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PREFACE

he Taittiriya-Upanisad is so called because of the recension (sakha) of the Krishna
I Yajurveda to which it is appended. It is the most popular and the best-known of all the
Upanisads in this part of the country, where the majority of the Brahmins study the Taittiriya
recension of the Yajurveda, and it is also one of the very few Upanisads which are still recited with
the regulated accent and intonation which the solemnity of the subject therein treated naturally
engenders. The Upanisad itself has been translated by several scholars including Prof. Max Muller;
and the latest translation by Messrs. Mead and J.C. Chattopadhyaya, of the Blavatsky Lodge of the
Theosophical Society, London, is the most 'soulful' of all, and at the same time the cheapest. A few
words, therefore, are needed to explain the object of the present undertaking.

Sankaracharya and Suresvaracharya are writers of highest authority belonging to what has been
now-a days marked off as the Advaita school of the Vedanta. Every student of the Vedanta knows
that the former has written commentaries on the classical Upanisads, on the Bhagavad-Gita, and on
the Brahma sutras, besides a number of manuals and tracts treating of the Vedanta Philosophy,
while among the works of the latter, which have but recently seen the light, may be mentioned:—

(1) the Brihadaranyaka-Upanisad-bhasya Vartika,
(2) the Taittiriya-Upanisad-bhasya-Vartika,

(3) the Manasollasa,

(4) the Pranava-Vartika,'

(5) the Naishkarmya-siddhi.

The first four of these are professedly commentaries on Sankaracharya’s works, while the last is an
independent manual dealing with some fundamental questions of the Vedanta.

As the subject is treated of in the Brihadaranyaka Upanisad from different standpoints of view and
in great detail, it is the one Upanisad, in commenting on which Sankaracharya evidently seeks to
present an exhaustive rational exposition of the Vedic Religion by fully explaining every position as
it turns up and examining it from several points of view, whereas in his commentaries on other
Upanisads Tie contents himself with merely explaining the meaning of the texts and showing, only
where necessary, how they support his advaita doctrine as against the other doctrines which seek
the support of the Upanisads. It is certainly for this reason that Suresvaracharya, who undertook to
explain, improve, amplify and supplement the teachings of Sankaracharya, thought fit to further
expound the latter’s commentary on the Brihadaranyaka Upanisad. This exposition forms the
colossal work known as the Brihadaranyaka-Upanisad-bhasya Vartika, which is held to be of no
less authority than the bhasya itself and is more frequently cited by later writers on all knotty points
of Advaita, as expounding its philosophy with greater precision. Much need not be said here as to
Suresvaracharya’s marvelous power of exposition, since the readers of this series have been made
familiar with it through the Manasollasa, which is only a condensed statement of the first principles
of the system as developed in the commentary on the Upanisad and of the main lines of argument
on which he proceeds to establish them.

Not quite so exhaustive, however, is either Sankaracharya’s or Suresvaracharya’s commentary on
the Taittiriya-Upanisad. The only reason for the latter’s writing a vartika on the bhasya of the

1 The Manasollasa and the Pranava-Vartika, the two smallest works of Sure§varacarya, havu been made accessible to
the English-reading public in the “Minor Upauishads " Vol. II. issued in this (The Vedic Religion) Series.
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Upanisad seems to me to have been the high importance of this classical Upanisad as exclusively
treating, among other things, of the five KoSas (sheaths of the Self).

As the doctrine of the Kosas is the pivotal doctrine of the Vedanta on its theoretical as well as its
practical side, students of the Vedanta should be thoroughly familiar with it before proceeding
further in their studies. Accordingly, in an attempt to present to the English-reading public the
Vedanta Doctrine as expounded by the two great teachers, it is but proper first to take up the
Taittiriya-Upanisad.

