causes—the water, the red
cotton pad, etc.—are removed, and only the sun, moon, etc. remain as they
are, so the endless, infinite, and limpid Pure Intelligence alone remains.

No More conscrousness: That is to say, no more particular conscious-
ness. “No more is there such a thought as: ‘I, So-and-so, am the son of So-
and-so; this is my land and wealth; I am happy or miserable.” For such
particular consciousness is due to ignorance, and since ignorance is absolutely
destroyed by the realization of Brahman, how can the knower of Brahman,
who is established in his nature of Pure Intelligence, possibly have any
particular consciousness? Even when a man is in the body, particular
consciousness is impossible for him in a state of deep sleep; so how can it
ever exist in 2 man who has been absolutely freed from the body and
organs?” (Sankaracharya.)

So sam Erc: This is how Yajnavalkya propounded the philosophy of
Ultimate Reality to his wife Maitreyi.

The statement that after the attainment of Brahman, or Pure Con-
sciousness, one loses particular consciousness confused Maitreyi.

13

Then Maitreyi said: “Just here you have bewildered me, venerable
Sir, by saying that after attaining [oneness] the self has no more con-
sciousness.”
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Yajnavalkya replied: “Certainly I am not saying anything bewilder-
ing, my dear. This [Reality] is enough for knowledge, O Maitreyi.”

Just HERE ETC: Maitreyi thought that Yajnavalkya attributed contra-
dictory qualities to Brahman by saying at first that Brahman is Pure
Consciousness and then that the self attaining It loses consciousness.

CrrramNLy BTC: Yijnavalkya did not attribute Pure Consciousness and
absence of consciousness to one and the same entity. Particular consciousness
belongs to the individual self, which is the result of ignorance and which is
connected with the body and organs. This self is destroyed by the Knowl-
edge of Brahman, which results in the destruction of the particular con-
sciousness. It is like the destruction of the reflection of the moon and its
light when the water in which the moon is reflected is removed. The moon,
however, which is the reality behind the reflection, remains as it is. Like-
wise, Pure Consciousness, which is the transcendent Brahman, remains un-
changed even when ignorance, the cause of individual existence, is destroyed
by Knowledge. The reason for Maitreyi’s confusion is that what Yajna-
valkya referred to as particular consciousness she regarded as Pure Con-
sciousness. From the standpoint of Reality, the Self is Pure Consciousness,
and from the standpoint of individual existence, It may be said to be en-
dowed with particular consciousness.

Twrs: The great, endless, infinite Reality.

How the individual self, disconnected from body and organs, loses
particular consciousness is now stated:

14

“For when there is duality, as it were, then one smells another, one
sees another, one hears another, one speaks to another, one thinks of
another, one knows another. But when everything has become the Self,
then what should one smell and through what, what should one see
and through what, what should one hear and through what, what
should one speak and through what, what should one think and through
what, what should one know and through what? Through what
should one know That owing to which all this is known—through
what, my dear, should one know the Knower?”

WHEN TERE 15 DuaLITY: That is to say, in the presence of the indi-
V_idual self, which is conjured up through ignorance by association with the
limiting adjuncts of the body and organs.

As 1T were: From the standpoint of Brahman duality is an appearance.
Brahman is one and without a second. Whenever the scriptures speak of the
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universe, the individual soul, created objects, etc., the words “as it were”
are implied.

One smeLLs ETC: The word one refers to the unreal individual aspect of
the Supreme Self, which is like the reflection of the moon in water. It is
the unreal individual self that smells with the nose. The word one refers to
the agent, another to the object, and smells to the action and its result.

ONE xNows ANOTHER: This is the state of ignorance. But when ignorance
is destroyed by the Knowledge of Brahman, there remains nothing but the

Whaar . . . smeLL: That is to say, What object should be smelt, who
should smell, and through what instrument? “Everywhere an action depends
upon certain factors; when these are absent the action cannot take place;
and in the absence of action there can be no result. Therefore so long as
ignorance exists there will be actions, their factors, and their results. But
this will not happen with a knower of Brahman; for to him everything is
the Self, and there are no other factors or results of actions apart from It.
When one truly realizes the non-dual Self, there cannot be any conscious-
ness of actions, their factors, or their results.”

Trroucn whAT ETC: The Self cannot be an object of knowledge. It is
the eternal Knower. As fire cannot burn itself, so the Self cannot know
Itself; the Knower cannot have knowledge of something that is not its
object. The whole universe is known by the Self through different instru-
ments. But through what instrument should one know the Knower of the
universe?

THROUGH WHAT, MY DEAR, ETG: When to the knower of Brahman, who
has discriminated the Real from the unreal, there remains only the absolute
and mnon-dual Subject, through what instrument should one know that
Knower or Subject?

Here ends Chapter Four
of Part Two of the
Brihadaranyaka Uypanishad.



CHAPTER V

THE INTERDEPENDENCE OF
CREATED OBJECTS

THIS EARTH is the honey (effect) of all beings, and all beings are
the honey (effect) of this earth. Likewise, the bright, immortal being
who is in this earth and the bright, immortal, corporeal being who is in
the body [are both honey]. [These four] are but this Self. [The Knowl-
edge of] this [Self] is [the means to] Immortality; this [underlying
unity] is Brahman; this [Knowledge of Brahman] is [the means of be-
coming] all.

Honey: The Sanskrit word in the text is madhu, which here means
effect. The word is used to denote the causal relationship and mutual de-
pendence of the earth and all beings: the one cannot exist without the other.
Bees make honey, and the honey makes or supports the bees. Bees and
honey are both cause and effect, or at all events mutually dependent. They
are conducive to each other’s welfare. The earth is created from the actions
of all beings (from Hiranyagarbha down to the clump of grass), and the
beings are dependent upon the earth.

Bricur: Endowed with the light of intelligence.

Corrorear BEING: The self identified with the subtle body.

[Tuesg rour] Erc: That is to say, the earth, all beings, the immortal
being in the earth, and the immortal being in the body. These four are
the composite effect of all beings, and all beings are the effect of these
four. They are mutually dependent and conducive to one another’s welfare.
Hence they all have originated from the same cause, they all belong to the
same genus, and in the end they will all merge in the same substance.
That cause which is the origin, support, etc. of all is Brahman. Brahman
alone is real. Everything else is an effect, a modification, 2 mere name, an
effort of speech.

Bur Ta1s Serr: Which has been premised in the passage: “This All [is}
that Self” (II. iv. 6).

The previous section stated that Immortality can be attained only by
means of Self-Knowledge, through the practice of renunciation, and that

185
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no rite is necessary to achieve this goal. It was stated further that the Self
should be heard of, reflected on, and meditated upon. The reasoning asso-
ciated with the reflection is that the universe has sprung from the Self, has
the Self alone for its genus, and dissolves into the Self. Now, the validity
of this reasoning may be questioned. The purpose of the present section
is to remove this doubt, chiefly through scriptural authority.

2

This water is the honey (effect) of all beings, and all beings are the
honey (effect) of this water. Likewise, the bright, immortal being who
is in this water and the bright, immortal being existing as the semen in
the body [are both honey]. [These four] are but this Self. [The Knowl-
edge of] this [Self] is [the means to] Immortality; this [underlying
unity] is Brahman; this [Knowledge of Brahman] is [the means of
becoming] all.

SeMEN Brc: Water is the chief component of semen.

3

This fire is the honey (effect) of all beings, and all beings are the
honey (effect) of this fire. Likewise, the bright, immortal being who is
in this fire and the bright, immortal being identified with the organ of
speech in the body [are both honey]. [These four] are but this Self.
[The Knowledge of] this [Self] is [the means to] Immortality; this
[underlying unity] is Brahman; this [Knowledge of Brahman] is [the
means of becoming] all.

Fmmg: Which exists especially in the organ of speech. Vedanta speaks of
fire as the controlling deity of the organ of speech,

4

This air is the honey (effect) of all beings, and all beings are the
honey (effect) of this air. Likewise, the bright, immortal being who is
in this air and the bright, immortal being identified with the vital
breath in the body [are both honey]. [These four] are but this Self.
[The Knowledge of] this [Self] is [the means to] Immortality; this [un-
derlying unity] is Brahman; this [Knowledge of Brahman] is [the means
of becoming] all.
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The air and other elements are called “honey” because they serve the
body by furnishing the materials for it. The bright, immortal beings are
called “honey” because they serve the body as the organs.

5

This sun is the honey (effect) of all beings, and all beings are the
honey (effect) of this sun. Likewise, the bright, immortal being who is
in this sun and the bright, immortal being identified with the eye in
the body [are both honey]. [These four] are but this Self. [The Knowl-
edge of] this [Self] is [the means to] Immortality; this [underlying unity]
is Brahman; this [Knowledge of Brahman] is [the means of becoming]
all.

Eve: The luminous power that controls the sun is the same as that which
controls the eye.

6

These quarters are the honey (effect) of all beings, and all beings
are the honey (effect) of these quarters. Likewise, the bright, immortal
being who is in these quarters and the bright, immortal being identified
with the ear in the body and with the time of hearing [are both honey].
[These four] are but this Self. [The Knowledge of] this [Self] is
[the means to] Immortality; this [underlying unity] is Brahman; this
[Knowledge of Brahman] is [the means of becoming] all.

Ear: The power that controls the quarters and the power that controls
the ear are identical.

Time oF nearmve: The power that controls the ear is especially manifest
at the time of hearing.

7

This moon is the honey (effect) of all beings, and all beings are the
honey (effect) of this moon. Likewise, the bright, immortal being who
is in this moon and the bright, immortal being identified with the mind
in the body [are both honeyl. [These four] are but this Self. [The
Knowledge of] this [Self] is [the means to] Immortality; this [under-
lying unity] is Brahman; this [Knowledge of Brahman] is [the means
of becoming] all.
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Mmp: The deity identified with the moon is the same as that which is
identified with the mind.

8

This lightning is the honey (effect) of all beings, and all beings
are the honey (effect) of this lightning. Likewise, the bright, immortal
being who is in this lightning and the bright, immortal being identified
with the light in the body [are both honey]. [These four] are but this
Self. [The Knowledge of] this [Self] is [the means to] Immortality;
this [underlying unity] is Brahman; this [Knowledge of Brahman]
is [the means of becoming] all.

LicaT v THE BODY: That is to say, the light manifested in the skin,
The deity identified with lightning is the same as the deity identified with
the organ of the skin.

9

This thunder-cloud is the honey (effect) of all beings, and all
beings are the honey (effect) of this thunder-cloud. Likewise, the
bright, immortal being who is in this thunder<loud and the bright,
immortal being identified with sound and with the voice in the body
[are both honey]. [These four] are but this Self. [The Knowledge
of] this [Self] is [the means to] Immortality; this [underlying unity]
is Brahman; this [Knowledge of Brahman] is [the means of becoming]
all.

WITH SOUND . . . VOICE: The one refers to sound in general made by the
body, and the other to the special sound manifested in the voice.

10

This akasa is the honey (effect) of all beings, and all beings are
the honey (effect) of this akasa. Likewise, the bright, immortal being
who is in this akaéa and the bright, immortal being identified with
the 3kaéa in the heart in the body [are both honey]. [These four]
are but this Self. [The Knowledge of] this [Self] is [the means to]
Immortality; this [underlying unity] is Brahman; this [Knowledge of
Brahman] is [the means of becoming] all.

Axiéa: The outer akaa, or space, and the 3kiée in the heart are con-
trolled by the same deity.
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11

This dharma (righteousness) is the honey (effect) of all beings,
and all beings are the honey (effect) of this dharma. Likewise, the
bright, immortal being who is in this dharma and the bright, immortal
being identified with the dharma in the body [are both honey].
[These four] are but this Self. [The Knowledge of] this [Self] is
[the means to] Immortality; this [underlying unity] is Brahman; this
[Knowledge of Brahman] is [the means of becoming] all.

Trars paarMA: Although righteousness is not directly perceived, as ma-
terial objects are, it is here qualified by the word this, as though it were,
because its effects are directly perceived. Dharma, it has been said (1. iv.
14.), is what is approved of by the Srutis and the Smuritis; it is the power
which controls even the kshatriyas. Dharma is practised by good people;
it creates the variety in the universe by transforming the elements according
to their inner nature. Dharma produces its effect in two forms: In its
general form it controls the elements such as earth and air, and in its
special form it controls the aggregate of the body and organs.

Duarma ¥ THE Bopy: Which controls the aggregate of the body, and the
organs in the individual body.

12

This truth is the honey (effect) of all beings, and all beings are
the honey (effect) of this truth. Likewise, the bright, immortal being
who is in this truth and the bright, immortal being identified with
truth in the body [are both honey]. [These four] are but this Self.
[The Knowledge of] this [Self] is [the means to] Immortality; this
[underlying unity] is Brahman; this [Knowledge of Brahman] is [the
means of becoming] all.

Like dharma, truth also is twofold: general and particular. The general
form is inherent in the elements that constitute the earth, and the particular
is inherent in the body and organs. “The wind blows through truth.”
(Maha. Up. XXII. 1.)

13

This mankind is the honey (effect) of all beings, and all beings
are the honey (effect) of this mankind. Likewise, the bright, im-
mortal being who is in mankind and the bright, immortal being
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identified with mankind in the body [are both honey]. [These four]
are but this Self. [The Knowledge of] this [Self] is [the means to]
Immortality; this [underlying unity] is Brahman; this [Knowledge
of Brahman] is [the means of becoming] all.

Tmis MaNgND ETc: Including other species as well, all of which are
endowed with body and organs controlled by dharma.

LikEWISE . . . IN MANKIND: Refers to the immortal being identified with
all species, human and non-human. The word mankind here includes all
species endowed with an aggregate of body and organs controlled by dharma,
When a particular aggregate is related to a species, for instance the human,
it is called by the name of that species. All living beings, belonging to
different species, are conducive to one another’s welfare.

BriGuT, IMMORTAL . . . BoDY: Refers to the immortal being identified
with a particular species.

14

This cosmic body (atman) is the honey (effect) of all beings, and
all beings are the honey (effect) of this cosmic body. Likewise, the
bright, immortal being who is in the cosmic body and the bright,
immortal being identified with the [individual] self [are both honey].
[These four] are but this Self. [The Knowledge of] this [Self] is
[the means to] Immortality; this [underlying unity] is Brahman; this
[Knowledge of Brahman] is [the means of becoming] all.

Trs cosmic Bopy: Refers to the body of Viraj, which embraces all the
bodies and organs of all species: human, subhuman, and divine. The first
verse of this section refers only to the earth, which is a particular aspect
of Virij.

BricuT . . . cosmic Bopy: Refers to the Cosmic Mind, which is the
essence of the subtle elements.

Tre [moivipuar] serr: Whose purpose the aggregate of gross and
subtle bodies subserves.

15

And verily this Self is the Ruler of all beings, the King of all
beings. Just as all the spokes are fixed in the nave and the felloe of
a chariot wheel, so are all beings, all gods, all worlds, all organs, and
all these [individual] creatures fixed in this Self.

Trzs SeLr Erc: That is to say, the individual self when merged in the
Supreme Self. When the self, possessed of the limiting adjuncts of the body
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and organs created by ignorance, has merged in the Supreme Self, through
the Knowledge of Brahman, it becomes Pure Intelligence, devoid of exterior
or interior, the Self of all beings, and an object of universal homage.

Rurer Erc: The expressions “Ruler of all” and “King of all” qualify
each other. A man may be a king simply by living like a king, but he
may not be a ruler.

CreaTures: That is to say, the reflection of the Supreme Self in differ-
ent bodies.

Iz TrIS SELF: That is to say, in the knower of Brahman, who has realized
his identity with the Supreme Self. Such a person, illumined with the
Knowledge of Brahman, identifies himself with all beings, regarding them
as his limiting adjuncts, or upadhis; thus he becomes the self of all. Again,
free of limiting adjuncts, he is seen as Pure Intelligence, birthless, undecay-
ing, immortal, fearless, and described as “Not this, not this.”

The question was asked: What did Brahman know by which It be-
came all? (I. iv. 9.) Now the answer is given: It became all by hearing
about the true nature of the Self from the teacher and the scriptures, by
reflecting on It through reasoning, and by directly realizing It as described
in the present section of the Upanishad. Even before realization one is
Brahman—for the self is always Brahman—but through ignorance one
considers oneself to be different from It. One is always all, but through
ignorance one considers oneself to be otherwise. Therefore, banishing this
ignorance through the Knowledge of Brahman, the knower of Brahman,
having all the while been Brahman, becomes Brahman, and having all the
while been all, becomes all.

The Knowledge of Brahman leading to Immortality, which Maitreyi
asked about of her husband, has been completely dealt with. In
order to extol this Knowledge, the following story is introduced
through two mantras:

16

This, verily, is the honey (madhu-doctrine) which Dadhyach,
versed in the Atharva-Veda, taught the Asvins. The Mantra (the
tishi) perceived this and said:

“O Asvins in human form, I will disclose that terrible deed of yours,
called daméa, which you performed out of greed, as the thunder-cloud
discloses the approaching rain. I will disclose the honey (madhu-doc-
tiine), which Dadhyach, versed in the Atharva-Veda, taught you
through the head of a horse.”
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ManTra: The word here means the rishi, or seer, to whom the mantra,
or Vedic text, was revealed.

Terrire peED: The story referred to in the text occurs in Satapatha
Brahmana XIV. i. 1. 4. The two Aévins, the physicians to the gods, wanted
to learn the secret of the doctrine of honey (madhu-doctrine) from the
rishi Dadhyich, who was versed in the Atharva-Veda. But the rishi was
reluctant to impart this knowledge because Indra, the ruler of the gods,
had threatened to cut off his head if he disclosed it to anyone else. But
the Aévins promised to save him from this dire calamity. The rishi asked
them how they would protect him from Indra. The Aévins said that if he
accepted them as disciples, they would themselves cut off his head and
preserve it somewhere. Then they would fix a horse’s head in its place and
the rishi would teach them through that head. Indra, perceiving that he
was giving the instruction, would no doubt cut off this horse’s head, where-
upon the Asvins would restore his own. The rishi agreed to this proposal.
The Aévins cut off his head and substituted for it the head of a horse,
through which the rishi instructed them in the honey-doctrine. Thereupon
Indra cut off the horse’s head and the Aévins quickly restored the rishi’s own
head. (Sa. Br. XIV. i. 1. 22-24.) The story illustrates the extreme difficulty
which even the gods had to face in order to procure this knowledge. Thus
the text is a eulogy of the honey-doctrine.

‘The purpose of the story is to praise the Knowledge of Brahman, which
enabled the A$vins, who committed a terrible deed, to escape its harmful
consequence,

The other manira:

17

This, verily, is the honey (madhu-doctrine) which Dadhyach,
versed in the Atharva-Veda, taught the Aévins. The Mantra (the
rishi) perceived this and said:

“O Aévins, you fixed a horse’s head on Dadhyach, versed in the
Atharva-Veda, who, O terrible ones, wishing to be true to his promise,
taught you the [ritualistic] meditation on the honey (madhu-doctrine)
connected with the sun, and also the secret (spiritual) meditation on it.”

Wisamne Er1c: To keep one’s solemn promise is even more important
than to preserve one’s life.

ConnecTeD ETC: The story as narrated in the Vedas is as follows: Vishnu,
proud of his well-earned superiority over the other gods, once stood resting
his chin on the end of a bow. The jealous gods got some white ants to gnaw
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off the bow-string, and as a result Vishnu’s head was severed. His head
became the sun. Now, Vishnu means the sacrifice, because He is identified
with it. As the sacrifice cannot remain without a head, the gods asked theijr
physicians, the Advins, to restore the head. The restoration was performed
with a rite called Pravargya. This rite, described in the Satapatha Brahmana,
includes the honey, or the madhu-doctrine, connected with the sun. (See
Sa. Br. XIV. i. 1. 6-10; Tai. Ar. V. i. 3-6.)

SECRET . . . MEDITATION ETC: That is to say, the knowledge of the
Supreme Self, also called the madhu-doctrine, described in this and the
preceding chapter. One part of the madhu-doctrine, taught in the Satapatha
Brahmana, deals with a rite, and the other part, to be taught in the next
two verses, deals with the knowledge of Brahman, which is free from all

rites.

The two foregoing verses have related the story which is connected
with the Pravargya rite. The two following mantras will deal with the
meditation on Brahman:

18

This, verily, is the honey (madhu-doctrine) which Dadhyich,
versed in the Atharva-Veda, taught the Aévins. The Mantra (xishi)
perceived this and said:

“He (the Lord) made bodies with two feet; He made bodies with
four feet. Having first become a bird (the subtle body), He, the
Supreme Person, entered the bodies. On account of His dwelling in all
bodies (pur), He is called the Person (Purusha). There is nothing
that is not covered by Him, nothing that is not pervaded by Him.”

Bobies wita Two FEET: Men and birds.

Bopies wit FOuR FEET: Animals.

Taere 1s NoTHING ETc: The Lord envelops everything, both within
and without. It is He who, as name and form (i.e. as the body and organs),
is inside and outside of everything.

The text speaks of the non-duality of the Self.

19

This, verily, is the honey (madhu-doctrine) which Dadhyach,
versed in the Atharva-Veda, taught the Aévins. The Mantra (the rishi)
perceived this and said:

“He (the Lord) transformed Himself in accordance with each form,
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and [each] form of His was for the sake of making Him known. The
Lord (Indra), through His mayas, appears manifold; for to Him are
yoked ten horses, nay, hundreds.

“This Atman is the organs; It is ten and thousands—many and
infinite. This Brahman is without antecedent or consequent, without
interior or exterior. This self, the all-perceiving, is Brahman. This is the
teaching [of the Upanishads].”

He TrANsForMED ETc: That is to say, He assumed the likeness of each
form. The Lord, in the process of manifesting name and form, transformed
Himself in accordance with name and form.

Anp [rAcH] ForM ETC: Were name and form not manifested, the tran-
scendental nature of the Self would not be known. Without name and form
there cannot be any scriptural injunction, relationship between teacher and
disciple, or consequent Knowledge of Brahman.

Mavis: The word means diverse knowledge, or false superimposition.
The plural number is because of the diversity of the created beings.

Appears ManIFoLD: The notion of multiplicity is the result of ignorance;
Brahman is non-dual Pure Intelligence.

Hogsgs: Organs.

Hunpreps: Because there are a great many creatures. There are a large
number of sense-objects. It is to reveal these objects, and not the Self, that
the organs are yoked.

Truis Arman grc: It is not a fact that Atman is one entity and the organs
another. Atman, through maya, appears as the organs.

It 1s TEN ETC: Because there is an infinite number of beings.

ANTECEDENT: Cause.

ConseguenT: Effect.

WITHOUT . . . EXTERIOR: That is to say, there is nothing else, inside or
outside Brahman.

Tais sery: The inner self that sees, hears, thinks, understands, and
knows,

ALr-PERCEIVING: Because it is in reality the Self of all.

Tais 1s Brc: This teaching leads to Immortality and fearlessness.

Here ends Chapter Five
of Part Two of the
Brihadaranyaka Uypanishad.



CHAPTER VI
THE LINE OF TEACHERS

NOW THE LINE of teachers [through whom the honey, or the
madhu-doctrine, has been transmitted] :

Pautimishya [received it] from Gaupavana. Gaupavana from an-
other Pautimashya. [This] Pautimishya from [another] Gaupavana.
[This] Gaupavana from Kauéika., Kausika from Kaundinya.
Kaundinya from Sandilya. Sandilya from Kausika and Gautama.
Gautama

2

From Agnivesya. Agnivedya from Sandilya and Anabhimlata,
Anabhimlita from [another] Anabhimlita. This Anabhimlata from
[still another] Anabhimlata. [This] Anabhimlita from Gautama.
Gautama from Saitava and Prichinayogya. Saitava and Prachinayogya
from Paraarya. Parasarya from Bharadvaja. Bhiradvaja from [another]
Bharadvaja and Gautama. Gautama from [still another] Bharadvaja.
[This] Bharadvaja from Paridarya. Paraéarya from Baijavapayana.
Baijavapayana from Kausikayani. Kausikayani

3

From Ghritakauéika. Ghritakauéika from Paraaryayana. Paraéaryayana
from Paraarya. Parasarya from Jatukamya. Jatukarnya from Asuriyana
and Yaska. Asuriyana from Traivani. Traivani from Aupajandhani.
Aupajandhani from Asuri. Asuri from Bharadvaja. Bharadvaja from
Atreya, Atreya from Manti. Manti from Gautama. Gautama from [an-
other] Gautama. [This] Gautama from Vatsya. Vatsya from Sandilya.
Sandilya from Kaiforya Kapya. Kaiorya Kapya from Kumaraharita.
Kumarahirita from Galava. Galava from Vidarbhikaundinya. Vidarbhi-
kaundinya from Vatsanapat Babhrava. Vatsanapit Babhrava from Pathin
Saubhara. Pathin Saubhara from Ayasya Angirasa. Ayasya Angirasa from
Abhuti Tvashtra. Abhuti Tvashtra from Viévarupa Tvashtra. Viévarupa
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Tvashtra from the Aévins. The Aévins from Dadhyich Atharvana.
Dadhyach Atharvana from Atharvana Daiva. Atharvana Daiva from
Mrityu Pradhvamsana. Mrityu Pradbvamsana from Pradhvamsana.
Pradhvamsana from Ekarshi. Ekarshi from Viprachitti. Viprachitti
from Vyashti. Vyashti from Sanaru. Saniru from Sanatana. Sanitana
from Sanaga. Sanaga from Parameshthin (Virdj). Parameshthin from
Brahma (Hiranyagarbha). Brahman is self-born. Salutation to Brah-
man.

Brarma: In His mind the Vedas were revealed through the grace of
Brahman.

Brauman: The Vedas are but another form of Brabman, who is self-
existent; therefore they have no human authors. They are non-personal,
but are revealed through individuals, who, however, are not their authors.
The Vedic knowledge is timeless, though its revelation is possible at any
time.

The line of teachers of the madhu-doctrine, whose purpose is to expound
the Knowledge of Brahman, is given as a eulogy of the Knowledge of
Brahman. This text is also a mantra to be expounded and regularly repeated.

Here ends Chapter Six
of Part Two of the
Brihadaranyaka Upanishad.



PART THREE

CHAPTER 1
YAINAVALKYA AND ASVALA

OM. JANAKA, Emperor of Videha, performed a sacrifice in which
gifts were freely distributed [among the priests]. Brahmin scholars
from [the countries of] Kuru and Panchila were assembled there.
Emperor Janaka of Videha wished to know which of these brihmins
was the most erudite Vedic scholar. So he confined a thousand cows
in a pen and fastened on the horns of each ten padas of gold.

Emreror: A ruler, after the performance of the Rajasuya sacrifice, in
which all the kings of the country offer him allegiance, proclaims himself
emperor (samrat).

Brammmv scmorARs: The brahmins regularly studied the Vedas and
were versed in their meaning.

Kuru anp Pancmira: These countries were known far and wide for
their Vedic scholars.

Papas: A pada is about one-third of an ounce.

The present chapter deals with the same topic as the previous one,
namely, the identity of the Self and Brahman; yet this is not a repetition.
The previous chapter emphasizes scriptural evidence, whereas the present
one emphasizes reasoning. When these two, scripture and reasoning, demon-
strate the unity of the Self and Brahman, that unity becomes as evident as
“a fruit lying on the palm of one’s hand.” Needless to say, experience
through meditation is the final proof of truth. The story of Janaka may
be taken either as being a eulogy of knowledge or as showing the way to
its acquisition. One of the ways to acquire knowledge is to give gifts to
scholars. Through gifts people are won over; and in the present story we
see that plenty of gold and a thousand cows are offered. Another customary
way of acquiring knowledge, which also is shown in the present chapter, is
association with scholars and discussion with them. This enriches one’s
knowledge.
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Having confined the cows, Janaka addressed the brahmins:

2

He said to them: “Venerable brahmins, let him among you who is
the best Vedic scholar drive these cows home.”

None of the brahmins dared. Then Yajnavalkya said to one of his
pupils: “Dear Samérava, drive these cows [home].” He drove them
away.

The brahmins were furious and said: “How does he dare to call
himself the best Vedic scholar among us?”

Now [among them] there was Aévala, the hotri priest of Emperor
Janaka of Videha. He asked Yajnavalkya: “Are you indeed the best
Vedic scholar among us, O Yajnavalkya?”

He replied: “I bow to the best Vedic scholar, but I just wish to
have these cows.”

Thereupon the hotri Asvala determined to question him.

VENERABLE BRAHMINS ETC: Janaka knew that all the brahmins present
there were Vedic scholars; he wanted to ascertain who was the greatest
among them.

Best VEpic scrorar: The word brahmishtha in the text means, literally,
“highest knower of Brahman.” As the Vedas teach about Brahman, a Vedic
scholar is, at least intellectually, a knower of Brahman.

Darep: That is to say, to arrogate to himself the position of the greatest
scholar.

Saménava: The word means, literally, “one who knows the chanting of
the Sama-Veda.” Yajnavalkya was principally a scholar of the Yajur-Veda.
As the pupil’s name implies knowledge of the Sama-Veda, which is the
Rig-Veda set to music, Yajnavalkya must also have known these two Vedas.
The Atharva-Veda is subsidiary to the other three. Hence by implication
Yajnavalkya was versed in all four Vedas.

Hz prove Etc: Yijnavalkya, by accepting the prize meant for the best
Vedic scholar, indirectly declared himself to be the best.

Aévara: He prided himself on being the greatest Vedic scholar and was
insolent owing to the royal patronage. So he was the first to challenge
Yijnavalkya.

Horr1: A priest whose duty is to invoke the gods in a sacrifice with reci-
tations from the Rig-Veda.

I sow ETC: This shows Yajnavalkya’s sense of humour.

TuEREUPON ETc: By accepting the prize meant for the best Vedic
scholar, Yajnavalkya had practically declared himself to be such.
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In the section on the Udgitha (. iii.) it has been briefly stated how
a sacrificer can transcend death through the rites associated with five
factors together with meditation on the rites. The present section
gives certain particulars about the wmeditation:

3

“Yajnavalkya,” said he, “since everything here (i.e. connected with
the sacrifice) is overtaken by death, since everything is overcome by
death, by what means does the sacrificer free himself from the reach
of death?”

“Through the hotri priest and the organ of speech looked upon as
fire. The sacrificer’s organ of speech is the hotri. This organ of speech
is fire; this fire is the hotri; this [fire] is [the means to] liberation;
this is complete liberation.”

EveryTHING HERE: That is to say, the accessories of this rite, such as the

priests and the fire.

OVERTAKEN BY DEATH: Because the ritualistic sacrifice is attended by
natural attachment to the result, which brings about new birth to be fol-
lowed in turn by death.

Hotr1 priesT ETC: The sacrificer’s organ of speech is the hotri, in rela-
tion to sacrifices. The same organ of speech is the fire known to all, with
reference to the gods.

Tais FIRe 18 THE HoTRI: Compare $a. Br. VL iv. 2. 6.

Trus [FIRg] . . . LIBERATION: The two auxiliaries of a sacrifice, namely,
the priest called hotri and the organ of speech, being finite, are overcome
by death, that is to say, are subject to incessant change. If the sacrificer
regards these two auxiliaries as finite, he is subject to repeated deaths. But
if he looks upon them as fire, which is their divine (adhidaiva) aspect, he
is liberated from death. Therefore the text says: “This is liberation.” In
other words, looking upon the hotri priest and the organ of speech as fire
is liberation.

Tms 1s coMPLETE LiBERATION: The liberation just mentioned, which
consists in looking upon the hotri priest and the organ of speech in their
divine aspect, is also spoken of as complete liberation. Liberation means
going beyond death, which consists in attachment to the limitations relat-
ing to the body and material elements. It is called complete liberation be-
cause it leads to the attainment of the status of Viraj. (Neither “liberation”
nor “complete liberation” refers to the Liberation which results from the

Knowledge of Brahman.)
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Liberation from death—which latter is another name for ritualistic
sacrifice directed by matural attachment due to ignorance—has been
explained in the preceding verse. But fire and the other accessories of
ritualistic sacrifice are subject to change. Time is the cause of change,
which includes death. There are, again, two forms of time: solar and
lunar. The following verse describes liberation from the solar time,
consisting of day and night:

4

“Yajnavalkya,” said he, “since everything here is overtaken 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?”

“Through the adhvaryu priest and the eye looked upon as the sun.
The sacrificer’s eye is the adhvaryu. This eye is the sun. This sun is the
adhvaryu; this [sun] is [the means to] liberation; this is complete
liberation.”

Aprvaryu primsT: A priest whose duty it is to prepare the various ac-
cessories of a sacrifice and offer the oblations, while reciting from the Yajur-

Veda.

Tars [sux] . . . riBErATION: The liberation consists in viewing the
sacrificer’s eye and the adhvaryu priest, stripped of their material limitations,
in their divine aspect.

CoMPLETE LIBERATION: Because there can be no day and night for one
who has identified himself with the sun.

Liberation from the lunar time:

5

“Yajnavalkya,” said he, “since everything here is overtaken by the
bright and dark fortnights, since everything is overcome by the bright
and dark fortnights, by what means does the sacrificer free himself
from the reach of the bright and dark formights?”

“Through the udgatri priest and the vital breath looked upon as the
air. This vital breath is the udgami. This vital breath is the air; this
air is the udgatri; this [air] is [the means to] liberation; this is com-
plete liberation.”

UpGATrI priest: The priest who chants hymns from the Sama-Veda.
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The sacrificer who has attained identity with the air by meditating on
the identity of the udgatri priest and his own vital breath (I. iii. 24.) goes
beyond the dark and bright fortnights.

What is the support by means of which the sacrificer aitains a result
transcending death, or, in other words, is liberated? The answer follows:

6

“Yajnavalkya,” said he, “since the sky is, as it were, without a sup-
port, by means of what support does the sacrificer go to heaven?”

“Through the Brahma priest and the mind looked upon as the moon.
The sacrificer’s mind is the Brahma. The mind is the moon; this moon
is the Brahma; this [moon] is [the means to] liberation; this is complete
liberation.”

So far about the ways of liberation; now about the meditation based
upon resemblance.

As 1t werg: This suggests that there is a support to heaven, though it
is not known. The question is: What is that unknown support by means
of which the sacrificer attains to heaven and achieves liberation?

Go 1o ueAveN: That is to say, becomes released.

BranmAi priest: The priest who supervises the sacrifice.

Turs mmp 5Tc: What the mind of the sacrificer is with reference to the
body, the moon is with reference to the gods. The moon, again, is the
Brahma priest. Through the support of the mind viewed as the moon, the
sacrificer attains to heaven as the result of his rites; in other words, he is
liberated.

Now arour erc: The meditation based on resemblance is called sampad
upasani. Through this discipline a person engaged in an inferior sacrifice
like the Fire-sacrifice (Agnihotra) may reap the result of a superior sacrifice
like the Horse-sacrifice (Aévamedha). The process is as follows: The sacri-
ficer meditates on some point of similarity between the Fire-sacrifice and the
Horse-sacrifice. It is impossible for an average man to perform an expensive
sacrifice like the A$vamedha. But while performing an ordinary sacrifice like
the Agnihotra he can meditate upon the idea that this sacrifice will produce
the same result that accrues from the performance of the Asvamedha. Thus
he will obtain the desired result, Therefore such meditation is fruitful. ‘That
is why it is being described.

7

“Yajnavalkya,” said he, “how many [kinds of] Rig verses will the
hotri priest use today in this sacrifice?”
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“Three kinds.”

“And which are these three?”

“The introductory, the sacrificial, and the eulogistic as the third.”
“What does he (the sacrificer) win through them?”

“All this that has life.”

InTrRODUCTORY: Those hymns which are used before the sacrifice starts,

Sacririciar: Those hymns which are chanted at the time of offering the
oblation.

Euvrocistic: Those hymns which are used in praise of the deity.

Arr THis THAT ETC: That is to say, whatever is living in the three
worlds. The preceding verse has referred to the meditation based upon re-
semblance. Mention is made here of the three classes of Rigs. Life exists
in the three worlds: earth, heaven, and the interspace. On account of the
resemblance in number, the sacrificer, through meditation, wins the three
worlds.

8

“Yajnavalkya,” said he, “how many [kinds of] oblations will the
adhvaryu priest offer today in this sacrifice?”

“Three.”

“And which are these threer”

“Those which, when offered, blaze upward; those which, when
offered, make a great noise; and those which, when offered, sink down.”

“What does he (the sacrificer) win through them?”

“By those which, when offered, blaze upward, he wins the world
of the gods; for the world of the gods shines bright, as it were. By those
which, when offered, make a great noise, he wins the world of the
Manes; for this world of the Manes is excessively noisy. By those
which, when offered, sink down, he wins the world of men; for the
wortld of men is down below.”

Brazg upwanp: Refers to oblations of wood, clarified butter, etc.

Make . . . Noise: Refers to oblations of flesh.

Smk pown: Refers to oblations of milk, soma-juice, etc.

By THosE BTC: The offerings made are bright, and the result—the world
of the gods—is also bright. On account of this resemblance, the sacrificer
meditates that the bright offerings he is making are the very form of the
result he seeks through the sacrifice, namely, the world of the gods. And
he further meditates that he is achieving the world of the gods. Thus he
wins the result. The nature of the meditation determines that of the result.
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MaKe A NoisE ETC: Because of the resemblance in producing a terrific
noise. Attached to the world of the Manes is the city of the god of death,
where people subjected to tortures raise an uproar. On account of this re-
semblance to the world of the Manes, the sacrificer thinks in his meditation
that be is actually winning that world.

Down BELow: The world of men is lower than the upper worlds. The
liquid offering goes down. The sacrificer, when making the oblation of
milk or soma-juice, meditates that he is actually attaining the world of men.

9

“Yajnavalkya,” said he, “with how many gods does the Brahma priest
[seated] on the right protect the sacrifice today?”

“With one.”

“Which is that one?”

“The mind. The mind is indeed infinite, and infinite are the Viéve-
devas. An infinite world he (the sacrificer) wins thereby.”

Wit HOw MANY ETC: The plural number is used for the sake of con-
formity with the two preceding questions; for only one god is meant here.
Or perhaps the interrogator wanted to confuse Yajnavalkya.

Mmvp: It is through the mind—that is to say, through meditation—that
the Brahma priest performs his function in the sacrifice.

THE MIND . . . INFINTTE: Because of its infinite modifications.

Visve-DEvAs: A particular group of deities, ten in number.

AN mEmrTE ETC: Because of the resemblance as regards infinitude.

10

“Yajnavalkya,” said he, “how many [kinds of] hymns of praise will
the udgatri priest chant today in this sacrifice?”

“Three.”

“And which are these three?”

“The introductory, the sacrificial, and the eulogistic as the third.”

“Which are those that have reference to the body?”

“The prina is the introductory hymn, the apana is the sacrificial
hymn, and the vyana is the eulogistic hymn.”

“What does he (the sacrificer) win through them?”

“Through the introductory hymn he wins the earth, through the
sacrificial hymn he wins the sky, and through the eulogistic hymn he
wins heaven,”

Thereupon the priest Aévala held his peace.
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Hzip m1s pracy: Aévala realized that his opponent was too astute for
him and admitted defeat.

Here ends Chapter One
of Part Three of the
Brihadaranyaka Upanishad.



CHAPTER 1II
YAINAVALKYA AND ARTABHAGA

THEN ARTABHAGA, of the line of Jaratkaru, questioned him.
“Yajnavalkya,” said he, “how many grahas (organs) are there, and
how many atigrahas (objects)?”
“Eight grahas,” he replied, “and eight atigrahas.”
“And which are these eight grahas and eight atigrahas?”

Granas: The literal meaning of graha is “that which perceives,” hence,
an organ.

Arigranas: Lit., “that which is greater than a graha”; here the word
means a sense-object, because the latter determines the nature of the per-
ception.

The preceding chapter has described liberation as liberation from death,
which is characterized by time and rites. Now will be explained the sig-
nificance of the word death. Death consists of the organs and their objects.
Man, due to natural ignorance, is identified with these, and because they
are finite and belong to the sphere of relativity, man is mortal. Even the
position of Hiranyagarbha falls within the sphere of death, because it is
attained as a result of certain rites, which are associated with a perishable
agent and accessories. Anything that is determined by the causal law must
be finite and perishable. Attachment to the sense-organs and their objects
cannot lead to Immortality. They are discussed in this section in order to
stimulate the spirit of dispassion, which alone leads to Immortality.

2

“The Prana (the nose), indeed, is the graha; it is controlled by the
apana (odour), the atigraha; for one smells odours through apana
(the air breathed in).

Opour: Odour is called the apana because of its association with the air
breathed in. A man smells, by means of the nose, odours presented by the
air breathed in.
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3

“The vak (the organ of speech), indeed, is the graha; it is con-
trolled by the atigraha, name; for one utters names through the organ
of speech.

Tue vik ETCc: Sounds or words are the objects of the organ of speech.
On account of attachment to words, people make utterances which are un-
true, pernicious, rude, or offensive. The organ has been created to give ex-
pression to words. Therefore the organ of speech is said to be controlled by
the atigraha, name; for it is a fact that people get into all sorts of trouble
because of their attachment to words.

4
“The tongue, indeed, is the graha; it is controlled by the atigraha,
taste; for one knows tastes by the tongue.
5
“The eye, indeed, is the graha; it is controlled by the atigraha,
colour; for one sees colours through the eye.
6
“The ear, indeed, is the graha; it is controlled by the atigraha,
sound; for one hears sounds with the ear.
7
“The mind, indeed, is the graha; it is controlled by the atigraha,
desire; for through the mind one cherishes desires.
8
“The hands, indeed, are the graha; they are controlled by the
atigraha, work; for one performs work by means of the hands.
9

“The skin, indeed, is the graha; it is controlled by the atigraha,
touch; for one feels touch through the skin. These are the eight grahas
and eight atigrahas.”

~

10

“Yajnavalkya,” said he, “since all this is the food of death, who,
pray, is that god to whom death is the food?”
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“Fire, indeed, is death; it is the food of water. [One who knows this]
conquers further death.”

Sivce ALt Erc: That is to say, since everything is born and finally be-
comes a victim of death in the form of grahas and atigrahas.

Whao, pray, Brc: The implication of this question is as follows: If
Yijnavalkya mentions the death of death, then his answer will lead to a
regressus ad infinitum; for next it will be asked who is the death of the
second death. If, on the other hand, there is no death of death, there will
then be no liberation from death in the form of grahas and atigrahas.

Fmre, INDEED, ETC: Fire destroys everything and is therefore called death;
but, in turn, fire is destroyed by water. Thus it can be asserted that there
is a death of death, which swallows up all the grahas and atigrahas, that is
to say, the organs and their objects. One can free oneself from the senses
and their objects and be liberated from relative existence.

11

“Yajnavalkya,” said he, “when this [liberated] person dies, do his
organs depart from him or not?”

“No,” replied Yajnavalkya, “they merge in him only. The body
swells, is inflated, and in that state the dead [body] lies at rest.”

Waen tHis ETc: That is to say, after death (i.e. the organs and objects)
has been swallowed by another death (i.e. the realization of the Supreme
Self).

Orcans: The word organs here includes both the organs (such as the
tongue, the skin, and the mind), which are called grahas, and also their
objects, which are called atigrahas. The atigrahas create the subtle impres-
sions which impel a person to future action.

MEercs v mxm oNLy: That is to say, in the man of realization, who is
identical with Brahman. From Brahman all the organs and objects are pro-
duced, as waves are produced from the ocean. Their projection is the result
of ignorance, and when the ignorance is destroyed they again become
Brahman.

THE BoDY swrLLs ETC: It is the body that dies, and not the man en-
dowed with the Knowledge of Brahman.

The liberated person does not go anywhere after his bondage has been

destroyed. He wakes from ignorance as 2 man wakes from sleep.

When an illumined person dies, the organs (grahas), objects (ati-
8rahas) in the form of impressions, and all else merge in him. From
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his standpoint nothing is left. From the standpoint of the world his
name alone remains.

12

“Yajnavalkya,” said he, “when such a man dies, what is it that does
not leave him?”

“The name. For the name is infinite, and infinite are the Viéve-devas.
He [who knows this] wins thereby an infinite world.”

For TuE ETC: The name is called infinite because it is cherished for
ever. The Viéve-devas are in reality ten in number; but etymologically the
word embraces all the gods. They possess an infinity of names. He who
knows this teaching becomes identified with the Viéve-devas, who possess
an infinity of names, and wins through this identification an infinite world.
This is a eulogy of the teaching.

From the relative standpoint, the name of an illumined person is cher-
ished for ever after his death. Therefore the name is declared to be infinite
from that standpoint. But from his own standpoint, even the name does not
exist. The disappearance of the grahas and atigrahas in Brahman is like the
extinction of a flame. This is called Liberation.

What happens to an unillumined person after death? He again
assumes a physical body according to the law of karma,

13

“Yajnavalkya,” said he, “when the vocal organ of this dead person
merges in fire, the nose in air, the eye in the sun, the mind in the
moon, the ear in the quarters, the body in the earth, the 3kasa (space)
in the heart in the external dkaéa, the hair on the body in the herbs,
the hair on the head in the trees, and the blood and semen are de-
posited in water, where is that person then?”

Yijnavalkya said: “Give me your hand, dear Artabhiga. We shall
decide this between ourselves; we cannot do it in a crowd.”

Then they went out and deliberated, and what they talked about
was karma (work), and what they praised was karma: one becomes
good through good karma and evil through evil karma.

Thereupon Artabhaga, of the line of Jaratkaru, held his peace.

Deap pERsON: Refers to a person who dies without having attained the
highest knowledge and is conscious of possessing a body.
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Vocar orcan: The words vocal organ, nose, mind, etc. in the text refer
not to the tangible, physical organs etc., but to their controlling deities,
such as fire, air, etc. These deities, localized in the living person, merge,
after his death, in their cosmic counterparts. The organs do mot merge in
Brahman before Liberation. When the controlling deities cease to work, the
organs become idle tools. When the soul takes a new body, the controlling
deities animate its different organs and parts.

Derostrep: The word implies that they are again withdrawn when a
new body is taken.

WHhERE 18 THAT Brc: That is to say, Where does that person then rest?
‘What is that support resting on which he again takes a body and organs,
and through which the bondage known as the grahas and atigrahas com-
mences?

In o crown: The different schools of philosophy have put forward dif-
ferent entities as the support in question, such as nature, chance, time, work,
destiny, etc. Therefore a mere debate would create great confusion. This
is why Yajnavalkya suggested that they should retire to a solitary place to
discuss the question.

Karma: They concluded that karma is the support which causes the re-
peated taking up of the physical body, characterized by grahas and atigrahas.
Nature, chance, and the rest may, however, be indirect causes.

Hewp u1s peace: He found it impossible to defeat Yajnavalkya.

Here ends Chapter Two
of Part Three of the
Brihadaranyaka Upanishad.



CHAPTER III
YAINAVALKYA AND BHUJYU

NEXT BHUJYU, the grandson of Lahya, questioned him.
“Yajnavalkya,” said he, “we were travelling in [the country of] Madra
as [religious] students, when we came to the house of Patanchala, of
the line of Kapi. His daughter was possessed by a gandharva. We
asked him (the gandharva): Who are you? He said: 1 am Su-
dhanvan, of the line of Angiras.” While asking him about the limits
of the world, we said: ‘Where were the descendants of Parikshit?
And likewise I ask you, Yajnavalkya, where were the descendants of
Parikshit? [Tell me,] where were the descendants of Parikshit?”

Nexr mrc: It has been stated at the very beginning of the Upanishad
that the Horse-sacrifice, whether performed along with meditation or with-
out meditation, produces the greatest merit. It is the highest of all
rites. But the result falls within the realm of the relative universe, which
is 2 world of bondage. Now will be stated the range and the extent of the
universe, so that one may understand the entire world of bondage. Through
the performance of ritualistic action, however exalted it may be, one cannot
attain Liberation.

Possessep BTC: A gandharva is a semi-celestial being. The young woman
in question was being used by him as a medium.

DescenNpants oF Parisarr: The word Parikshitas in the text means,
literally, Parikshit’s descendants. Here it refers to those of his descendants
who were emperors and performers of the Horse-sacrifice. Bhujyu asked
where the descendants of Parikshit went after death.

AnDp rkEWISE ETG: Bhujyu had learnt the answer to his question from
a superhuman source. Evidently he was sure that Yijnavalkya would not
be able to give the answer through human knowledge.

The following is adapted from Sankaricharya’s commentary:

The grahas (sense-organs) and atigrahas (objects) constitute bondage.
The bound soul is a victim of repeated births and deaths. Freedom from
rebirth is Liberation. That Liberation is possible has been asserted in the
statement that there is a death of death. It has been stated, further, in the

210
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preceding chapter, that the liberated person does not go anywhere. The
organs and body (i.e. the deities controlling them) of the liberated person
merge in Brahman, while the organs of the transmigrating person return
to him when he is reborn. It is work that determines the nature of rebirth:
one becomes good through good work and evil through evil work. Relative
existence in the universe is controlled by good and evil work. Evil work
subjects a man to suffering. Good work leads a man to his cherished goal.

Now, Liberation is the most cherished goal. One may contend that this,
too, is attainable through work.! As the work becomes better and better,
its results also become so. Hence one may presume that an excellent work
—for instance, the Horse-sacrifice associated with meditation—may lead to
Liberation. Or even disinterested work coupled with meditation, one may
contend, will produce Liberation. Sankara refutes both these positions. Ac-
cording to him, work has no access to Liberation, “which is not an effect,
is eternal, unmanifested, beyond name and form, and devoid of all the char-
acteristics of action, with its accessories and results.”

Liberation is not an effect; it is simply the destruction of bondage, and
not a newly produced entity. Bondage is ignorance and cannot be destroyed
by work; for work is possible only in the phenomenal world. The function
of work is to produce or bring within reach or modify or purify something;
it has no other function besides these, since no one knows of any other
function. And Liberation is not one of those results. It is self-existent
Knowledge, which only remains hidden by ignorance.

Objection: This may apply to ordinary work. But disinterested work
together with meditation is quite different, and may produce Liberation.

Reply: No, there is no evidence—neither perception nor inference, nor
analogy nor implication nor scriptural statement—to prove that work has
any other function than those already enumerated.

Objection: If you say that Liberation is the effect of Knowledge, it may
also be contended that it is the effect of work.

Reply: The function of Knowledge is to dispel ignorance, which ob-
structs Liberation, the true nature of the ever existent Atman. Because
Knowledge removes the obstruction, Liberation is figuratively said to be
the effect of Knowledge. But work cannot dispel ignorance; and one can-
not imagine any other obstruction to Liberation but ignorance that could
be removed by work; for Liberation is eternal and identical with the Self
of the aspirant.

Objection: Suppose we say that work removes ignorance.

Reply: No; ignorance is by nature non-manifestation; Knowledge is
manifestation. Therefore Knowledge is the reverse of ignorance and can

ac:iThe word work is generally used in the Upanishads to denote ritualistic
on.
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destroy it; but work is not the reverse of ignorance, and therefore cannot
destroy it. Ignorance, whether it means want of knowledge, or doubt, or a
wrong notion, is always removed by Knowledge, but never by work in
any of its forms; for there is no inherent conflict between ignorance and
work. Further, we said before that work produces a definite result, in the
form of production or attainment or modification or purification.

Objection: Suppose we say that Liberation is one of these four.

Reply: No; Liberation is eternal and therefore cannot be produced or
modified. For the same reason it cannot be purified. Liberation cannot be
attained, because it inheres in the identity of the individual self and
Brahman, which always exists.

The highest result of work—for instance, of the Horse-sacrifice—is one-
ness with Virdj, or Hiranyagarbha, who lies within the limits of relative
existence. It is by no means the same as Liberation.

2

Yajnavalkya said: “The gandharva, I suppose, told you that they
went where those who perform the Horse-sacrifice go.”

“And where do they go who have performed the Horsesacrifice?”

“Thirty-two times the space traversed by the sun’s chariot in a day
makes this plane (loka); around it, covering twice the area, is the
world (prithivi); around the world, covering twice the area, is the
ocean. Now, as is the edge of a razor or the wing of a fly, so is there
just that much space [between the two halves of the cosmic shell.
Through that opening they go out].

“Fire, in the form of a falcon, delivered them to Vayu. Vayu, placing
them in itself, took them where [previous] performers of the Horse-
sacrifice were.”

Thus did the gandharva praise Vayu. Therefore Vayu alone is the
aggregate of all individuals. He who knows this, as stated above,
conquers further death.

Thereupon Bhujyu, the grandson of Lahya, held his peace.

Tury: The descendants of Parikshit.

TurTY-TWO . . . worLD: The dimensions of the cosmic orb are de-
scribed. Thirty-two times the space traversed by the sun during a day and
night is pervaded by the sun’s rays. If we add to this the space covered by
the moon’s light, we obtain the dimensions of the universe, which con-
stitutes the body of Virdj and in which people reap the fruit of their past

actions.
FrE: Refers to the fire kindled at the Horse-sacrifice.
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Deriverep: Fire, being gross, had no access there.

Vayu: This word, meaning air, signifies Hiranyagarbha, whose body is
the aggregate of all subtle bodies. He is the Cosmic Mind, or rather, Con-
sciousness limited by the upadhi of the aggregate of all minds—the first
manifestation of Brahman in the relative universe.

VAyu . . . ALL inprvipuaLs: From the standpoint of the microcosm,
Vayu pervades each individual, and from the standpoint of the macrocosm,
it pervades the whole universe.

Congusns gTc: He is no longer born on earth as a mortal man.

Identity with Hiranyagarbha is the limit of a person’s attainment through
rites coupled with meditation. But this identity is not Liberation, which is
obtained only through Self-Knowledge.

Here ends Chapter Three
of Part Three of the
Brihadaranyaka Upanishad.



CHAPTER 1V
YAINAVALKYA AND USHASTA

THEN USHASTA, the son of Chakra, questioned him.

“Yajnavalkya,” said he, “explain to me the Brahman that is im-
mediately and directly perceived—the self that is within all.”

“This is your self that is within all.”

“Which [self] is within all, Yajnavalkya?”

“That which breathes through the prina is your self that is within
all. That which moves downward through the apana is your self that
is within all. That which pervades through the vyana is your self
that is within all. That which goes out with the udana is your self that
is within all. This is your self that is within all.”

Expram To me Erc: Ushasta wanted to be shown Brahman as clearly
as one shows a cow by taking hold of its homn and saying: “This is a cow.”

ImMepraTeLy: That is to say, not obstructed from the seer, or subject,
by anything.

Dmzecrry: Ushasta did not want Brahman to be described in an indirect
way, through symbols. The scriptures often describe Brahman through such
symbols as the ear, the mind, and so on.

‘THE SELF . . . ALL: The word self refers to the inner, individual self,
that being the accepted meaning of the term.

Wach [sBrE] 1s . . . YAjnavargva? Three entities are indicated: the
gross body, the subtle body consisting of the organs, and a third entity,
whose existence is being debated. Which one of these is Brahman?

THAT WHICH BREATHES . . . PRANA ETG: That is to say, that which
enables the prina, apana, etc. to perform their respective functions. The
Prina, apana, etc. are like wooden puppets; unless they are operated by an
intelligent principle, they cannot perform any function, such as breathing
or the like. Being operated by the individual self, which is distinct from
them, they breathe and perform their other functions. Hence there exists
in man an intelligent substance which causes the body and the organs to

function.

It has already been stated that a man attached to the organs (grahas)
and objects (atigrahas) is reborn. Birth is controlled by merit and demerit.
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The result of the highest merit is identification with Hiranyagarbha. Now
the question arises as to whether or not there exists an entity which assumes
repeated births and if it exists, then what it is like. If a man realizes it as
the unconditioned Self, free from actions and their accessories, he is freed
from rebirth.

2

Ushasta, the son of Chakra, said: “You have explained it as one
might say: ‘Such is a cow,” ‘Such is a horse. Tell me precisely the
Brahman that is immediate and direct—the self that is within all.”

“This is your self that is within all.”

“Which is within all, Yajnavalkya?”

“You cannot see the seer of seeing; you cannot hear the hearer of
hearing; you cannot think of the thinker of thinking; you cannot
know the knower of knowing. This is your self that is within all;
everything else but this is perishable.”

Thereupon Ushasta, the son of Chakra, held his peace.

You mAvE ETC: The gist of Ushasta’s remark, as given in Sankara’s com-
mentary, is as follows: As a man first proposes one thing and then, being
in doubt, says something else—for instance, having proposed to point out 2
cow or a horse, he merely describes them by saying: “A cow is that which
walks,” or “A horse is that which runs”—so you too have indicated Brahman
through certain characteristics, such as breathing etc.

Twis 15 BTC: Yajnavalkya adberes to his first statement: Brahman is ex-
actly as he has described It.

Evervrane BLsE: Such as the gross or the subtle body.

The following is adapted from Sankara’s commentary:

Ushasta is evidently asking Y3jnavalkya to point out the self as one
would a jar. But that is impossible. Why so? Owing to the very nature of
the self. How is that? The self is the witness of vision etc. Vision is of two
kinds: ordinary and real. Ordinary vision is a function of the mind when
it is connected with the eye. It is an act and as such it is subject to change.
But the vision that belongs to the self is like the heat and light of fire.
Being the very essence of the seer, it is unchanging. Because real vision ap-
Ppears to be associated with ordinary vision, which is subject to change, it is
spoken of as the witness of objects. Ordinary vision is coloured by the ob-
jects seen by the eye. It appears to be connected with the real vision of the
self, though in reality it is but its reflection. Ordinary vision, moreover, has
a beginning and an end, and is pervaded by real vision. Thus the real
vision of the self is metaphorically spoken of as the witness, and, although
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eternally seeing, is described as sometimes seeing and sometimes not seeing.
But, as a matter of fact, the vision of the seer never changes. Compare: “It
thinks, as it were, and moves, as it were” (IV. iii. 7), and “There is no
cessation of the vision of the seer” (IV. iii. 23). Seeing is the very stuff of
the seer, or self. As the self is immutable, so also is seeing. Such terms as
seer, hearer, and thinker repeat only conventional expressions used by or-

dinary people.

Here ends Chapter Four
of Part Three of the
Brihadaranyaka Uypanishad.



CHAPTER V
YAINAVALKYA AND KAHOLA

NEXT KAHOLA, the son of Kushitaka, questioned him.

“Yajnavalkya,” said he, “explain to me the Brahman that is directly
and immediately perceived—the self that is within all.”

“This is your self that is within all.”

“Which [self] is within all, Yajnavalkya?”

“It is that which transcends hunger and thirst, grief, delusion, old
age, and death. Having realized this Self, brahmins give up the desire
for sons, the desire for wealth, and the desire for the worlds, and lead
the life of [religious] mendicants. That which is the desire for sons
is the desire for wealth, and that which is the desire for wealth is the
desire for the worlds; for both these are but desires. Therefore a
brahmin, after he is done with scholarship, should try to live on that
strength which comes of scholarship. After he is done with that
strength and scholarship, he becomes meditative, and after he is done
with both meditativeness and non-meditativeness, he becomes a knower
of Brahman.

“How does the knower of Brahman behave? Howsoever he may
behave, he is such indeed. Everything else but this is perishable.”

Thereupon Kahola, the son of Kushitaka, held his peace.

NexTt BTC: Bondage and its causes have been described. The existence of
that which is bound and also its distinctness from the body etc. have been
mentioned. Now Self-Knowledge together with renunciation, which is the
means of Liberation, will be discussed. That is why Kahola’s question is
introduced.

Questionep: Though it appears that Ushasta and Kahola asked the
same question, yet there is a difference. Ushasta wanted to know if there
was a self which was distinct from the body and not bound by the organs
and their objects. Kahola asked about the real nature of the self. Therefore
though one and the same self has been mentioned twice, it is mentioned the
second time with a view to adding certain details, namely, the self’s tran-
scendence of hunger, thirst, etc.
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THAT WHICH TRANSCENDS ETG: Such attributes as hunger and thirst are
superimposed by the ignorant upon the Self, which is Pure Consciousness,
through miya. It is like attributing form or colour to the sky, which is in
reality free from such attributes. Compare: “The one Atman, dwelling in
all beings, is never contaminated by the misery of the world, being outside
it.” (Ka. Up. IL ii. 11.)

Grier: The discontent that one feels as one reflects on some covetable
object. Such an object is the seed of desire, because it kindles desize in the
person who hankers after it.

D=rrusion: Emor or confusion arising from wrong perception. It is a
form of ignorance, the fruitful source of all misery.

OLp acE: The modification of the body and organs, marked by wxinkles,
grey hair, ete.

Deartu: The fall of the body; the last modification to overtake it. Hun-
ger, thirst, etc., which affect the vital breath (prana), mind, sense-organs,
and body, are ever present in living beings in unbroken succession like the
days and nights. But that which is described as the “seer of seeing” and
so forth, and which is within all, being the Self of all beings from Hiran-
yagarbha down to the clump of grass, is ever untouched by such relative
attributes as hunger and thirst, etc., just as the sky is uncontaminated by
such impurities as clouds or dust.

Havine reavizep tais Serr: That is to say, as their inmost reality.

Brarmins: Refers to members of the brahmin caste, who, according to
the strict Vedic tradition, are qualified to renounce the world for the attain-
ment of Liberation. People belonging to other castes may obtain Liberation
through different spiritual disciplines.

Dzsine ror sons: Through sons one wins this world. The statement im-
plies marriage. Brahmins seeking Liberation free themselves from the en-
tanglements of married life.

DEsire For wWeAaLTH: Through wealth one procures cattle etc., which
are the accessories of the sacrificial rites. Through such rites one wins the
world of the Manes.

DEsire FoR THE worLDs: That is to say, for all relative existence. One
renounces the desire for sons, wealth, and the worlds through the Knowl-
edge of Brahman. One gives up everything that is not the Self.

TrAT WHICH 1S THE DESIRE ETG: The desire for means is the desire for
zesults; therefore the text says that the desires are one. People adopt dif-
ferent means, actuated by desires for results. (The following is adapted
from Sankara’s commentary: Knowledge and ignorance cannot coexist in
the same individual; for they are contradictory, like light and darkness.
“Knowledge” refers to the undifferentiated Pure Consciousness, and “igno-
rance” to the relative universe with its different planes and also to the rites
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which are the means to their attainment. Therefore the knower of the
Self must give up all actions, their accessories, and their results, which be-
long to the realm of ignorance.)

Leap TaE LIFE BTC: Refers to brahmins of past times who discarded
the holy thread, the tuft of hair, etc., which are necessary accessories for
the performance of the ritualistic worship, by means of which the aspirant
attains the world of the gods, the world of the Manes, or the world of men.

Lire oF a [RELIGIOUS] MENDICANT: Refers to the highest order of monks,
known as paramahamsas. They give up the outer signs of a monk’s life,
prescribed by the Smritis, by means of which monks sometimes obtain food
and other necessaries of existence. Paramahamsas give up all outer signs of
holiness and live on alms received without much effort.

THEREFORE A BRAHMIN, ETC: Refers to seekers of Self-Knowledge in
contemporary times.

Scuorarsmrp: Knowledge of the Self received from the teacher and the
scriptures, which is theoretical knowledge. Having acquired it, the aspirant
should renounce all desires. This renunciation is the culmination of scholar-
ship.

LiveE ON THAT STRENGTH ETC: The ignorant derive their strength from
the means and results of action. The knower of Brahman discards that and
resorts simply to that strength which comes from the Knowledge of the Self.
When he does this, his sense-organs have no more power to drag him down
to the objects of desire. It is only the ignorant, devoid of the strength of
knowledge, who are attracted by the sense-organs to desires for objects,
visible or invisible. Spiritual strength is derived from the total elimination
of the desire for objects through the Knowledge of Brahman. Hence the
knower of Brahman should try to live upon that strength. Compare: “By
Atman one obtains strength.” (Ke. Up. IL 4.)

Brcomes meprraTive: That is to say, becomes a yogi in communion
with Brshman. Having eliminated ideas about the non-Self, the aspirant
becomes a yogi. This is the culmination of scholarship and strength.

HE BEcomEs A KNOWER OF Bramman: He realizes the goal: the convic-
tion that all is Brahman. The literal meaning of the word brakmin, in the
text, is “knower of Brabman.”

Howsorver rc: This is a tribute to the Knowledge of Brahman and
does not indicate any reckless behaviour on the part of an illumined per-
son. He is always conscious of his identity with Brahman. While a strug-
gling student, he gave up all unrighteous actions and performed only
righteous ones. Therefore if he ever engages in action after the attainment
of Knowledge, he can perform only good actions and never evil ones.

The following is adapted from Sankara’s commentary:
When the statement is made that the Self transcends hunger and thirst,
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grief and delusion, etc., it may be contended that the Self cannot both
possess these attributes and be beyond them. In answer it is stated that the
phenomenal self, which is associated with such attributes as hunger and
thirst, is unreal and is conjured up by maya. For instance, a desert appears
as a mirage or a rope as a snake because of the attributes falsely imputed
to them. But in spite of these false imputations, the desert and the rope do
not lose their true nature. Likewise, the true nature of the Self is never
affected by the false imputations of hunger and thirst, etc.

Objection: Will not the scriptural passages regarding the non-dual and
undifferentiated nature of the Self be contradicted if one admits the exist-
ence of such limiting adjuncts (upadbis) as name and form?

Reply: No; there is the instance of foam on water and of articles made
of clay. When the true nature of the foam or of a jar is properly investi-
gated, it is realized that they have no existence separate from water and clay,
respectively. Likewise, when, following the scriptural evidence, name and
form are analysed from the standpoint of Brahman, it is realized that they
have no existence as separate entities. When, on account of primordial
ignorance, the reality of Brahman—which, like the desert and the rope,
never undergoes any change—is not distinguished from such limiting ad-
juncts as the body and the sense-organs, created by name and form, and
we take these limiting adjuncts to be real in themselves, then this phenom-
enal existence consisting of things other than Brahman has full play. The
unreal phenomenal existence created by differentiation is, indeed, a fact
for those who do #ot believe in the existence of things other than Brahman
as well as for those who believe in them. But believers in the highest truth,
while discussing according to the scriptures the existence or non-existence
of things apart from Brahman, conclude that Brahman alone exists, one and
without a second, and beyond all finite relations. When Brahman is def-
initely known, it is realized that things different from It do not exist. But
the ignorant, who believe in the existence of the phenomenal world, are
justified in holding to their faith and engaging in actions to attain definite
tesults, Therefore the real (scriptural) outlook and the phenomenal (con-
ventional) outlook depend entirely on knowledge or ignorance of Brahman.
The phenomenal world exists from the relative standpoint; it has no exist-
ence from the absolute standpoint.

Here ends Chapter Five
of Part Three of the
Brihadaranyaka Upanishad.



CHAPTER VI
YAINAVALKYA AND GARGI (I)

THEN GARG]I, the daughter of Vachaknu, questioned him.

“Yajnavalkya,” said she, “if all this is pervaded by water, by what,
pray, is water pervaded?”

“By air, O Gargi.”

“By what, pray, is air pervaded?”

“By the sky, O Gargi.”

“By what is the sky pervaded?”

“By the world of the gandharvas, O Gargi.”

“By what is the world of the gandharvas pervaded?”

“By the world of the sun, O Gargi.”

“By what is the world of the sun pervaded?”

“By the world of the moon, O Gargi.”

“By what is the world of the moon pervaded?”

“By the world of the stars, O Gargi.”

“By what is the world of the stars pervaded?”

“By the world of the gods, O Gargi.”

“By what is the world of the gods pervaded?”

“By the world of Indra, O Gargi.”

“By what is the world of Indra pervaded?”

“By the World of Viraj, O Gargi.”

“By what is the World of Viraj pervaded?”

“By the World of Hiranyagarbha, O Gargi.”

“By what, pray, is the World of Hiranyagarbha pervaded?”

“Do not, O Gargi,” said he, “question too much, lest your head
should fall off. You are questioning too much about a deity about whom
we should not ask too much. Do not ask too much, O Gargi.”

Thereupon Gargi, the daughter of Vachaknu, held her peace.

Arr TaIs: All that is composed of earth.
. Pervabep: The words otdscha protascha in the text mean, literally,
woven like the warp and woof of a cloth.” Gargi’s question presupposes
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an inference: the effect is pervaded by the cause, the limited by the (zela-
tively speaking) unlimited, and the gross by the subtle. A pot (effect) is
pervaded by clay (cause); earth (gross) is pervaded by water (subtle); and
the world (limited) is pervaded by the sky (unlimited). Thus earth, which,
being the effect, is gross and limited, is pervaded by water, which, being
the cause, is subtle and unlimited. The form of the inference is that the
cause, the subtle, and the unlimited are woven, like the warp and woof of
a cloth, in the effect, the gross, and the limited. Each preceding element, in
the questions asked by Gargi, is pervaded by the succeeding one, till we
come to the Self which is within all. All the objects below the Self con-
sist of the five elements. The Upanishad speaks of the Self as “the Truth
of truth” (IL. i. 20). The truth is the five elements, and the Truth of truth
is the Supreme Self.

By water: “Otherwise earth would be scattered like a handful of fried
barley flour.” (Sankaracharya.)

By wHAT . . . waTER ETC: Since water, too, being an effect, is gross
and limited, it must be pervaded by something; and that is air.

Do wor, O Girel, BTc: The cause of Hiranyagarbha, or the Sutra
(mentioned in the next verse), cannot be ascertained by inference. This
cause is Brahman, which is known only through the evidence of the scrip-
tures. Inference is 2 form of proof based upon reasoning and sense-data.
Brahman is beyond the senses and the mind. Therefore Yajnavalkya warns
Girgi against pushing her inquiry too far.

AsouT waOM . . . MucH: That is to say, who is not to be reasoned about.

Do ~ort ask £tc: The implication is that Gargi should not ask more un-
less she wished to die.

This chapter and the two following chapters aim at describing the nature
of that which has been stated to be the Self, or Brahman, that is within
all. The idea is to show how an aspirant can realize his true Self, which is
immediate and direct and within all, and is beyond all relative attributes, by
taking up in order each element external to it and negating it.

Here ends Chapter Six
of Part Three of the
Brihadaranyaka Upanishad.



CHAPTER VII
YAINAVALKYA AND UDDALAKA

THEN UDDALAKA, the son of Aruna, questioned him.

“Yajnavalkya,” said he, “in [the country of] Madra we lived in the
house of Patanchala, of the line of Kapi, studying the scriptures on
the sacrifices. His wife was possessed by a gandharva. We asked him
(the gandharva): ‘Who are you? He said: T am Kabandha, the son
of Atharvan.’ He said to Patanchala Kapya and those studying the
scriptures on the sacrifices: ‘O descendant of Kapi, do you know that
Sutra by which this world, the other world, and all beings are held
together?’ Patanchala Kapya said: ‘I do not know it, venerable Sir.
[Then] he (the gandharva) said to Patanchala Kapya and those
studying the scriptures on the sacrifices: ‘O descendant of Kapi, do you
know that Inner Controller who controls this world, the next world,
and all beings?’ Patanchala Kapya said: ‘I do not know him, venerable
Sir.’ [Then] he (the gandharva) said to Patanchala Kapya and those
studying the scriptures on the sacrifices: ‘O descendant of Kapi, he
who knows that Sutra and that Inner Controller indeed knows Brah-
man; he knows the worlds, he knows the gods, he knows the Vedas,
he knows the beings, he knows the self, he knows everything.’” He
(the gandharva) explained it all to them, and I know it. If you,
Yajnavalkya, do not know that Sutra and that Inner Controller, and
still take away the cows that belong only to the knowers of Brahman,
your head will fall off.”

“I know, O Gautama, that Sutra and that Inner Controller,”

“Anyone might say: ‘I know, I know.’ Tell us what you know.”

Sutra: Lit., thread. The word is metaphorically used for prana, the
cosmic energy.

AvL eEmNgs: From Hiranyagarbha down to the clump of grass.

AR HELD TOGETHER: That is to say, strung on a thread, like the pearls
of a necklace.

Wmno controLs ETc: Who causes them to move like wooden puppets,
that is to say, makes them perform their respective functions.
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He wno xNows grc: This is in praise of the meditation on the Sutra
and the Inner Controller within it. .

ALy BEmNGs: Hiranyagarbha and the rest, who are held together by the
Sutra and ruled by the Inner Controller, who dwells within the Sutra.

Ir you gtc: If you do not know Brahman.

Your uEaD Erc: That is to say: “I will burn you with my curses.”

Gautama: Refers to Uddalaka.

ANYONE MIGHT saY ETC: “Any fool can say what you have said. What
is the good of such bluster? Show it in action”—such is the implication of
Uddalaka’s words.

This section aims to describe the inmost entity of the World of Hiran-
yagarbha. The nature of the Sutra can be taught only through oral instruc-
tion; this is done through an anecdote.

2

Yajnavalkya said: “Vayu, O Gautama, is that Sutra. By Vayu, as by
a thread, O Gautama, are this world, the other world, and all beings
held together. Therefore, O Gautama, they say of a person who dies
that his limbs have been loosened; for they are held together by
Viyu as by a thread.”

“Quite so, Yajnavalkya. Now describe the Inner Controller.”

Viyu: The word means, literally, air, which, like akasa, supports earth.
But in the present context it denotes Hiranyagarbha, the personified mani-
festation of Brahman whose body is the aggregate of all subtle bodies and
whose mind is the aggregate of all minds. Hiranyagarbha has both a col-
lective and an individual aspect. In the collective aspect He pervades all
entities, and in the individual aspect He sustains the individual. He is the
support of the elements and the essence of the universe.

Tuererore, O Gaurama: A pearl necklace is held together by a string.
When the string is broken the pearls are scattered. Vayu is the string that
holds together the limbs of a man. When it leaves him the limbs are
loosened.

3
[Yajnavalkya said:] “He who inhabits the earth, yet is within the
earth, whom the earth does not know, whose body the earth is, and
who controls the earth from within—He is your Self, the Inner Con-
troller, the Immortal.
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/X ET 15 BrC: The purpose of this qualifying clause is to distinguish the
ner Controller from the general inhabitants of the earth, who, though
dwelling on the earth, are not within it.

WaoM tHE EARTH Erc: That is to say, whom the deity identified with
the earth does not know.

Bopy: The Inner Controller has no body or organs of His own. Those
belonging to the deity identified with the earth serve as His body and
organs. In other words, the body and organs of the deity function in the
presence of the Inner Controller.

Your SeLr: The word your implies that He is the Self of others as well.

414

“He who inhabits water, yet is within water, whom water does not
know, whose body water is, and who controls water from within—He
is your Self, the Inner Controller, the Immortal.

“He who inhabits fire, yet is within fire, whom fire does not know,
whose body fire is, and who controls fire from within—He is your
Self, the Inner Controller, the Immortal.

“He who inhabits the sky, yet is within the sky, whom the sky does
not know, whose body the sky is, and who controls the sky from within
—He is your Self, the Inner Controller, the Immortal.

“He who inhabits the air, yet is within the air, whom the air does
not know, whose body the air is, and who controls the air from within
—He is your Self, the Inner Controller, the Immortal.

“He who inhabits heaven, yet is within heaven, whom heaven does
not know, whose body heaven is, and who controls heaven from
within—He is your Self, the Inner Controller, the Immortal.

“He who inhabits the sun, yet is within the sun, whom the sun
does not know, whose body the sun is, and who controls the sun from
within—He is your Self, the Inner Controller, the Immortal.

“He who inhabits the quarters [of space], yet is within them, whom
the quarters do not know, whose body the quarters are, and who con-
trols the quarters from within—He is your Self, the Inner Controller,
the Immortal.

“He who inhabits the moon and stars, yet is within the moon and
stars, whom the moon and stars do not know, whose body the moon
and stars are, and who controls the moon and stars from within—
He is your Self, the Inner Controller, the Immortal.

“He who inhabits the akaa, yet is within the akasa, whom the
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akasa does not know, whose body the akasa is, and who controls the
akada from within—He is your Self, the Inner Controller, the Im-
mortal.

“He who inhabits darkness, yet is within darkness, whom darkness
does not know, whose body darkness is, and who controls darkness
from within—He is your Self, the Inner Controller, the Immortal.

“He who inhabits light, yet is within light, whom light does not
know, whose body light is, and who controls light from within—He
is your Self, the Inner Controller, the Immortal.”

This much with reference to the gods (adhidaivatam). Now with
reference to beings (adhibhutam).

Tais MucH Erc: That is to say, this much is the meditation on the Inner
Controller as pertaining to the gods.

Bemcs: The different grades of beings, from Hiranyagarbha to the
clump of grass.

15

[Yajnavalkya said:] “He who inhabits all beings, yet is within all
beings, whom no beings know, whose body all beings are, and who
controls all beings from within—He is your Self, the Inner Controller,
the Immortal.”

This much with reference to the beings. Now with reference to

the body.

1623

[Yajnavalkya said:] “He who inhabits the nose (prana), yet is within
the nose, whom the nose does not know, whose body the nose is, and
who controls the nose from within—He is your Self, the Inner Con-
troller, the Immortal.

“He who inhabits [the organ of] speech, yet is within speech, whom
speech does not know, whose body speech is, and who controls speech
from within—He is your Self, the Inner Controller, the Immortal.

“He who inhabits the eye, yet is within the eye, whom the eye does
not know, whose body the eye is, and who controls the eye from
within—He is your Self, the Inner Controller, the Immortal.

“He who inhabits the ear, yet is within the ear, whom the ear does
not know, whose body the ear is, and who controls the ear from within
—He is your Self, the Inner Controller, the Immortal.
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“He who inhabits the mind, yet is within the mind, whom the
mind does not know, whose body the mind is, and who controls the
mind from within—He is your Self, the Inner Controller, the Im-
mortal.

“He who inhabits the skin, yet is within the skin, whom the skin
does not know, whose body the skin is, and who controls the skin
from within—He is your Self, the Inner Controller, the Immortal.

“He who inhabits the intellect (vijnana), yet is within the intellect,
whom the intellect does not know, whose body the intellect is, and who
controls the intellect from within—He is your Self, the Inner Con-
troller, the Immortal.

“He who inhabits the organ of generation, yet is within the organ,
whom the organ does not know, whose body the organ is, and who
controls the organ from within—He is your Self, the Inner Con-
troller, the Immortal. )

“He is never seen, but is the Seer; He is never heard, but is the
Hearer; He is never thought of, but is the Thinker; He is mever
known, but is the Knower. There is no other seer than He, there
is no other hearer than He, there is no other thinker than He, there
is no other knower than He. He is your Self, the Inner Controller,
the Immortal. Everything else but Him is perishable.”

Thereupon Uddalaka, the son of Aruna, held his peace.

ORrGAN OF GENERATION: The word retas means semen. It is used here
to denote the organ of generation.

H= 1s NvER sEEN: He is never the object of anyone’s ocular perception.

Bur 1s THE SeEr: As Pure Intelligence, which is close to the eye and
to all the other organs.

He 18 NEvER THOUGHT OF: He is not an object of deliberation by the
mind; for people think only of those things that they have seen or heard,
but the Inner Controller is neither seen nor heard.

He 15 NEVER xvown: He is not definitely grasped, like colour or pleasure.

Here ends Chapter Seven
of Part Three of the
Brihadaranyaka Upanishad.



CHAPTER VIII
YAINAVALKYA AND GARGI (II)

THEN THE DAUGHTER of Vachaknu said: “Venerable brahmins,
I shall ask him two questions. If he answers me these, then none of
you can defeat him in discussing Brahman.”

[The brihmins said:] “Ask, O Gargi.”

Gargi had been warned previously by Yajnavalkya not to push her inquiry
too far and thereby lose her head. In order to ward off this danger, she now
asks permission of the brahmin scholars to question Yajnavalkya. After dis-
cussing the nature of the conditioned Brahman (Saguna Brahman), the
Upanishad proceeds to describe the Supreme Brahman devoid of attributes.

2

Gargi said: “O Yajnavalkya, I [shall ask] you [two questions]:
As a man of Ka$i or the King of Videha, scion of a heroic line, might
string his unstrung bow, take in his hand two bamboo-tipped arrows
highly painful to enemies, and approach [his enemies] closely, even
so, O Yajnavalkya, do I confront you with two questions. Answer me
these.”

“Ask, O Gargi.”

Kaér: The modemn city of Benares, whose inhabitants were famous for
their heroism.

3

She said: “O Yajnavalkya, what pervades that [Sutra] which is above
heaven and below the earth, which is heaven and earth as well as
[what is] between them, and which—they say—was, is, and will be?”

Hzeaven: The upper half of the cosmic shell.
Eartr: The lower half of the cosmic shell.

Tuey say: On the authority of the scriptures.
Was, 15, ETC: In the past, present, and future.
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The diverse objects of the relative universe become unified in the Sutra.
Girgi asks what it is that pervades the Sutra, as the warp and woof pervade
a piece of cloth.

4

He said: “That, O Gargi, which is above heaven and below the
earth, which is heaven and earth as well as [what is] between them,
and which—they say—was, is, and will be, is pervaded by the [un-
manifested] akasa.”

The unmanifested universe, consisting of the Sutra, or Hiranyagarbha,
exists in the unmanifested kasa at all times—during the states of projec-
tion, preservation, and dissolution.

5

She said: “I bow to you, O Yajnavalkya. You have fully answered this
question of mine. Now brace yourself for the other.”

“Ask, O Gargi.”

The Sutra itself is inscrutable to ordinary minds and difficult to explain.
How much more so, then, is that which pervades it.

The question and answer are repeated only to emphasize what has
already been stated.

67

She said: “Yajnavalkya, what pervades that [Sutra] which is above
heaven and below the earth, which is heaven and earth as well as
[what is] between them, and which—they say—was, is, and will be?”