As though to make up for the want of that thoroughness in Sankaracharya's and Suresvaracharya's
commentaries on the Taittiriya-Upanisad which is so characteristic of their commentaries on the
Brihadaranyaka, Sayana (or Vidyaranya, as some would have it), that prolific scholiast on the Vedic
literature, has written a commentary on the Taittiriya-Upanisad which is at once thorough and lucid.
Though in interpreting the original text of the Upanisad Sayana differs slightly here and there from
Sankaracharya, he follows the great teacher very closely on all points of doctrine, and quotes
profusely from the writings of the two great leaders of the school. In fact, Sayana’s Introduction to
the study of the Upanisads is, as its readers are aware, made up of long extracts from the
Vartikasara, a lucid digest of Suresvaracharya’s Vartika on the Brihadaranyaka-Upanisad. Into his
exposition of the Taittiriya-Upanisad, Sayana introduces, in appropriate places and in a concise
form, the various discussions embodied in the Vedanta-sutras, so that by studying this exposition
the reader is sure to obtain a comprehensive view of the contents of the Vedantasutras and a fair
insight into the true relation between the Sutras and the Upanisads.

The work now presented to the public contains a literal translation of the Taittiriya-Upanisad, and
of Sankaracharya’s and Sayana’s commentaries thereon. Of Sayana’s commentary, only such
portions and they are very rare are omitted as are mere repetitions of Sankaracharya’s commentary.
Suresvaracharya’s vartika is in many places especially in the Siksa-valli a mere repetition of the
bhasya; and therefore it is only where the vartika explains the bhasya or adds to it something new,
that the vartika has been translated. A few notes have been extracted from Anandagiri’s (or, more
properly, Anandajfiana’s) glosses on the bhasya and on the vartika. I have also added some notes of
my own where they seem most necessary.

The Sanskrit Text of the Upanisad is given in Devanagari, followed by the English rendering of the
Upanisad printed in large type (pica). Then follows the English rendering of Sankaracharya’s
commentary printed in a smaller type (small pica). The English translation of Sayana’s
Commentary as well as the notes from Suresvaracharya’s Vartika and Anandagiri’s Tika are given
in a still smaller type (long primer), these notes being marked (S.) or (A.) or (S. & A.) as the case
may be. Some of the foot-notes which have been taken from the Vanamala (Achyuta Krishnananda
swamin’s gloss on the bhasya) are marked off as (V).

A. MAHADEVA SASTRI.
MYSORE.
August 1903.



SANKARACHARYA'S INTRODUCTION.

From whom is born the whole universe, in whom alone it is dissolved, and by whom alone is this
upheld, — to that Self who is Consciousness be this bow!

I bow ever to those Gurus by whom all these Upanisads have been explained heretofore, who have
explained all words and sentences as well as all kinds of proof.

For the benefit of those who wish to have a clear view of the essence of the Taittiriyaka, has the
following commentary been got up by me by the grace of the Teacher.

Brahma-vidya the specific theme of the Upanisad.

In the former section’* were made known the obligatory acts, nityani karmani, intended for the
eradication of sins already incurred, as well as kamyani karmani, those acts by which to secure
some specific objects, and which are intended for the benefit of those who seek those objects.

Now the Sruti commences Brahma-vidya with a view to remove the cause which leads one to have
recourse to works (karma.) Desire (kama) must be the cause of works, because it is desire that urges
one to work. In fact, activity is there where desire is. Indeed, no activity arises in those who have
attained all desires, inasmuch as they rest in their own Self when there is no desire. When one seeks
for Atman, the Self, then one has attained all desires. And the Self is Brahman. The Sruti, indeed,
speaks of the knower of Brahman attaining the Supreme End. Wherefore, one is said to attain the
supreme end when one abides in one's own Self, on the removal of avidya or ignorance of the
nature of Brahman, as the Sruti declares in such passages as the following:

"He attains the Fearless, the firm abode" (Tait Up. 2:7:1)
"He unites with this blissful Self." (Tait. Up. 2:8:1)

The Upanisad imparts knowledge concerning the Thing in Itself; for, that knowledge alone can put
an end to the desires which lead one to have recourse to works.