He said: “That, O Gargi, which is above heaven and below the earth,
which is heaven and earth as well as [what is] between them, and
which—they say—was, is, and will be, is pervaded by the [unmani-
fested] akasa.”

“What pervades the akasa?”

Evidently Gargi wanted to put Yajnavalkya into a dilemma: The ques-
tion appears to be unanswerable. The 3kaéa is pervaded by the immutable
Brahman, which cannot be explained. If Yajnavalkya did not explain It,
he would be guilty of what is called, in logic, “non-comprehension.” If, on
the other hand, he tried to explain the inscrutable, he would be guilty of
what is called “contradiction.”
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8

He said: “That, O Gargi, the knowers of Brahman call the Imperish-
able. It is neither gross nor subtle, neither short nor long, neither red
nor moist; It is neither shadow nor darkness, neither air nor 3kaéa;
It is unattached; It is without taste or smell, without eyes or ears,
without tongue or mind; It is non-effulgent, without vital breath or
mouth, without measure, and without exterior or interior. It does not
eat anything, nor is It eaten by anyone.

TrE KNOWERS ETC: In order to avoid being charged with either “non-
comprehension” or “contradiction,” Yajnavalkya quotes the knowers of
Brahman as his authority.

InpErisgaBLE: The Sanskrit word aksharam in the text means “that
which does not change or decay.”

NEeITHER GROSS . . . LoNg: By this fourfold negation Yajnavalkya indi-
cates that Brahman is not a substance.

Nerrusr rEp Erc: Redness is a quality of fire. Moisture is a charac-
teristic of water. By the denial of redness and moisture it is indicated that
Brahman is not a quality.

Suapow: The nature of a shadow is indescribable.

WrreouT MEAsure: Nothing can measure It, nor does It measure any-

thing.

Through this negative description Yajnavalkya implied that Brahman is
devoid of all attributes and is one only, without a second.

The Uypanishad tries to indicate Brahman by the denial of qualifying
attributes or characteristic marks. But, anticipating the popular mis-
conception that Brahman might, in that case, be void or non-existent,
the Upanishad gives inferential evidence—from the orderliness of crea-
tion—to demonsirate Its existence.

9

“Verily, under the mighty rule of this Imperishable, O Gargi, the sun
and moon are held in their respective positions. Under the mighty rule
of this Imperishable, O Gargi, heaven and earth are held in their
respective positions. Under the mighty rule of this Imperishable,
O Gargi, moments, muhurtas, days and nights, fortnights, months,
seasons, and years are held in their respective positions. Under the
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mighty rule of this Imperishable, O Gargi, some rivers flow eastward
from the white mountains, others flowing westward continue in that
direction, and still others keep to their respective courses. Under the
mighty rule of this Imperishable, O Gargi, men praise those who give,
the gods depend upon the sacrificer, and the Manes upon the Darvi
offering.

MuHurTas: A muhurta is equivalent to about forty-eight minutes.

SomE . . . BAsTwarD: Such as the Ganges.

Darvr oFrERING: A class of independent offerings which neither have
subsidiary parts nor are subsidiary to any other sacrifice.

Inferential evidence regarding the existence of Brahman given in the
text is as follows: (a) As from a lamp we infer the existence of its maker,
so from the sun and moon we infer the existence of the omniscient God,
the Imperishable. Like a master controlling his servants, the Creator of the
sun and moon compels them, although they are powerful, to rise and set,
increase and decrease, at a fixed time and place and according to fixed causes.
(b) Heaven and earth are endowed with parts, and hence liable to disin-
tegrate; they are heavy, and hence liable to fall; they are governed by the
respective conscious deities identified with each of them, and hence they
could follow independent courses. But nothing of all this happens, because
the Imperishable, like a boundary wall, preserves the distinctions among
things, keeping all things within their limits. The unfailing index of the
existence of the Imperishable is the fact that heaven and earth obey a fixed
order; this would be impossible were there not a conscious, transcendental
Ruler. Compare: “Who has made heaven powerful and earth firm.” (Ri. X.
cxxd. 5.) (¢) As in daily life all items of income and expenditure are care-
fully calculated by an accountant appointed by his master, so are the various
divisions of time controlled by their Master, the Imperishable. (d) There
are conscious deities who identify themselves with rivers. Thus the rivers
could whimsically change their courses. But they are not able to do so,
and keep to their original courses. This also indicates the existence of the
Imperishable. (e) Gifts would not be praised as a laudable work unless
there were an Imperishable Agent who bestowed the fruits of action.
The giver, the receiver, and the gift all perish in the course of time. Though
we do not directly see the connecting of the giver and the fruit of his gift,
yet it is a well-known fact that those who give are praised. Therefore there
must be such an Imperishable Agent who connects givers with the results
of their charity. (f) The gods are powerful; yet they depend for their
sustenance upon the offerings of sacrificers, who are ordinary mortals. Such
2 humiliating position is possible for the gods only because they are under
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the mighty rule of the Lord. Likewise the Manes are dependent for their
sustenance on the Darvi offering.

Here is another proof of the existence of the Imperishable: One is
bound to suffer from rebirth until one knows the Imperishable. There-
fore that Imperishable must exist, the knowledge of which puts a stop
to repeated births and deaths.

10

“Whosoever in this world, O Gargi, without knowing this Imperish-
able, offers oblations, performs sacrifices, and practises austerities, even
for many thousands of years, finds all such acts but perishable. Who-
soever, O Gargi, departs from this world without knowing this Imperish-
able is miserable. But he, O Gargi, who departs from this world after
knowing the Imperishable is a knower of Brahman.

MiserasLE: Like a slave bought for a price.

The apparently endless series of births and deaths in samsira cannot be
brought to an end by dualistic worship, sacrifices, or the practice of austeri-
ties. These merely produce temporary results in the phenomenal universe.
It is only through the Knowledge of the Imperishable that rebirth and the
suffering in the world come to an end and one obtains Freedom and Bliss.
This fact supplies another proof of the existence of Brahman.

It may be contended that insentient matter, the pradhana of the
Samkhya philosophy, is endowed with the power of rulership or
authority. Prakriti, or nature, is the self-creating, self-preserving, and
self-destroying entity. It is not necessary to assume that Brahman, or
Consciousness, exists as the guiding principle of the universe. In reply
to this contention it is said:

11

“Verily, that Imperishable, O Gargi, is never seen but is the Seer;
It is never heard, but is the Hearer; It is never thought of, but is the
Thinker; It is never known, but is the Knower. There is no other
seer but This, there is no other hearer but This, there is no other
thinker but This, there is no other knower but This. By this imperish-
able, O Gargi, is the [unmanifested] akasa pervaded.”
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Is NEVER SEEN . . . SEER: The Imperishable is not an object of vision,
but is vision itself.

THERE IS NO OTHER SEER ETC: The Immutable Brahman is in every
instance the Witness, the Seer of seeing, ete.

THERE Is NO OTHER KNOWER ETC: Knowledge is a conscious act and can-
not be attributed to unconscious matter.

The Brahman which is immediate and direct, which is the Self within
all and is beyond the relative attributes of hunger, thirst, etc., and by which
the unmanifested akasa is pervaded, is the extreme limit, the ultimate goal,
the Truth of truth.

12

Then said Gargi: “Venerable brahmins, you may consider yourselves
fortunate if you can get off from him through bowing to him. None
of you, I believe, will defeat him in arguments about Brahman.”

Thereupon the daughter of Vachaknu held her peace.

Ir You caN ETc: The import of Gargi’s remark is that the brahmins must
never dream of defeating him in argument, much less attempt it.

The Inner Controller has been described in III. vii. 3-23. Now, what is
the difference between the individual self, the Inner Controller, and the
Imperishable Brahman? According to some philosophers, the Imperishable
Brahman may be compared to an infinite ocean, whose nature never
changes. ‘The Inner Controller is the slightly agitated state of this ocean,
and the individual self, which is ignorant of the Inner Controller, is the
extremely agitated state. According to other philosophers, these are all
different states, powers, or modifications of the Imperishable. But according
to Sankarichidrya, there is no intrinsic difference between these three
entities. They are all, by nature, Pure Intelligence and, like a lump of salt,
homogeneous. Brahman is one and without a second, and never in reality
undergoes any change. It is not endowed with any attributes, The apparent
difference between the Inner Controller, the individual self, and Brahman
is the result of association with upadhis, or limiting adjuncts, projected by
mayi. When associated with the upadhi of the body and organs, which
are the product of ignorance, desire, and work, It is called the trans-
migrating individual self. When associated with the upadhi of unlimited
knowledge and power, It is called the Inner Controller. Likewise, when asso-
ciated with the upadhis of the bodies of Hiranyagarbha, Viraj, the gods,
men, animals, trees, and stones, the Imperishable Brahman is known by
those specific names and forms. Therefore the difference between the indi-
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vidual self, the Inner Controller, and the Imperishable Brahman is the
result of association with limiting adjuncts and is not intrinsic. The con-
clusion of all the Upanishads is: “One only, without a second.” (Chh. Up.
VL ii. 1.)

Here ends Chapter Eight
of Part Three of the
Brihadaranyaka Upanishad,



CHAPTER IX
YAINAVALKYA AND VIDAGHDHA

THEN VIDAGHDHA, the son of Sakala, asked him: “How many
gods are there, Yajnavalkya?” Yajnavalkya ascertained the number
through [the group of mantras known as] the Nivid, and said: “As
many as are mentioned in the Nivid of the Viéve-devas—three hundred
and three, and three thousand and three.”

“Very good,” said Sakalya (the son of Sakala), and asked again:
“How many gods are there, Yajnavalkya?”

“Thirty-three.”

“Very good,” said Sikalya, and asked again: “How many gods are
there, Yajnavalkya?”

“Six.”

“Very good,” said the other, and asked again: “How many gods are
there, Yajnavalkya?”

“Three.”

“Very good,” said the other, and asked again: “How many gods are
there, Yajnavalkya?”

“Tw O.”

“Very good,” said he, and asked again, “How many gods are there,
Yajnavalkya?”

“One and a half.”

“Very good,” said he, and asked again: “How many gods are there,
Yajnavalkya?”

“On e.”

“Very good,” said Sakalya, and asked: “Which are those three hun-
dred and three, and those three thousand and three?”

Nivip: A group of verses in the Rig-Veda giving the number of the
gods, recited in the eulogistic hymn to the Viéve-devas.

The present chapter is introduced in order to convey the immediacy and
directness of Brahman by a reference to the contraction and expansion of
the different gods who are ruled by It.
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2

Yajnavalkya said: “There are only thirty-three gods. These others are
but manifestations of them.”

“Which are these thirty-three?”

“The eight Vasus, the eleven Rudras, and the twelve Adityas—
these are thirty-one. And Indra and Prajapati make up the thirty-
three.”

3

“Which are the Vasus?” asked Sakalya.

“Fire, the earth, the air, the sky, the sun, heaven, the moon, and the
stars—these are the Vasus; for in them all this [universe] is placed
(vasavah). Therefore they are called Vasus.”

Fme grc: The Vasus transform themselves into the bodies and organs of
all beings, which serve as the support for their work and its fruition, and
also into their dwelling-places. These Vasus enable beings to live
(vasayanti), and they themselves live as well.

4

“Which are the Rudras?” asked Sakalya.

“The ten organs in the human body, with the mind as the eleventh.
When they depart from this mortal body, they make [one’s relatives]
weep. Because they make them weep (rud), therefore they are called
Rudras.

TEN oncans E1c: The five sensory and the five motor organs.
WHEN THEY DEPART ETC: After a person has completely experienced the
results of his past action which has given birth to his present body.

5

“Which are the Adityas?” asked Sikalya.

“There are twelve months in the year. These are the Adityas, be-
cause they move along carrying (adadanih) all this with them; there-
fore they are called Adityas.”

Arr Tais: That is to say, a person’s longevity and the results of his works.
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6

“Which is Indra and which is Prajapati?” asked Sakalya.
“The thunderclap is Indra and the sacrifice is Prajapati.”
“Which is the thunderclap?”

“The thunderbolt.”

“Which is the sacrifice?”

“The animals.”

TaunperBoLT: That is to say, the vigour or strength which kills others.
As killing is a function of Indra, he is called the thunderbolt.
Anmvars: The sacrifice is called the animals because it depends on them.

7

“Which are the six [gods]?” asked Szkalya.
“Fire, the earth, the air, the sky, the sun, and heaven; for these
six comprise all those.”

Fmg, BTc: These are the same gods that are classified as Vasus, leaving
out the moon and the stars.

Arr tHOsE: The thirty-three and the other gods already mentioned. In
other words, the Vasus and the others that have been enumerated in detail
are included in these six.

8

“Which are the three gods?” asked Sakalya.

“These three worlds, because all those gods are comprised in these
three.”

“Which are the two gods?”

“Matter and the vital breath (prana).”

“Which are the one and a half?”

“This [air] that blows.”

Turee worLps: The earth and fire, taken together, make one world; the
sky and the air make another; and heaven and the sun make the third.
These are the three gods.

Two cops: These include all the gods that have been enumerated.

9

[Yajnavalkya said:] “Concerning this some say: ‘Since the air blows
as one substance, how can it be one and a half (adhyardha)?’ [The
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answer is:] It is one and a half because by its presence everything
attains surpassing glory (adhyardhnot).”

“Which is the one God?”’

“The vital breath (Hiranyagarbha); it is Brahman which is called
That (Tyat).”

Tuaat: The word Tyat in the text signifies something which is remote.

The gods may be regarded as being one as well as many. The infinite
number of gods is included in the limited number mentioned in the Nivid;
these again are included in the successive smaller numbers—thirty-three
and so on—down to the one vital breath. Again, it is this vital breath which
expands into all these numbers up to infinity. Thus the vital breath alone is
one and infinity; it also includes the intermediate numbers. The one God
has different names, forms, activities, attributes, and powers, owing to
differences of function. People perform different kinds of meditation and
rites and acquire different grades of mental culture; thus they attain identity
with fire, ete., which are all parts of the cosmic energy. Hence the above-
mentioned differences among the gods.

Now eight other forms of the same vital breath, which is an aspect
of Brahman, are set forth for the purpose of meditation:

10

[Sakalya said:] “Verily, whosoever knows that Being whose body is
the earth, whose organ of vision is fire, whose light is the mind, and who
is the ultimate support of the body and organs in their entirety, he
indeed knows, O Yajnavalkya.”

“I know that Being of whom you speak—who is the ultimate support
of the body and organs in their entirety. It is the Being who is in
this body. Go on, Sakalya.”

“Who is His deity (cause)?”

“Nectar (chyle),” said Yajnavalkya.

Whose LicaT ETC: Who considers the pros and cons of a thing through
the mind. In other words, this Being has the earth for His body and fire
for His eye, and He weighs things with the mind. He is identified with
the earth and is possessed of body and organs. Hiranyagarbha, from the
standpoint of the gods (adhidaiva), identifies Himself with the earth, and
from the standpoint of the individual body (adhyitma), identifies Himself
with the individual person and becomes the support of the body and organs.
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Wao 1s THE uLTIMATE ETC: The earth is referred to as mother. As the
skin, fesh, and blood derived from the mother, the Being identified with
the earth becomes the ultimate support of the bone, marrow, and semen
derived from the father.

Hs wpeEp Bre: Sakalya implies that Yajnavalkya does not know this
Being and yet poses as a scholar.

It 1s THR BEwc erc: The Being is identified with the body, derived
from the mother (earth). The body preponderates in earthy elements.

Go on, Brc: But as something more is to be said about the Being, by
way of description, Yajnavalkya wants Sikalya to proceed with further
questions.

NEectar: It is the watery essence of food that is eaten which produces the
blood stored up in the mother. This blood produces the skin, flesh, and
blood of the foetus, which are the support of the bone, marrow, and
semen derived from the father.

11

[Sakalya said:] “Verily, whosoever knows that Being whose body is
lust (kdma), whose organ of vision is the intellect, whose light is the
mind, and who is the ultimate support of the body and organs in their
entirety, he indeed knows, O Yajnavalkya.”

“I know that Being of whom you speak—who is the ultimate support
of the body and organs in their entirety. It is the Being who is identified
with lust. Go on, Sikalya.”

“Who is His deity?”

“Women,” said Yajnavalkya.

Lust: The desire for sex pleasure.
Womzn: For men’s lust is inflamed by them.

12

[Sakalya said:] “Verily, whosoever knows that Being whose body is
colours, whose organ of vision is the eye, whose light is the mind, and
who is the ultimate support of the body and organs in their entirety,
he indeed knows, O Yajnavalkya.”

“I know that Being of whom you speak—who is the ultimate support
of the body and organs in their entirety. It is the Being who is in the
sun. Go on, Sakalya.”

“Who is His deity?”

“Truth (the eye),” said Yajnavalkya.



240 BRIHADARANYAKA UPANISHAD [II1. ix. 12.

Covrours: Such as white and black.

Truta: The word satyam here means eye. According to the scriptures,
the sun has been produced from the eye of Viraj (Ri. X. xc. 13). He who,
from the standpoint of the gods, is identified with the sun, is, again, from
the standpoint of the individual body, identified with colours. The sun is
the manifester of colours; in it all the colours are accumulated.

13

[Sakalya said:] “Verily, whosoever knows that Being whose body is
the akasa, whose organ of vision is the ear, whose light is the mind,
and who is the ultimate support of the body and organs in their
entirety, he indeed knows, O Yajnavalkya.”

“I know that Being of whom you speak—who is the ultimate support
of the body and organs in their entirety. It is the Being who is identified
with the ear and with the time of hearing. Go on, Sakalya.”

“Who is His deity?”

“The quarters,” said Yajnavalkya.

According to the scriptures, the quarters are produced from the ear of
Virdj. He who, from the standpoint of the gods, is identified with the
quarters is, again, from the standpoint of the individual body, identified
with the ear.

14

[Sakalya said:] “Verily, whosoever knows that Being whose body is
darkness, whose organ of vision is the intellect, whose light is the mind,
and who is the ultimate support of the body and organs in their entirety,
he indeed knows, O Yajnavalkya.”

“I know that Being of whom you speak—who is the ultimate support
of the body and organs in their entirety. It is the Being who is identified
with shadow (ignorance). Go on, Sikalya.”

“Who is His deity?”

“Death,” said Yajnavalkya.

Darkngss: Such as one experiences at night.
DeaTh: It is said in the scriptures that death is the deity of the Being
identified with shadow.

He who, from the standpoint of the gods, is identified with darkness is,
again, from the standpoint of the individual body, identified with the
person who says: “I am ignorant.”
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15

[Sakalya said:] “Verily, whosoever knows that Being whose body is
[particular] colours, whose organ of vision is the eye, whose light is the
mind, and who is the ultimate support of the body and organs in their
entirety, he indeed knows, O Y3jnavalkya.”

“I know that Being of whom you speak—who is the ultimate support
of the body and organs in their entirety. It is the being who is in the
mirror. Go on, Sakalya.”

“Who is His deity?”

“The vital breath,” said Yajnavalkya.

Corours: In verse 12 of the present chapter, reference was made to
colours in general; but here specific colours that reflect are meant.

VrraL srEaTH: Through rubbing, a sword becomes bright and acquires
the power of reflecting. This rubbing is done through the action of the
vita] breath (prana).

16

[Sakalya said:] “Verily, whosoever knows that Being whose body is
water, whose organ of vision is the intellect, whose light is the mind,
and who is the ultimate support of the body and organs in their entirety,
he indeed knows, O Yajnavalkya.”

“I know that Being of whom you speak—who is the ultimate support
of the body and organs in their entirety. It is the Being who is in
water. Go on, Sakalya.”

“Who is His deity?”

“Varuna (rain),” said Yajnavalkya.

Water: Water in general.
Vanuna: The word here signifies rain. Rain-water fills reservoirs, lakes,
etc,

17

[Sakalya said:] “Verily, whosoever knows that Being whose body is
semen, whose organ of vision is the intellect, whose light is the mind,
and who is the ultimate support of the body and organs in their entirety,
he indeed knows, O Yajnavalkya.”

“I know that Being of whom you speak—who is the ultimate support
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of the body and organs in their entirety. It is the Being who is identified
with the son. Go on, Sakalya.”

“Who is His deity?”

“Prajapati (the father),” said Yajnavalkya.

It 15 THE BEmvG ETG: The word sox here signifies the bones, marrow, and

semen derived from the father.
Fatuer: It is from the father that the son is born.

For the purpose of meditation the vital breath, or prana, has been
described through eight different forms or gods; each god has three
divisions, namely, a general form, a special form, and a cause, or deity.
The text will now proceed to show how the same vital breath, divided
into five forms according to the different quarters, is unified in the mind.

18

[When Sakalya kept silent] Yajnavalkya addressed him thus:
“Sakalya, have these brihmins made you their instrument [such as
tongs] for burning charcoal?”

THEmR msTRUMENT Erc: The brahmins, or Vedic scholars, in Janaka's
court have been using Sikalya as a pair of tongs, or in other words have
made him their cat’s-paw. He did not perceive that he was being consumed
by Yajnavalkya's fire. The gist of the text is that it is dangerous to enter
{into a controversy with a knower of Brahman.

Now will be described the quarters, the deities identified with them,
and their support; ultimately the diversity of the creation will be unified
in the mind:

1920

“Yajnavalkya,” said Sakalya, “what Brahman do you know, that you
have thus flouted these Vedic scholars of Kuru and Panchala?”

[Yajnavalkya replied:] “I know the quarters, with their deities and
supports.”

[Sakalya said:] “If you know the quarters, with their deities and
supports, what deity are you identified with in the east?”

“With the deity sun.”

“In what does the sun find its support?”
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“The eye.”

“In what does the eye find its support?”

“Colours, for one sees colours with the eye.”

“In what do colours find their support?”

“The heart (mind),” [said Yajnavalkya,] “for one knows colours
through the heart. Therefore it is in the heart that colours find their
support.”

“Just so, Yajnavalkya.”

WHAT DEITY . . . BaST: The Vedas teach that in this very life one be-
comes identified with and attains the deity one meditates upon. “Being
a god, he attains the gods.” (Br. Up. IV. i. 2.) If Yajnavalkya was identified
with the quarters—Sakalya wanted to know—who was his presiding deity
in the east with whom he was united?

Sun: The sun was Yajnavalkya’s deity in the east.

Eve: Compare: “From the eye the sun was produced” (Ri. X. xc. 13 ff);
“From sight, the sun [was separated out]” (Ai. Up. 1. 4).

Corours: The eye, itself a modification of colours, is directed by them
so that it may perceive them. The eye, together with the sun and the east,
and all that lies in the east, rests on the colours. The entire east, together
with the eye, is but the colours.

HearTt: The word here signifies the mind. The mind is transformed into
colours. The idea is that since one remembers colours—which lie in the
form of impressions—through the mind, colours have the mind for their
support.

Yijnavalkya had had the experience that his own mind was divided
into five forms according to the quarters and was identified with the
quarters, and thus with the whole universe as his own self.

21

[“Yajnavalkya,” said Sakalya,] “what deity are you identified with in
the south?” )

“With the deity Yama (the god of justice).”

“In what does Yama find his support?”

“The sacrifice.”

“In what does the sacrifice find its support?”

“The remuneration of the priests.”

“In what does the remuneration find its support?”

“Faith, for when a man has faith he remunerates the priest. There-
fore it is in faith that the remuneration finds its support.”
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“In what does faith find its support?”

“The heart (mind),” [said Yajnavalkya,] “for one knows faith through
the heart. Therefore it is in the heart that faith finds its support.”

“Just so, Yajnavalkya.”

Sacrrrice: Yama, together with the south, finds his support in the sacri-
fice, which is his cause. How is it that Yama is the effect of the sacrifice?
The priests officiate in the sacrifice, and the sacrificer redeems it from them
by means of a remuneration and wins the south, together with Yama,
through that sacrifice. Hence Yama, being its effect, finds his support in
the sacrifice together with the south.

Farra: Liberality; also faith in the Vedas, coupled with devotion.

22

[“Yajnavalkya,” said Sakalya,] “what deity are you identified with
in the west?”

“With the deity Varuna (the god of rain).”

“In what does Varuna find his support?”

“Water.”

“In what does water find its support?”

“Semen.”

“In what does semen find its support?”

“The heart,” [said Y3jnavalkya.] “Therefore they say of a new-
born child who resembles [his father] that it seems as if he has sprung
from [his father’s] heart—that he has been created of [his father's]
heart, as it were. Therefore it is in the heart that semen finds its
support.”

“Just so, Yajnavalkya.”

WATER: Varuna is the effect of water. Compare: “Faith is water” (Tai.
Sam. 1. vi. 8. 1.) and “From faith He created Varuna.”

Semen: Compare: “From the semen, the waters [were separated out]”
(AL Up. L i. 4).

HzanT: The semen is the effect of the heart. Lust is a2 modification of the
heart; for the semen issues from the heart of a man under its influence.

23
[“Yajnavalkya,” said Sakalya,] “what deity are you identified with in

the north?”
“With the deity Soma (the moon and the creeper of that name).”
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“In what does Soma find its support?”

“The initiatory rite.”

“In what does initiation find its support?”

“Truth. Therefore they say to the one who is initiated: ‘Speak the
truth’; for it is in the truth that initiation finds its support.”

“In what does the truth find its support?”

“The heart,” [said Yajnavalkya,] “for through the heart one knows
the truth; therefore it is in the heart that the truth finds its support.”

“Just so, Yajnavalkya.”

InrriaTory ritr: The initiated sacrificer purchases the soma creeper and,
performing sacrifice with it along with meditation, attains identity with the
north, of which the presiding deity is the moon. The moon is named after
soma.

24

“What deity,” [said Sakalya,] “are you identified with in the fixed
direction (i.e. overhead)?”

“With the deity fire.”

“In what does fire find its support?”

“Speech.” 4

“In what does speech find its support?”

“The heart.”

“In what does the heart find its support?”

Froxep pmecrion: The reference is to Meru, the mythical mountain
round which the sun and the planets are said to revolve. The directions—
such as east, west, north, and south—vary according to the relative position
of the dwellers around this mountain, the east being that in which they
see the sun rise. But the direction overhead is obviously constant with all
of them.

Yajnavalkya, through his heart (mind), extending in all directions, had
realized all the quarters as his own self; the quarters, with their deities and
supports, are part and parcel of him, and he is now identified with name,
form, and action. The universe has no existence apart from name, form,
and action. All these are modifications of the mind. So Yajnavalkya’s mind
now embraced the whole universe. But Sikalya asked in what the heart
finds its support.
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25

“You ghost,” said Yajnavalkya, “that you think that the heart should
be elsewhere than in ourselves! If it were elsewhere than in ourselves,
dogs would eat this body or birds tear it to pieces.”

Gurost: The Sanskrit word ahallika means, literally, that which vanishes
in the daytime. It is used here as a term of reproach.

Ir 1T were ETc: When the heart (mind) is not in the body, the body
is dead. The body is the support of the heart. The heart, again, is the
support of the body, which consists of name, form, and action.

The body and the heart find in each other their mutual support,
Then Sakalya questioned Yajnavalkya again:

26

“In what do the body and the heart find their support?” [asked
Sakalya.]

“In the prana.”

“In what does the prana find its support?”

“In the apina.”

“In what does the apana find its support?”

“In the vyana.”

“In what does the vyana find its support?”

“In the udina.”

“In what does the udana find its support?”

“In the samina.”

[Here the Upanishad itself states:]

This self is That which has been described as “Not this, not this.”
It is imperceptible, for It is never perceived; undecaying, for It never
decays; unattached, for It is never attached; unfettered, for It never
feels pain and never suffers injury.

[Yajnavalkya said:] “These are the eight abodes, the eight organs
of vision, the eight deities, and the eight beings.

“Now I ask you about that Person who is to be known only from the
Upanishads, who definitely projects those beings and [again] with-
draws them into Himself, and who is at the same time transcendental.

“If you cannot clearly explain Him to me, your head shall fall off.”

Sakalya did not know Him; his head fell off; and robbers snatched
away his bones, mistaking them for something else.
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Arina: The prina would go out through the mouth and nostrils if it
weze not held back by the apéna.

Vyana: The apana would depart through the lower orifice, and the prina
through the nostrils and mouth, if they were not both held back by the
vyina, which occupies an intermediate position between the prina and
the apana.

Upana: All three forces would go out in all directions if they were not
held, as by a post, by the udana.

Samana: All the other vital breaths find their support in the samana.

Ta1s ssLF 15 THAT ETC: The body, the mind, and the vital breaths are
interdependent. But they function as an orderly aggregate to serve the
purpose of the individual self. This self is, in essence, the Atman described
by the negation of attributes; it is identical with the attributeless Brahman.

ImpercePTISLE: Only a differentiated object within the range of the
sense-organs can be perceived; but the Self is the opposite of that.

Unbecavmic: A gross object such as the body, made of parts, decays; the
Self is the opposite of that.

Unarracuep: A gross object, being related to another gross object, is
attached to it.

UnreTrerep: Only a gross object becomes bound.

It poEs Nor . . . iNjury: Being beyond perception, decay, attachment,
and bondage, which are the characteristics of a gross object, the Self never
suffers injury; It is not destroyed.

Eieur anopes ETc: Described in verses 10-17.

Uprantsaaps: The existence of Brahman can be known from the Upani-
shads alone.

Trose BEmGs: Those identified with the body ete., divided into eight
groups of four items (namely, the abode, the organ of vision, the light, and
the deity) each, so as to constitute the phenomenal universe as we see it.

Into Himserr: That is to say, into the heart (mind).

Anp nossEers ETC: Sikalya’s disciples were carrying home his bones for
the funeral rites when robbers fell upon them and snatched away the bones,
thinking them to be treasure.

The gist of the story is that one should not be disrespectful to a knower
of Brahman. Its purpose is to teach men right conduct towards knowers of
Brahman and to extol Self-Knowledge.

Brahman has been indicated by the negation of attributes. Now the
same Brahman will be taught in a positive manner as the root of the
universe. The narrative is resumed;
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27

Then Yajnavalkya said: “Venerable brihmins, whosoever among
you wishes to question me may now do so, or all of you may. Or
whosoever among you desires it, I shall question him, or I shall question
all of you.”

But the brahmins did not dare.

Thus Yajnavalkya was entitled to take the cattle away, having defeated
the Vedic scholars, who were ignorant of Brahman.

Seeing the brahmins silent, Yajnavalkya went on:

28

Yijnavalkya interrogated them with the following verses:

1. As is a mighty tree, so indeed is a man: this is true. His hairs are
the leaves and his skin is the outer bark.

2. From his skin blood flows and from the bark, sap. Therefore when
a man is wounded blood flows, as sap from a tree that is injured.

3. His flesh is its inner bark and his nerves are its innermost layer of
bark, which is tough. His bones lie within, as does the wood of the
tree. His marrow resembles the pith.

4. A tree, when it is felled, springs again from its root in a new
form; from what root, tell me, does a man spring forth after he is
cut off by death?

5. Do not say: From the semen, for that is produced from the living
man. A tree springs from the seed as well; after it is dead it certainly
springs again.

6. If a tree is pulled up with its root, it will not spring again. From
what root, tell me, does a mortal spring forth after he is cut off by
death?

7. [If you think] he is indeed born, [I say: No,] he is born again.
Now who should again bring him forth?

[The Upanishad states:] It is Brahman, which is [absolute] Knowl-
edge and Bliss, the ultimate goal of him who offers wealth, and also
of him who has realized Brabman and stands firm in It.

A TREE, WHEN 1T ETC: After the similarities between a man and a tree
are shown, the dissimilarities are pointed out. There must be some source
from which a man is reborn after he dies.
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From THE L1vING MAN: Not from the dead man. It is the spirit, or soul,
which is in the semen, that fashions the body.

A TREE . . . A8 wELL: Not from the trunk alone.

It cERTAINLY . . . AGAIN: From the seed as well.

Ir A TREE . . . ROOT: With its seed also.

[I¢ vou THmNk] ETC: The naturalist (svabhiva-vidi) observes the fact
that a man has been born; he is not interested in finding out where the
man has come from. But Yajnavalkya, who believed in rebirth, did not
accept the naturalist’s position. According to him the soul is immortal; a
man has had previous lives and will be born again. If rebirth, governed
by the law of kanna, is not admitted, then a man must reap the fruit of
action he has never done and does not have to reap the fruit of action he
has already done. This would nullify the law of cause and effect. Further,
the doctrine of rebirth is a necessary corollary of the doctrine of the
immortality of the soul. That is why Yajnavalkya asked who is the cause
of a man’s being born again. The Vedic scholars did not know the answer.
They did not know Brahman, the ultimate Root of the universe, which is
responsible for rebirth and the other phenomena of the relative universe.
But Yajnavalkya knew Brahman. Thus he defeated the brahmins and took
away the cows. The story is finished. Now the Upanishad describes the
Root of the universe in words which directly apply to Brahman.

KnowrepGE: Pure Intelligence, free from the duality of knower and
object of knowledge.

Briss: Unlike the happiness caused by sense perception, this Bliss, which
is the same as Knowledge, is not stained by pain.

Wao oFFERS WEALTH: That is to say, the sacrificer who performs rites.

WHo Has . . . Brariman: Through the renunciation of desires and ritualis-
tic action.

Here ends Chapter Nine
of Part Three of the
Brihadaranyaka Upanishad.






PART FOUR

CHAPTER 1
PARTIAL DEFINITIONS OF BRAHMAN

OM. JANAKA, Emperor of Videha, was seated [to give audience]
when Yijnavalkya arrived. The Emperor said to him: “Yajnavalkya,
for what purpose have you come here? With a desire for cattle, or to
hear some subtle questions asked?”

“For both, Your Majesty,” said he.

Emperor: The word indicates that Janaka must have performed the
Vajapeya sacrifice. The epithet also means one who rules over territories
through his vassals, who obey his commands; or the word may mean “Ruler
of all India.”

The Supreme Being has been described in the foregoing chapter as “Not
this, not this” (IIL ix. 26.), and also as the material cause of the universe,
by the words “Knowledge and Bliss” etc. (IIL. ix. 28 [7]). Further instruc-
tion about Him will now be given through a reference to the deities which
control the organ of speech, the ear, etc.

2

[Yajnavalkya said:] “Let me hear what anyone among your teachers
may have told you.”

“Titvan, the son of Silina, told me that the organ of speech (fire)
is Brahman.”

“As anyone who had [the benefit of being taught by a good] mother,
father, and teacher should say, so did the son of Silina say that the
organ of speech is Brahman; for what can be attained by a person who
cannot speak? But did he tell you about its abode (body) and support?”

“No, he did not.”

“This Brahman is only one-footed, Your Majesty.”

“Then you tell us, O Yajnavalkya.”
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“The [physical] organ of speech is its abode and the akasa is its
support. It should be meditated upon as intelligence.”

“What is intelligence, O Yajnavalkya?”

“It is the organ of speech, Your Majesty,” said Yajnavalkya. “Through
the organ of speech alone, O Emperor, are known the Rig-Veda, the
Yajur-Veda, the Sima-Veda, the Atharvangirasa, history, ancient lore,
the arts, the Upanishads, verses, aphorisms, explanations, commentaries,
[the results of] sacrifices, [the result of] offering oblations in the
fire, [the result of] giving food and drink, this world, the next world,
and all beings.

“The organ of speech, Your Majesty, is the Supreme Brahman. The
organ of speech never deserts him who, knowing this, meditates upon
it; all beings eagerly approach him; and being a god, he attains the
gods.”

“I give you a thousand cows with a bull as large as an elephant,”
said Emperor Janaka.

Yajnavalkya replied: “My father was of the opinion that one should
not accept gifts from a disciple without fully instructing him.”

WaaT anvons Erc: Evidently Janaka had several teachers.

Orcan or sprecH: That is to say, the deity fire. Throughout this and
the next six paragraphs the organ refers to its presiding deity, except when
it signifies the body, or abode. According to Vedinta, an organ is inert
and therefore cannot function unless controlled by Brahman, the all-pervad-
ing Consciousness. The consciousness associated with a particular organ
is called its presiding or controlling deity. Such consciousness has a name;
in the present instance, fire.

Morazr, grc: The mother instructs the boy during his childhood, the
father after that, and the teacher from the time of his investiture with
the holy thread to that of the completion of his studies.

For wHAT caN ETc: That is to say, a person who cannot speak achieves
nothing in this world or the next.

ONE-FOOTED: Jitvan’s explanation of Brahman is lame or imperfect, be-
cause there are four “feet” (padas) of Brahman. Meditation on one foot
does not produce any result.

Aszopg: Body.

Ari$a: The rudimentary stuff out of which the universe has been
produced.

Suprorr: At its origin, during its continuance, and at its dissolution.

RiG-VEDA, rTC: For the explanation of these temms, see IL iv. 10.

Arrroaca: With gifts.

BemG A cop: On earth.
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ATTAINS THE GODS: After death.
My FATHER ETC: Yajnavalkya, too, held this view.

3

[Yajnavalkya said:] “Let me hear what anyone among your teachers
may have told you.”

“Udanka, the son of Sulba, told me that the vital breath (prana) is
Brahman.”

“As anyone who had [the benefit of being taught by a good] mother,
father, and teacher should say, so did the son of Sulba say that the
vital breath is Brahman; for what can be attained by a person who does
not live? But did he tell you about its abode and support?”

“No, he did not.”

“This Brahman is only one-footed, Your Majesty.”

“Then you tell us, O Yajnavalkya.”

“The vital breath is its abode and the akasa is its support. It should
be meditated upon as dear.”

“What is that dearness, O Yajnavalkyar”

“It is the vital breath, Your Majesty,” said Yajnavalkya. “For the
sake of that vital breath (life), O Emperor, one performs sacrifices for
him for whom they should not be performed and accepts gifts from
him from whom they should not be accepted; nay, for the sake of the
vital breath, O Emperor, one may go to a quarter where one runs the
risk of losing one’s life.

“The vital breath, O Emperor, is the Supreme Brahman. The vital
breath never deserts him who, knowing what has just been said,
meditates upon it; all beings eagerly approach him; and being a god,
he attains the gods.”

“I give you a thousand cows with a bull as large as an elephant,”
said Emperor Janaka.

Yijnavalkya replied: “My father was of the opinion that one should
not accept gifts from a disciple without fully instructing him.”

Vrrar, preaTn: The Sanskrit word prana in the text here signifies the
deity Vayu, as the organ of speech in the foregoing paragraph meant the
deity fire.

4

[Yajnavalkya said:] “Let me hear what anyone among your teachers
may have told you.”
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“Barku, the son of Vrishna, told me that the eye is Brahman.”

“As anyone who had [the benefit of being taught by a good] mother,
father, and teacher should say, so did the son of Vrishna say that the
eye is Brahman; for what can be attained by a person who cannot see?
But did he tell you about its abode and support?”

“No, he did not.”

“This Brahman is only one-footed, Your Majesty.”

“Then you tell us, O Yajnavalkya.”

“The eye is its abode and the akasa is its support. It should be
meditated upon as truth.”

“What is truth, O Yajnavalkya?”

“It is the eye, Your Majesty,” said Yajnavalkya. “Verily, Your Majesty,
if one asks a person who has seen with his eyes: Have you seen?’
and he answers: Yes, I have,’ then it is true.

“The eye, Your Majesty, is the Supreme Brahman. The eye never
deserts him who, knowing what has just been said, meditates upon it;
all beings eagerly approach him; and being a god, he attains the gods.”

“I give you a thousand cows with a bull as large as an elephant,”
said Emperor Janaka.

Yajnavalkya replied: “My father was of the opinion that one should
not accept gifts from a disciple without fully instructing him.”

Evx: The sun is the deity that governs the eye.
Trutr: What one hears with the ears may be false, but not what one
sees with the eyes. What one sees with the eyes corresponds to fact.

5

[Yajnavalkya said:] “Let me hear what anyone among your teachers
may have told you.”

“Gardabhivipita, a descendant of Bharadvaja, told me that the ear is
Brahman.”

“As anyone who had [the benefit of being taught by a good] mother,
father, and teacher should say, so did the descendant of Bharadvaja
say that the ear is Brahman; for what can be attained by a person who
cannot hear? But did he tell you about its abode and support?”

“No, he did not.”

“This Brahman is only one-footed, Your Majesty.”

“Then you tell us, O Yajnavalkya.”
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“The ear is its abode and the akaa is its support. It should be
meditated upon as infinite.”

“What is infinity, O Yajnavalkya?”

“It is the quarters, Your Majesty,” said Yajnavalkya. “Verily, Your
Majesty, to whatever quarter (direction) one may go, one never reaches
its end. [Hence] the quarters are infinite. The quarters, O Emperor,
are the ear, and the ear, O Emperor, is the Supreme Brahman.

“The ear never deserts him who, knowing this, meditates upon it;
all beings eagerly approach him; and being a god, he attains the gods.”

“I give you a thousand cows with a bull as large as an elephant,”
said Emperor Janaka.