Bondage is caused by desire, and liberation by absence of desire, as taught by the Sruti with
particular care in the following passages:

“As his desire, so is his resolve; as his resolve, so his work; as his work, so his reward. But he
who does not desire, who has no desires, who is beyond desire, whose desires have been
attained, whose object of desire is atman, his sense-organs do not depart. Being the very
Brahman, he attains to Brahman." (B.A.Up 4-4-5-6)

False conception regarding the Thing in Itself, — which is in fact devoid of all duality, which is
ever none other than atman, our own Self, — is due to ignorance of Its real nature. False conception
gives rise to desires, and these lead to action. How can action, which thus arises from ignorance of

2 ie, in the section [of the Vedas] termed Brahmanas, and which enjoins works. The works here enjoined are not

intended to secure moksa; for, the Sruti: “ By Dharma one wards off sin,” declares that they are intended to destroy sins
already incurred. Even Jaimini, who commences his Karma-mimamsa with the aphorism:— ““ Now then commences an
enquiry into Dharma”, excludes all inquiry into the Thing in Itself; so that this specific theme of the Upanishad has not
been dealt with in the section which treats of works, ie., of things that are to be brought into existence by effort.

The ritualistic section of the Veda treats not only of the works above referred to, which one is bound to do so long as
one lives, but also of those which are intended to secure objects of desire pertaining to this world or the next. Neither
among these acts arc there any intended to secure moksa, inasmuch as the (Sruti does not enjoin any of them as a means
thereto; whereas it expressly enjoins them as a means of securing worldly ends.

The works enjoined in the ritualistic section of the Veda thus serve to secure such things as fall within the limits of
samsara or mundane existence.
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atman, ever co-exist with the knowledge of atman. Therefore, knowledge of atman is quite an
effective antidote to all activities.

Doctrine of Salvation by works alone.

(Mimamsaka's objection):— Interested (kamya) and forbidden (pratisiddha) acts being avoided,
the fruits of arabdha — the karma whose fruits are being reaped in the present birth — being
exhausted by enjoyment, all sins of omission being warded off by the performance of obligatory
duties, without any effort® all one can attain moksa, which consists in dwelling in one's own Self.*

Or, it may be that, karma (Vedic ritual) being the means to the unsurpassed pleasure spoken of as
svarga’ moksa is secured by means of karma alone.

Thus, the soi-disant Mimamsakas hold that he who seeks moksa should resort to karma, and that for
him no such thing as knowledge of atman is necessary.

No Salvation by works alone.

(Brahmavadin’s answer):— Not so. It is indeed quite possible that innumerable karmas generated in
the innumerable past births and productive of opposite effects exist, those which have already
begun their effects as well as those which have not. Wherefore, since such of the karmas as have
not yet begun their effects cannot be exhausted in this one birth by way of enjoying their fruits,
there cannot but be another birth brought about by the residual karma. The existence of such
residual karma is declared in hundreds of passages in the Sruti and the smrti, such as the following:

"Among them, those of good conduct here soon attain to a good womb." (Ch.Up 5:10:7)

“Then, on returning to this world, he obtains, by virtue of the remainder of merit, birth in a
distinguished family ............" (Ap. Dh.S. 2:2:3)

Moreover, the fruits of brahmanicide and of the Asvamedha or horse-sacrifice are so opposed to
each other that the fruits of both cannot be reaped in one and the same birth. On the other hand, they
have to be reaped in two different bodies, one quite Tamasic and other quite Sattvic. Further, in the
Dharma-§astras, in the treatises on civil and religious law, it is said that the effect of even one
karma done here runs through at least seven births. It needs no saying that innumerable karmas
must give rise to innumerable births.

(Mimamsaka.):— Nitya or obligatory rites are intended to destroy good and evil karmas which have
not yet begun their effects®

(Brahmavadin):— No, because sin (pratyavaya) is said to accrue from their omission. Sin
(pratyavaya) indeed means something evil,” and it being admitted that the obligatory rites are

3 There existing no cause which can give rise to another birth.

4 This theory assumes that all past karma combines together and gives rise to one birth, and that the fruits of the whole
of that past karma can be exhausted in that one birth alone without any residual karma being left which may give
rise to more births in the future.

5 According to the Mimamsaka, ‘svarga’ means unsurpassed pleasure; and this unsurpassed pleasure can accrue in no
other state than that of moksa or disembodied state. Therefore, according to the Mimamsaka, the Sruti teaches that
the vedic ritual such as jyotistoma, which is said to be the means of attaining svarga, is the only means to moksa, the
state of disembodied spirit.