Yajnavalkya replied: “My father was of the opinion that one should
not accept gifts from a disciple without fully instructing him.”

Ear: The word ear here signifies the quarters, or directions, such as
east and west.

6

[Yajnavalkya said:] “Let me hear what anyone among your teachers
may have told you.”

“Satyakama, the son of Jabala, told me that the mind is Brahman.”

“As anyone who had [the benefit of being taught by a good] mother,
father, and teacher should say, so did the son of Jabalad say that the
mind is Brahman; for what can be attained by a person who has no
mind? But did he tell you about its abode and support?”

“No, he did not.”

“This Brahman is only one-footed, Your Majesty.”

“Then you tell us, O Yajnavalkya.”

“The mind is its abode and the 3kaéa is its support. It should be
meditated upon as bliss.”

“What is bliss, O Yajnavalkya?”

“It is the mind, Your Majesty,” said Yajnavalkya. “Verily, Your
Majesty, with the mind a man [desires and] woos a woman; [then] a
son resembling him is born of her, and he is the cause of bliss. The
mind, O Emperor, is the Supreme Brahman.

“The mind never deserts him who, knowing this, meditates upon it;
all beings eagerly approach him; and being a god, he attains the gods.”

“I give you a thousand cows with a bull as large as an elephant,”
said Emperor Janaka.
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Yajnavalkya replied: “My father was of the opinion that one should
not accept gifts from a disciple without fully instructing him.”

Mmvp: The moon is the deity that governs the mind.
HE 1s . . . Briss: It is the mind that brings the son into being, and there-
fore the mind is the cause of bliss.

7

[Yajnavalkya said:] “Let me hear what anyone among your teachers
may have told you.”

“Vidaghdha, the son of Sakala, told me that the heart is Brahman.”

“As anyone who had [the benefit of being taught by a good] mother,
father, and teacher should say, so did the son of Sakala say that the
heart is Brahman; for what can be attained by a person who is without
a heart? But did he tell you about its abode and support?”

“No, he did not.”

“This Brahman is only one-footed, Your Majesty.”

“Then you tell us, O Yajnavalkya.”

“The heart is its abode and the 3kasa is its support. It should be
meditated upon as stability.”

“What is stability, O Yajnavalkya?”

“It is the heart,” said Yajnavalkya. “Verily, Your Majesty, the heart
is the abode of all beings, and the heart, Your Majesty, is the support
of all beings. The heart, O Emperor, is the Supreme Brahman.

“The heart never deserts him who, knowing this, meditates upon it;
all beings eagerly approach him; and being a god, he attains the gods.”

“I give you a thousand cows with a bull as large as an elephant,”
said Emperor Janaka.

Yijnavalkya replied: “My father was of the opinion that one should
not accept gifts from a disciple without fully instructing him.”

Heart: The controlling deity of the heart is Hiranyagarbha. It has already
been stated (III. ix. 24.) that all beings consisting of name, form, and
action depend on the heart and rest on it.

Here ends Chapter One
of Part Four of the
Brihadaranyaka Upanishad.



CHAPTER 1II
CONCERNING THE SELF

JANAKA, EMPEROR of Videha, rose from his lounge, humbly ap-
proached Yajnavalkya, and said: “Salutation to you, O Yajnavalkya.
Please instruct me.”

Yajnavalkya said: “Your Majesty, as one who wishes to go a long
distance would procure a chariot or a ship, even so you have fully
equipped your mind with so many secret names of Brahman. You
are also honoured and wealthy; you have studied the Vedas and heard
the Upanishads. But do you know where you will go when you are
released from this body?”

“Venerable Sir, I do not know where I shall go.”

“Then I will tell you where you will go.”

“Tell me, venerable Sir.”

Rose erc: Since Yijnavalkya knew all the aspects of Brahman, with
their attributes, Janaka gave up his pride of erudition and showed him
respect,

SECRET NAMES: Janaka meditated upon Brahman’s diverse aspects asso-
ciated with their respective names.

Do vou xwow ETc: That is to say, Do you know what you will attain?

Janaka was a great Vedic scholar and was versed in the theoretical
knowledge of the Upanishads. But he was not endowed with Self-Knowl-
edge and therefore could not overcome fear and was far from the realiza-
tion of the supreme goal of life. Yajnavalkya, in the present section, will
instruct Janaka about Brahman through the three states of waking, dream-
ing, and deep sleep.

The self that functions in the waking state and is called Vaisvanara
or Visva, is described. It has already been referred to in IV. i. 4.

2

“The person who is in the right eye is named Indha. Though he is
Indha, people call him by the indirect name Indra; for the gods are
fond of indirect names and hate to be addressed directly.
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Ricar evr: The person, or deity, who, from the standpoint of the gods,
is identified with the sun is identical with the deity who, from the stand-
point of the body, is identified with the right eye. He is called the
Vaiévanara self (Ma. Up. 9). The worshipper, by meditating on him, attains
identity with him.

For THE Gops BTC: It is also observed in ordinary life that an honourable
person, such as a king, is addressed in an indirect way as he instead of
you.

The self that functions in the dream state is called Taijasa, and the
self that functions in dreamless sleep is called Prajna.

3

“The person who is in the left eye is his wife, Viraj (matter). The
akaéa that lies within the heart is their place of union. Their food
is the lump (pinda) of blood in the heart. Their wrap is the net-like
structure in the heart. The path on which they move [from sleep to
waking] is the nerve that goes upward from the heart; it is like a hair
split into a thousand parts. In the body there are nerves called hita,
which are placed in the heart. Through these the essence of our food
passes as it moves on. Therefore the subtle body (Taijasa) receives finer
food than the gross body (Vaiévanara).

THE pERSON Erc: It is Vaisvanara which becomes Taijasa in the dream
state and Prdjna in dreamless sleep. The couple, Virdj (matter) and Indra
(Vai$vanara), become united in dreams. Unlike the experiencer and the
object of experience in the waking state, the experiencer and the object--
of experience in a dream are made of the same mind-stuff; they cannot be
separated. For the purpose of meditation, Vaiévanara itself is now described
as Taijasa.

Prace or union: Here Indra and his wife enjoy each other’s company.

Lump (pmpa) oF Broop: Lit., blood in the form of a lump. The food
that is eaten takes two forms: the gross part goes downward and is excreted,
and the remainder is metabolized in two ways under the action of the
internal heat. That part of the chyle which is of medium fineness passes
through the successive stages of blood etc., and nourishes the gross body.
The finest part of the chyle is the “lump of blood” which penetrates the
fine nerves; it nourishes Indra—identified with the subtle body and called
Taijasa—who is united with his wife in the heart.

Turem wrap: People who sleep after meals use a wrap.

Lixe A AR ETC: That is to say, the nerve is extzemely fine.
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Tuererore E1c: The body of Indra (the subtle body) is nourished by
this food. The gross body is also nourished by fine food; but it is fine only
in comparison with the gross substances that are excreted; the food that
sustains the subtle body is finer than it. The idea is that Taijasa is nourished
by food finer than that by which Vaiévinara is nourished.

The Taijasa Atman, which functions during the dream. state, becomes
Prajna during dreamless sleep. The aspirant first realizes his identity
with Vai$vanara, or the waking self, next with Taijasa, or the dream
self, and then with Prajna, which functions during deep sleep. Finally
he becomes ome with Turiya, or Pure Consciousness, which both
underlies and transcends the three states.

4

“Of the illumined sage [who is identified with Prajna in deep sleep]
the east is the eastern vital breath (prana), the south is the southem
vital breath, the west is the western vital breath, the north is the
northemn vital breath, the upper direction is the upper vital breath,
the direction below is the nether vital breath, and all the directions are
all the vital breaths.

“This self is That which has been described as ‘Not this, not this.’
It is imperceptible, for It is never perceived; undecaying, for It never
decays; unattached, for It is never attached; unfettered, for It never
feels pain and never suffers injury.

“Verily, O Janaka, you have attained That which is free from fear,”
said Yajnavalkya.

“Venerable Yajnavalkya,” said Emperor Janaka, “may that fearless
Brahman be yours [too], for you have made known to us the fearless
Brahman. Salutations to you! Here is the Empire of Videha and also
myself at your service.”

Or TaE iLumiNed Etc: The phrase refers to the sage who has realized
the Prajna Atman. In deep sleep, Atman, limited by the prana, or vital
breath, is called Prajna.

Tre EBasT BTC: The sage identifies himself, by stages, with the vital
breath (prana) that comprises everything. Finally, withdrawing the prana
into the Supreme Self, he attains the state of Turiya, which is his real
nature and is described as “Not this, not this.”

IT 18 MPERCEPTIBLE BTC: See III. ix. 26.

Taat . . . FEaR: That is to say, the Supreme Brahman.
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The Knowledge of Brahman was attained by Janaka through the removal
of the veil of ignorance which projects the limiting adjuncts.

Here ends Chapter Two
of Part Four of the
Brihadaranyaka Upanishad.



CHAPTER III
INVESTIGATION OF THE THREE STATES

YAJNAVALKYA called on Janaka, Emperor of Videha. He said to
himself: “I will not say anything.”

But once upon a time Janaka, Emperor of Videha, and Yajnavalkya
had had a talk about the Agnihotra sacrifice, and Yajnavalkya had
offered him a boon. Janaka had chosen the right to ask him any ques-
tions he wished, and Yajnavalkya had granted him the boon.

So it was the Emperor who first questioned him.

YAJNAVALKYA HAD OFFERED ETC: Because he was pleased with Janaka's
knowledge on the subject.

The aim of this chapter, like that of the previous ones, is to describe the
identity of the individual self and the Supreme Self. It has been stated in
the foregoing chapter that the self who is called Indha (Vaiévanara) enjoys
fine food in the waking state; beyond it, in the heart, is the self identified
with the subtle body, which experiences, in dreams, finer food; higher still
is the self functioning in deep sleep, identified with the universe, which has
the vital breath as its upidhi and is called Prajna. The aspirant merges
this self in the Supreme Self and thus realizes the transcendent Brahman
called Turiya, which has been described by the negative method of “Not
this, not this.” Through the knowledge of Turiya, Janaka attained to fear-
Jessness. All this has been stated on the basis of the scriptures, with refer-
ence to the states of waking, dreaming, and deep sleep. Now the same
identity of the individual self and Brahman will be established through
valid reasoning. (It is a favourite method of Sankarachirya’s first to describe
the Great Identity on the basis of the scriptures and then to demonstrate
It through reasoning.) The existence of the Self will be established by the
removal of doubts raised against It, and It will be proved to be different
from the body, pure, and self-effulgent. This is the purpose of the present
chapter. The story is meant to indicate the method of imparting and re-
ceiving the instruction; it is especially a eulogy of the Knowledge of
Brahman, since Janaka chose this boon in preference to any other.
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2

“Yajnavalkya, what serves as light for a man?”

“The light of the sun, O Emperor,” said Yajnavalkya, “for with
the sun as light he sits, goes out, works, and returns.”

“Just so, Yajnavalkya.”

WHAT SERVES . . . MAN: That is to say, What serves as the light which
a man uses in his everyday life? The question seems to imply this: Does a
man use a light extraneous to his body, which is made of parts, or does
some light within this aggregate of parts serve the purpose of a light for
him?

Licur or THE sun: The word of is used here to show an apposition;
the phrase means “the light that is the sun.” The light of the sun is

outside a man'’s body.
HE srTs BTC: The use of several specifications is to indicate that the light

is essentially different from the body.

3
“When the sun has set, Yajnavalkya, what serves as light for a man?”
“The moon serves as his light, for with the moon as light he sits,

goes out, works, and returns.”
“Tust so, Yajnavalkya.”

4

“When the sun has set and the moon has set, Yajnavalkya, what
serves as light for 2 man?”

“Fire serves as his light, for with fire as light he sits, goes out, works,
and returns.”

“Just so, Yajnavalkya.”

5

“When the sun has set, Yajnavalkya, and the moon has set and the
fire has gone out, what serves as light for a man?”

“Speech (sound) serves as his light, for with speech as light he sits,
goes out, works, and returns. Therefore, Your Majesty, when one
cannot see even one’s own hand, yet when a sound is uttered, one can
go there.”

“Just so, Yajnavalkya.”



IV. iii. 7.] BRIHADARANYAKA UPANISHAD 263

Seerca: The word here means sound. Sound stimulates the organ of
bearing, gives rise to discrimination in the mind, and thus enables a man
to engage in outward action.

WHEN ONE ETC: As on a rainy night, owing to the darkness created by
clouds, which frequently blot out all light.

ONE caN ETc: The sound acts as light. The word speech also implies
odour, touch, and other objects of the sense-organs.

6

“When the sun has set, Yajnavalkya, and the moon has set and the
fire has gone out and speech has stopped, what serves as light for a
man?”

“The self, indeed, is his light, for with the self as light he sits,
goes out, works, and returns.”

In the waking state a man is helped in his movements by such lights
as the sun, the moon, etc. Without light the body and senses cannot per-
form their functions. And this light is outside his body, which is an
aggregate of different parts. But what serves as light for a man in dreams
and in deep sleep? One cannot see dream objects without light. While
dreaming, too, one meets friends, parts with them, and goes to different
places—all with the help of some sort of light. From deep sleep, again,
one awakes with the remembrance that one slept happily and knew noth-
ing; this shows that some kind of light functions in deep sleep too.
Therefore Janaka asked about the light which serves a man when the sun,
the moon, etc. do not help him, that is to say, when he is asleep. Yijna-
valkya’s answer is that the self (3tman) is the light that serves a2 man in all
his activities, whether he is awake or dreaming or experiencing deep sleep.
The self is different from the body and organs, and its light illumines all
things, like the external light of the sun, moon, and so on; but the self
itself is not illumined by anything else. The self is inside the body, though
separate from it and from the organs. External lights such as the sun,
moon, and fire are illumined by the light of the self. The self, being non-
material, is not perceived by the eye and the other organs.

A certain difficulty arises: It is generally seen that things belonging
to the same category reveal each other. Thus the sun or a lamp, which
are material entities, can reveal another material object. Is, then, the
self which reveals the material world also a material entity? There is
another difficulty: The self is said to be other than the body and intelli-
8ent in nature. The sense-organs, too, appear to be intelligent. As the
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self is intelligent, it may be one of the semse-organs. Therefore the
drift of the question is as follows: Among the intelligent sense-organs,
which one is the self?

“Which is the self?”

“This purusha, which is identified with the intellect (vijndnamaya)
and is in the midst of the organs, the [self-effulgent] light within the
heart (intellect). Assuming the likeness [of the intellect], it wanders
between the two worlds; it thinks, as it were, and moves, as it were.
Being identified with dreams, it transcends this [waking] world, which
represents the forms of death (ignorance and its effects).

Whaicn 1s . . . sELF: This is the question, and the rest of the verse is
the answer.

Tws purusaa: The word this is used with reference to the self because
the self is directly known to us. The word purusha signifies an infinite
entity, because it is all-pervading, like the akasa.

IDENTIFIED wITH THE INTELLECT: The self is said to be identified with
the intellect because an ordinary person cannot distinguish it from the
intellect, which is a limiting adjunct of the self. For such a person the self
is always perceived in association with the intellect. The intellect is the
instrument that helps us in understanding everything. Objects are per-
ceived only through the light of the intellect, as objects in the dark are
lighted up by a lamp placed in front of them; the other organs are but
the channels of the intellect. But though the intellect appears to reveal
objects, since it is a material entity its power of illumining them is derived
from the self.

In ... orcans: This indicates that the self is different from the organs,
as a rock “in the midst of the trees” is separate from the trees.

WrrEIN THE HEART: The heart primarily indicates the familiar lump of
flesh, which looks like a lotus bud. Here it means the intellect (vijnina
or buddhi), which has its seat in the heart. The word within indicates that
the self is different from the modifications of the intellect. The self is called
“light” because it is self-effulgent; through this light the aggregate of body
and organs (called a man) goes out and works, as if it were conscious.
The intellect, being transparent and nearest to the self, easily catches the
reflection of the intelligence of the self. Therefore it is the first entity
with which the self is identified. The self successively illumines the mind,
organs, body, and external objects, just as a light within a globe of glass
illumines the globe and all the things which are inside and outside it. Com-
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pare: “He shining, everything shines after Him; by His light all this is
lighted.” (Ka. Up. IL ii. 15.)

AssuMING THE LIKENESs ETG: The intellect is what is illumined, and
the light of the self is its illuminer; it is well known that we can seldom
distinguish between the two. Light assumes the likeness of what it illumines.
When it illumines an object of red, green, or blue colour, it assumes the
likeness of that object. Similarly, the self assumes the likeness of everything
it illumines. “It is for this reason that the whole world, to its utter delusion,
superimposes upon the self all the activities peculiar to name and form,
and upon name and form all the attributes of the self. Thus it super-
imposes name and form on the luminous self and thinks: ‘This is the self
or this is not the self; it has such and such attributes; it is the agent or it
is not the agent; it is pure or it is impure; it is bound or it is free; it is
fixed or it goes or it comes; it exists or it does not exist, and so on.”
(Sankaracharya.)

It wANDERS . . . woRrLDS: That is to say, between this world and the
next. The self transmigrates by successively discarding the body and organs
already possessed, and taking new ones, hundreds of them, in an unbroken
series. The transmigration of the self is attributable to its identification
with name and form, created by avidya. It is not the natural state of the
self. According to Vedinta, the self reflected in the buddhi, or intellect, is
called the jiva, or phenomenal being, which is subject to birth and death.

It TINKS, As rT WERE, ETC: It is the intellect that does the thinking.
The self assumes the likeness of the intellect and appears to think, just as
light looks coloured when it is reflected in a coloured object. Likewise,
when the organs and the body move, the self, identified with them, appears
to move.

BEING IDENTIFIED WITH DREAMS, ETC: How are we to know that the self
moves between the two worlds and performs other activities on account of
its assuming the likeness of the intellect, and not by itself? This question
is answered as follows: The self seems to become whatever the intellect,
which it resembles, becomes. Therefore when the intellect assumes the
modification called a dream, the self also assumes the form of that dream;
when the intellect awakes, the self too awakes. Waking, dreaming, and
deep sleep are different modifications of the intellect. The light of the self
makes the modifications possible.

Ir TRANSCENDS THIS WORLD: That is to say, it transcends the body and
organs functioning in the waking state, around which our phenomenal
activities are centred. It is only identification with the intellect, on account
of avidyd, that gives rise to the delusion that the self moves between the
two worlds and performs other activities. In its own nature, the self is
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effulgent, pure, and free from the notion of agency, action, and the enjoy-
ment of the fruit of action.

Forms or peata: That is to say, ignorance, action, etc. Death has no
form of its own; the body and organs created by ignorance are its forms.
Hence, in the dream state, the self transcends the body and organs of the
waking world, which are its forms and upon which actions and their results
in the waking state depend.

8

“That person (the individual self), when he is born, that is to say,
when he assumes a body, is joined with evils, and when he dies, that is
to say, leaves the body, he discards those evils.

TraT pErsoN ETC: It is well known that a person, while identified with
dreams, transcends the gross body and organs of the waking state and lives
in the light that is his own self. A man’s birth and death are similar to the
states of waking and dreaming. At the time of death, as when entering
the dream state, the self discards the gross body, and when it is reborn,
as when awaking, the self again takes up the gross body. Therefore the
self is quite separate from the body and organs.

Assumes A Bopy: That is to say, becomes identified with the body and
organs.

Evirs: Refers to the body and organs, by means of which a man is en-
gaged in all phenomenal activities, good or bad. From the standpoint of the
Supreme Self all phenomenal activities are evil.

Just as, in the present body, 2 man identifying himself with the intellect
constantly moves between the waking and dream states by alternately
taking and giving up the body and organs, so does he constantly move
between this and the next world by alternately taking and giving up the
body and organs, through birth and death, until he attains Liberation.
Therefore it is evident from this conjunction and disjunction that the self
is distinct from these evils, the body and organs.

b

“And there are only two states for that person: the one here in this
world and the other in the next world. The third, the intermediate, is
the dream state. When he is in that intermediate state, he surveys both
states: the one here in this world and the other in the next world. Now,
whatever support he may have for the next world, he provides himself
with that and sees both evils (sufferings) and joys.
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“And when he dreams, he takes away a little of [the impressions of]
this all-embracing world (the waking state), himself makes the body
unconscious, and creates [a dream body in its place], revealing his own
brightness by his own light—and he dreams. In this state the person
becomes self-illumined.

Tue oNE HERE: The present life, consisting of body, organs, objects,
and their impressions, which we perceive.

Tue ~nBxT BTc: What is experienced after death.

InterMEDIATE: The dream state is the junction of the two states and
does not constitute a third state.

TxE ONE . . . worLD: Over and above the waking and dream states, there
are the two worlds between which the individual self, identified with the
intellect, moves in an unbroken succession of births and deaths.

Hz surveys Brc: In dreams he feels both pleasure and pain, consisting
of the impressions of experiences of both this and previous lives. Dreams
generally correspond to the experiences of the waking state. But sometimes
one dreams of things never experienced in this life; and since dreams are
not original experiences, they must be the result of the experiences of an-
other, past life.

Surrort: That is to say, knowledge, work, and previous experience.

‘THIS ALL-EMBRACING WORLD: The world we experience in the waking
state.

Maxes unconscrous: Lit., kills the body.

HmvserF creaTes Erc: This creation, too, is the result of past action.

ReveaLive m18 Erc: The word brightness (jyotih) 1efers to the sense-
objects perceived in dreams. The mind itself is modified into the form of
the diverse impressions of sense-objects one sees there. When one dreams,
it is the self that is revealed through the modifications of the mind. Thus it
is said in the text that, while dreaming, the purusha reveals its own bright-
ness.

Serr-irummEep: While dreaming, a man actually has no contact with
the outer world and the light that illumines its objects. In that state the
man himself becomes the light.

In dreams one experiences all the diverse phenomena of the waking
state and also the subject-object relationship. While dreaming, a man
sees the functioning of the sense-organs and also such external lights
as the sun and moon, which llumine objecis just as in the waking
state. How then can it be said that in this state the man himself
becomes the light? The answer is given:
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10

“There are no [real] chariots in that state, nor animals to be yoked
to them, nor roads there, but he creates the chariots, animals, and roads.
There are no pleasures in that state, no joys, no rejoicings, but he
creates the pleasures, joys, and rejoicings. There are no pools in that
state, no Teservoirs, no rivers, but he creates the pools, reservoirs, and
rivers. He indeed is the agent.

He creates eTc: How does he create the chariots etc. seen in a dream,
since there are none of the physical accessories from which they are made?
He creates all these objects from the modifications of his mind, stimulated
by his previous action. This is why it is said that he himself creates the
objects seen in a dream. Though there is no external light nor any activity
of the senses in sleep, the self-luminous dtman reveals the dream objects
by his light; he is called the agent.

Preasurgs: Such as one experiences while in contact with an agreeable
object.

Joxs: Such as one experiences when a son is born.

REjorcivgs: Intense joy.

Hz . . . acent: The self is called the agent in a figurative sense. The
light of the self, which is Pure Intelligence, illumines the body and organs
through the mind, and thus they perform their functions in the waking
state. Therefore the self is figuratively called the agent of waking activities.
The impressions of waking activities are transformed into modifications of
the mind in sleep and are called dream-objects. The light of the self has
no direct agency, except that it is the illuminer of everything in the waking
and dream states. Therefore it has been stated: “It thinks, as it were, and
moves, as it were (IV. iii. 7). The light of the self is like the light of a
lamp with the help of which a person performs a good or bad deed. The
lamp may be called the agent only in an indirect sense.

11

“Regarding this there are the following verses:

“‘The effulgent infinite being (purusha), who travels alone, makes
the body insensible in sleep but himself remains awake, and taking
with him the luminous particles of the organs, watches those which lie
dormant. Again he comes to the waking state.

Tauis: That is to say, the self-luminosity of the dtman.
ErrurcenT: Lit., golden Chiranmaya); the light that is Pure Intelligence.
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Wao TRAVELS ETC: Between this life and the next, the waking and the
dream state, etc.

I~ szeep: That is to say, while dreaming.

HmvseLr . . . Awake: The light of the self is immutable.

LumiNous . . . orGaNs: The organs illumine objects. The phrase “particles
of the organs” refers to the impressions created by external objects and
changed into modifications of the mind.

Wartcnes taem: That is to say, reveals them, as the light of a lamp
reveals objects.

DormanT: The impressions are called dormant because they are devoid
of their ordinary forms, or because they are not as clearly perceived as the
physical objects in the waking state.

Acaw erc: For the purpose of further activity.

12

“‘The effulgent infinite being (purusha), who is immortal and travels
alone, guards the unclean nest (body) with the help of the vital breath
(prana) and himself moves out of the nest. That immortal entity
wanders wherever he likes.

Guarps Brc: Otherwise it would be considered dead.

Moves our EtTc: Though while dreaming the self stays in the body,
yet, like the akasa in the body, it has no real connexion with it. Hence
the self is spoken of as going outside.

Tuar . . . L1ges: Whatever objects he desires, he enjoys in the form of
impressions.

13

“‘In the dream world, the luminous one attains higher and lower
states and creates many forms—now, as it were, enjoying himself in the
company of women, now laughing, now even beholding frightful
sights.

Hiceruer: Such as the state of a god.

Lowzr: The state of an animal, for instance.

Laucume: With friends.
FricaTruL sicuTs: Lions and tigers, for instance.

14

“‘Everyone sees his sport but him no one sees.” They say: ‘Do not
wake him suddenly.’ If he does not find the right organ, the body be-
comes difficult to doctor.
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“Others, bowever, say that the dream state of a2 man is the same as
the waking state, because what he sees while awake, that only he sees
when asleep. [This is wrong.] In the dream state the self (purusha)
itself becomes the light.”

Janaka said: “I give you a thousand cows, revered Sir. Please instruct
me further about Liberation itself.”

Srort: Consisting of modifications of the mind in the form of villages,
cities, women, and other objects seen in the waking state, conjured up by
the self.

Bur mmv grc: “What a pity that although the dtman is totally distinct
from the body and organs and is self-evident, people are not fortunate
enough to see it, notwithstanding the fact that it can easily be seen . . .
The idea is that in dreams the self becomes altogether distinct and is itself
the light.” (Sankaracharya.)

Tazy say, grc: There is also a popular belief which supports this view
that the self, while dreaming, is distinct from the body and organs. People
say that a sleeping person should not be suddenly awakened; for the self,
while dreaming, goes out of the body through the channels of the organs
and remains outside. If the sleeping man is violently roused, his self may
not suddenly find the organs to enter the body. Blindness, deafness, or other
physical ailments may be the result of such confusion. Therefore through
this popular belief one can understand the self-luminosity of the dtman in
dreams.

OTHERS, HOWEVER, BTG: They deny that the dream state is a distinct
state, and say that it is the same as the waking state. If that be so, then the
self is not dissociated from the body and organs, but is confused with
them, as in the waking state. Therefore the self-luminosity of the dtman
is denied. But this view is wrong. One dreams only when the organs have
ceased to function. Therefore no other light than the self can exist in that
state. Thus it has been said: “There are no chariots” etc. (IV. iii. 10.)

I eve vou ETC: By the illustration of dreams, Yajnavalkya proved that
there is a self-luminous dtman which transcends the forms of death. Since it
alternately moves between this world and the next, it is distinct from
them. Likewise, it is distinct from the waking state and the dream state.
As a reward for this knowledge Janaka offered him a thousand cows.

Prrase iNsTRUCT ETC: Janaka was eager to learn the secret of Liberation.
What he had leamnt was certainly helpful, but it was only a part of what
he wanted to know. Now he asked how he could be liberated from the
entire relative existence.

The self, in dreams, is no doubt separated from the body and organs,
but in that state it experiences joy, sorrow, fear, etc., which belong to
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the phenomenal realm. Therefore it does not, in dreams, transcend
the effects of death or igmorance; it does not enjoy Liberation. Now
Yajnavalkya will demonstrate that death, or ignorance, is not the natural
characteristic of the self and that therefore the self can attain Libera-
tion.

15

[Yajnavalkya said:] “That entity (purusha), after enjoying himself
and roaming [in the dream state] and merely witnessing [the results of]
good and evil, remains in a state of profound sleep and [then] hastens
back in the reverse way to his former condition, the dream state. He
remains unaffected by whatever he sees in that [dream] state, for this
infinite being is unattached.”

[Janaka said:] “Just so, Yajnavalkya. I give you, Sir, a thousand cows.
Please instruct me further about Liberation itself.”

Tuar Entrry: The self, which is the topic under discussion.

Having BNjoveD ETC: Just before passing into the state of deep sleep,
the self, in the dream state, enjoys itself in the company of friends etc.
Then it feels tired and seeks rest in dreamless sleep.

MEegrzeLy wrrNessmve ETC: The self does not participate in any real action,
good or evil, in dreams; it merely witnesses the results of previous actions.
Action does not belong to the nature of the self.

Prorounp sLeEer: The word samprasdda in the text means the state of
highest serenity. In the waking state a man is affected by impurities due
to the commingling of the innumerable activities of the body and organs.
He experiences a certain amount of joy by not participating in those activities
in the dream state. But in dreamless sleep he enjoys the highest serenity.
The state of dreamless sleep will later be described as being beyond all the
woes of the heart (IV. iii. 22).

HasteNs BAck ETC: It was out of the dream state that he passed into
the state of profound sleep; now he retumns to it.

He rEmANS UNATTACHED ETC: In dreams the self is detached from the
body and organs and is devoid of activity; thus it acquires neither merit
nor demerit from dream experiences. If a man actually participated in dream
action, he would be bound by it, and the action would pursue him even
after he awoke. But nobody considers himself a sinner on account of sins
committed in a dream. Society does not hold a man responsible for evil
dreams. Therefore he is untouched by dream experiences.

“We see that an action is caused by the contact of the body and organs,
which have form, with something else which also has form. We never see a
formless entity being active. The self is formless; hence it is mon-active
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and unattached. And because it is unattached, it is untouched by what it
sees in dreams. Therefore we cannot by any means attribute activity to the
self.” (Sankaracharya.)

16

[Yajnavalkya said:] “That entity (purusha), after enjoying himself
and roaming in the dream state and merely witnessing [the results of]
good and evil, hastens back in the reverse way to his former condition,
the waking state. He remains unaffected by whatever he sees in that
state, for this infinite being is unattached.”

[Janaka said:] “Just so, Yajnavalkya. I give you, Sir, a thousand cows.
Please instruct me further about Liberation itself.”

UnarracHep: If the self were attached or smitten by desire in the dream
state, then, on its return to the waking state, it would be affected by the
evils due to that attachment. But it is not. This shows that it remains un-
attached in dreams. ’

Just as, being unattached in the dream state, the self is not affected,
on its return to the waking state, by the evils due to attachment in the
dream state, so it is not affected by them in the waking state either.
This is expressed by the following verse:

17

[Yajnavalkya said:] “That entity (purusha), after enjoying himself
and roaming in the waking state and merely witnessing [the results of]
good and evil, hastens back in the reverse way to its former condition,
the dream state [or that of dreamless sleep].

Even in the waking state the self is really free from the notion of agency.
The activities in that state are performed by the body and organs, the self
serving as a mere light. It is due to ignorance that agency is attributed to
the self. Sometimes the self is described as the agent in a figurative sense.
But in reality the self is free from any notion of agency. Compare: “Having
no beginning and possessing no gunas, this supreme and imperishable Self,
O son of Kunti, neither acts nor is stained by action, even while dwelling
in the body.” (B.G. XIIL 31.)

The idea has been established by the preceding three verses that
the self is in itself the light, and distinct from the body and organs, and
also that it is free from the notions of desire, work, and agency; for
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the self is non-attached. It moves by turns from the waking to the
dream state, from the dream state to that of profound sleep, from that
again back to the dream state, then to the waking state, from that again
to the dream state, and so on. This proves that the self is distinct from
the three states. In order to elucidate this view further, an illustration
is given:

18

“As a large fish swims alternately to both banks [of a river]—the
east and the west—so does the infinite being move to both these states:
dreaming and waking.

Swmus: That is to say, moves freely, never being swayed by the currents
of the river, but rather stemming them.

“The point of the illustration is that the body and organs, which are
forms of death, together with their stimulating causes, desire and work,
are the attributes of the non-self, and that the self is distinct from them.”
(Sankaracharya.)

In the preceding verses the self-luminous atman, which is different
from the body and organs, has been described as distinct from desire and
work, for it moves alternately between the three states. These relative
attributes do not belong to the self as it is, but are superimposed upon
it through ignorance. Now, the three states of waking, dream, and
deep sleep have been spoken of separately—not shown together as a
group. For instance, it has been shown that in the waking state the
self appears, through ignorance, to be connected with attachment,
death (work), and the body and organs; that in the dream state it
appears to be connected with desire but free from the forms of death;
and that in the state of deep sleep it is perfectly serene and unattached,
this non-atiachment being the additional feature. If we consider ail
these passages together, the resulting sense is that the self is by nature
eternal, free, enlightened, and pure. This comyprehensive view is shown
in the following verse. It will be said later that the self aitains the
state of purity only in the state of deep sleep. As this state is unique, the
self desires to enter into it. The following verse explains this:

19

“As a hawk or a falcon roaming in the sky becomes tired, folds its
wings, and makes for its nest, so does this infinite entity (purusha)
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hasten for this state, where, falling asleep, he cherishes no more desires
and dreams no more dreams.

NEest: The word samlaya, in the text, means, literally, a place of perfect
rest.

CHERisHES . . . DESIRES: This phrase eliminates all the desires of the
dream and waking states.

DreaMS . . . DREAMS: The experiences of the waking state are regarded
as dreams since both states are characterized by the non-apprehension and
the wiong apprehension of reality.

As the bird in the illustration goes to its nest to remove the fatigue due
to flying, so the jiva (living being), tired of action and its results ex-
perienced during the waking and dream states, enters his own nest or abode,
his own self, which is free from all relative attributes and devoid of all
exertion caused by action.

If freedom from all relative atiributes is the nature of the jiva, and
his phenomenal character is the result of ignorance, is the ignorance
natural to him, or is it adventitious, like desire, work, etc.? If it is the
latter, then Liberation is possible. But why should ignorance be re-
garded as foreign to the self and not its natural characteristic?

20

“There are in his body nerves (nadis) called hita, which are as fine
as a hair divided into a thousand parts and are filled with white, blue,
brown, green, and red [fluids]. [They are the seat of the subtle body,
which is the storehouse of impressions.] Now, when he feels as if
he were being killed or overpowered, or being chased by an elephant,
or falling into a pit, [in short,] when he fancies at that time, through
ignorance, whatever frightful thing he has experienced in the waking
state, [that is the dream state]. So also, when he thinks he is a god,
as it were, or a king, as it were, or thinks: “This [universe] is myself
and I am all,” that is his highest state.

SunTLE BODY: It consists of seventeen parts: the five elements, the ten
organs, the vital breath, and the mind. Transparent, like a crystal, because
of its fineness, the subtle body, owing to its contact with the fluids in the
nerves, undergoes modifications under the infuence of past merit and
demerit and manifests itself as dream experiences.

Now, wreN ETc: It is on account of ignorance that a man, during the
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waking state, thinks of others as robbers, enemies, or animals. These im-
pressions manifest themselves as dream experiences through the subtle
body.

As 17 . . . RILLED: Nobody really kills him. The idea that he is being
killed is a mistake due to his past impressions, created by ignorance.

Fancies erc: These frightful dreams are created by his past iniquities, as
is evident from their painful nature.

So arso ETc: A man who has attained sufficient purity of mind through
meditation to feel identity with the gods etc., in the waking state, also feels it
in the dream state.

Tais uNiversg Erc: When, in the waking state, his ignorance is ex-
tremely attenuated and the knowledge that he comprises all arises, then,
in the dream state, he feels that he has become everything.

Hicuest staTe: That is to say, the natural state of the dtman. The result
of the knowledge is directly perceived in the dream state also.

The following is adapted from Sankara’s commentary:

The results of knowledge and ignorance are identity with all and identity
with finite things, respectively. Through knowledge a2 man is identified
with all, and through ignorance he is -identified with finite things or
separated from something else. He is in conflict with that from which he is
separated, and because of this conflict he is killed, overpowered, etc. All
this takes place because a man, on account of ignorance, regards himself
as separate from others. But if he is all, there is nothing from which he
may be separated; thus there will be no conflict, and in the absence of
conflict there will be no idea of being killed, overpowered, etc. Hence
the nature of ignorance is that it represents the infinite self as the finite,
the unlimited self as a limited entity. Thus arises the desire for that
from which a man is separated; and desire prompts him to action, which
produces its corresponding result. This ignorance is not the natural char-
acteristic of the self, since it automatically decreases as knowledge increases;
and when the latter is at its highest, with the result that the self realizes
its identity with all, ignorance vanishes altogether, like the false notion of
a snake in a rope when the truth is known. Compare: “But when to the
knower of Brahman everything has become the Self, then what should he
see and through what?” etc. (IV. v. 15). Therefore ignorance is not a natural
characteristic of the self; for that which is natural to a thing can never be
eliminated, as the heat and light cannot be eliminated from the sun. Thus
liberation from ignorance is possible.

The nature of Liberation has already been indicated in the passage:
“Where, falling asleep, he cherishes no desires and dreams no dreams”
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(IV. iii. 19). Now the same Liberation, consisting in identity with all
—which is the result of Knowledge and is free from action with its
factors and results, and in which there is no trace of ignorance, desire,
or work—is directly pointed out:

21

“That indeed is his form—free from desires, free from evils, free from
fear. As a man fully embraced by his beloved wife knows nothing
that is without, nothing that is within, so does this infinite being (the
self), when fully embraced by the Supreme Self, know nothing that is
without, nothing that is within.

“That indeed is his form, in which all his desires are fulfilled, in
which all desires become the self, and which is free from desires and
devoid of grief.

‘Taar: That is to say, the identity with all experienced in deep sleep.

Evics: The word includes both merits and demerits.

Frar: Fear is an effect of ignorance. It is through ignorance that one
conjures up terrifying things. In deep sleep the self is fearless because
at that time it is free from all relative attxibutes.

‘THAT INDEED . . . FEAR: The true nature of the self, characterized
by freedom from desires, evils, and fear, is experienced in deep sleep. But
during that state, in the unillumined, ignorance persists in a very subtle
form.

As A MaN B1C: If in deep sleep the luminous self realizes its true form,
why then does it not know itself as “I am this,” and why does it not know
external things as they are, as it does in the waking and dream states?
The reason is that it experiences unity. Only in an experience of duality
does one know another, see another, etc. This is explained by the illustra-
tion of the husband and wife in intimate embrace.

Knows . . . wrraout: That is to say, other than himself.

Knows . . . wrtHiN: Such consciousness as “I am this” or “I am
happy” or “I am miserable.”

InFNTTE BEING: The individual self, which is separated from the Su-
preme Self through association with the body and organs, and has entered
the body and organs as the moon is reflected in water—all of which is the
result of ignorance.

K~ow nNoTHING ETc: The absence of consciousness is due to the realiza-
tion of oneness. In deep sleep there is an absence of specific consciousness.
It is not that the self in deep sleep is unconscious; for it is consciousness
itself.



IV. iii. 22.] BRIHADARANYAKA UPANISHAD 277

ALL . .. FULFILLED: Because the self comprises all things. If a person
believes that the objects of desire are different from him, he hankers after
them.

Free FROM DEsIREs: Because there is nothing to be desired. In the
waking and dream states objects are believed to be separate from the self;
hence they are coveted. But in deep sleep that difference is not perceived;
hence there is no desire.

Devom oF GriEr: It is well known that a person waking from deep
sleep remarks that he slept happily.

The form. of the self which is directly perceived in the state of dream-
less sleep is free from ignorance, desire, and work; it is beyond all
relations and all social and scriptural obligations:

22

“In this state a father is no more a father, a mother is no more
a mother, the worlds are no more the worlds, the gods are no more the
gods, the Vedas are no more the Vedas. In this state a thief is no
more a thief, the killer of a noble brdhmin is no more a killer, a
chandala is no more a chandala, a paulkasa is no more a paulkasa, a
monk is no more a monk, an ascetic is no more an ascetic.

“This form [of his] is untouched by good deeds and untouched by
evil deeds, for he is then beyond all the woes of his heart.

Faraer erc: Fatherhood and motherhood are based upon actions from
which the self is dissociated in deep sleep.

Woreps Brc: Certain worlds are attained through rites. In deep sleep
the self is dissociated from these rites.

Gops: Who are a part of the rites.

Vepas: The Vedas lay down certain goals for 2 man and also the means
to attain them. In deep sleep the self is dissociated from both ends and
means.

A tumr rrc: In deep sleep the self is detached not only from good
actions but from evil ones also.

Kirren grc: The word bhrunaha in the text also signifies the destroyer
of an embryo.

Cranpira: A person bom of a $udra father and a brihmin mother.
The Hindu scriptures assign a low position to such an offspring.

Paurkasa: A person born of a $udra father and a kshatriya mother.

A MonNx ETC: In deep sleep the self is detached from the disciplines and
obligations of the monastic and ascetic life.
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Goop peeps: Deeds enjoined by the scriptures.

EviL peeps: Deeds forbidden by the scriptures.

Woes: That is to say, desires. If desires are not fulfilled they turn into
woes. If one is attached to objects of desire, one also suffers from woes. Woe,
attachment, and desire are synonymous.

HearTt: That is to say, the intellect, which is associated with the heart.
Compare: “Desire, determination . . . all this is truly the mind.” (L. v. 3.)

The state of deep sleep is beyond all empirical distinctions.

It has been said that in the state of dreamless sleep, on account of the
absence of dudlity, the atman does not see any object, and also that the
atman is self-effulgent. Now the question is: If intelligence is the very
nature of the self, as heat is of fire, how should it, then, give up its
nature in deep sleep and fail to know? If the atman does not give up
its nature, how is it that it does not see in deep sleep? It is self-
contradictory to say that intelligence is the nature of the atman, and
at the same time that it does not know. The answer is that there is no
self-contradiction and that both are possible. How so?

23

“And when [it appears that] in deep sleep it does not see, yet it is
seeing though it does not see; for there is no cessation of the vision of
the seer, because the seer is imperishable. There is then, however,
no second thing separate from the seer that it could see.

WaEN . . . sgg: The ignorant may think that the self does not see in
deep sleep; but this is not so. It sees at that time. The true seer is the self
and not the eye. Although, therefore, it might be said that in the state of
deep sleep, when the eye and the other senses do not function, the self
does not see, yet it is seeing all the time, though it does not see with the eye.

THERE 1s NO . . . IMPERISHABLE: Fire cannot lose its character of burn-
ing so long as it is fire, nor can the sun lose its character of revealing objects
so long as it is the sun; likewise the self can never lose its power of seeing.
The seer is imperishable; therefore its ability to see is also imperishable.
The apparent act of seeing or not seeing takes place only in the relative
state, because in that state duality manifests itself under the influence of
nescience. “Just as the sun and the like are naturally always luminous and
reveal things through their natural, constant light, and when we speak of
them as revealing things, we do not mean that they are naturally non-
luminous and only reveal things by a fresh act each time, but that they
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do so through their natural, constant light, so is the self called the seer
on account of its imperishable, eternal vision.” (Sankaracharya.)

THERE 1S THEN, ETC: Those factors that cause the particular visions in
the waking and dream states—namely, the mind, the eyes, and forms—were
all presented by ignorance as something different from the self. But in
deep sleep they become unified, since at that time the individual self lies
in the embrace of the Supreme Self. Hence the organs and objects do not
remain as different entities. And because the organs and objects are absent
as such, there is no particular experience, for such experience is the product
of the organs etc., not of the self, and only appears to be the product of the

self.

24

“And when [it appears that] in deep sleep it does not smell, yet it is
smelling though it does not smell; for there is no cessation of the smell-
ing of the smeller, because the smeller is imperishable. There is then,
however, no second thing separate from the smeller that it could smell.

25

“And when [it appears that] in deep sleep it does not taste, yet it is
tasting though it does not taste; for there is no cessation of the tasting
of the taster, because the taster is imperishable. There is then, however,
no second thing separate from the taster that it could taste.

26

“And when [it appears that] in deep sleep it does not speak, yet it is
speaking though it does not speak; for there is no cessation of the speak-
ing of the speaker, because the speaker is imperishable. There is then,
however, no second thing separate from the speaker that it could speak
about.

27

“And when [it appears that] in deep sleep it does not hear, yet it
is hearing though it does not hear; for there is no cessation of the
hearing of the hearer, because the hearer is imperishable. There is
;hen, however, no second thing separate from the hearer that it could

ear.
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28

“And when [it appears that] in deep sleep it does not think, yet it is
thinking though it does not think; for there is no cessation of the think-
ing of the thinker, because the thinker is imperishable. There is then,
however, no second thing separate from the thinker that it could

think of.

29

“And when [it appears that] in deep sleep it does not touch, yet it
is touching though it does not touch; for there is no cessation of the
touching of the toucher, because the toucher is imperishable. There
is then, however, no second thing separate from the toucher that it

could touch.

30

“And when [it appears that] in deep sleep it does not know, yet it is
knowing though it does not know; for there is no cessation of the
knowing of the knower, because the knower is imperishable. There is
then, however, no second thing separate from the knower that it

could know.

The statement of the text that in deep sleep the self does not know etc.
does not imply that seeing, hearing, etc. are attributes of the self, different
from it and from each other, as in ordinary experience, but aims to answer
the following possible objection: If the dtman is self-luminous intelligence,
how is it that it does not know anything in the state of deep sleep? For
then the atman would not be self-laminous. This contention is answered
thus: The natural, self-luminous intelligence of the dtman manifests itself
in the waking and dream states through many limiting adjuncts, such as
the eyes and ears, and comes to be designated as seeing, hearing, etc. But
in the state of deep sleep, owing to the cessation of the various activities
of the mind and organs, these latter do not appear, and therefore the nature
of the self cannot be perceived as being differentiated by them. Yet the
natural luminosity of the self is spoken of as being present in deep sleep—
through the statement “yet it is knowing”—in a way that is a mere recapitu-
lation of normal experience.

The text does not present the attributes of seeing, hearing, etc. as being
different from the self and from each other. Such a position would con-
tradict the scriptural statement that the self is homogeneous Pure Intelli-
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gence, like a lump of salt. Secondly, we use such expressions as: “One
knows colour through the eyes,” “One knows sound through the ears,”
“One knows the taste of food through the tongue,” etc., which show
that the objects denoted by seeing, hearing, etc. can be designated as
knowledge alone. Thirdly, there are examples in our common experience
to support our view. For instance, a crystal is naturally transparent, and
only for that reason assumes different colours by coming in contact with
different limiting adjuncts, such as green, blue, or red colours. Likewise,
the different attributes of seeing, hearing, etc. are observed in the luminous
self, which is by nature Pure Intelligence, simply owing to its contact with
limiting adjuncts such as the eyes, ears, etc., because Pure Intelligence,
like the crystal, is naturally transparent. Further, just as the light of the
sun, coming in contact with things to be illumined, appears green, blue,
yellow, etc., though in reality the light cannot be thus differentiated, so
does the light which is the self, revealing the whole universe as well as the
eyes etc., assume their form. Lastly, the self has no parts, and there is no
example to prove that a substance that has no parts can possess attributes.

It has been said that in the state of deep sleep the self does not, as in
the waking and dream states, see a second object different from itself
which it can know; hence it knows no particulars in deep sleep. If this
is the nature of the self, it may be asked, why does it ever give up that
nature and have knowledge of particulars? If, on the other hand, it is
the nature of the self to have knowledge of particulars, why does it not
know them in deep sleep? The answer follows:

31

“When [in the waking and dream states] there is, as it were, another,
then one can see the other, then one can smell the other, then one can
speak to the other, then one can hear the other, then one can think of
the other, then one can touch the other, then one can know the other.

As rr were: The idea of the other presented in the dream and waking
states is projected by ignorance. The non-dual Atman alone exists in the
three states of waking, dreaming, and deep sleep.

Tuen oNE ETC: One can see something else when one thinks of oneself
as different from that thing. But there is nothing apart from the self, nor
is there a self apart from anything.

When, however, that ignorance which presenis things other than
the self is removed in the state of deep sleep, there being nothing apart
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from the self, what should one see or smell or know, and through wha?
Therefore, being embraced by the self-luminous Supreme Atman, the
jiva becomes infinite and perfectly serene, with all his objects of desire
fully attained.

32

“In deep sleep it becomes [transparent] like water, the witness, one
and without a second. This is the World of Brahman, Your Majesty.
This is its supreme attainment, this is its supreme glory, this it its high-
est world, this is its supreme bliss. On a particle of this bliss other crea-
tures live.”

Thus did Yajnavalkya teach Janaka.

WirnEess: Because the vision that is identical with the light of the self
is never absent.

Tais . . . Brauman: In dreamless sleep the self, bereft of its limiting
adjuncts of the body and organs, remains in its own supreme light, free
from all relations.

SuprEME ATTAINMENT: Other attainments, characterized by the con-
sciousness of duality, are created by ignorance and therefore inferior to it.

SurreME Grory: The highest of all splendours, being natural to it;
other glories are impermanent.

Hicuest worLp: The other worlds, which are achieved as a result of
past actions, are impermanent and therefore inferior to it. This is its natural
state.

Supremz BL1ss: Other joys, being the result of the contact of the senses
with their objects, are momentary; but this bliss, being its natural state,
is permanent.

ParTICLE . . . BLIsS: Relative bliss is conjured up by ignorance and is
experienced only during the contact of the organs with their objects.

Otazer creatures: Refers to those who are separated from the supreme
bliss by ignorance and who regard themselves as different from Brahman.

Tuus pw grc: This is the statement of the Upanishad.

In order to convey an idea of the supreme bliss as a whole, through
its parts, as a rock of salt through some of its grains, the following text
is introduced:

33

“If a person is perfect of body and is prosperous, lord of others, and
most lavishly supplied with all human enjoyments, he represents the
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highest blessing among men. This human bliss multiplied a hundred
times makes one measure of the bliss of the Manes who have won their
own world. The bliss of these Manes who have won their world, multi-
plied a hundred times, makes one measure of bliss in the world of the
gandharvas. The bliss of the gandharvas, multiplied a hundred times,
makes one measure of the bliss of the gods by action (those who attain
godhood through sacrificial rites). The bliss of the gods by action, mul-
tiplied a hundred times, makes one measure of the bliss of the gods by
birth, as also of one who is versed in the Vedas, sinless, and free from
desire. The bliss of the gods by birth, multiplied a hundred times, makes
one measure of bliss in the World of Prajapati (Viraj), as also of one
who is versed in the Vedas, sinless, and free from desire. The bliss in the
World of Prajapati, multiplied a hundred times, makes one measure of
bliss in the World of Brahma (Hiranyagarbha), as also of one who is
versed in the Vedas, sinless, and free from desire. This, indeed, is the
supreme bliss. This is the state of Brahman, O Emperor,” said Yajna-
valkya.

Janaka said: “I give you a thousand cows, venerable Sir. Please in-
struct me further about Liberation itself.”

At this Yajnavalkya was afraid that the intelligent emperor was driv-
ing him to give the solution [of all his questions].

Prosperous: Provided with luxuries.

Human enjovment: The adjective human precludes the factors of
enjoyment in heaven.

Tue Manes wio 51c: Refers to those who have pleased the Manes by
the performance of obsequial rites etc. and have won their way to their
world.

Ganprarvas: The celestial minstrels.

Tris 15 THE supreME BLiss: Here the mathematical calculations come
to a stop. This has been called the supreme bliss, of which other forms of
bliss are but particles, like drops of water compared to the ocean. That in
which other forms of bliss, increasing step by step in multiples of a hun-
dred, merge, and which is experienced by one versed in the Vedas, is
indeed, the supreme bliss called samprasida (which is experienced in deep
sleep); for in it one sees nothing else, hears nothing else, and so on. Hence
it is infinite, and for that reason it is immortal; other forms of bliss are the
opposite of that. Although the three epithets of Vedic erudition, sinlessness,
and absence of desire are repeated, it is to be understood that the degree of
absence of desire, that is to say, the degree of renunciation, determines the
elevation to the experience of the higher bliss.
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Was arram ETc: Not because of his lack of ability to teach. He was
afraid because the king, having the right to ask him any question he liked,
might squeeze all his knowledge out of him.

It has been indicated in 1V. iii. 7., through illustration of the wak-
ing and dream states, that the self moves between this and the next
world. It moves unattached, as a large fish moves between the two banks
of a river. At death it is disconnected from the body and organs, and at
birth it is again connected with them. The body and organs are forms
of death. That movement between this world and the next world, which
was merely indicated in 1V. iii. 7., will now be described at length. In
1V. iii. 17. the self has been described as going from the waking to the
dream state, and thence to the state of deep sleep, which is the illu-
stration of Liberation. Passing from the waking to the dream state, and
thence to the state of deep sleep, the self stays there for a while; then it
comes down, step by step, to the waking state.

34

“That entity (the self), after enjoying himself and roaming in the
dream state and merely witnessing [the results of] merits and demerits,
hastens back in the reverse way to its former condition, the waking
state.

Dream stats: To which it has returned from the state of deep sleep.

Now the rebirth of the soul will be described. An example is given
to show that just as the self wanders from the dream to the waking
state, so it passes from the present body to the next body.

35

“Just as a heavily loaded cart moves along, creaking, even so the self
identified with the body, being presided over by the Self which is all
consciousness (the Supreme Self), moves along, groaning, when breath-
ing becomes difficult [at the approach of death].

HeaviLy roapEp: With such houschold articles as utensils, a mortar
and pestle, a winnowing fan, cooking vessels, etc.

Creaxing: That is to say, under the load, being driven by the carter.

TaE SELF . . . BoDY: Refers to the phenomenal self, limited by the subtle
body, which moves between this and the next world, as between the waking
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and dream states. Birth and death, consisting of association with and dis-
sociation from the body and organs, belong to the phenomenal self and
not to the real Self.

SeLP . . . coNsciousNEss: The phenomenal self is a reflection of the
Supreme Self and is created by avidya. Strictly speaking, the self, which is
in essence one with the Supreme Self, cannot go anywhere. But on account
of its association with the body, the self becomes individualized. Thus
birth and death are falsely attributed to it. The leaving of the gross body
by the subtle body together with the vital breath (prana) at the time of
death is described as the self’s moving from one body to another.

GroaNING: Refers to the death rattle, when a man gasps for breath.

The Upanishad, out of compassion for men, vividly describes this com-
monly observed occurrence in order to create a spirit of renunciation. So
miserable is earthly existencel A wise person, while still alive, should prac-
tise spiritual disciplines in order to put an end to birth and death and
attain Immortality.

When, why, and how does the difficulty in breathing take place?

36

“When this [body] grows thin—becomes emaciated through old age
or disease—then, as a mango or a fig or a fruit of the peepul tree be-
comes detached from its stalk, so does this infinite being (the self),
completely detaching himself from the parts of the body, again move
on, in the same way that he came, to another body for the remanifesta-
tion of his vital breath (prana).

Tars [sopy]: The human body, which is a product of ignorance.

Becomes EmaciaTep ETc: Afflicted with disease, the body, owing to
impaired digestion, cannot assimilate the food that is eaten, and not being
nourished by its essence, grows thin.

As a manco Erc: The embodied self separates itself from the gross
body as a fruit separates itself from its stalk. It assumes a new body in the
same way that it assumed the present one. Thus it begins a new life. The
citing of many and dissimilar examples is for the purpose of stating that
death may come from any cause, since the causes of death are indefinite
and innumerable. The purpose of the scriptures is to stimulate disgust
for earthly life.

Stark: The word bandhana in the text may mean the sap that binds a
fruit to the stalk or it may mean the stalk to which the fruit is attached.

Inemnrre BEmNG: The self identified with the subtle body.
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Parts or THE BODY: Such as the eye, nose, etc. In deep sleep the gross
body and organs, though left by the subtle body, are preserved by the
prina. But this does not happen at the time of death, when the subtle
body, together with the prina, leaves the gross body.

Acam: The word suggests that the self has many a time gone from one
body to another, just as it frequently moves between the dream and waking

states.

Anotrer Bopy: The nature of the body the self assumes is determined
by its past work, knowledge, etc.

RemaniFesTATION BTC: The mere existence of the vital breath does not
enable the self to be reborn in a new body. This vital breath must be un-
folded in a new body so that the self may reap the fruits of its past action.

When a person leaves his present body, how does he reincarnate?
Where does he find the materials for his future body? In answer it is
said that there is the whole universe to help him realize the fruit of his
past action. It awaits him with all the material ingredients for his future
body and also for the enjoyment of the results of his past work. From
these ingredients he chooses what will be helpful for his next embodi-
ment.

37

“Just as, when a king comes, the ugras appointed to deal with crimes,
the sutas, and the leaders of the village await him with food and drink
and lodgings ready, saying: ‘Here he comes, here he comes,’ even so,
for the person who knows [about the fruits of his own work], there wait
all the elements, saying: ‘Here comes Brahman, here he comes.’

Jusr as, Brc: That is to say, when the king arrives at a certain place
in his kingdom.

Ucras: People of a particular caste, born of a kshatriya father and a
$udra mother. The word may also refer to a man of fierce deeds.

ArronTED ETG: The phrase perhaps refers to policemen.

Sutas: The word refers to those born of a kshatriya father and a
brihmin mother.

For THE PERsoN ETG: Refers to the individual soul, which transmigrates.

Woarr: With the means by which the fruits of his action will be en-
joyed. His past action impels these elements, as it were, to await his coming.

Erements: The material particles that will build up his body, together
with their presiding deities.
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BranmMan: That is to say, the director and enjoyer. The individual soul
is addressed as Brahman because it is, in essence, identical with the Absolute.

Who accompany the self as it departs from this life?

38

“Just as, when the king wishes to depart, the ugras appointed to deal
with crimes, the sutas, and the leaders of the village gather around him,
even so do all the organs gather around the self, at the time of death,
when it struggles for breath.”

GATHER . . . sELF: Under the influence of the past actions of the depart-
ing soul.

Here ends Chapter Three
of Part Four of the
Brihadaranyaka Upanishad.



CHAPTER IV
DEATH AND THE HEREAFTER

[YAJNAVAILKYA continued:] “Now, when that self becomes weak
and unconscious, as it were, the organs gather around it. Having wholly
seized these particles of light, the self comes to the heart. When the
presiding deity of the eye turns back from all sides, the dying man fails
to notice colour.

SELF . . . were: It is really the body that becomes weak and unconscious
at the time of death. The soul is formless and self-luminous; therefore
weakness and unconsciousness cannot be attributed to it. Hence the ex-
pression “as it were,” to express the view of ignorant people.

Havine wroLLY ETC: The phrase “particles of light” is used with
reference to the organs, such as the eye, because, like light, they reveal
colour, etc. The adverb wholly shows the difference between this state and
the dream state, when the organs are merely drawn in and not wholly
withdrawn.

Presiping perry: The sun in its microcosmic aspect is the presiding or
controlling deity of the eye. This deity helps the eye to function as long as
a person lives, as determined by his past action. At the time of death the
deity stops his help and goes back to the sun. He again retumns to the eye
when the man takes another body. This is also true of the other organs. An
aspect of vayu is the presiding deity of the prana, and an aspect of fire is
the presiding deity of the organ of speech.

Fawws gTc: Because the self completely withdraws the organs.

The topic of rebirth, already introduced (IV. iii. 36.), will now be dis-
cussed in detail. When and how the self becomes detached from the body
is stated.

All the organs of the dying man become united with his subtle body.

2
“[The eye] becomes united [with the subtle body]; then people say:
‘He does not see.’ [The nose] becomes united [with the subtle body];
288
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then they say: ‘He does not smell.’ [The tongue] becomes united [with
the subtle body]; then they say: ‘He does not taste.” [The vocal organ]
becomes united [with the subtle body]; then they say: ‘He does not
speak.” [The ear] becomes united [with the subtle body]; then they say:
‘He does not hear.’ [The mind] becomes united [with the subtle body];
then they say: ‘He does not think.’ [The skin] becomes united [with
the subtle body]; then they say: ‘He does not touch.’ [The intellect]
becomes united [with the subtle body]; then they say: ‘He does not
know.’

“The upper end of the heart lights up, and by that light the self de-
parts, either through the eye or through the head or through any other
part (aperture) of the body.

“And when the self departs, the vital breath follows, and when the
vital breath departs, all the organs follow.

“Then the self becomes endowed with a particular consciousness and
passes on to the body to be attained by that consciousness.

“Knowledge, work, and past experience follow the self.

[Tae eve] BEcomEs ETc: At the time of death the presiding deities
cease to function and the organs are united with the heart, that is to say,
the subtle body, with its seat in the heart.

Tur UPPER . . . HEART: The orifice of the heart, through which the
self makes its exit.

Licats up: It has been stated (IV. iii. 9.) that in dreams the self
reveals the subtle impressions of the desires of the waking state, which are
transformed into mental states; likewise, at the time of death the light of
the self, when the organs are united in the heart, reveals the impressions
of the kind of future body which will be suitable for the experience of the
results of the self’s past actions. The phrase “lights up” refers to the knowl-
edge of the impressions, which latter are effects of past actions and not
inherent in the self.

Tue seLF DEPARTs: Refers to the individual self with the subtle body
as its limiting adjunct. Compare: “The Purusha reflected: ‘What is it by
whose departure I shall depart, and by whose staying I shall stay?’ He
created prana.” (Pr. Up. VL 3-4.)

Erraer TaroucH ETC: The way of exit is determined by past action.
The self, departing through the eye, goes to the sun; departing through the
head, to Hiranyagarbha; and so on.

VrTAL . . . rorLows: Like the Prime Minister of a king.

Oreans . . . ForLow: Actually no sequence is meant. At the time of death
the subtle body, consisting of the vital breath, the organs, etc., goes out.
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ParTIcuLAR consciousNEss: That is to say, the particular conscious-
ness which determines the next body to be assumed by the self. This con-
sciousness is determined by one’s past actions. Compare: “For whatever
object a man thinks of at the final moment, when he leaves his body—
that alone does he attain, O son of Kunti, being ever absorbed in the
thought thereof.” (B. G. VIIL 6.)

Passes on . . . conscrousngss: One should therefore be careful to do
good and avoid evil, and to practise spiritual disciplines, so that only good
thoughts may arise at the moment of death.

KNowLEDGE . . . ExPERIENCE: Knowledge, work, and past experience
are the assets of the man journeying to the next life. The word knowledge
refers to knowledge of all sorts, righteous or unrighteous, as well as of
trivial things. The same applies to work.

Past EXpERIENCE: That is to say, the impressions of experience gained
from the results of past actions. These impressions help in initiating new
actions as well as in bringing past work to fruition. “Without these impres-
sions no action can be done; for the organs are not skilful in unaccustomed
work. But when the organs are prompted to work by impressions of past
experience, they can attain skill even without experience in this life. It
is frequently observed that some are clever in certain kinds of work, such
as painting, from their very birth, even without practice in the present life,
while others are unskilful even in some very easy task. Similarly, in the
enjoyment of sense-objects some are observed to be skilful and some dull.
All this is due to the revival or non-revival of past experience. Without
past experience we cannot understand how anyone can proceed to accomplish
any work-or to enjoy the fruit of past actions. One should therefore be en-
dowed with good knowledge, good work, and good experience, so that one
may obtain a desirable body and desirable enjoyments. This is the purport
of the whole passage.” (Sankaracharya.)

How does the self move from one body to another? The impressions
called past experience, under the control of the person’s knowledge and
work, stretch out, like a leech, from the body, retaining their seat in
the heart, as in the dream state, and build another body in accordance
with his past work. They leave their seat, the old body, when a new
body is made. Into this body the organs enter, together with their pre-
siding deities.

3

“And just as a leech moving on a blade of grass reaches its end,
takes hold of another, and draws itself together towards it, so does the
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self, after throwing off this body, that is to say, after making it un-
conscious, take hold of another support and draw itself together
towards it.

THROWING OFF ETGC: As it does when going into the dream state.

Taxe HOLD ETC: By stretching out its impressions.

MAKING . . . UNcoNscious: That is to say, the self gives up its identifi-
cation with the old body.

In the new body, the organs, under the control of the person’s past
karma, become active and are co-ordinated. The physical body also is
formed. When the organs have been arranged, the presiding deities come
to the body to help the organs. This is the process of formation of the
new body.

How is the new body formed? This is explained with the help of an
illustration:

4

“And just as a goldsmith takes a small quantity of gold and fashions
[out of it] another—a newer and better—form, so does the self, after
throwing off this body, that is to say, after making it unconscious,
fashion another—a newer and better—form, suited to the Manes, or the
gandharvas, or the gods, or Virdj, or Hiranyagarbha, or other beings.

Surrep 1o ETC: Fit for the enjoyment of objects in different planes of
existence.

The individual self, after leaving its present body, is surrounded by fine
particles of the five gross elements, which serve as the material for building
the new body.

All the various limiting adjuncts identified with which the soul
becomes bound to the phenomenal world are pointed out in a group:

5

“That self is indeed Brahman; it is also identified with the intellect,
the mind, and the vital breath, with the eyes and ears, with earth,
water, air, and dkdéa, with fire and with what is other than fire, with
desire and with absence of desire, with anger and with absence of anger,
with righteousness and unrighteousness, with all—it is identified, as
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is well known, with this (i.e. what is perceived) and with that (i.e.
what is inferred). According as it acts and according as it behaves, so it
becomes: by doing good it becomes good, and by doing evil it becomes
evil. It becomes virtuous through virtuous action, and evil through evil
action.

“Others, however, say that the self is identified with desire alone. As
is its desire, so is its resolution; and as is its resolution, so is its deed; and
whatever deed it does, that it reaps.

SeLr: The embodied self, which is reborn.

Bramman: The Supreme Self, which is beyond birth and death.

It . . . mvreLiBeT: The self is said to be identified with the intellect
because it appears to be endowed with the attributes of the intellect.

Muvp: Because of its proximity to the mind, the self is said to be identi-
fied with the mind.

Vrtar BReEATH: On account of this identification the individual self ap-
pears to move.

Evss grc: The individual self sees forms when identified with the eyes,
and hears sounds when identified with the ears.

Earta ETC: The self is said to be identified with earth when it desires
to assume a physical body, which is preponderantly of earth. Likewise, it is
said to be identified with water, air, or Zkaéa when it desires to assume a
body consisting preponderantly of one of those elements.

Fmu: Refers to the bodies of gods, which preponderate in the element
fire.

WHAT 15 OTHER THAN FIRE: Refers to the bodies of animals, ghosts, etc.

Desire: When the self sees something and desires to attain it, it sets
its heart on that thing and becomes identified with desire.

AbsencE oF pEsirE: When the self discovers evil in an object, its long-
ing for that object ceases and the mind becomes serene; then it is said to
be identified with absence of desire.

Ancer: When a desire is somehow frustrated, the self becomes identified
with anger.

Ansence or anGerR: When the anger is appeased, the mind becomes
peaceful; then the self is said to be identified with absence of anger.

RrcuTeousnEss Erc: Everything in this universe of multiplicity is the
result of righteousness and unrighteousness.

Wrre . . . THAT: The word this refers to objects that are perceived,
and the word that to imperceptible objects. The mind can cherish an
infinite number of thoughts which cannot be definitely specified; they are
known at particular moments through their effects, which lead one to
infer that this or that particular thought is in one’s mind.
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As 1T AcTs: Refers to conduct, for instance, as indicated by the injunc-
tions and prohibitions of the scriptures.

As 1T BEHAVES: Refers to matters neither enjoined nor forbidden by the
scriptures.

Vmruous ETc: Refers to even casual performance of a good or an evil
deed. Repetition or habitual performance intensifies the identification. In
short, the performance of good and evil deeds under the impulse of desire,
anger, etc. is the cause of the atman’s identification and of its undergoing
the process of rebirth. Impelled by this identification, the self takes one
body after another. Therefore good and bad deeds are the causes of its
rebirth.

Otrers: That is to say, other authorities on bondage and Liberation.

SELF . . . ALONE: It is true that good and bad deeds prompted by desire
etc. are the causes of rebirth; still it is under the influence of desire that
a man engages in these deeds. When desire is absent, a deed does not lead
to the accumulation of merit or demerit. Even though a man who is free
of desires goes on doing good or bad deeds, he does not reap any result
from them. Thus desire alone is the xoot of transmigration.

As 18 118 DESIRE ETC: Desire manifests itself as the longing, however
slight, for a particular object, and if unchecked, takes a more definite shape
and becomes determination, which is followed by action.

Anp waaTEVER ETC: Therefore desire is the only cause of the itman’s
identification, as also of its undergoing the series of birth and death.

6

“Regarding this there is the following verse:

“‘Because of attachment, the [transmigrating] self, together with its
work, attains that result to which its subtle body or mind clings. Having
exhausted [in the other world] the results of whatever work it did in
this life, it returns from that world to this world for [fresh] work.’

“Thus does the man who desires [transmigrate]. But as to the man
who does not desire—who is without desire, who is freed from desire,
whose desire is satisfied, whose only object of desire is the Self—his
organs do not depart. Being Brahman, he merges in Brahman.

Rrcarpmng THis: Regarding the view that desire is the root of trans-
migration.

ToeceTHER WrTH ETC: Refers only to deeds performed with attachment
to the result.

SupTLE ETCc: The mind is called the subtle body (lingam) because it
is the principal part of the latter.
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Crmves: Only because of the attachment of a man’s mind to the fruit of
action is he reborn. Thus desire is the root of transmigration. Hence though
a knower of Brahman, who has rooted out all desires, may work, he does
not reap any baneful result.

Havine exmausTep: Through experiencing them.

Tuis worLp . . . work: Work holds the foremost place in this world.
Hence the text says: “For [fresh] work,” that is to say, to work again.
After working here, a man goes, owing to his attachment to results, to the
next world.

Trus poEs ETC: Since it is the man who desires that transmigrates,
the man who does not desire does not transmigrate at all. The latter does
not desire because he is without desire; he is without desire because he is
freed from desire; he is freed from desire because his desire is satisfied; his
desire is satisfied because the only object of his desire is Brahman, which
he has attained—there exists nothing apart from Brahman which he can
desire. What else should a person desire who has realized Brahman and
to whom everything has become the Self? A thing that is zegarded as
other than oneself may become an object of one’s desire; but such a thing
does not exist for a knower of Brahman. It cannot be contended that a
knower of Brahman should perform religious rites in order to ward off
evil, because in that case one would admit the existence of evil as other
than oneself. The knower of Brahman does not fight evil because for him
evil does not exist; he sees Atman alone everywhere. But one who is not
a knower of Brahman and who consequently sees evil should perform re-
ligious rites to ward off evil. ‘

His orcans . . . pEParT: That is to say, in order to go to another
world. In this very life he becomes Brahman. He does not have to wait till
death in order to realize that he is none other than Brahman.

Being BraumaN E7C: A man who has realized himself as Brahman does
not, after death, undergo any change of condition. Liberation is a state of
homogeneous consciousness; hence no change can be imagined in it. The
Self is always Brahman. Liberation is not the result of any action; otherwise
it would be non-eternal. Nothing that is produced as the result of an action
can be eternal. Further, nothing but the inherent nature of 2 thing can
be regarded as eternal. Liberation is the very nature of the Self, as heat is
of fire; it is not the consequence of any action. Liberation is not merely
something negative, the cessation of bondage; for the Supreme Self is the
only entity that exists. There is no other entity in bondage whose freedom
from bondage could be called Liberation. Therefore the cessation of ig-
norance, the cause of the illusory notion of bondage, is commonly called
Liberation; it is like the disappearance of the snake from-the rope when
the erroneous notion about its existence has been dispelled. From the stand-
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point of the Self there is neither bondage nor Liberation; but from the
relative standpoint, created by ignorance, the reality of bondage is admitted:
therefore the effort to remove bondage is perfectly reasonable. The gist
of the passage is this: Brahman is the only reality that exists; It is always the
same, homogeneous, one and without a second, unchanging, birthless, un-
decaying, immortal, deathless, and fearless. Ignorance, which in an inseru-
table manner inheres in Brahman, creates a veil which hides the true nature
of Brahman but cannot change It. Thus a phenomenal being appears, like
a mirage in the desert or an illusory snake in a rope. This phenomenal
being, by following the disciplines laid down in the scriptures, casts off
ignorance and rediscovers its true nature. This is called merging in Brah-
man. Therefore the statement: “He merges in Brahman” is but a figurative
one, indicating the cessation, as a result of Knowledge, of the continuous
chain of bodies for one who has held the view that he is other than
Brahman.

It has been stated that desire is the cause of rebirth, that the man
who does not desire is not reborn, that Liberation consists in the reali-
zation of identity with everything, that it is achieved when one obtains
dll objects of desire by becoming the Self through the Knowledge of
Brahman, and that ignorance is the obstacle to this Knowledge and the
cause of bondage. Therefore Liberation is achieved only through the
destruction of ignorance and its offshoot, desire.

7

“Regarding this there is the following verse:

“‘“When all the desires that dwell in his heart are got rid of, then
does the mortal [man] become immortal and attain Brahman in this
very body.’

“Just as the slough of a snake lies, dead and cast away, on an ant-hill,
even so lies this body. Then the self becomes disembodied and immortal
Spirit, the Supreme Self (Prana), Brahman, the Light.”

Janaka, Emperor of Videha, said: “I give you, venerable Sir, a thou-
sand cows.”

Arr TeE pEsmes: The various forms of yearning for enjoyments in
this and the next life—namely, the desire for children, wealth, and the
heavenly world—that abide in the mind of the ordinary man.

Gor ro or: Together with their root, that is to say, ignorance.

Doks . . . mamorTAL: Desires concerning things other than the Self
fall under the category of ignorance and are but forms of death. Therefore
by getting rid of death the mortal man becomes immortal.
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Braaman: That is to say, Liberation.

Tuis very Bopy: It is not necessary to go to some other plane of exist-
ence in order to obtain Liberation. Therefore the organs of a man who has
attained Brahman do not depart; they merge in their cause, the Self.

Even so erc: The slough cast off by the snake is no longer part
of the snake; likewise, the body discarded as non-Self by the liberated man
is no longer part of him.

Brcomes pisemeopmp: The liberated man is not connected with the
body. He is like the kernel of 2 dry fruit—an almond, for instance—which
is completely separate from the shell. Prior to his liberation he was em-
bodied and mortal because of his identification with the body, under the
influence of desire and past action.

I cive You ETC: As a requital for the instruction received.

8

“Regarding this there are the following verses:

“‘The subtle, ancient path stretching far away has been touched
(reached) by me; nay, I have realized it myself. By this path the wise,
the knowers of Brahman, move on to the celestial sphere (Liberation)
after the fall of this body, having been freed [even while living].’

Recaroine THIS: Regarding the statement that Liberation is attained

by knowers of Brahman.
Ancient: Eternal, revealed by the eternal Vedas. It is not a modern

doctrine formulated by the intellects of logicians.

Pata: The path of knowledge that leads to Liberation.

Rearzep r1r: Realizaton (anubhava) is that attainment which, as
knowledge ripens, culminates in the ultimate result of Liberation, just as
eating culminates in satiety.

By TH1s paTE ETG: This statement shows that the Knowledge of Brahman

is accessible to all.
CeLssTiAL spHERE: In this particular context the phrase signifies Lib-

eration.
There are divergent views regarding the way to Liberation:

9

“‘Some speak of it as white, [others as] blue, grey, green, or red. This
path is realized by a knower of Brahman and is trod by whoever knows
Brahman, has done good deeds, and is identified with the Supreme

Light.’
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It: The way to Liberation.

As warte Erc: That is to say, according to their experience. These
colours denote the finite experience of the seekers. But the path itself is
Knowledge and free from any colour. These colours belong to the Su-
shumni and the other nerves, which are filled with liquids of various
colours. (IV. iii. 20.) Or those who speak of the path’s having various
colours may be thinking of the sun and its rays of various colours. (Chh.
Up. VIIL vi. 1.) The white and other paths designated by the yogis as the
paths to Liberation belong to the world of empirical existence. They
lead to the Plane of Hiranyagarbha etc., for they relate to the exit of the
soul through particular parts of the body. (IV. iv. 2.)

WHOEVER kNOows BraumAN: By the relinquishment of desires.

DoNE Goop pEeps: For the purification of the mind prior to the re-
nunciation of the world.

Sankaricharya is opposed to the view that an action done at the im-

pulsion of good desire is compatible with the Knowledge of Brahman. But
a doer of good is a fortunate soul.

10

“‘Into blinding darkness enter those who worship ignorance; into a
greater darkness than that, as it were, enter those who are devoted to
knowledge.’

BLINDING DARKNESS: That is to say, avidya or mescience, which causes
the rebirth of the soul.

Ienorance: That which is the opposite of knowledge, that is to say,
work consisting of ends and means.

KnowrepGE: The ceremonial portion of the Vedas, dealing with various
injunctions and prohibitions. The passage refers to those who deny the
primacy of the Upanishads, which alone show the way to Liberation.

This verse also occurs in the I$a Upanishad as verse o.

What is the harm if they enter into the realm of darkness?

11

“‘Cheerless indeed are those worlds covered with blinding darkness.
To them after death go those people who are ignorant and unwise.’

Unwisg: Devoid of the Knowledge of the Self.
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12

“‘If a man knows the Self as I am this, then desiring what and for
whose sake will he suffer in the wake of the body?’

Ir A maN BTC: Such a person is a rarity, one in a thousand.

Tue Serr: The Supreme Self, which is in essence his own self.

As I am Tmis: That is to say, as the Supreme Self, “the Witness of
perception, described as ‘Not this, not this’; than which there is no other
seer, hearer, thinker, or knower; which is always the same and is in all
beings; and which is by nature pure, eternal, enlightened, and free.”
(Sankaracharya.)

For wrose saxe etc: That is to say: For the need of what other person
distinct from himself should a man suffer? He is the same as the Supreme
Self and therefore has nothing to wish for; there is none other than himself
for whose sake he may wish it, since he is the Self of all.

WiLL uE surrer 51c: That is to say, deviate from his nature and be-
come miserable, following the misery suffered by the body. For this is pos-
sible only for the person who, being identified with the body, does
not see the Self and consequently desires things other than It. Such a person
struggles, desiring something for himself, something else for his son, a third
thing for his wife, and so on; he goes the rounds of birth and death; and
he feels he is ailing when the body is ailing. But all this is impossible for
the man who sees everything as the Self.

Furthermore:

13

“‘Whoever has realized and intimately known the Self, which has
entered this perilous and perplexing place (the body), is the maker of
the universe; for he is the maker of all. [All] is his Self, and he, again,
is indeed the Self of all.’

Known THE SELF: That is to say, as “I am the Supreme Brahman.”

Permtous: Beset with numerous dangers.
PerPLEXING: Because of innumerable obstacles to enlightenment.

MakER oF THE universg: That is to say, completely blessed.

“This innermost self, which has entered the body beset with various
dangers, and which the knower of Brahman realizes through direct per-
ception, is not the individual self, but the Supreme Self, because it is
the maker of the universe, the Self of all, and all is Its Self. One should
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meditate on one’s identity with the Supreme Self, the One only without
a second.” (Sankaracharya.)

The bliss of the realization of Brahman is self-evident.

14

“‘Dwelling in this very body, we have somehow realized Brahman;
otherwise we should have remained ignorant and great destruction
would have overtaken us. Those who know Brahman become immortal,

while others only suffer misery.’

Very Bopy: Which is full of limitations and which functions under

the spell of ignorance.
WE . . . Braaman: Oh, how blessed we arel—this is the idea.

DestructionN: Consisting of repeated births and deaths.
Misery: Rebirth in the phenomenal world.

The ignorant, who regard the body as the Self, never escape from the
misery of repeated births and deaths.

15

“‘When a person following [the instructions of a teacher] directly
beholds the effulgent Self, the Lord of all that has been and will be,
he no longer wishes to hide himself from It.’

Lorp . . . wiLr BR: That is to say, of the past, present, and future.

Hipe erc: That is to say, from the Lord. He who sees diversity wishes
to hide himself from the Lord. But the illumined person sees oneness;
hence he is not afraid of anything. Or the passage may mean that when
he directly realizes the Lord as identical with his own self, he no longer
finds fault with anyone, for he sees all as his self.

16

““That under which the year with its days rolls on—upon that im-
mortal Light of all lights the gods meditate as longevity.’

Yrar: The symbol of time, which puts limitations on all created things.

Rorrs on: The purport of the phrase is that time cannot limit the Lord

and occupies a lower position in His ereation.
LicuT oF ALL LicHTS: Which reveals such luminous objects as the sun,

moon, etc.
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Loncrviry: Things other than the Self perish. Because the Self is im-
perishable, longevity is one of Its attributes. The gods meditate upon the
Self through Its attribute of longevity and thus are long-lived. Hence one
who desires longevity should meditate upon Brahman through Its attri-
bute of longevity.

Brahman is immortal because 1t is the substratum of all things.

17

““That in which the five groups of five and the akaga rest, that very
Atman I regard as the Immortal Brahman., Knowing that Brahman,
I am immortal.’

Frve crouprs oF rIve: Namely, the celestial minstrels, the Manes, the
gods, the demons, and the rakshasas (monsters); or the four castes and the
untouchables as the fifth; or the vital breath, eye, ear, food (or light), and
mind.

Axaéa: Called the Undifferentiated, which pervades Hiranyagarbha (the
Sutra). (See IIL wviii. 11.)

Knowmne THAT ETC: One becomes mortal only through ignorance. Since
his ignorance has been destroyed, the rishi (seer) describes himself as im-
mortal.

18

“‘They who know the Vital Breath (Prina) of the vital breath
(prana), the Eye of the eye, the Ear of the ear, the Mind of the mind,
have realized the ancient, primordial Brahman.’

Virar Breara wrc: It is by the power of Atman, which is Pure Intelli-
gence, that the vital breath functions. By itself, divested of the power of
Atman, it is like a piece of wood or a clod of earth.

TuryY nave ETG: Because the self is identical with Brahman.

From the functioning of the vital breath, the eye, and the other organs,
the existence of Atman can be inferred.

The means by which Brahman is realized:

19

“‘Through the mind alone is Brahman to be realized. There is in It
no diversity. He goes from death to death who sees in It, as it were,
diversity.’
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Mmp: Purified by the knowledge of the Supreme Truth, following the
instructions of a teacher versed in the scriptures.

No prversiTy: One sees diversity owing to ignorance.

As 1T wernr: There is really no diversity. It is only under the spell of
ignorance that one sees it.

20

“ Unknowable and constant, It should be realized in one form only.
The Self is free from taint, beyond the 3kasa, birthless, infinite, and
unchanging.’

UngNowaBLE: Ordinary knowledge implies the duality of subject and
object. As Brahman forms the unity of all things, It is unknowable.

In ... onLy: That is to say, as homogeneous Pure Intelligence without
any break, like space.

Free FroM TaNT: Free from good and evil.

Beyonp: Subtler than.

Birtaress: The negation of birth denotes absence of all changes, such
as growth, transformation, maturity, decay, and death.

It may be contended that there is a contradiction in the two statements,
namely, that Brahman is unknowable and that It should be known. The
contention is not valid. When it is said that Brahman is unknowable, the
statement means that Brahman cannot be known as an object by the ordi-
nary means of knowledge. Again, when it is said that Brahman should be
known, the statement means that Brahman can be known only through
scriptural evidence. The scriptures, too, describe Brahman by the denial
of such attributes as that It is the subject or the object of knowledge. They
do not speak of Brahman as an object. The Knowledge of Brahman really
means the cessation of Its identification with extraneous objects, such as
the body and organs. It is the knowledge of identity with Atman. Such iden-
tity is not to be attained; it always exists but remains hidden because of
the false identification with the body, organs, etc. When the false identity
is destroyed, the natural identification of the Self with Brahman is re-
vealed. This is expressed by the statement that the Self is known.

21

“‘The intelligent seeker of Brahman, learning about the Self alone,
should practise wisdom (prajna). Let him not think of too many words,
for that is exhausting to the organ of speech.’

LearnmvG erc: From the instruction of a teacher and from the scriptures.
Smourp pracTIsE ETC: He should practise the disciplines for the attain-
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ment of Knowledge, namely, renunciation, calmness, withdrawal of the
senses, fortitude, concentration, etc.

Ler Him ~Not Bre: The restriction concerning words implies that a few
words dealing exclusively with the unity of the Self are permissible. “Medi-
tate on Atman as Om” (Mu. Up. IL ii. 6); “Give up all other talk” (Mu.
Up. IL ii. 5).

~ The whole of the Vedas, except that portion treating of the rituals
having material ends, is devoted to Self-Knowledge.

22

“That great, unborn Self, which is identified with the intellect
(vijnanamaya) and which dwells in the midst of the organs, lies in
the akdéa within the heart. It is the controller of all, the lord of all, the
ruler of all. It does not become greater through good deeds or smaller
through evil deeds. It is the lord of all, the ruler of all beings, the pro-
tector of all beings. It is the dam that serves as the boundary to keep
the different worlds apart. The brahmins seek to realize It through the
study of the Vedas, through sacrifices, through gifts, and through aus-
terity which does not lead to annihilation. Knowing It alone one be-
comes a sage (muni). Wishing for this World (i.e. the Self) alone,
monks renounce their homes.

“The knowers of Brahman of olden times, it is said, did not wish
for offspring [because they thought]: ‘What shall we do with off-
spring—we who have attained this Self, this World? They gave up,
it is said, their desire for sons, for wealth, and for the worlds, and led
the life of [religious] mendicants. That which is the desire for sons is
the desire for wealth, and that which is the desire for wealth is the
desire for the worlds; for both these, indeed, are but desires.

“‘This Self is That which has been described as Not this, not this.
It is imperceptible, for It is not perceived; undecaying, for It never de-
cays; unattached, for It is never attached; unfettered, for It never feels
pain and never suffers injury.

“‘Him [who knows this] these two thoughts do not overcome: For
this 1 did an evil deed, and For this I did a good deed. He overcomes
both. Things done or not done do not afflict him.’

‘THAT GREAT, UNBOBRN SELF: Previously referred to (IV. iii. 7.) as the
infinite entity. Janaka had asked: “Which is the self?”
Axaéa wrraNy TuE HEART: The heart is the seat of the intellect (vi-



IV.iv. 22.] BRIHADARANYAKA UPANISHAD 303

jnina). The soul, while lying in the aka¢a within the heart, is designated
as the vijndnamaya purusha. Or the passage may mean that the indiviudal
soul in the state of dreamless sleep dwells in the unconditioned Supreme
Self, called Akaga, which is its very nature.

CoNTROLLER OF ALL: That is to say, of Hiranyagarbha, Indra, and
the other deities. Compare: “Under the mighty rule of this Imperishable
.2 (L viid. 9.)

Rurer oF arL: That is to say, the independent ruler, not swayed by
ministers and other officials, as an ordinary earthly ruler may be.

BrcoME GRrEaTER: That is to say, improve from the previous state by
the acquisition of certain attributes.

Goop peeps: Enjoined by the scriptures. The Self is mot attached to
any work, good or evil, and therefore acquires no merit or demerit by its

performance.
Lorp oF ALL: That is to say, of all works.
It 1s THE DAM . . . ApaRT: The four castes and the four stages of life

laid down in the Vedas have been ordained by the Lord. Through them
society is saved from moral confusion. Likewise, the different worlds where
living beings reap the fruit of their actions do not become confused, be-
cause they are kept separate by the divine law.

Branmins: The term also includes the kshatriyas and the vai§yas, who
are entitled to study the Vedas.

Stupy oF THE VEDAs £1C: Daily recital of the Vedas, consisting of the
Mantra and Brihmana. The study of the Vedas, the performance of sacri-
fices, and the practice of charity and austerities purify the heart. The pure
in heart can realize Brahman, as revealed by the Upanishads. These dis-
ciplines should be performed without seeking any material result from
them.

Austerrry BTC: The spiritual seeker should enjoy helpful sense-objects,
being free from attachment and aversion. Indiscriminate austerity—starv-
ing oneself, for example—leads to death and not to Self-Knowledge.

Sace: A man of reflection, a yogi. There is no other way to become a
yogi than through Self-Knowledge.

MonEs . . . HomBs: That is to say, they relinquish all the rites which
are the support of a householder’s life. Those who are still attached to the
three phenomenal worlds, namely, the earth, the world of the Manes, and
Hiranyagarbha, must not become monks; they should procreate children,
perform Vedic rites, and meditate on the conditioned Brahman in order
to attain their cherished desires. Compare: “The world of men can be
gained through a son only,” etc. (I. v. 16). The attainment of the World
of the Self means living in one’s own Self after the cessation of ignorance.
Those who desire to attain the World of the Self must renounce their
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homes, that is to say, must abstain from all rites. For them monastic life,
consisting of the cessation of all desires, is enjoined.

Dm . .. oerspriNG: The passage also means that they did not perform
rites and did not meditate on the Saguna Brahman.

WhaAT sHALL . . . worLD: Children, rites, etc. are the means to enjoy
happiness in the phenomenal world. But to the knower of the Self, every-
thing, including the phenomenal world, is the Self; he is the Self of every-
thing. He who sees the Truth, the World of the Self, does not run after
the things to be achieved through children, rites, etc.—things which are
unreal, like a mirage. The renunciation of the world for the attainment
of Brahman is an injunction.

Nor Tass, Not Tais: The Self, desiring which the aspirant should re-
nounce his home, is not connected, either as means or as end, with any
kind of work. Therefore It is described in negative terms. The Self is “free
from all relative attributes, beyond hunger etc., devoid of grossness etc.,
birthless, undecaying, immortal, undying, beyond fear, homogeneous by
nature like a lump of salt, self-effulgent, one only without a second, without
antecedent or consequent, and without interior or exterior. Therefore
after this Self is known as one’s own self, no more work can be done.”
(Sankaracharya.)

For TH1s . . . BviL pEED: For example, for the preservation of the body.
The sinful deed will lead the doer to hell. Repentance for having done a
sinful deed does not overcome the sage who has become identified with
the Self, described as “Not this, not this.”

TrmvGs pong BTC: Refers to the performance of prescribed rites or their
omission. It is the man who is ignorant of the Self that is troubled by things
done (on account of having to reap their results) or things not done (on
account of having to reap adverse consequences). But this does not apply
to one endowed with Self-Knowledge. As to those actions that have caused
the present body, they are exhausted through actual experience. Hence the
knower of Brahman has no connexion with work.

23

“This has been expressed by the following Rig verse:

““This is the eternal glory of Brahman: It neither increases nor de-
creases through work. [Therefore] one should know the nature of That
alone. Knowing It one is not touched by evil action.’

“Therefore he who knows It as such becomes self-controlled, calm,
withdrawn into himself, patient, and collected; he sees the Self in his
own self (body); he sees all as the Self. Evil does not overcome him,
but he overcomes all evil. Evil does not afflict him, but he consumes
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all evil. He becomes sinless, taintless, free from doubts, and a true
Brihmana (knower of Brahman). This is the World of Brahman, O
Emperor, and you have attained It.” Thus said Yajnavalkya.

Janaka said: “Venerable Sir, I give you the empire of Videha and my-
self, too, with it, to wait upon you.”

Tras: What is expressed in the sentence in the preceding verse: “This
Self is that etc.”

ErernaL crory: This glory is the very nature of Brahman, and is not
acquired through work. Anything that is acquired is again lost; it is not
permanent.

It NEITHER . . . woRk: It does not undergo the change called growth
through good work, nor does It undergo the change called decay through
evil work. Since all changes are due to growth or decay, they are 2ll ne-
gated by the present statement. Hence the glory of Brahman is changeless
and eternal.

Evin acrion: This includes good action also; for both good and evil
belong to the phenomenal world, and the knower of Brahman is not
attached to it.

SeLP-cONTROLLED: Stopping the activities of the external organs.

Carm: Averse to the cravings of the internal organ, or mind.

WrreDRAWN ETC: Free from all desires. The phrase refers to a monk.

Parient: Indifferent to the pairs of opposites.

CoLLECTED: Attaining one-pointedness of the mind through dissocia-
tion from the movements of the organs 2nd mind.

Sees Tar SerE: That is to say, sees the inner Intelligence.

I~ m1s own seLF: In his body and organs.

Hsz ... as tuE sBLF: He sees that there is nothing different, even by a
hair’s breadth, from the Self.

Evi.: Which comprises both righteousness and unrighteousness, since
both belong to the phenomenal world.

OvERCOMES ALL EVIL: Because he realizes evil, too, to be his Self.

SmvwEss: Devoid of both merit and demerit.

TamtLess: Free from desires.

Brammana: The word generally denotes a member of the brihmin
caste; but its true meaning is “knower of Brahman.” Prior to the realization
of Brahman, a man belonging to the highest caste is called a Brahmana
only in a figurative sense.

You . . . It: Through the help of Yijnavalkya, Janaka had realized his
oneness with Brahman.

The topic of the Knowledge of Brahman, together with its results and
disciplines, is concluded, as well as that of renunciation. This much is to
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be attained by a man; this is the culmination of his efforts; this is the High-
est Good. Attaining this, one achieves all that has to be achieved and
becomes a knower of Brahman. Such is the teaching of the whole of the
Vedas.

A eulogy of the Knowledge of Brahman:

24

That great, unborn Self is the eater of food and the giver of wealth.
He who knows this obtains wealth,

Tuatr erear Brc: That which has been explained in the story of
Janaka and Yaijnavalkya.

Eater oF roop: The Self dwells in all beings and eats all the food
that they eat.

Giver or wearTH: Giver of the fruit of actions. It is He who connects
all beings with the results of their respective actions; otherwise a man
may reap the fruit of action which he has not done.

Hr wno erc: He obtains the fruit of the actions performed by all
beings, because he is their very Self. Or the passage may mean that the
Self is to be meditated upon as endowed with the two attributes mentioned
in the text, even by a man who wants visible results. By means of that
meditation he becomes an eater of food and a receiver of wealth.

Now the import of the whole Upanishad is summed up:
25

That great, unborn Self is undecaying, immortal, undying, fearless;
It is Brahman (infinite). Brahman is indeed fearless. He who knows
It as such becomes the fearless Brahman.

Unpecavine: It does not wear away.

ImMORTAL: Because Brahman is undecaying. That which is born and
decays also dies.

Unpyive: Because It is free from the three changes of birth, decay,
and death.

FeArrEss: Because It is free from ignorance, which is the cause of
birth, decay, and death.

It 1s Branman: Here the word Brahman means vast or infinite.

The gist of the Upanishad has been given in this verse: the non-duality
and immortality of the Self and Its identity with Brahman. In order to
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establish this truth, Vedanta discusses illusory superimposition (adhyaropa)
and its refutation (apavada). The ideas of creation, preservation, and de-
struction, as well as those of action, actor, instruments of action, and result,
are superimposed upon the non-dual Self through ignorance. Again, these
are refuted through the process of “Neti, neti.” Thus in the end the Self
is realized as Pure Intelligence, one with Brahman. Creation, preservation,
etc. are never real from the standpoint of the Supreme Brahman. As, in
order to teach the alphabet, the instructor uses paper, ink, lines, etc.,
and through them explains the nature of the letters, but never says that
the letters are the paper, ink, or lines, similarly, in this exposition the non-
dual Brahman has been explained through such means as creation, preserva-
tion, etc. Again, to eliminate the apparent diversity created by these hypo-
thetical means, the truth has been summed up as “Not this, not this.”

Here ends Chapter Four
of Part Four of the
Brihadaranyaka Upanishad.



CHAPTER V
YAJINAVALKYA AND MAITREYI (II)

YAJNAVALKYA had two wives: Maitreyi and Katyayani. Of these,
Maitreyi was conversant with the Knowledge of Brahman, while Katya-
yani had an essentially feminine outlook. One day Yajnavalkya, when
he wished to embrace another mode of life,

ANOTHER . . . L1FE: He was about to renounce the householder’s life
and become a monk.

The present section is virtually a repetition of II. iv. The Knowledge
of Brahman has been discussed there on the basis of seriptural authority,
the chapter forming, as it were, the statement of a proposition. In part
three, the same Knowledge of Brahman has been demonstrated through
reason. In part four, it has again been discussed by means of questions
and answers between a teacher and his disciple, and a conclusion has been
arrived at. The present chapter repeats the proposition stated in part two,
to denote that the topic is concluded. This is a familiar method of Indian

logic.

2
Said: “Maitreyi, my dear, I am going to renounce this life [to be-
come a monk]. Let me make a final settlement between you and
Katyayani.”
See IL iv. 1.

3

Maitreyi said: “Venerable Sir, if indeed the whole earth full of
wealth belonged to me, would I be immortal through that or not?”
“No,” replied Yajnavalkya, “your life would be just like that of people
who have plenty. Of Immortality, however, there is no hope through
wealth.”

See IL iv. 2.
308
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4

Then Maitreyi said: “What should I do with that which would not
make me immortal? Tell me, venerable Sir, of that alone which you
know [to be the only means of attaining Immortality].”

5

Yajnavalkya replied: “My dear, you have been my beloved [even
before], and [now] you have resolved [to know] what is after my heart.
If you wish, my dear, I shall explain it to you. As I explain it, meditate
[on what I say].”

See II. iv. 4.

6

And he said: “Verily, not for the sake of the husband, my dear, is
the husband loved, but he is loved for the sake of the self [which, in
its true nature, is one with the Supreme Self].

“Verily, not for the sake of the wife, my dear, is the wife loved, but
she is loved for the sake of the self.

“Verily, not for the sake of the sons, my dear, are the sons loved, but
they are loved for the sake of the self.

“Verily, not for the sake of wealth, my dear, is wealth loved, but it
is loved for the sake of the self.

“Verily, not for the sake of the animals, my dear, are the animals
loved, but they are loved for the sake of the self.

“Verily, not for the sake of the brahmin, my dear, is the brahmin
loved, but he is loved for the sake of the self.

“Verily, not for the sake of the kshatriya, my dear, is the kshatriya
loved, but he is loved for the sake of the self.

“Verily, not for the sake of the worlds, my dear, are the worlds loved,
but they are loved for the sake of the self.

“Verily, not for the sake of the gods, my dear, are the gods loved, but
they are loved for the sake of the self.

“Verily, not for the sake of the Vedas, my dear, are the Vedas loved,
but they are loved for the sake of the self.

“Verily, not for the sake of the beings, my dear, are the beings loved,
but they are loved for the sake of the self.
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“Verily, not for the sake of the All, my dear, is the All loved, but it is
loved for the sake of the self.

“Verily, my dear Maitreyi, it is the Self that should be realized—
should be heard of, reflected on, and meditated upon. By the realiza-
tion of the Self, my dear, through hearing, reflection, and meditation,
all this is known.

See IL. iv. 5.

7

“The brahmin rejects one who knows him as different from the Self.
The kshatriya rejects one who knows him as different from the Self.
The worlds reject one who knows them as different from the Self.
The gods reject one who knows them as different from the Self. The
Vedas reject one who knows them as different from the Self. The beings
reject one who knows them as different from the Self. The All rejects
one who knows it as different from the Self. This brahmin, this ksha-
triya, these worlds, these gods, these Vedas, these beings, and this All
—are that Self.

See II. iv. 6.

8-10

“As the various particular [kinds of] notes of a drum, when it is
beaten, cannot be grasped by themselves, but are grasped only when
the general note of the drum or the general sound produced by dif-

ferent kinds of strokes is grasped;
“And as the various particular notes of a conch, when it is blown,

cannot be grasped by themselves, but are grasped only when the gen-
eral note of the conch or the general sound produced by different kinds
of blowing is grasped;

“And as the various particular notes of a vina, when it is played,
cannot be grasped by themselves, but are grasped only when the general
note of the vina or the general sound produced by the different kinds
of playing is grasped;

See 1L iv. 7-9.

11

“As from a fire kindled with wet fuel various [kinds of] smoke issue
forth, even so, my dear, the Rig-Veda, the Yajur-Veda, the Sama-Veda,
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the Atharvangirasa, history (itihasa), mythology (purina), the arts
(vidya), Upanishads, verses (§lokas), aphorisms (sutras), elucidations
(anuvyakhyanas), explanations (vyikhyanas), sacrifices, oblations in
the fire, food, drink, this world, the next world, and all beings are all
[like] the breath of this infinite Reality. From this [Supreme Self] are
all these, indeed, breathed forth.

See IL. iv. 10.

12

“As the ocean is the one goal of all waters (the place where they
merge), so the skin is the one goal of all kinds of touch, the nostrils are
the one goal of all smells, the tongue is the one goal of all savours, the
ear is the one goal of all sounds, the mind is the one goal of all delibera-
tions, the intellect is the one goal of all [forms of] knowledge, the hands
are the one goal of all actions, the organ of generation is the one goal
of all [kinds of] enjoyment, the excretory organ is the one goal of all
excretions, the feet are the one goal of all [kinds of] walking, the organ
of speech is the one goal of all the Vedas.

See II. iv. 11.

How the Self exists when, with the awakening of Knowledge, all the
effects merge in their causes is explained by means of the illustration
of a lumyp of salt:

13

“As a lump of salt has neither inside nor outside and is altogether a
homogeneous mass of taste, even so this Self, my dear, has neither inside
nor outside and is altogether a homogeneous mass of Intelligence. [This
Self] comes out [as a separate entity] from the elements, and with their
destruction [this separate existence] is also- destroyed. After attaining
[this oneness] it has no more consciousness. This is what I say, my
dear.”

So said Yajnavalkya.

AFTER ATTAINING ETC: Formerly it possessed particular forms of con-
sciousness owing to particular combinations with elements. When the com-
bination with particular elements that is the cause is dissolved through
Knowledge, and the soul attains oneness with all, it has no more particular
consciousness.

See I iv. 12.
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14

Then Maitreyi said: “Just here you have completely bewildered me,
venerable Sir. Indeed, I do not at all understand this.”

He replied: “Certainly I am not saying anything bewildering, my
dear. Verily, this Self is immutable and indestructible.

JusT BERE ETC: By saying that the Self, which is homogeneous conscious-
ness, has no consciousness.

VeriLy, B1C: There is no cessation of the Self through change ot
extinction.

See IL. iv. 13.

It is shown that this chapter and the three previous ones are devoted
to the Knowledge of the Self alone.

15

“For when there is duality, as it were, then one sees another, one
smells another, one tastes another, one speaks to another, one hears
another, one thinks of another, one touches another, one knows another.
But when to the knower of Brahman everything has become the Self,
then what should he see and through what, what should he smell and
through what, what should he taste and through what, what should he
speak and through what, what should he hear and through what, what
should he think and through what, what should he touch and through
what, what should he know and through what? Through what should
one know That owing to which all this is known?

“This Self is That which has been described as ‘Not this, not this.’
It is imperceptible, for It is never perceived; undecaying, for It never
decays; unattached, for It never attaches Itself; unfettered, for It never
feels pain and never suffers injury. Through what, O Maitreyi, should
one know the Knower?

“Thus you have the instruction given to you. This much, indeed, is
[the means to] Immortality.”

Having said this, Yajnavalkya renounced home.

Nor Ta1s, Nor Tais: The Self is the last word of truth and is arrived at
through the process of “Not this, not this.” Nothing more can be
demonstrated either through reasoning or through scriptural authority. Hence
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Self-Knowledge and renunciation are the only means of attaining Immortal-
ity.

tyTHIs mucH ETC: That is to say, the realization of the Self by the process
of elimination known as “Not this, not this.”

HaviNe sam THi1s: Having described Self-Knowledge.

Renouncep aHoMz: That is to say, became a monk. “This much is the
instruction; this is the teaching of the Vedas; this is the ultimate goal; this
is the final step a man should take in order to achieve his highest good.”
(Sankaracharya.)

See IL iv. 14.
Here ends Chapter Five

of Part Four of the
Brihadaranyaka Upanishad.



CHAPTER VI

THE LINE OF TEACHERS

NOW THE LINE [of teachers]:

[We received the knowledge from Pautimashya.] Pautimishya [re-
ceived it] from Gaupavana. Gaupavana from [another] Pautimashya.
[This] Pautimishya from [another] Gaupavana. [This] Gaupavana
from Kauéika. Kauéika from Kaundinya. Kaundinya from Sindilya.
Sandilya from Kauéika and Gautama. Gautama

See II. vi.

2

From Agnive$ya. Agniveéya from Gargya. Gargya from [another]
Gargya. [This] Gargya from Gautama. Gautama from Saitava. Saitava
from PiraSaryayana. Paradaryayana from Gargydyana. Gargyayana
from Uddalakiyana. Uddalakiyana from Jabalayana. Jabalayana from
Madhyandindyana. Madhyandinayana from Saukardyana. Saukarayana
from Kishayana. Kashayana from Sayakayana. Sayakayana from
Kauéikayani. Kausikayani

3

From Ghritakauséika. Ghritakausika from Parasaryayana. Paraéaryayana
from Paraéarya. Paraéarya from Jatukarnya. Jatukarnya from Asuriyana
and Yaska. Asurdyana from Traivani, Traivani from Aupajandhani.
Aupajandhani from Asuri. Asuri from Bharadvaja. Bharadvija from
Atreya. Atreya from Minti. Manti from Gautama. Gautama from [an-
other] Gautama. [This] Gautama from Vatsya. Vitsya from Sandilya.
Sandilya from Kaiforya Kapya. Kaiéorya Kapya from Kumaraharita.
Kumaraharita from Galava. Galava from Vidarbhikaundinya. Vidarbhi-
kaundinya from Vatsanapat Babhrava. Vatsanapit Bibhrava from Pathin
Saubhara. Pathin Saubhara from Ayasya Angirasa. Ayisya Angirasa
from Abhuti Tvashtra. Abhuti Tvashtra from Vi§varupa Tvashtra.

314
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Viévarupa Tvashtra from the two Aévins. The two Aévins from Da-
dhyach Atharvana. Dadhyach Atharvana from Atharvana Daiva. Athar-
vana Daiva from Mrityu Pradhvamsana. Mrityu Praidhvamsana from Pra-
dhvamsana. Pradhvamsana from Ekarshi. Ekarshi from Viprachitti.
Viprachitti from Vyashti. Vyashti from Saniru. Sanaru from Sanitana.
Sanitana from Sanaga. Sanaga from Parameshthin (Virdj). Paramesh-
thin from Brahman (Hiranyagarbha). Brahman is self-born (eternal).
Salutation to Brahman.

Here ends Chapter Six
of Part Four of the
Brihadaranyaka Upanishad.






PART FIVE

CHAPTER 1
THE INFINITY OF BRAHMAN

OM. INFINITE is That [Brahman], infinite in this [manifested uni-
verse]. From the Infinite [Brahman] proceeds the infinite. [After the
realization of the Great Identity or after the cosmic dissolution], when
the infinity of the infinite [universe] merges [in the Infinite Brahman],
there remains the Infinite [Brahman] alone.

Om is the Akiéa Brahman—the primeval akaéa, [It is] the akaéa
containing air, says the son of Kauravayani. It (Om) is the Veda—thus
the knowers of Brahman know; [for] through it one knows what is to
be known.

Inemtre 15 THAT: Refers to the Absolute, the Pure Spirit, the Supreme
Brahman.

Invmvrre 18 THIS: Refers to the conditioned Brahman, or the visible
universe.

From tur Inrmvrre: That is to say, from the Supreme Brahman.

Proceeps: Through Its inscrutable power called maya.

Tar mwemrre: The manifested universe, which is the effect of Brahman.
Although the Supreme Brahman projects the universe, It does not thereby
give up Its nature as Supreme Brahman. Even while projecting the mirage,
the desert does not give up its true nature. The whole idea of projection is
maya.

Waen Tar veinrry ETc: When the individual self or the manifested
universe attains perfect unity with the Supreme Brahman, through the
destruction of its apparent othemess created by ignorance, there remains
the Supreme Brahman alone. This merging of the self or the universe in
Brahman does not cause any change in It. When the true nature of the
rope is known and the snake disappears, the rope alone remains. The whole
idea of the snake is unreal. Compare: “What is here, the same is there, and
what is there, the same is hexe” (Ka. Up. IL i. 10). The visible universe,
that is to say, Brahman manifest as effect, is associated with the limiting

317
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adjuncts of name and form; this association is the result of ignorance, which
makes the universe appear different from Brahman, its true nature. But
when the universe is realized as the Supreme Brahman through the removal
of its limitations created by ignorance, it again appears as the unconditioned
Infinite alone.

Om . . . Axaéa Brauman: The word Brahman, without any qualifying
term, may mean any vast object. The word Akasa makes it specific. Om is
the most effective symbol for meditation on Brahman. Compare: “He who
meditates on the Highest Person through this syllable Om [or Aum] con-
sisting of three letters, becomes united with the effulgent sun” (Pr. Up.
V. 5.), and “This (Om) is the best support [for the realization of Brahman];
this is the highest support” (Ka. Up. L ii. 17).

PrimMevar Akaéa: Lest the word skasa should be taken to mean the
material 3kaéa, it is described as the primeval akaa, that is to say, the
Supreme Self. The primeval akdsa cannot be meditated upon without an
external help; therefore the seeker is asked to contemplate it through the
symbol Om, with faith and devotion.

AxAéa . . . am: The reference is to the ordinary akasa. Whether the word
akaéa signifies the Supreme Brahman or the ordinary dkasa, the effective
symbol is Om. Compare: “The syllable Om is the Supreme Brahman and
also the other Brahman.” (Pr. Up. V. 2.)

VEepa: The whole of the Vedas is but Om. Further, through Om one
knows what is to be known; hence Om is the Veda. Thus the importance
of Om is emphasized.

The commentator Bhartriprapancha explains the passage in a different
manner. According to him, the infinite cause has produced the infinite
effect. The effect, or the visible universe, is infinite or real even in its
dualistic form. Again, at the time of dissolution, when the infinite universe
merges in the infinite Brahman, there remains the infinite Reality as the
Great Cause. The one Infinite is described as divided into both cause and
effect. Thus the same Brahman is both non-dual and dual. Take, for example,
the ocean and the waves, foam, bubbles, etc., which latter appear and dis-
appear, but are part and parcel of the ocean itself. Like the waves, the
world of diversity is also real, while the Supreme Brahman may be compared
to the ocean. If the universe is real, then the ceremonial part of the Vedas,
which applies to the universe, is also real. If the world of duality is unreal,
then the ceremonial part loses its meaning and becomes unreal. This would
only create a conflict; for one part, namely, the Upanishads, which deal
with the non-dual Reality, would be valid, and the other, namely, the
ceremonial part, would be invalid, since it deals with duality. To avoid
this conflict the present verse, according to Bhartriprapancha, speaks of
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both the cause and the effect as real and gives the illustration of the ocean
and the waves.

Sankarichirya opposes this position. Brahman is described as one and
without a second, and no exception or option can be made with regard to
this general proposition. One cannot make the exception that a part of
Brahman produces a real universe. Nor is the option admissible that
Brahman may be considered both non-dual and dual. To admit that an
entity can be, in actuality, both one and many involves a contradiction.

Secondly, the opponent’s contention contradicts the scriptural passages
which describe Brahman as Pure Intelligence, homogeneous like a lump of
salt, without break, devoid of such differences as antecedent or conse-
quent, interior or exterior, birthless, fearless, immortal, etc. These passages
are definite in their import and leave no room for doubt or error.

Thirdly, an entity possessing parts is made of many things and therefore
transitory. If the Self were transitory, the ceremonial portion of the Vedas
would be useless, since in that case a man would obtain the reward for
something he has not done and would be deprived of the reward for what
he has actually done. This would contradict the position of Bhartriprapancha,
who upholds the validity of the ceremonial part of the Vedas.

The notion of unity and diversity, expressed through the example of the
ocean and the waves, can only be applied to the visible universe and not to
the Supreme Brahman. A Brahman teeming with differences, comprising
such evils as births, deaths, and disease—like an ocean with parts, and
heterogeneous in nature—cannot be an object of meditation for the attain-
ment of Immortality. The Upanishads condemn duality. Compare: “It should
be realized in one form only” (IV. iv. 20.), and “He goes from death to
death who sees any difference here” (Ka. Up. IL i. 10).

It cannot be contended that the part of the Vedas dealing with cere-
monials becomes invalid if duality is denied. For the scriptures teach accord-
ing to existing circumstances; they do not teach a man, as soon as he is
born, either the duality or the non-duality of existence. To be sure, duality
does not need to be taught; it is understood by everyone as soon as he is
born. No one thinks, at the very outset, that duality is a mistake. For those
who are endowed with natural ignorance and swayed by attachment and
aversion, the Vedas concede the reality of the dualistic world and advise
the performance of rites to achieve desired material ends. But afterwards,
when the same individuals have understood the limitations and evils of
action and wish to attain the state of aloofness (kaivalyam), the scriptures
teach them, as a means thereto, the Knowledge of Brahman, consisting in
the realization of Brahman’s unity with the Self. When they have attained
the Knowledge of the non-dual Brahman, their interest in the validity of the
scriptures ceases. In the absence of such interest the scriptures cease to be
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scriptures. Thus the mission of the scriptures is fulfilled: the dualistic differ-
ences between scripture, disciple, and disciplines terminate with the Knowl-
edge of Non-duality. Scripture, disciple, and disciplines are interdependent:
if one of them is absent, the other two also disappear. When all duality is
done away with, and Non-duality, the Highest Good, alone remains, can
there be any “other” with whom conflict might be apprehended?

Part five of the Brihadaranyaka Upanishad is called the khila, or supple-
mentary part, and treats of the various auxiliary means of arriving at
Brahman. It teaches meditations that do not clash with rites, that lead to
great prosperity, and that take one to Liberation through gradual stages.
The most effective meditation is associated with Om; after that will be
described the disciplines of self-control, charity, and compassion.

This verse has been used as an invocation in the present Upanishad and
several others, and has been translated in a slightly different manner, with-
out, however, changing the meaning.

Here ends Chapter One
of Part Five of the
Brihadaranyaka Upanishad.



CHAPTER 1II
THE THREE GREAT DISCIPLINES

PRAJAPATT had three kinds of offspring: gods, men, and demons
(asuras). They lived with Prajapati, practising the vows of brahma-
charins. After finishing their term, the gods said to him: “Please
instruct us, Sir.” To them he uttered the syllable da [and asked]:
“Have you understood?” They replied: “We have. You said to us,
‘Control yourselves (damyata).’” He said: “Yes, you have under-
stood.”

Braamacuirivs: The word brahmacharin means a religious student
who lives with his teacher practising continence, humility, self-control, and
other spiritual disciplines. Continence is the most important of spiritual
disciplines.

Da: This is the first syllable of the word damyata, which signifies self-

control.
ConTROL YOURSELVES: The gods, in spite of possessing many virtues,

are naturally unrualy.
The present section is introduced in order to prescribe the three disciplines
of self-control, charity, and compassion.

2

Then the men said to him: “Please instruct us, Sir.” To them he
uttered the same syllable da [and asked]: “Have you understood?”
They replied: “We have. You said to us, ‘Give (datta).”” He said:

“Yes, you have understood.”

Give: The Sanskrit word datia begins with the syllable da. Men are
naturally avaricious; so they are asked to distribute their wealth to the

best of their power.

3
Then the demons said to him: “Please instruct us, Sir.” To them
he uttered the same syllable da [and asked]: “Have you understood?”
321
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They replied: “We have. You said to us: ‘Be compassionate (daya-
dhvam).”” He said: “Yes, you have understood.”

That very thing is repeated [even today] by the heavenly voice, in
the form of thunder, as “Da,” “Da,” “Da,” which means: “Control
yourselves,” “Give,” and “Have compassion.” Therefore one should
learn these three: self-control, giving, and mercy.

Be comrpassionaTE: Prajapati asked the demons to show kindness to
all; for the demons are naturally cruel and given to injuring others.

Tuar very Erc: Prajapati, who formerly taught the gods, men, and
demons, teaches us even today through the sound of the thunder-clap.

Trererore oNe eTc: Compare: “Three are the gateways of this hell
leading to the ruin of the self—hst, wrath, and greed.” (B. G. XVL. 21.)

Gods and demons (asuras) may be found among men. Those human
beings who are wanting in self-control, but otherwise endowed with many
good qualities, are the gods; those who are particularly greedy are men;
while those who are cruel and given to injuring others are the demons. So
the same species of human beings, according to their lack of self-control,
charity, or mercy, and according to the preponderance of a particular guna
(sattva, rajas, or tamas), are distinguished as gods, men, and demons. Hence
it is human beings who should be guided by the three instructions men-
tioned above; for Prajapati intended his advice for them alone: men are
observed to be unrestrained, greedy, and cruel. Though Prajapati uttered
the same syllable da in order to teach all his children, yet each one under-
stood the instruction differently, according to his own limitations.

Here ends Chapter Two
of Part Five of the
Brihadaranyaka Upanishad.



CHAPTER 1III
BRAHMAN AS THE HEART

PRAJAPATI is this—the heart (intellect). It (the heart) is Brahman.
It is all. Hridayam (the heart) consists of three syllables. One syllable
is hri; and to him who knows this, his own people and others bring
[presents]. One syllable is da; and to him who knows this, his own
people and others give [their powers]. One syllable is yam; and he
who knows this goes to heaven.

Prajiratr: Prajapati has been described in the preceding section as the
instructor. Now, who is this Prajapati? The answer is given in the present

section.
Heart: That is to say, the intellect. The heart is the seat of the intelli-

gence. It has been declared (III. ix. 20-24.) that in the heart merge name,
form, and work and that the heart is identified with all beings. This heart is
called Prajapati, the projector of all beings.

It 15 BrauMmaN: Because it is vast and identified with all.

Hr1: The meaning of the word is “to bring,” “to gather.”

To amm . . . [prESENTS]: The organs are parts of the intellect and are
designated as “his own people,” and the objects, such as sound etc., which
are not so related, are designated as “others.” The organs and the objects,
through the performance of their respective functions, bring offerings to the
intellect, which, in its turn, passes them to the self. Therefore he who
knows hri also receives presents.

Da: The word means “to give.”

To mmm . . . [powsrs]: The organs and the objects give their respective
powers to the intellect, which, too, gives its own power to the self.

Yam: The word means “to go.”

If one obtains such conspicuous results from meditation on the syllables
of its name, how much more effective must be the reward if one meditates
on the heart itself!

The topic of the realization of the unconditioned Brahman was concluded
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with the third and fourth parts. The present part deals with meditation on
Its conditioned aspect, which brings prosperity to the worshipper.

Here ends Chapter Three
of Part Five of the
Brihadaranyaka Upanishad.



CHAPTER 1V
MEDITATION ON SATYA BRAHMAN

THAT [intellect Brahman] was verily this—Satya alone. And who-
soever knows this great, glorious first-born one as the Satya Brahman
conquers these worlds. And his [enemy] is thus conquered and becomes
non-existent—yes, whosoever knows this great, glorious first-born one
as the Satya Brahman; for Satya indeed is that Brahman.

SaTya aLong: That is to say, Satya Brahman, or the Brahman that is both
sat and tyat, both in the gross and the subtle elements. Brahman as the five
elements has been described in L vi. 3. See also V. v. 1.

CoNQUERS THESE WORLDS: Just as Satya Brahman has conquered the
universe.

Yss, wrosoEvER ETC: The purpose of the repetition is to clinch the
point.

Meditation on the Intellect Brahman as Satya is enjoined in this chapter.

Here ends Chapter Four
of Part Five of the
Brihadaranyaka Upanishad.
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CHAPTER V
IN PRAISE OF SATYA BRAHMAN

IN THE BEGINNING this universe was water alone. That water
produced Satya. Satya is Brahman, Brahman produced Prajapati, and
Prajapati the gods. Those gods meditate on Satya. This [name] Satya
consists of three syllables. Sa is one syllable, #i is one syllable, and ya
is one syllable. The first and last syllables are the truth. In the middle
is untruth, This untruth is enclosed on both sides by truth; thus truth
preponderates. Untruth does not hurt him who knows this.

In THE BEGINNING: When there was no other manifested object.

Warter: Here the word water means the liquid offerings used in the
Agnihotra and other sacrifices. Though the offerings contain all the five
elements, yet they are mainly watery. After the rites are over, this water
remains in a subtle form, maintains its connexion with the five subtle
elements, and later forms the universe.

Sarva: The word means “the true” and here connotes the manifested
universe, whose symbol is Hiranyagarbha. Satya is called the first-born be-
cause He was created first. He is Brahman because he is vast. He is vast
because He is the creator of all. He is adorable because the gods meditate on
Him in particular. In the preceding verse, the word Satya was analysed
as meaning sat and tyat. Here it is analysed in a different way. These
analyses are intended to assist meditation.

PrajiraTi: The Lord of all beings, of whom the sun etc. are the organs.

THE FmsT . . . TRUTH: Here one sees a mere play on words. The middle
syllable, #, is untruth (anrita); untruth is mrityu (death) because the letter
t is common to both words. Sa and ya, being free from the form of death,
are truth,

UnTRUTH DOES NOT ETC: That is to say, when one inadvertently utters
an untruth. This verse is a eulogy of Satya Brahman.

Now a meditation on the different parts of the body of Satya Brah-
man is given:
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2

Now, that which is Satya is the sun—the being who dwells in
yonder orb and the being who is in the right eye. These two rest on
each other. The former (the being in the sun) rests on the latter (the
being in the right eye) through his rays, and the latter rests on the
former through his organs. When the individual self is about to leave
the body, he sees the solar orb clearly (i.e. without rays). Those rays
no longer come to him.

Brmc m THE RIGHT EYE: Refers to the individual self, which is identi-
fied with the eye.

THOSE . . . OTHER: Because the being in the sun and the being in the
eye are but different forms of Satya Brahman.

THE FORMER . . . ORGANS: Since they help each other they are not
different.

Orcans: The organs reveal the being in the sun.

WHEN . . . cLEAR: The solar being, who is the presiding deity of the
eye, withdraws his rays and the sun appears to the dying man shorn of its
rays and clear, like the moon. This may be taken as a portent of death.

THE RAYS . . . IT: The sun uses the rays as its servants. The servants, in
obedience to their master, have been helping the being dwelling in the eye.
But considering those duties finished, they no longer come to him. The
mutual helpfulness between the solar being and the being in the right eye
(i.e. the individual self) shows that they are both parts of Prajapati.

3

Of this being who is in the solar orb, the syllable Bhuh is the head,
for there is one head and there is this one syllable; the word Bhuvah
is the arms, for there are two arms and there are these two syllables;
the word Svah is the legs, for there are two legs and there are these
two syllables. His secret name is Ahar. He who knows this destroys
evil and leaves it behind.

Or Tuis ETc: Of the solar being, called Satya, there are three limbs,
called Bhuh, Bhuvah, and Svah. These are called Vyahritis.

SecreT NaME: When addressed by this name, Satya Brahman turns to
the worshipper.
hAmm: The word is derived from the root kaen or ha, meaning to kill or
shun.
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Just as the being in the sun has three limbs, so has the being in ihe
right eye.

4

Of this being who is in the right eye, the syllable Bhur is the head,
for there is one head and there is this one syllable; the word Bhuvar is
the arms, for there are two arms and there are these two syllables; the
word Svar is the legs, for there are two legs and there are these two
syllables. His secret name is Aham, He who knows this destroys evil and
leaves it behind.

Anam: The word means “I”; it is the inner self. If one knows that the
word Aham is derived from the root han or ha, one obtains the result
described in the preceding verse.

Here ends Chapter Five
of Part Five of the
Brihadaranyaka Uypanishad.



CHAPTER VI

MEDITATION ON BRAHMAN
AS THE MIND

THIS BEING identified with the mind and resplendent by nature
[is realized by yogis] within the heart as [of the size of] a grain of rice
or barley. He is the lord of all, the ruler of all, and governs all this
—whatever there is.

Tars BEING . . . MinD: He is identified with the mind because he is
perceived in the mind; also he perceives through the mind.

RespLENDENT: Since the mind reveals everything and since he is identi-
fied with the mind, he is called resplendent.

The result of meditation on Brahman identified with the mind is the
attainment of identity with him as such; for the scriptures say: “One
becomes exactly like him upon whom one meditates.” ($a. Br. X. v. 2. 20.)

The present verse describes meditation on Brahman conditioned by the
adjunct of the mind.

Here ends Chapter Six
of Part Five of the
Brihadaranyaka Uypanishad.
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CHAPTER VII

MEDITATION ON BRAHMAN
AS LIGHTNING

THEY SAY that lightning is Brahman. It is called lightning (vidyut)
because it scatters (vidanat) darkness. Whosoever knows this—that
lightning is Brahman—scatters the evils [that are ranged against him];
for lightning is indeed Brahman.

Licarnmve: It cuts through the darkness of the clouds just as Brahman,
when known, cuts through the darkness of ignorance.

Another meditation on Satya Brahman, with a particular result, has
been given.

Here ends Chapter Seven
of Part Five of the
Brihadaranyaka Upanishad.
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CHAPTER VIII
MEDITATION ON THE VEDAS AS A COW

ONE SHOULD meditate upon speech (the Vedas) as a cow. She
(speech) has four teats: the sounds Svaha, Vashat, Hanta, and Svadha.
The gods live on two of her teats, Svaha and Vashat; men, on Hania;
and the Manes on Svadha. Her bull is the vital breath (prana), and
her calf, the mind.

As a cow: One should meditate on speech—here meaning the Vedas—
as if it were a cow.

Sur mAs ETC: As a cow gives milk through her four teats for her calf,
s0 does speech (the Vedas) give, through its four teats, food for the gods,
men, and the Manes.

Sviui anp Vasuar: These Vedic words are uttered when oblations are
offered to the gods.

Hanra: The Vedic word Hanta is uttered when food is offered to men.

Svapri: The Vedic word Svadha is uttered when food is offered to the
Manes.

Hsr BurL 5Tc: As a cow is made fruitful by a bull, so are the Vedas
made fruitful with the help of the vital breath. The Vedas cannot be
uttered if the vital breath does not function.

Carr ETG: Just as the flow of milk is stimulated by the calf, so the
knowledge of the Vedas can be applied to a subject only after being
thought over by the mind.

The result of this meditation is the attainment of identity with the
Vedas, which are a symbol of the conditioned Brahman.

Here ends Chaypter Eight
of Part Five of the
Brihadaranyaka Upanishad.
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CHAPTER IX

MEDITATION ON THE VAISVANARA FIRE

THIS FIRE which is within a man and digests food that is eaten is
Vaiévanara, Its sound is that which one hears by stopping the ears.
When a man is about to leave the body, he hears this sound no more.

Frre: Refers to the heat in the stomach, by which food is digested.
WHEN A MAN ETC: An omen of death.

Here ends Chapter Nine
of Part Five of the
Brihadaranyaka Upanishad.
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CHAPTER X
THE PATH OF THE DEPARTING SOUL

WHEN A MAN departs from this world, he reaches the air. The
air opens there for him as wide as the hole of a chariot wheel. Through
this [opening] he ascends and reaches the sun. The sun opens there
for him as wide as the hole of a lambara. By this [opening] he ascends
and reaches the moon. The moon opens there for him as wide as the
hole of a drum. By this [opening] he ascends and reaches a World free
from grief and cold. There he dwells for endless years.

Man: Refers to one who knows the meditations described in the fore-
going chapters.

Arr: Which lies across the sky, motionless and impenetrable.

Lameana: A kind of musical instrument like a tabor.

A Wozerp erc: The World of Hiranyagarbha.

Grier: Mental suffering.

Corp: Physical troubles. ,

Enpress vears: That is to say, the lifetime of Hiranyagarbha, which
comprises many cycles from the human standpoint. '

This section describes the goal and the result of all the meditations given
before.

Here ends Chapter Ten
of Part Five of the
Brihadaranyaka Upanishad.
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CHAPTER XI
THE SUPREME AUSTERITIES

THE SUPREME AUSTERITY is indeed that a man suffers when he
is ill. He who knows this wins the highest world.

The supreme austerity is indeed that a man, after death, is carried
to the forest. He who knows this wins the highest world.

The supreme austerity is indeed that a man, after death, is laid on
the fire. He who knows this wins the highest world.

A MaN . .. 1LL: A sick person, while he is suffering pain, should think
he is performing a penance; he should not condemn the disease or be
dejected over it. This ungrudging endurance of suffering wipes out evils.

Carriep eTC: By the priests for the funeral ceremony. Retirement to
the forest from home is a form of austerity.

Lam o~ THE FmE: For cremation.

The acceptance of the threefold suffering as a form of penance destroys
past sin and produces the same result as one gains from the practice of
austerity.

Here ends Chapter Eleven
of Part Five of the
Brihaddranyaka Upanishad.
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CHAPTER XII

MEDITATION ON FOOD AND THE VITAL
BREATH AS BRAHMAN

SOME SAY THAT FOOD is Brahman; but this is not so, for food
decays without the vital breath (prana). Others say that the vital breath
is Brahman; but this is not so, for the vital breath dries up without
food. These two deities (food and the vital breath), when they become
united, attain the highest state (Brahmanhood). Thus [reflecting,]
Pratrida said to his father: “What good, indeed, can I do him who
knows this, and what evil can I do him either?”

His father answered, stopping him [with a gesture of his hand]:
“Oh, no, Pratrida; for who would attain the highest [merely] by being
identified with these two?”

Further, he (the father) said to him this: “[It is] vi; food is verily vi,
for all these creatures rest (viéanti) on food. [It is] ram; the vital
breath is ram, for all these creatures delight (ramantg) in the vital
breath.” All creatures rest on him, all creatures delight in him, who
knows this.

DEecays: Brahman is undecaying.

VITAL BREATH DRIES UP ETC: Prina is the eater; hence it cannot live
without food. It dries up without food.

Tuese Two Erc: The mutual dependence of life and matter is implied.

Pratripa: The name of a rishi.

WhHhaT coop Erc: That is to say, since he has achieved the goal of life,
he cannot be injured by evil done to him, nor can he be glorified by honours
done to him.

Ox, No, eTc: No aspirant would attain perfection by realizing Brahman
in this way. Pratrida did not point out that either food or the vital breath,
by itself, is endowed with any power. If by nature they are devoid of power,
their combination cannot produce any power.

FurrsEr, eTc: Evidently Pratrida asked of his father the means to realiza-
tion,
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Foob 1s Erc: The word food here means the body, which is a modi-
fication of the food one eats.

ALL THESE . . . ViTAL BREATH: The vital breath is the source of strength.

ALL CREATURES . . . THIS: Thus a meditation on Brahman as endowed
with the attributes of food and the vital breath is enjoined.

“Food (that is to say, the body) has the virtue of being the abode of all
creatures, and the vital breath has the virtue of affording delight to all;
for none who is without a body as his abode is pleased, nor is anyone, even
if he has a body, pleased if he lacks vitality or strength. When a person has
both a body and strength, then only is he pleased, considering himself ex-
ceptionally fortunate.” (Sankaracharya.)

Here ends Chapter Twelve
of Part Five of the
Brihadaranyaka Upanishad.



CHAPTER XIII
MEDITATION ON THE VITAL BREATH

[ONE SHOULD MEDITATE on the vital breath as] the Uktha.
The vital breath is the Uktha, for it raises up (utthipayati) all this
[universe]. From him who knows this there is raised a son who is a
a knower of the vital breath, and he wins union with and abode in
the same world as the Uktha.

Uxrra: The most important among the hymns of praise, mainly used in
the Mahivrata sacrifice.

THe vrraL . . . Uxrtsa: The vital breath (prana) is the chief among
the organs, as the Uktha is among the hymns of praise.

For rr . . . Tr1s: The vital breath is called the Uktha for another rea-
son: it raises up Cutthapayati) the universe. No lifeless entity ever rises.

THERE . . . soN: This is the visible result of this meditation.

Hs . .. Urrtna: This is the invisible result. The attainment of union
or of abode in the same world depends upon the intensity of the meditation.

‘The Uktha, the Yajus, the Saman, and the Kshatra are in this chapter
represented as forms under which the prana and, indirectly, Brahman are
to be meditated upon.

2

[One should meditate upon the vital breath as] the Yajus. The vital
breath is the Yajus, for all [these] beings are united (yujyante) with
one another if the vital breath is present. All beings are united to give
eminence to him who knows this, and he wins union with and abode
in the same world as the Yajus (vital breath).

Avr [TussE] . . . BreaTH: Without life, that is to say, the vital breath,
none has the strength to unite with another; hence the vital breath is
called the Yajus.

To crve rc: That is to say, they try to make him their chief.
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3
[One should meditate upon the vital breath as] the Saman. The
vital breath is the Saman, for all [these] beings meet (samyanchi)
if the Saman (vital breath) is present. For the sake of him who knows
this all beings are united and they succeed in giving him eminence;
and he wins union with and abode in the same world as the Saman.

SimaN: The name of one of the Vedas. In this context, however, the
word is given a figurative meaning as the vital breath.

4

[One should meditate upon the vital breath as] the Kshatra. The
vital breath is the Kshatra, for the vital breath protects (trdyate) the
body from wounds (khanitoh). He who knows this attains the Kshatra
(vital breath) which needs no other protector, and he wins union with
and abode in the same world as the Kshatra.

ProrecTs . . . wounps: By filling up injuries with new flesh.
NEEDs . . . PROTECTOR: That is to say, is able to protect himself.

Here ends Chapter Thirteen
of Part Five of the
Brihadaranyaka Upanishad.



CHAPTER XIV
THE SACRED GAYATRI

THE WORDS BHUMI (earth), Antariksha (sky), and Dyaus
(heaven) form eight syllables, and the first foot of the Gayatri consists
of eight syllables. So the three worlds constitute the first foot of the
Gayatri. Whosoever knows this about the [first] foot of the Gayatri
wins all that is in the three worlds.

Gavarri: The same as Savitr. It is the most sacred verse of the Vedas
and reads as follows: Tat saviturvarenyam, bhargo devasya dhimahi, dhiyo yo
nah prachodayat—“We meditate on the adorable light of the radiant sun.
May he stimulate our intellect.” (Ri. IIl. Ixii. 10.) There is also a metre
called Gayatri which has three feet of eight syllables each. It will be seen that
the Gayatri verse is composed in this metre. (The syllable ya in the word
varenya should be divided to make up the eighth syllable.)

The present chapter describes the meditation on Brahman conditioned
by the Gayatri, that is to say, using the Gayatri as the symbol. The Gayatri
metre is the chief of metres, and the Gayatri mantra, as will be seen later,
protects the organs of those who recite it. The Gayatri mantra is identical
with the vital breath (prina), because the vital breath as the Kshatra
protects the body by healing wounds, as described in the foregoing
chapter. Hence the meditation on the Gayatri is particularly enjoined. There
is another reason: The brihmin caste forms the highest caste in Hindu
society. Entitled to the study of the Vedas and the performance of the
Vedic rituals, a brahmin is pre-eminently equipped for Self-Knowledge and
Liberation. But a brahmin is regarded, at the time of his birth, as a sudra.
It is only when he is invested with the sacred thread that he is considered
to have had his second birth (dvija) and to have become a real brahmin.
At the time of this second birth he is taught the sacred Gayatri mantra,
which he repeats regularly thereafter. Hence the importance of the Gayatri.

Similarly, the three Vedas constitute the second foot of the Gayatri.
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2

Richah, Yajumshi, and Samani form eight syllables, and the second
foot of the Gayatri consists of eight syllables. So these [three] Vedas
constitute the second foot of the Gayatri. Whosoever thus knows the
second foot of the Gayatri wins as much as that treasury of knowledge,
the three Vedas, has to confer.

Ricuan, Bre: These three words are the plural forms of the names of the
three Vedas.

Prana, apana, and vyana constitute the third foot of the Gayatri.

3

Prana, apana, and vyana form eight syllables, and the third foot of
the Gayatri consists of eight syllables. So these [three] forms of the vital
breath constitute the third foot of the Gayatri. Whosoever knows this
about the third foot of the Gayatri wins all the living beings that are
in the universe.

Now, its turiya, [apparently] visible (daréata), and supramundane
(paroraja) foot is this—the sun that glows yonder. That which is
fourth is called turiya. He (the being in the solar orb) is [apparently]
visible (daréata), because he is seen, as it were, [by the yogis]. He is
supramundane (paroraji), because he shines alone on the whole uni-
verse as its overlord. He who thus knows the fourth foot of the
Gayatri shines with splendour and glory.

Prina: The vital breath that goes upward.

Arina: The vital breath that goes downward.

Vyina: The vital breath that spreads all through the body. The word
vyana should be read as three syllables (vi-ana) to make up the eight
syllables.

Now grc: The Gayatri, as consisting of words, has only three feet. Now
its fourth foot, which is subtle, is described. It is the sun.

4

That Gayatri rests on that fourth, [apparently] visible, supramundane
foot. And that, again, rests on truth. The eye is truth, for the eye is
indeed truth. Therefore, even today, if two persons come disputing, one
saying: “I saw it,” and another: “I heard of it,” we should trust the
one who says: “I saw it.”
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That truth rests on strength. The vital breath (prana) is strength.
Hence truth rests on the vital breath. Therefore they say that strength
is more powerful than truth.

Thus the Gayatri is based on the vital breath within the body. That
Gayatri protected the gayas. The organs are the gayas; therefore the
Gayatri protected (tatré) the organs. Because it protected the organs,
it is called the Gayatri. The Savitri [verse], which the teacher com-
municates to the pupil, is no other than this. It saves the organs of the
pupil to whom it is imparted by the teacher.

TraT GAvaTrr: That which has been described in the foregoing verses
as comprising the three worlds, the three Vedas, and the three forms of the
vital breath, and which consists of three feet.

SupraMunDaNE Foot: Refers to the sun, which is the essence of the
gross and subtle universes (L. iii. 3). Deprived of this essence things be-
come lifeless. So the three-footed Gayatri, consisting of the gross and subtle
universes, rests on the sun.

THAT, AGAIN . . . TRUTH: Because the sun finds its support in the eye
(M. ix. 20.), which is truth.

WE sHouLD TRUST ETC: What a man hears of may sometimes be false,
but not what he sees with his own eyes. Therefore the eye, being the
means of demonstrating the truth, is the truth. The fourth foot of the
Gayatri rests, with the other three feet, on the eye.

THaus . . . oN THE BoDY: There are two manifestations of the vital breath:
the prina within the body and the Sutra, or Hiranyagarbha, which per-
vades the whole universe (IIL. vii. 2). The Gayatri, as the vital breath,
is the support of the universe, and in it all the gods, all the Vedas, and all
rites together with their results are unified.

Orcans: The primary meaning of the word gaya is the vocal organ;
but here it denotes all the organs.

ProtecTED: The Gayatri protected the organs of the priests using them.

Savrrei: The hymn to the sun which the teacher teaches the pupil
when the latter is brought to him at the age of eight. The teacher makes
the pupil repeat first a quarter of the verse, then a half, and finally the
whole, till he knows the whole of the Savitri. In this manner the pupil is
really taught that the prana, or vital breath, is the World Soul.

5
Some impart [to the pupil] the Savitri which is in the Anushtubh
metre, saying: “[The goddess of] speech is Anushtubh; [so] we shall
Impart it to him.”
But one should not do that. One should impart only that Savitri
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which is Gayatri. Verily, if one who knows this accepts too much as
a gift, as it were, it is not enough for even one foot of the Gayatri.

SomE: Refers to the followers of certain recensions of the Vedas.

Siviteri: The Savitri verse composed in the Anushtubh metre is as
follows: Tat savitur vrinimahe vayam devasya bhojanam. Sreshtham
sarvadhatamam turam bhagasya dhimahi— We supplicate the best food
of the radiant sun, which pervades all things. We meditate without delay
on the sun.” (Ri. V. Ixxxii. 1; also quoted in Ckk. Up. V. ii. 7.) The sun
is the presiding deity of this hymn.

Saving Brec: According to this school, since Sarasvati is the goddess of
speech, it is proper for the newly initiated to worship Sarasvati and use the
Rig verse composed in the Anushtubh metre.

Bur B1c: It is said in reply that the Gayatri is the prina; therefore if
one is taught about the vital force, one will be automatically taught about
speech and Sarasvati, and the other organs as well.

It 1s Nor BTC: The receiving of gifts is generally condemned by the
scriptures. But the knower of the Gayatri is identified with the whole
universe; therefore there is no such thing as too much of a gift for him.

The acceptance of gifts is not reprehensible for the knower of the
Gayatri.
6

If he (the knower of the Gayatri) accepts [as a gift] the three worlds
full of wealth, he will be receiving [the fruit of knowing] only the
first foot of the Gayatri. If he accepts [as a gift] as much as this
treasury of knowledge, the Vedas, [has to confer,] he will be receiving
[the fruit of knowing] only the second foot of the Gayatri. And if
he accepts [as a gift] as much as [is covered by] all living creatures
in the world, he will be receiving [the fruit of knowing] only the third
foot of the Gayatri. While [the fruit of knowing] its fourth, [appar-
ently] visible, supramundane foot—yonder sun that glows—is not to
be counterbalanced by any gift received.

Indeed, how could anyone receive so much as a gift?

He . . . FIrsT Foot: The acceptance of such a gift will counterbalance
the results of knowing only the first foot of the Gayatri.
Hg . .. Tamp FooT: There is, of course, no such donor or recipient.

The purpose of the statement is to extol the knowledge of the Gayatri. But
even if such a donor or recipient existed, the acceptance of such a gift would
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not be considered a fault; for there would still be left the knowledge of the
fourth foot of the Gayatri, which is among the highest achievements of man.

InpEED, HOW ETC: It is impossible for anyone to receive as gifts the
equivalent of the three worlds, and so on, obtained by knowing the first
three feet of the Gayatri.

7

The salutation to the Gayatri:

“O Gayatri, thou art onefooted, two-footed, three-footed, and four-
footed. And thou art without any feet, for thou art unattainable.
Salutation to thee, fourth foot, [apparently] visible and supramundane!
May the enemy never attain his object!”

[Should the knower of the Gayatri] bear hatred towards anyone,
[he should] either [use this mantra]: “May his desired object never
flourish!”—in which case that object of the person against whom he
thus salutes the Gayatri never flourishes—or [he may say]: “May I
attain that [cherished object] of his!”

SaruraTion: The Sanskrit word upasthana means “going near and stay-
ing,” or “saluting.”

OnE-rooTeD: Refers to the three worlds.

Two-FooTED: Refers to the three Vedas.

Turee-FooTeD: Refers to the three forms of the prana, or vital breath.

Four-rootED: Refers to the sun.

AND THOU ART WrTHOUT ETG: This refers to the supreme and uncondi-
tioned form of the Gayatri, described as “Not this, not this.”

Fourti rFoor: Which belongs to the relative aspect of the Gayatri.

Enemy: That is to say, the evil that stands in the way of the realization
of the Gayatri.

Artamv His osJECT: Obstruct the realization.

Mav ars erc: The name of the hated person should be mentioned before
using the mantra.

Of the three mantras given in the text, any one may be used, according
to the intention of the worshipper.

In order to describe the mouth of the Gayatri, a eulogistic story is
narrated:

8

On this subject Janaka, Emperor of Videha, said to Budila, the
son of Aévataraéva: “Well, how is it that you, who called yourself a
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knower of the Gayatri, have come to be an elephant and are carrying
me?”
He replied: “Because, Your Majesty, I did not know its mouth.”
Janaka said: “Fire is its mouth. If people put a large quantity of fuel
into the fire, it is all bumnt up. Similarly, a man who knows this, even
if he commits a great many sins, consumes them all and becomes pure,
clean, and free from decay and death.”

On ra1s susjecT: That is to say, the knowledge of the Gayatri.

Brcauss grc: The knowledge of the Gayatri, bemg deficient in one part,
had been fruitless.

A MaN wno xNows ETc: The knower of the Gayatn becomes identified
with the Gayatri and has fire for his mouth, which consumes the sins.

A GREAT MANY sINs: Such as those resulting from the acceptance of gifts.

BecomEes mrc: Because he is identified with the Gayatri.

Here ends Chapter Fourteen
of Part Five of the
Brihadaranyaka Upanishad.



CHAPTER XV
THE PRAYER OF A DYING PERSON

THE DOOR (zeal nature) of the truth (Satya Brahman) is covered
by a golden disc. Open it, O Nourisher! Remove it so that I who have
been worshipping the truth may behold it.

O Nourisher! O lone Traveller of the sky! O Controller! O Sun!
O Offspring of Prajapatil Gather your rays. Withdraw your light. 1
would see [through your grace] that form of yours which is the most
benign. I am indeed He, that purusha [who dwells in the sun]. I am
immortal.

Now [when my body falls] may my breath return to the all-pervading
Pranal May this body, reduced to ashes, [return to the earth]!

Om. O Fire, who art the symbol Om, O god of deliberations, re-
member, remember all that I have done.

O Fire, lead us by the good path towards the enjoyment of the fruit
of our action. You know, O god, all our deeds. Destroy our sin of
deceit. We offer by words repeated salutations to you.

Truth: Refers to Satya Brahman, the manifestation of Brahman through
the sun. The sun in this verse includes earth, heaven, and the interspace
and also is known by the name Vyahriti. The sun is conceived as a person
having earth, heaven, and the interspace as his head, two arms, and two
feet.

GorpeN: Shining.

Nourisuer: The sun is so called because it nourishes the world.

I wrao Brc: The worshipper is identified with the sun, the object of
worship.

GaTHER YOour ETc: The worshipper is not able to see the sun as it is,
being blinded by its dazzling light.

Purusna: Brahman manifested through the sun is regarded as a person.

O Fme: Now the dying person is praying to the deity fire, who is
identified with his deliberations and presides over his mind.

Rememeir: The dying person attains a desirable goal if the gods con-
trolling his different organs remember his good deeds.

345



346 BRIHADARANYAKA UPANISHAD [V.zv. 1.

Goop ratn: Refers to the Northern Path. The Southern Path brings
one back to the world.

Deeps: Mental states.

By wonbs: Because the dying man is too weak to do anything else.

The man who has combined meditation with rites is praying to the
sun in his dying moments. This is appropriate, because the sun is the
fourth foot of the Gayatri and salutation to him is the topic under dis-
cussion. (The text is repeated in I$a Upanishad 15-18, where it has been
translated in a slightly different manner. For a detailed explanation see The
Upanishads Vol. I, pp. 213-16.)

Here ends Chapter Fifteen
of Part Five of the
Brihadaranyaka Upanishad.



PART SIX

CHAPTER I

THE SUPREMACY OF THE PRANA

OM. HE WHO KNOWS what is the oldest and greatest becomes the
oldest and greatest among his kinsmen. The vital breath (prana) is
indeed the oldest and greatest. He who knows this becomes the oldest
and greatest among his kinsmen and also among those of whom he
wishes to be so.

OLDEST AND GREATEST: These are the attributes of priority in age and
greatness.

ViraL Breata Erc: How is the vital breath (prina) the oldest and
greatest, since at conception all the organs of the embryo are equally
connected with the formative elements contributed by the parents? The
answer is that thé semen, if lifeless, will not develop; which means that
the vital breath begins to function earlier than the eye and the other
organs. Hence it is said to be the oldest. But one may be the oldest
member in a family without being the greatest. But the prana is both the
oldest and the greatest among the organs. The second point will be shown
later.

He wno xNows Tais: That is to say, he who meditates upon the vital
breath as the oldest and greatest.

It has been stated that the Gayatri is the vital breath. But why not any
other organ? It is because the vital breath is the oldest and greatest. The
present section is introduced to establish this point.

2

He who knows what is the most excellent (vasishtha) becomes the
most excellent among his kinsmen. The organ of speech is indeed the
vasishtha. He who knows this becomes the most excellent among his
kinsmen and also among those of whom he wishes to be so.

347
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Most ExceLrenT: The literal meaning of the word wvasishtha is “that
which enables one to dwell,” or “that which enables one to overcome an-
other effectively.”

THE orcaN OF sPEECH ETC: People who have the gift of speech be-
come rich and live in splendour; or they can defeat their opponents through
their eloquence. The result is determined by the nature of the object of
meditation.

3
He who knows what has [the attribute of] steadiness (pratishth3)
lives steadily in rough as well as smooth places and times. The eye
indeed is endowed with steadiness, for with the help of the eye one
remains steady in rough as well as smooth places and times. He who
knows this lives steadily in rough as well as smooth places and times.

4

He who knows prosperity (sampad) attains whatever object he de-
sires. The ear indeed is prosperity, for when the ear is intact all the
Vedas are acquired. He who knows this attains whatever object he
desires.

WeeN THE EAR ETC: When one is endowed with the organ of hearing
one can study the Vedas and perform the Vedic rites to attain wished-for
objects.

5

He whb knows the abode (3yatana) becomes the abode of his
kinsmen and also of [other] people. The mind indeed is the abode. He
who knows this becomes the abode of his kinsmen as well as of [other]
people.

TaE MIND . . . ABoDE: The mind is the abode of the organs and objects.

The latter are experienced by the self only when they have found a place
in the mind. The organs, too, are guided in their activities by the mind.

6

He who knows [what has the attribute of] procreation (prajati) is
enriched with children and animals. Semen verily has this attribute.
He who knows this is enriched with children and animals.

SEMEN: Refers to the organ of generation.
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7
These organs, disputing about who was superior among them, went
to Prajapati and asked: “Which one among us is the most excellent
(vasishtha)?” He said: “That one among you is the most excellent
by whose departure this body is considered to suffer most.”

Twuis Bopy Brc: The body, being an aggregate of impure materials, is
wretched even when all the organs function well; it will be more so after
the departure of a particular organ. Prajapati already knew the answer but
did not give it to avoid offending the rest.

Being thus addressed by Prajapati, the organs left the body one by
one to try their power.

8

The organ of speech departed. After being absent for a whole year
it came back and said: “How have you been able to live without me?”
The other organs said: “We lived just as dumb people live, without
speaking through the tongue, but living through the vital breath,
seeing through the eye, hearing through the ear, knowing through
the mind, and procreating through the organ of generation.” Then
the organ of speech entered [the body].

Knowmveg: Deliberating.
EnTeRED: The organ of speech realized that it was not the most excellent

organ.

9

The eye departed. After being absent for a whole year it came back
and said: “How have you been able to live without me?” The other
organs said: “We lived just as blind people live, without seeing through
the eye, but living through the vital breath, speaking through the
organ of speech, hearing through the ear, knowing through the mind,
and procreating through the organ of generation.” Then the eye
entered [the body].

10

The ear went out. After being absent for 2 whole year it came back
and said: “How have you been able to live without me?” The other
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organs said: “We lived just as deaf people live, without hearing through
the ear, but living through the vital breath, speaking through the organ
of speech, seeing through the eye, knowing through the mind, and
procreating through the organ of generation.” Then the ear entered
[the body].

11

The mind went out. After being absent for a whole year it came
back and said: “How have you been able to live without me?” The
other organs said: “We lived just as idiots live, without knowing through
the mind, but living through the vital breath, speaking through the
organ of speech, seeing through the eye, hearing through the ear, and
procreating through the organ of generation.” Then the mind entered
[the body].

12

Then the organ of generation went out. After being absent for a
whole year it came back and said: “How have you been able to live
without me?” The other organs said: “We lived just as impotent people
live, without procreating children through the organ of generation,
but living through the vital breath, speaking through the organ of
speech, seeing through the eye, hearing through the ear, and knowing
through the mind.” Then the organ of generation entered [the body].

13

Then as the vital breath was about to depart, it uprooted the organs
[from their places] just as a great, noble horse of the Sindhu country
tears up the pegs to which his feet are tied. They said: “Venerable Sir,
please do not go out. We shall not be able to live w1thout you.”

“If T am such, then give me an offering.”

“So be it.”

This conversation among the organs is a symbolic one devised to teach
how a wise man should test the greatness of his peers.
14

The organ of speech said: “That attribute of being most excellent
which I possess is yours.”
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The eye said: “That attribute of steadiness which I possess is yours.”

The ear said: “That attribute of prosperity which I possess is yours.”

The mind said: “That attribute of being an abode which I possess
is yours.”

The organ of generation said: “That attribute of procreation which
I possess is yours.”

Then the vital breath said: “If I am such, then what will be my
food and what will be my dress?”

They replied: “Whatever food there is—including that of dogs,
worms, insects, and moths—will be your food, and water will be your
dress.”

He who knows the food of the vital breath to be such never happens
to eat anything or accept anything that is not food. Wise men who
are versed in the Vedas therefore take a sip of water just before and
after eating; they think that thereby they remove the nakedness of the
vital breath.

WHATEVER Foop ETC: We are here enjoined to look upon everything as
the food of the vital breath. But the statement does not mean that the
knower of this can eat anything and everything with impunity. He must
not eat what is forbidden by the scriptures.

NEever mApPENS ETC: Even if he eats something which should not be
eaten, he is not touched by the blame due to this. The statement should
be taken as a eulogy of this meditation, and not as an injunction to eat
forbidden food.

The result of this meditation is identification with the vital breath.

Here ends Chapter One
of Part Six of the
Brihadaranyaka Upanishad.



CHAPTER 1II
THE PROCESS OF REBIRTH

SVETAKETU, the grandson of Aruna, came to the assembly of the
Panchalas. He approached Pravahana, the son of Jivala, who was being
waited upon by his courtiers. As soon as the king saw him, he said:
“Is it you, boy?” He replied: “Yes, Sir.”

Then the king asked: “Have you been taught by your father?”
“Yes,” he replied.

CaMme To Brc: With a view to displaying his learning; the Panchalas
were well known for their scholars.

Bov: The prolonged accent with which the Sanskrit word was uttered
indicates censure. The king had already heard of his arrogance and wanted
to teach him a lesson.

Yes, Sm: This is an angry reply. The boy was a brahmin and the king,
a kshatriya. Usually a kshatriya is not addressed as “Sir” by a brahmin, but
Svetaketu uses the word in a sarcastic manner.

Yzs, grc: The idea is that if the king doubted his scholarship, he might

question him.

The present section is 2 supplementary one; what was omitted before is
now being stated. It aims to point out the various ways of rebirth due
to a man’s past action, and also those of rites combined with meditation.
Secondly, it will point out which way leads to the world of the Manes
and which to the world of the gods. Thirdly, it will suggest that by means
of rites one may attain heaven, but not Immortality. In short, the present
section will sum up the different ways of rebirth.

2

The king said: “Do you know how people, after departing [from
this life], proceed on different paths?” “No,” he replied.

“Do you know how they return to this world?” ‘No,” he replied.

“Do you know why the other world is never filled up [even though]
so many people go there again and again?” “INo,” he replied.

“Do you know after how many offerings of oblations the water

352
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(the liquid oblation) becomes endowed with a human voice, rises
up, and speaks?” “No,” he replied.

“Do you know the means of access to the path leading to the gods or
to that leading to the Manes, that is to say, through what deeds men
attain the path leading to the gods or that leading to the Manes? We
have heard the following words of the Mantra: ‘I have heard of the
two paths for men, one leading to the Manes and the other to the
gods. Going along them they (departed souls) are united [with their
destination]. They (the paths) lie between the father (heaven) and
the mother (earth).””

Svetaketu said: “I do not know even one of these.”

How . . . patrs: Following the same route, they come to a point where
the paths separate; some take the one and some, the other.

BECOMES BNDOWED . . . voIcE: This happens when the offering takes
2 human form. Or the passage may mean “under the name of a man.”

ManTtra: Rig-Veda X. loxviii. 15.

Gomic aLong ETc: The routes connect this world with the next world.
The souls of the dead travelling along the two paths are joined to the re-

sults of their respective actions.
Fateer (ueAvEN) ETC: The earth is the mother and the heaven is the

father (Sa. Br. XIIL ii. 9. 7; Tai. Br. IIL viii. 9. 1). Heaven and earth are
the two halves of the shell of the universe; hence they belong to the rela-
tive world and cannot lead one to Immortality.

3
Then the king invited him to stay. But the boy, disregarding the
invitation, hurried away. He went to his father and said: “Did you
not tell me before that you had fully instructed me?”
“What then, my intelligent child?”
“That fellow of a kshatriya asked me five questions, and I did not

know one of them.”

“What were they?”
“These,” said Svetaketu, and he recited them.

InviTep BTC: The king wanted to show him the hospitality befitting a
worthy guest.

4

The father said: “My child, believe me, whatever I myself knew,

I told you. But come, let us go there and live as religious students
(brahmacharins).” “You may go, Sir,” the son replied.
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Then Gautama went to where King Pravahana, the son of Jivala,
was giving audience. The king offered him 2 seat, ordered water for
him, and made him the reverential offering. Then he said: “Revered
Gautama, we will give you a boon.”

You may . . . Sir: Evidently the boy did not want to see the king’s face
again.

REVERENTIAL OFFERING: Associated with certain religious rites in which
a priest takes part.

5
Gautama said: “You have promised me this boon. Now please tell
me what you spoke about to my boy.”

WHaT You ETC: This was the boon Gautama asked of the king.

6

The king said: “Ah, those are divine boons, Gautama. Please ask
a human boon.”

7

Gautama said: “You know well that I have gold, cows, horses,
maidservants, retinue, and apparel. Please do not be ungenerous
towards me in regard to that gift which is plentiful, infinite, and in-
exhaustible.”

The king said: “Then, verily, O Gautama, you should ask it in the
prescribed way.”

Gautama replied: “I approach you as a disciple.”

The ancients used to approach a teacher through mere declaration.
So Gautama lived [with the king] by merely announcing that he was
a student,

Preasz po Not ETc: The idea is that since the king was always generous
towards others in regard to divine boons, he should not be stingy towards

Gautama.

InexmausTiBLE: Extending to many generations.

PrescriBep way: Refers to the rules of discipleship as prescribed by the
scriptures.

Ancients: Refers to the brahmins who sought instruction from the
kshatriyas and vaiéyas, or the kshatriyas who sought instruction from the

vaidyas.



VL ii.g.] BRIHADARANYAKA UPANISHAD 355

THROUGH MERBE DECLARATION: That is to say, not actually rendering
any menial service, such as touching the teacher’s feet.

8

The king said: “Please do not be offended with us even as your
paternal grandfather was not [offended with ours]. Before now this
knowledge never rested with a brihmin. But I shall teach it to you,
for who can refuse you when you speak like this?

Tue xiNe sam: Thinking that Gautama was offended.
Berorg Now BTc: This knowledge had all along come down through a
line of kshatriya teachers. But now this tradition was to be broken.

The fourth question is being dealt with first. The solution of the
other questions depends upon the answer to this question.

9

“Yonder world is the [sacrificial] fire, the sun is its fuel, the rays its
smoke, the day its flame, the four quarters its cinders, and the inter-
mediate quarters its sparks. In this fire the gods offer faith as libation.
Out of that offering King Moon is born.

Yonper worLp: Heaven. We are enjoined to look upon heaven, which
is not fire, as fire. The same is so with man, woman, etc. in the verses which
follow. The points of resemblance are given.

Sun ETC: Because of its power of kindling. Heaven is illumined by the
sun.

SmoxE: Rays emanate from the sun as smoke from fuel.

Day erc: Because both day and flame are bright.

QuanTeRrs BTC: Because space, like cinders, has neither heat nor lustre.

InTERMEDIATE ETC: Because both are scattered.

Gobs: Indra etc.

Farra: That is to say, liquid oblations in a subtle form.

Kmve Moon: That is, the King of the Manes and of the brahmins.

Milk and other liquids are offered in the Agnihotra and similar sacrifices;
they ascend, in a subtle form, together with the sacrificer, along the Way
of the Manes, first to the sky and then to heaven. (In the Agnihotra and
other sacrifices the physical sense-organs are the sacrificer; the Self is neither
the doer nor the enjoyer. The organs desire certain enjoyments and perform
suitable sacrifices to obtain those enjoyments. These senses in their cosmic
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forms are called gods, who, in their turn, perform sacrifices in the higher
worlds.) The liquids that are offered in the sacrifice, as they rise up, be-
come subtle and are called “faith.” (The offerings contain, no doubt, solid
materials also, but they are predominantly liquid.) These subtle liquids,
when offered as libations in heaven by the gods, produce for the sacrificer
an aqueous body which enables him to live in the world of the Moon.
Though this body contains other materials, it is mainly aqueous.

10

“Parjanya (the god of rain), O Gautama, is the fire, the year is its
fuel, the clouds its smoke, lightning its flame, the thunderbolt its
cinders, the rumbling its sparks. In this fire the gods offer King Moon
as libation. Out of that offering rain is produced.

Parjanya: The second receptacle of the oblations during the return trip
of the soul for rebirth. Here the word denotes the god identifying him-
self with the materials of rain.

Year erc: Parjanya revolves along with the seasons from autumn to
summer, when the rainy season starts.

Croups tc: Clouds look like smoke.

LicarNmNg ETC: Because both are luminous.

TrunpersoLT ETC: Because both are hard.

Rumsrine ETC: Because both are scattered about.

 IN TaIS BTC: In this fire, which is the second, the gods offer as libation
ng Moon, who was produced out of the offering of faith in the first fire
of heaven. Out of this offering rain is produced. The Upanishad gives a
spiritual interpretation of the cosmic process and of the soul’s rebirth.

Aruni asked King Pravihana about the path followed by the soul after
death and also how it reincarnates in a human body. The king answered
him through the symbol of a sacrifice in order to give a spiritual interpreta-
tion of life and the universe. This is called the doctrine of the Five Fires,
hitherto known only to the kshatriya kings.

11

“This world, O Gautama, is the fire, the earth is its fuel, fire its
smoke, the night its flame, the moon its cinders, the stars its sparks.
In this fire the gods offer rain as libation. Out of that offering food is
produced.

Tris worLp Etc: This is the third fire. The word world means the abode

where all created beings are born and experience the results of their past
work, and which consists of action, its accessories, and its results.
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EartH BTC: The earth is furnished with the means of enjoyment for
inpumerable living creatures. The world and the earth stand to each other
in the relation of a person and his body.

Fme 5TC: As smoke rises from fuel, so does fire from earthy substances.

NieHT BTC: As flame is produced by the contact of fuel with fire, so is
the night by the contact of the fuel of the earth with the fire of this world.
The earth’s shadow is called the darkness of night; this shadow is caused by
a part of the earth’s obstructing the sun’s rays.

Moon erc: The moon is produced at night, the cinder is produced from

the flame.
Stars mrc: Because both the stars and the sparks lie scattered about.
Our or rrc: It is well known that food, such as rice and barley, is pro-

duced from rain.

12

“Man, O Gautama, is the fire, the open mouth is its fuel, the vital
breath its smoke, speech its flame, the eye its cinders, and the ear its
sparks. In this fire the gods offer food as libation. Qut of that offering
semen is produced.

Man: The familiaxr human being is the fourth fire.
Oren mouts ETC: For by means of the open mouth 2 man shines, as
fire by means of its fuel. By opening his mouth a man shows his eloquence,

recites the Vedas, etc.
VrITAL BREATH ETC: Because the vital breath rises from the mouth as

smoke from fuel.
SeeecH Brc: Both words and flame possess the quality of revealing.
Eve ETC: Both the eye and cinders are free from heat, and also both are

sources of light.
Ear erc: The ear extends to different directions to catch sounds, as

sparks scatter about.
Gops ETc: With reference to the body, the forms of the vital breath may

be regarded as the gods.
Our or eTc: Semen is the outcome of food.

Now is given the answer to the fourth question: After how many
oblations does the liquid offering speak with a human voice?

13

“Woman, O Gautama, is the fire, her sexual organ is the fuel, the
hairs the smoke, the vulva the flame, sexual intercourse the cinders,
enjoyment the sparks. In this fire the gods offer semen as libation. Out
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of this offering a man is born. He lives as long as he is to live. Then,
when he dies,

Wowman: The fifth fire.

Our oF Erc: Water (the liquid offering), designated as “faith,” is suc-
cessively offered in the sacrificial fire of heaven, the rain-god, the world,
man, and woman. Out of these offerings are produced, in increasingly gross
forms, the moon, rain, food, semen, and the fifth, called man. Thus the
fifth oblation (that is to say, water transformed into semen), offered in the
fire of woman, assumes a human form and speaks with a human voice.

As LONG as ETc: As long as his prarabdha karma, the past action which
determines his present body, lasts.

WaEeN HE pIEs: When the prarabdha karma comes to an end.

According to the Vedic conception, the various stages in the soul’s jour-
ney are to be regarded as so many sacrifices. The sexual act, which gives the
soul physical embodiment on earth, is one of these. When regarded in this
light the sexual impulse is sublimated.

The following three verses deal with the fifth question, concerning
the means of attaining the Way of the Gods and the Way of the
Manes:

14

“They carry him to be offered in the fire. The fire becomes his fire,
the fuel his fuel, the smoke his smoke, the flame his flame, the cinders
his cinders, and the sparks his sparks. In this fire the gods offer the
man as libation. Out of this offering the man emerges in radiant
splendour.

Tuzey: The priests who perform the last rites.

Tue PIRE BEcOMES BTC: The fire of the funeral pyre becomes the re-
ceptacle for the sacrifice in which he himself is to be the oblation; there is
no need to imagine any new fire.

Tur rueL Erc: Refers to the familiar fuel, smoke, etc.

Tz cops oFFER ETC: As the final oblation.

In rADIANT ETC: That is to say, exceedingly bright, having been purified
by all the religious rites performed from conception to cremation.

Now the first question is also answered:
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15

“Those [even among] householders who know this, as described, and
those too who, living in the forest, meditate with faith upon the Satya
Brehman (Hiranyagarbha), reach [the deity identified with] fame,
from him [the deity of] the day, from him [the deity of] the fortnight
in which the moon waxes, from him [the deities of the] six months
during which the sun travels northward, from them [the deity identi-
fied with] the world of the gods (devaloka), from him the sun, from
the sun [the deity of] lightning. [Then] a being created from the mind
[of Hiranyagarbha] comes and leads them to the worlds of Brahma.
In those worlds of Brahma they become exalted and live for many
years. They no more return to this world.

Wao know THIS: Who know the meditation on the Five Fires. The
worshippers of Hiranyagarbha and the religious celibates also attain Brah-
maloka,

Livine v THE ForEsT: Refers to the hermits and monks, who constantly
live in the forest.

Sarys Brauman: See V. i. 1.

Framr: The word does not mean a tongue of fire, but the deity identi-
fied with flame (archi) and called by that name, who is stationed in the
Northem Path.

Day: Here too, as in all other instances, the deity is meant and not the
daytime, since there is no rule that a knower of this meditation must die
between sun-up and sun-down. The deities of the different stations con-
duct the soul from place to place.

Sx mMonTHS: They are controlled by a group of six deities.

BemG creaTED ETG: That is to say, a denizen of Brahmaloka. In that
exalted plane everything consists of ideas only.

WonLps oF Branma: The plural number indicates that there are higher
and lower planes in Brahmaloka, attainable by different grades of meditation.

Many yeams: That is to say, many cycles, constituting the lifetime of
Brahma3, or Hiranyagarbha.

To TH18 worLD: According to the Madhyandina recension, they return
to the world in another cycle.

Those householders who do not know the meditation on the Five Fires
or on Hiranyagarbha but perfrom the Agnihotra rites mechanically go, after
death, to the world of the Manes. Then they are bom again of the fire of
woman, again perform rites, and so on, thus rotating constantly in merry-
go-round fashion. They move constantly between this world and the next.
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But when they perform the rites of the Five Fires with appropriate medita-
tion, they are freed from this rotation.

Now are also answered the second and third questions:

16

“But those who conquer the worlds through sacrifices, charity, and
austerity reach [the deity of] smoke, from smoke, [the deity of] the
night, from night [the deity of] the fortnight in which the moon
wanes, from the decreasing half of the moon [the deities of] the six
months during which the sun travels southward, from these months
[the deity of] the world of the Manes, and from the world of the
Manes, the moon. Reaching the moon they become food. There the
gods enjoy them, just as [here] the priests drink the shining soma
juice—saying [as it were]: “Flourish, dwindle.” And when their past
work is exhausted they reach this very dkaéa, from the akaéa they reach
the air, from the air rain, from rain the earth. Reaching the earth they
become food. Then they are again offered in the fire of man, and thence
in the fire of woman. Out of the fire of woman they are born [and per-
form rites] with a view to going to other worlds. Thus do they rotate.

“Those, however, who do not know these two ways become insects
and moths, and those creatures which often bite (i.e. mosquitoes and
gnats).”

Bur THOSE: Refers to those householders who do not know the medita-
tion on the Five Fires but are mere ritualists.

Smokzs: Here, as in the foregoing verse, the words smoke, ete. refer to
their respective deities, who act as conductors.

Tuey . . . roop: That is to say, they become like servants of the gods.

Savmve [as 1T weRE]: During the sacrifice the priest at intervals fill up
and empty their cups of soma juice. They do not actually say: “Flourish,
dwindle.” By these words the text indicates that they frequently fill up the
cups and empty them. Likewise, the gods enjoy the ritualists who have got
new bodies in the moon and have become the materials of their luxury.
They reward these ritualists according ‘to their past work by giving them
frequent intervals of rest. Their services are utilized by the gods. The in-
tervals of rest are like the filling up of the cups.

THEY REACH . . . AEA$A: The aqueous body of the ritualist obtained
when the libation called “faith” is offered in the fire of heaven “melts on
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the expiring of the momentum of the past work, like a lump of ice in con-
tact with sunshine. In that state the body becomes subtle and looks like
akasda.” (Sankarﬁchﬁrya.)

FroM THE AKASA . . . amm: The ritualist, identified with the akasa, is
blown hither and thither by the wind.

THeY BEcOME Foop: That is to say, they enter with the rain into barley,
rice, and other edible cereals.

OFFERED IN THE FIRE OF MAN: When an adult man eats the food out
of which his semen is produced. The soul of the ritualist enters the semen.

THENCE IN THE FIRE OF WOMAN: At the time of the sexual act.

THEY ARE BORN: In fresh human bodies.

Wrra A ViIEw . . . roTaTE: The ritualists move repeatedly between the
moon and this world, rotating in a circle. The rotation stops only when they
reach Brahmaloka or attain immediate Liberation on earth.

THOSE, HOWEVER, ETC: The two ways are the Northern and Southern
Paths. The passage refers to those who practise neither meditation nor re-
ligious rituals.

Brcome msects Bre: This is a very painful existence from which it is
extremely difficult to escape. The purport of the passage is that we must try
our best to give up our natural pursuit of worldly activity and secular knowl-
edge, and practise meditation or ritualistic worship, enjoined by the scrip-
tures, to attain the Northern or the Southern Path.

Now all the questions have been answered. The fourth question: “After
how many oblations etc.,” has been answered in VI. ii. 9-13. The fifth
question, concerning the means of attaining the Way of the Gods or the
Way of the Manes has been answered next (VI. ii. 14-16). This also has
answered the first question, concerning how people take different paths
after death. Starting with fire, some reach the deity of flame, and some the
deity of smoke, and here is the divergence. The answer to the second ques-
tion, concerning how people return to this world, has been given by the
statement that they return, passing successively through the stages of akasa,
air, etc. And this also has answered the third question by stating that the
other world is not filled up for that reason, and also owing to the fact that
some become insects, moths, etc.

Here ends Chapter Two
of Part Six of the
Brihadaranyaka Upanishad.



CHAPTER 1II
RITES FOR THE ATTAINMENT OF WEALTH

WHOEVER WISHES to attain greatness (i.e. wealth for performing
sacrificial rites) should act as follows: On an auspicious day of the
fortnight in which the moon waxes, under a constellation bearing a
masculine name, during the northward journey of the sun, he should
undertake for twelve days a vow connected with the Upasads, gather in
a cup or a bowl made of fig wood all the herbs and their grains, sweep
and plaster the ground, lay the fire, spread [the kusa grass], purify
the offering (clarified butter) according to the rules, place [between
himself and the fire] the mantha (the paste made of those herbs etc.),
and offer oblations with the following mantras:

“O Fire, to all those gods under you who spitefully slay men’s de-
sires, I offer their share. May they be satisfied and satisfy me with all
the objects of my desire! Svahal

“To that deity who turns out to be spiteful under your protection,
thinking that she is the support of all, I offer this stream of clarified
butter. Svaha!”

Whozever erc: Refers to one who desires wealth and is qualified for the
sacrificial rites to earn that wealth. According to the Vedic seers, wealth is
acquired by the grace of the gods when they have been propitiated by
proper rites.

Uerasaps: These are the rites connected with the Jyotishtoma sacrifice,
in which the sacrificer has to drink cow’s milk according to the yield ob-
tained by increasing or decreasing the number of teats while milking the
animals.

Arr TuE HERBS: They will be enumerated later.

THEIR GRAINS: As far as available and within one’s means.

SweErP AND PLASTER: That is to say, clean the ground.

Fme: Refers to the Avasathya or household fire.

Mantra: The paste is prepared by first crushing the herbs and grains,
then soaking them in curds, honey, and melted butter, and finally grinding
them with a rod.

362
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Orrer oBLATIONS: With a fig-wood ladle, in a part of the fire prescribed
for the purpose.

The results of the meditation and rites have been stated in the foregoing
chapter. Of these, meditation is independent of all outer accessories, but
rites depend upon divine and human wealth. Hence, for the sake of rites,
wealth must be acquired, and that according to scriptural injunctions. So
for that purpose the Mantha ceremony is being inculcated as a means of
attaining greatness. Wealth follows greatness as a matter of course. This
and the following chapter show the realistic attitude of the Upanishadic
seers. An average person seeks greatness through wealth and qualified off-
spring. These desires should not be suppressed. They are necessary stages
of evolution. If fulfilled in the proper spirit such desires are gradually sub-
limated.

2

“Svaha to the oldest, svaha to the greatest!”"—[uttering these words,]
be offers an oblation in the fire and lets the remainder adhering to the
ladle drip into the paste (mantha).

“Svaha to the vital breath (prina), svahi to the vasishtha (the most
excellent)!”—[uttering these words,] he offers an oblation in the fire
and lets the remainder adhering to the ladle drip into the paste
(mantha).

“Svaha to the organ of speech, svaha to that which has steadiness!”
—[uttering these words,] he offers an oblation in the fire and lets the
remainder adhering to the ladle drip into the paste (mantha).

“Svahi to the eye, svaha to prosperity!”—[uttering these words,] he
offers an oblation in the fire and lets the remainder adhering to the
ladle drip into the paste (mantha).

“Svaha to the ear, svaha to the abode!”—[uttering these words,] he
offers an oblation in the fire and lets the remainder adbering to the
ladle drip into the paste (mantha).

“Svaha to the mind, svahd to procreation (prajati)!”—[uttering
these words,] he offers an oblation in the fire and lets the remainder
adhering to the ladle drip into the paste (mantha).

“Svaha to the organ of generation!”—[uttering these words,] he offers
an oblation in the fire and lets the remainder adhering to the ladle
drip into the paste (mantha).

Sviui eTc: One oblation should be offered with each mantra.
OvpEsT . . . GrREATEST: The words oldest and greatest, which are char-
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acteristics of the vital breath (prana), indicate that only the knower of the
vital breath is entitled to perform this ceremony.

Compare this verse with VI. i. 1-6.

3

“Svaha to fire"—[uttering these words,] he offers an oblation in the
fire and lets the remainder adhering to the ladle drip into the paste.

“Svaha to the moon”"—(uttering these words,] he offers an oblation
in the fire and lets the remainder adhering to the ladle drip into the
paste.

“Svaha to the earth”—[uttering these words,] he offers an oblation
in the fire and lets the remainder adhering to the ladle drip into the
paste.

“Svaha to the sky’—[uttering these words,] he offers an oblation
in the fire and lets the remainder adhering to the ladle drip into the
paste.

“Svaha to heaven"—[uttering these words,] he offers an oblation
in the fire and lets the remainder adhering to the ladle drip into the
paste.

“Svaha to earth, sky, and heaven”—[uttering these words,] he
offers an oblation in the fire and lets the remainder adhering to the
ladle drip into the paste.

“Svaha to the brahmin”—[uttering these words,] he offers an obla-
tion in the fire and lets the remainder adhering to the ladle drip into
the paste.

“Svaha to the kshatriya”—[uttering these words,] he offers an
oblation in the fire and lets the remainder adhering to the ladle drip
into the paste.

“Svaha to the past”—[uttering these words,] he offers an oblation
in the fire and lets the remainder adhering to the ladle drip into the
paste.

“Svaha to the future”—[uttering these words,] he offers an oblation
in the fire and lets the remainder adhering to the ladle drip into the
paste.

“Svaha to the universe”—[uttering these words,] he offers an obla-
tion in the fire and lets the remainder adhering to the ladle drip into
the paste.

“Svaha to all”—[uttering these words,] he offers an oblation in the
fire and lets the remainder adhering to the ladle drip into the paste.
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“Svihd to Prajapati"—[uttering these words,] he offers an oblation
in the fire and lets the remainder adhering to the ladle drip into the
paste.

4
Then he touches the paste, uttering [the mantra]: “You move [as
the vital breath]; you burn [as fire]; you are infinite [as Brahman];
you are unshaken [as the sky]. You are the meeting-place [of all]. You
are the sound hing and are uttered as hing [in the sacrifice by the
prastotri]. You are the Udgitha and are chanted [by the udgatri]. You
are recited [by the adhvaryu] and recited back [by the agnidhra]. You
are fully ablaze in the moist cloud. You are omnipresent and the ruler.
You are food [as the moon] and light [as fire]. You are death and you
are that in which all things merge.”

TueN uE ToucHEs BTC: The paste is identified with its deity, Prana
(the cosmic vital breath); hence epithets applicable to Prana are used in the
text with reference to the paste.

You move: The paste is identified with the vital breath, whose nature is
to move.

You surn: The paste is regarded as the fire.

FurLy aBrAazr ETG: As lightning.

5
Then he raises the paste, saying: “[As the vital breath] you know
all; we too are aware of your greatness [as the vital breath]. The vital
breath is the king, the ruler, the sovereign. May it make me king,
ruler, and sovereign.”

6

Then he eats the paste, saying: “‘Tat saviturvarenyam’ (‘That
adorable light')—The winds blow sweetly (madhu), the rivers pour
forth sweetness (madhu); may the herbs be sweet (madhu) unto us!’
‘Svahi to the earth (Bhuh).’

“‘Bhargo devasya dhimahi—(‘Of the radiant sun, we meditate
upon’)—May the nights and days be sweet (madhu), may the dust
of the earth be sweet (madhu), may heaven, our father, be sweet
(madhu)!’ ‘Svahi to the sky (Bhuvah).’

“‘Dhiyo yo nah prachodayat’ (‘May He stimulate our intellect’)—
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‘May the soma creeper be sweet (madhu) unto us, may the sun be
sweet (madhu), may the quarters be filled with sweetness (madhu)
for us!’ ‘Svaha to heaven (Svah).””

Then he repeats the whole Gayatri and all the verses about sweet-
ness (madhumati), and says at the end: “May I be all this! Svahi to
earth, sky, and heaven.”

Then he eats all that is left of the paste, washes his hands, and lies
down behind the fire with his head to the east.

In the moming he salutes the sun saying: “You are the one [non-
dual and best] lotus of the quarters; may I be the one lotus among
men.”

Then he returns the way he went, sits behind the fire, and repeats
the line of teachers.

THEN HE EATS THE PASTE ETC: The whole of the paste is to be taken in
four portions, each with the utterance of a mantra. He takes the first por-
tion, repeating the first foot of the Gayatri, one part of the madhu hymn
(madhumati), and the first Vyahriti. (The Vyahritis consist of three sylla-
bles: Bhuh, Bhuvah, and Svah, meaning respectively earth, sky, and
heaven.) Similarly with the next two portions. For the meaning of the
Gayatri verse, see V. xiv. 1.

It should be noted that the purpose of all these rituals is the attainment
of oneness with Prina, or all.

7

Uddalaka, the son of Aruna, taught this to his pupil Vijasaneya
Yajnavalkya and said: “Should one pour it (the paste) even on a dry
stump, branches would grow and leaves spring forth.”

Vayasaneva: A devotee of Vajasani (the sun), the revealer of the White
Yajur-Veda.

Snourp onNe ETC: This is a eulogy of the rite. The implication is that
the rite fulfills one’s desires without fail.

8

Then Vijasaneya Yajnavalkya taught this to his pupil Madhuka,
the son of Paingi, and said: “Should one pour it even on a dry stump,
branches would grow and leaves spring forth.”
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9

Then Madhuka, the son of Paingi, taught this to his pupil Chula,
the son of Bhagavitta, and said: “Should one pour it even on a dry
stump, branches would grow and leaves spring forth.”

10

Then Chula, the son of Bhagavitta, taught this to his disciple
Janaki, the son of Ayasthuna, and said: “Should one pour it even on a
dry stump, branches would grow and leaves spring forth.”

11

Then Janaki, the son of Ayasthuna, taught this to his pupil Satya-
kiama, the son of Jabila, and said: “Should one pour it even on a dry
stump, branches would grow and leaves spring forth.”

12

And Satyakima, the son of Jabala, taught this to his pupils and said:
“Should one pour it even on a dry stump, branches would grow and
leaves spring forth.”

One must not teach this to anyone but a son or a pupil.

Suourp oNE poun 1T: That is to say, the paste, purified for the purpose
of drinking.

Leaves spRING FORTH: As on a living tree.

OnE musT NOT ETC: There are six qualified recipients of learning: a
pupil, a knower of the Vedas, an intelligent person, one who makes a pay-
ment, a beloved son, and one who exchanges another branch of knowledge.
Of these only two, namely, the son and the pupil, are declared as eligible
for the doctrine of the paste (mantha) together with meditation on the
vital breath. The purpose of repeating the line of teachers is to show respect
to the transmitters of the Vedic knowledge, who kept it alive.

The doctrine of the mantha was handed down through a single line of
teachers, beginning with Uddalaka.

13

Four articles are made of fig wood: the sacrificial ladle, the bowl, the
fuel, and the two mixing-rods.
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The cultivated grains are ten in number: Rice, barley, sesamum,
beans, millet (anu), panic seeds (priyangu), wheat, lentils, pulse, and
vetch.

They should be crushed and soaked in curds, honey, and clarified
butter, and offered as an oblation.

Rice ETC: In addition to these, other herbs and their grains should be pro-
cured, so far as possible, barring only those which are not prescribed for
sacrificial purposes.

Here ends Chapter Three
of Part Six of the
Brihadaranyaka Upanishad.



CHAPTER IV

CONCEPTION AND BIRTH AS
RELIGIOUS RITES

THE EARTH is verily the essence of all these beings, water is the
essence of the earth, herbs of water, flowers of herbs, fruits of flowers,
man of fruits, and semen is the essence of man.

THE BARTH . . . BEINGS: See Il v. 1.
WATER . . . EAarTH: Because the earth is pervaded by water.
SeMEN . . . MaN: Semen derives from all parts of the body. (Ai. Br.

v. 1)

Chapter four prescribes the methods by which one can obtain the right
kind of son, who will win the higher world both for himself and for his
father. The birth of such a son depends upon the performance of the sexual
act according to certain religious rites. Only a person who knows the medi-
tation on the vital breath and has performed the rite of the paste (mantha)
is entitled to perform the ceremony described in this chapter. The qualified
person, after performing the ceremony, should wait for his wife’s proper time.

This chapter contains passages which are supposedly repugnant to some
modern minds; certain translators of the Upanishad have omitted them and
others have not. But Sankaricharya has written a commentary on the whole
chapter. It appears to the present translator that this chapter should be
respected as forming a part of the Vedic knowledge, which shows the way
to the attainment of both worldly prosperity and Liberation. The chapter
throws light upon an important subject related to a basic human urge,
without which the creative process comes to an end. The sturdy thinkers
of the Vedas did not altogether repudiate the physical world, the experience
of which is imperative for the realization of the Highest Good. Therefore,
according to them, procreation is neither reprehensible nor sinful for those
who, on account of ignorance (avidyi), accept the phenomenal world as
real and seek happiness here through wealth and offspring. Children as-
sure the continuity of the race and the perpetuation of the culture. Mar-
riage is extolled beeause it is a discipline for self-control, enabling men to
give up the animal life of promiscuity. Thus for the purpose of marriage is not

369
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the satisfaction of lust, but the creation of a healthy society through
righteous children. Only those bom of lust are a liability to society. Taking
a realistic view of life, the Hindu philosophers accept a man as he is and
help him towards higher evolution. Though illumined persons, realizing
the transitory nature of earthly things, give up all longing for children,
wealth, and the heavenly world, the average man is not yet ready to do so.
He should pursue dharma (ethical conduct), earn money (artha), and enjoy
legitimate sense pleasures (kama), thus qualifying himself for the life of
absolute renunciation leading to Liberation (moksha). Natural physical
desires are quelled, in due course, through the enjoyment of their fruits.
But this quelling can be hastened if enjoyment is accompanied by certain
religious rites. According to the Hindu mystics, rituals and words (mnantras)
are efficacious in helping men to sublimate their worldly desires. The
philosophy of Purva-mimimsi, the system of Tantra, and the Yoga system
of Patanjali advocate their use.

In the present chapter of the Brihadaranyaka Upanishad, one is asked to
treat the sexual act as the Vijapeya sacrifice. Different parts of a woman'’s
body are identified with the different factors of the sacrifice. Sexual inter-
course, if performed keeping this in mind, does not debase a person but
enables him to win a higher world, just as a religious rite does. There is
nothing sinful about the sexual act if the householder cultivates the proper
attitude towards it. On the contrary, the Upanishad holds that through it
he attains, in due course, an exalted state in which no trace of sex or of
duality remains.

2

Prajapati said to Himself: “Well, let Me make a firm basis for it
(semen).” So He created woman. Having created her, He placed her
below and worshipped her. Therefore one should worship a woman,
placing her below. He (Prajapati) extended His organ that projects
and with it impregnated her.

Prajarati: The first created being.

Fmm pasts: Fit receptacle.

WorsHrPPED HER: That is to say, performed the sexual act. Since
Prajapati, who occupies the most exalted place among created beings, per-
formed the sexual act for the purpose of creation, there cannot be anything
inherently sinful about it for those who take the world to be real and seek
its continuation.

THEREFORE ETC: A common man should always follow the example of
the leader.
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Orean rre: This is compared to the stone pestle (gravanam) with which
the soma creeper is crushed in the Vajapeya sacrifice.

The similarity of different parts of the woman's body to the cor-
responding factors of the Vajapeya sacrifice is pointed out:

3

Her lap is the [sacrificial] altar, her hair the [sacrificial] grass, her
skin [within the organ] the lighted fire; the two labia of the vulva
are the two stones of the soma-press.

He who, knowing this, practises sexual intercourse wins as great a
world as is won through the Vijapeya sacrifice; he acquires for himself
[the fruit of] the good deeds of the woman. But he who, without
knowing this, practises sexual intercourse turns over to the woman
his own good deeds.

He wno . . . sacrirrce: From the analogy of the Vijapeya sacrifice it is
clear that one should not condemn sexual intercourse if it is performed in
the spirit of a religious ritual.

Bur HE wmo, ETC: Refers to one who has sexual intercourse only to

satisfy camal desire.

Sexual intercourse debases a man who does mnot practise it as a
religious rite.

4

Having known this, Uddalaka the son of Aruna, Naka the son of
Mudgala, and Kumara-harita said: “Many mortals, brahmins only in
name, perform the sexual act without knowledge of what has been
said and depart from this world impotent and without merit.”

Even if this much semen—of one asleep or of one awake—is spilled,

Havmve xwown This: That is to say, what has been described above
concerning sexual intercourse as a religious rite.

ManNy morraLs ETC: Befers to those who are attached to the sexual act
in order to satisfy carnal desire alone.

Braamins mTG: That is to say, those who proclaim their brzhminhood
in order to earn a living.

EveN ¥ erC: After performing the mantha rite, a man should wait for
his wife’s proper time. If, however, he should lose semen in sleep or, on
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account of his passionate nature, when he is awake, he should do what is
mentioned in the following verse.

5

He should touch it and repeat the following mantra:

“Whatever semen of mine has spilt on earth, whatever has flowed
to plants, whatever to water, I reclaim it.”

With these words he should take the semen with his ring finger and
thumb and rub it between his breasts or eyebrows, repeating the follow-
ing mantra:

“Let the semen return to me, let vigour come to me again, let glow
and good fortune come to me again. May the deities who dwell in the
[sacrificial] fire put the semen back in its proper place.”

It has already been pointed out that semen is the essence of 2 man. It is
the source of his virility, glow, and good fortune or knowledge. One must
not lose it; one should use it only for the right purpose.

The means to ward off the evil effects of the waste of semen have
been described. Now are laid down remedies for other evils:

6

Now, if a man sees himself (his reflection) in water, he should recite
the following mantra:

“May the gods bestow on me vigour, manhood, fame, wealth, and
merit.”

[In praise of the wife who will bear him a son:]

She (Chis wife) has put on the soiled clothes [of impurity]; she is,
verily, loveliness among women. Therefore when she has removed the
clothes of impurity and appears beautiful, he should approach her and
speak to her.

Tuererore E1c: There should be no sexual intercourse during the wife’s
monthly period.

7

If she does not [willingly] yield [her body] to him, he should buy
her [with presents]. I she is still unyielding, he should strike her with
a stick or with his hand and overcome her, repeating the following
mantra:
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“With power and glory I take away your glory.”
Thus she becomes discredited.

Buy mer: That is to say, demonstrate his love for her and thus bring her

under his control.
Tuus sHB ETC: As a result of the curse she becomes barren and in-

glorious.

8

If she grants [his desire], he should repeat the following mantra:
“With power and glory I give you glory.”
Thus they both become glorious.

9

If a man desires his wife with the thought: “May she enjoy love
with me,” then, after inserting the member in her, joining mouth to
mouth, and stroking her organ, he should utter the following mantra:

“O semen, you have been produced from my every limb, [especially]
from my heart [through the essence of food]; you are the essence of the
limbs. Bring this woman under my control, like a deer pierced by a
poisoned arrow.”

10

Now, the wife whom he desires [with the thought]: “May she not
conceive”—after inserting the member in her and joining mouth to
mouth, he should inhale and then exhale, repeating the following
mantra:

“With power, with semen, 1 reclaim the semen from you.”

Thus she comes to be without semen.

11

Now, the wife whom he desires [with the thought]: “May she con-
ceive”—after inserting the member in her and joining mouth to mouth,
he should inhale and then exhale, repeating the following mantra:

“With power, with semen, I deposit semen in you.”

Thus she verily becomes pregnant.



374 BRIHADARANYAKA UPANISHAD [VLiv. 12.

12

Now, if a man’s wife has a paramour whom he detests, [he should
perform the following rite in order to cast an evil spell upon him]:

Let him put fire in an unbaked earthen vessel, spread stalks of reed
and kua grass inversely, and offer [in the sacrificial fire] the reed
tips, soaked in clarified butter, inversely, repeating the following mantra:

“You have made a libation in my kindled fire! I take away your prana
and apana, you, | [Here the name of the evil-doer should be
uttered.] You have made a libation in my kindled fire! I take away
your sons and cattle, you, ! You have made a libation in my
kindled fire! I take away your Vedic rites and those done according to
the Smritis, you, ! You have made a libation in my kindled
fire! I take away your hopes and expectations, you, 1

He whom a brahmin who knows this [rite] curses, departs from this
world impotent and shom of merit. Therefore let no one even joke
with the wife of a Vedic scholar who knows this rite; for he who has
this knowledge is a dangerous enemy.

Dzrests: And therefore wishes to harm by means of an incantation.

You mavE . . . FmE: As stated above, sexual intercourse is regarded as a
religious rite.

You,
stance.

Even jokr: Much less give any more serious offence.

: The name of the evil-doer should be uttered in each in-

Passages like the above, describing how to prevent conception or bring it
about when desired, or how to use an incantation, show the intimate rela-
tionship between this Upanishad and the Atharva-Veda.

13

If a man’s wife has the monthly sickness, she should for three days
drink water from a cup [made of bell metal]. Let no $udra man or
woman touch her. After three nights she should bathe, put on a new
cloth, and her husband should make her thresh rice.

Hussanp Erc: In order to prepare the food mentioned in verses 14-18.
This verse should precede verse 6 for the sake of consistency.

14

If a man wishes that a son with a fair complexion should be born
to him, that he should study one Veda, and that he should attain 2
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full term of life, then they Chusband and wife) should have rice cooked
in milk and eat it with clarified butter. Thus they should be able to
beget such a son.

Furr . .. viee: That is to say, one hundred years.

15

If a man wishes that a son with a tawny or brown complexion
should be born to him, that he should study two Vedas, and that he
should attain a full term of life, then they should have rice cooked in
curds and eat it with clarified butter. Thus they should be able to

beget such a son.

16

If a man wishes that a son with a dark complexion and red eyes
should be born to him, that he should study three Vedas, and that he
should attain a full term of life, then they should have rice cooked
in water and eat it with clarified butter. Thus they should be able
to beget such a son.

17

If a man wishes that 2 daughter should be born to him who will
be a scholar and attain a full term of life, then they should have rice
cooked with sesamum and eat it with clarified butter. Thus they
should be able to beget such a daughter.

18

If 2 man wishes that a son should be bom to him who will be a
famous scholar, frequenting assemblies and speaking delightful words,
a student of all the Vedas, and an enjoyer of the full term of life,
he should have rice cooked with the meat of a young bull or of one
more advanced in years, and he and his wife should eat it with clarified
butter. Then they should be able to beget such a son.

DxricaTFUL Worps: Words that are chaste and pregnant with meaning.

19

Now, towards moming he purifies the clarified butter according to
the rules of Sthilipaka and offers Sthalipaka oblations repeatedly, say-
ing:



376 BRIHADARANYAKA UPANISHAD [VIL iv. 10.

“Svahi to fire! Svaha to Anumatil Svaha to the radiant sun, who
produces infallible results!”

Having made the offering, he takes up the remnant of the cooked
food, eats part of it, and gives the rest to his wife. Then he washes his
hands, fills the water-vessel, and sprinkles her thrice with water, utter-
ing [once] this mantra:

“Get up from here, O Viévavasu! Seek another young woman, a wife
with her husband.”

Stuarmpaka: Lit., food cooked in an earthen pot. The name of a cere-
mony prescribed in the Grikya Sutras.

AnumaTr: The feminine personification of Divine Favour.

Viévavasu: A celestial minstrel (gandharva) who is the lord of maidens.

Then he purifies his wife with mantras, and both eat the rice cooked
in milk or other materials, according to the kind of child desired.

20

Then he embraces her, repeating the following mantra:

“I am the vital breath and you are speech. You are speech and I am
the vital breath. I am Saman and you are Rig; I am heaven and you
are earth. Come, let us strive together so that we may have a male

child.”

You aRE spEECH: Speech is dependent upon breath, as is the wife upon
the husband.

Hgeaven erc: Heaven is called father, and earth mother.

Ric: Saman rests on Rig while it is uttered.

21

Then he spreads apart her thighs, repeating the following mantra:

“Spread yourselves apart, Heaven and Earth.”

Inserting the member in her and joining mouth to mouth, he strokes
her three times [from head to foot], repeating the following mantra:

“Let Vishnu make the womb capable of bearing a son! Let Tvashtra
shape the various limbs [of the child]! Let Prajapati pour in [the
semen]! Let Dhatra support the embryo! O Sinivali, make her conceive;
O goddess [whose glory is widespread], make her conceive! May the
two Asvins, garlanded with lotuses, support the embryo!
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Visanu: The All-pervading Spirit.

TvasaTra: The sun.

PrajiraTr: That is to say, Viraj, who dwells in the husband.

DuarraA: Hiranyagarbha.

Smrvavrr: That presiding goddess of the day preceding that of the new
moon.

Aévins: Here the reference is to the sun and moon.

GarcanDED ETC: That is to say, illumined by their own light.

This may be said to be a spiritual interpretation of conception, the human
father and mother being only the instrumental cause.

22

“Let the [two] Aévins churn the womb with the [two] golden arani
sticks! I am placing a seed in your womb to be delivered in the tenth
month. As the earth has fire in its womb, as heaven is pregnant with the
sun, as the quarters are impregnated by air, so I am impregnating you
by placing this seed in your womb.”

[After the reciting of the mantra, he utters his own name and that of
his wife and places the seed.]

Anant: A piece of wood of the sami tree, used for kindling the sacrificial
fire by attrition.

The foregoing mantras (verses 21-22) are a loose quotation from a hymn
of the Rig-Veda (X. 184.), and also from the Atharva-Veda (V. xxv. 3, 5).

23

When she is about to deliver the child, he sprinkles her with water,
repeating the following mantra:

“As the wind agitates a pond on every side, even so let your foetus
stir and come out along with the chorion. Indra (prana) made a path
[when the seed entered the womb]. O Indra, follow that path and
come out with the foetus and the covering, and cause also the after
birth to come forth with the babe.”

Now the post-natal ceremony is described:

24

When [the son] is born, he should light a fire, take the child on his
lap, put a mixture of curds and clarified butter in a bell-metal cup,
and offer oblations in the fire repeatedly, uttering the mantra:
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“May I increase [as the son] in my own home and support a thousand
people! May [the Goddess of Fortune] never depart, with children and
cattle, from his line! Svahal The vital breath that is in me, I mentally
offer to you. Svaha! If I have done anything too much or too little in this
ceremony, may the allknowing and highly beneficent fire make it
just right and proper for me. Svahal”

25

Then, putting [his mouth] to the child’s right ear, he should say
thrice: “Speech! Speech!” Next he should mix together curds, honey,
and clarified butter and feed the child with a golden stick which is
not placed inside [the mouth], saying [these mantras]:

“I put the earth (Bhuh) into you; I put the sky (Bhuvah) into you;
I put heaven (Svah) into you. The whole of earth, sky, and heaven I
put into you.”

Turicg: Refers to the three major Vedas.
SexecH: Wishing that the Vedas may enter into him.

26

Then he (the father) gives him (the son) a name: “You are the
Veda (knowledge).” That is his secret name.

27

Then he presents him to the mother to give him her breast, uttering
the mantra:

“O Sarasvati, that breast of thine which is fruitful, the sustainer
of all, full of milk, the bestower of wealth, and generous, and by which
thou nourishest all who are worthy—transfer that [breast] here [to
my wife, for my child] to suck.

WeavLTH: That is to say, what one deserves as the fruit of one’s karma.
Ys

28

Then he addresses the mother [of the child] thus:

“You are the adorable Arundhati, the wife of Vasishtha, and with
‘me, who am a man, as your partner you have brought forth a male
child. Be the mother of many male children, for you have given us a
son.”
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And people say to the son who is born as the child of a bradhmin
endowed with this particular knowledge:

“You have surpassed your father and you have surpassed your grand-
father. Oh, truly you have reached the extreme limit of attainment
through your splendour, fame, and brihminical power.”

A noble son born of noble parents in a noble manner is extolled by the
Vedic seers.

Here ends Chapter Four
of Part Six of the
’ Brihadaranyaka Upanishad.



CHAPTER V
THE LINE OF TEACHERS

NOW THE LINE of teachers:

The son of Pautimashi [received this knowledge] from the son of
Kityayani. The son of Katydyani from the son of Gautami. The son
of Gautami from the son of Bharadvaji. The son of Bharadvaji from the
son of Parasari. The son of Paraéari from the son of Aupasvasti. The son
of Aupasvasti from the son of [another] Paraéari. The son of [this]
Paragari from the son of Katyayani. The son of Kityayani from the son
of Kauéiki. The son of Kausiki from the son of Alambi and the son of
Vaiyaghrapadi. The son of Vaiyaghrapadi from the son of Kanvi and
the son of Kapi. The son of Kapi

2

From the son of Atreyi. The son of Atreyi from the son of Gautami.
The son of Gautami from the son of Bharadvaji. The son of Bharadvaji
from the son of Paraéari. The son of Paraéari from the son of Vatsi.
The son of Vatsi from the son of [another] Paraéari. The son of [this]
Parasari from the son of Varkaruni. The son of Varkiruni from the son
of [another] Varkaruni. [The] son of [this] Varkaruni from the son of
Artabhagi. The son of Artabhigi from the son of Saungi. The son of
Saungi from the son of Sankriti. The son of Sankriti from the son of
Alambiayani. The son of Alambayani from the son of Alambi. The
son of Alambi from the son of Jayanti. The son of Jayanti from the
son of Mandukayani. The son of Mandukiayani from the son of Man-
duki. The son of Méanduki from the son of Sandili, The son of Sandili
from the son of Rathitari. The son of Rathitari from the son of Bhaluki.
The son of Bhaluki from the two sons of Kraunchiki. The two sons
of Kraunchiki from the son of Vaidabhriti. The son of Vaidabhriti
from the son of Karfakeyi. The son of Karéakeyi from the son of
Prachinayogi. The son of Prichinayogi from the son of Sinjivi. The
son of Sanjivi from Asurivasin, who was the son of Praéni. The son of
Praéni from Asurayana. Asurdyana from Asuri. Asuri

380
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3

From Yajnavalkya. Yajnavalkya from Uddalaka. Uddalaka from
Aruna. Aruna from Upaveéi. Upaveéi from Kuéri. Kuéri from Vajasé-
ravas. Vajasravas from Jihvavat, the son of Badhyoga. Jihvavat, the son
of Badhyoga, from Asita, the son of Varshagana. Asita, the son of
Varshagana, from Harita Kaéyapa. Harita Kasyapa from Silpa Kasyapa.
Silpa Kaéyapa from Kaéyapa, the son of Nidhruva, Kaéyapa, the son of
Nidhruva, from Vach. Vach from Ambhini. Ambhini from the sun.
These white Yajuses (sacrificial formulas not vitiated by human
blemishes) are explained by Yajnavalkya, belonging to the Vajasaneyi
school.

4

[The line of teachers is] the same up to the son of Sanjivi. The
son of Sanjivi [received this knowledge] from Mindukayani.
Maindukayani from Mandavya. Mandavya from Kautsa. Kautsa from
Mahitthi. Mahitthi from Vamakakshayana. Vamakakshiyana from
Sandilya. Sandilya from Vatsya. Vitsya from Kuéri. Kuéri from
Yajnavachas, the son of Rajastamba. Yajnavachas, the son of
Rajastamba, from Tura, the son of Kavashi. Tura, the son of Kavashi,
from Prajapati (Hiranyagarbha). Prajapati [received this knowledge]
from his relationship to Brahman (the Vedas). Brahman is self-existent.
Salutation to Brahman.

[The notes for the whole chapter are given below.]

Now taE Lme erc: The line of teachers of the whole Upanishad is
given. They are named after their mothers because the wife holds the
most important place in the rite just described: it is she who, being purified,
produces a worthy son.

Amprint FRoM THE sun: The sun is identical with Prajapati, or Hiran-
yagarbha.

Tae same up To ETC: It will be seen from the line of teachers given in
verse 3 that the first teacher of this Upanishad was the sun, who is the
same as Prajapati. The knowledge transmitted through the line of teachers
given in this verse was received by the son of Sanjivi (verse 2). The same
knowledge was transmitted by Prajapati through another line of teachers, as
given in verse 4, and was likewise received by the son of Sanjivi. Evidently
the son of Sanjivi had two teachers. From the son of Sanjivi the knowledge
was transmitted through a single line of teachers, as given in verses 2 and
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1, and if the names are read in the inverse order, the line stops at the son
of Pautimashi. The line of teachers is thus the same up to the son of
Sanjivi, after whom it bifurcates, to merge again at Prajapati, described as
the sun in verse 3.

Prajirami gTc: The Vedas have come down the line of teachers from
Prajapati and variously branched off. They are without beginning or end.

SaruraTion ETc: The salutation is also made to the teachers through
whom the knowledge has been transmitted.

Here ends Chapter Five
of Part Six of the
Brihadaranyaka Upanishad.

Here ends the Brihadaranyaka Uypanishad.



THE PEACE CHANT

Om. That is full; this is full. This fullness has been projected from that
fullness. When this fullness merges in that fullness, all that remains is
fullness.

Om. Peace! Peace! Peace!
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