6 Now the Mimamsaka argues, admitting the existence of sanchita-karma, that portion of the past karma which has not
yet begun its fruits.
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intended to avoid the coming evil, i.e., the sin of omitting the obligatory duties, they are not
intended for the destruction of the andarabdhakarma, that portion of the past karma which has not
yet begun its effect. Even granting that the nitya or obligatory rites are intended for the destruction
of anarabdha-karma, even then they can destroy the impure deed alone, but not the pure one, which
is unopposed to it. Indeed, since the karma which is productive of good is a pure one, it cannot be
opposed to the nitya or obligatory acts. Properly speaking, it is a pure act and an impure one which
are opposed to each other.

Moreover, in the absence of knowledge, karma in its entirety can never be exhausted, since then, in
the absence of knowledge, those desires which give rise to karma cannot cease. In fact desires
spring up in him who knows not atman, the Self, inasmuch as they aim at results which are external
to the Self. Desire can never arise with reference to one’s own Self, as He is ever present; and it has
been said that atman Himself is the Supreme Brahman.

Further, omission of nitya-karma is purely negative; and no sin, which is a positive effect, can ever
arise from a mere negative circumstance. Wherefore, omission of obligatory duties is a mere sign
indicative of the existence of an evil tendency resulting from sins accumulated in the past. Thus we
are not at a loss to explain the force of the present participle in the following passage:

“Omitting the prescribed act, or performing the forbidden act, or being addicted to sensual
enjoyments, man will fall.”®

Otherwise we would be led to conclude that a positive effect springs out of a mere negative fact, a
conclusion which is opposed to all evidence. Wherefore it does not stand to reason that, without any
special effort, one will abide in one’s own Self.

As to the contention that, the unsurpassed pleasure termed svarga being caused by karma, moksa is
produced by karma, (we reply) it cannot be; for, moksa is eternal. Indeed, what is eternal cannot be
produced. In our ordinary experience we find that what is produced is impermanent. Therefore
moksa is not a thing produced by karma.

No Salvation by works associated with Contemplation.

(Objection):— Karma associated with Vidya (contemplation) has the power of producing what is
eternal.

(Answer):— No, because of a contradiction. It is a contradiction in terms to say that what is eternal
is produced.

By induction we infer the general law that what is produced is impermanent. It having been thus
ascertained that impermanency is in the nature of all born things, Vidya can never alter it.

(Objection):— What has been destroyed is not itself again born. Thus, like the pradhvamsabhava
non-existence of a thing, known as destruction, moksa is eternal and is yet produced.

(Answer):— No because moksa is positive.

To explain: we mean that no positive result of an act, such as a pot, unlike the mere negative result,
such as the destruction of a thing, is ever found eternal in our experience. If moksa be a positive
result of an act, it must also be impermanent.

We have so far assumed that the result of an act can be purely negative, such as the destruction of a
thing. Properly speaking, the result of an act cannot be merely negative.

7 i.e. the effect of sinful acts — (sur); the coming evil — (A)

8 Manu XI. 44. The last line has been rendered according to Anandagiri’s reading. According to some of the published
editions it must be rendered as follows: “ Man must perform a penance.”
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When a pot is said to have been destroyed, we have potsherds produced, — which is a positive
result; and these potsherds are no doubt as impermanent as the pot itself. No mere abhava or
absence of a thing being ever the result of an act, it is a mere play upon words to say that it is
produced by an act. All effects, such as the pot, ever inhere in clay etc., either manifested or latent,
as attributes of the substances, but never in the mere non-existence (abhava). Mere non-existence
(abhava) cannot be related to an act or a quality. Imaginary in itself, it can never be related to any
other thing.

It is therefore a mere verbal quibble to speak of abhava as if it were a thing in itself, just as it is a
verbal quibble to speak of the body of a stone-image. So the Bashyakara says:

To say that pradhvamsabhava, non-existence of a thing known as destruction, is produced is only a
verbal quibble, inasmuch as nothing specific can be predicated of non-existence. Non-existence is
indeed only the negative of existence.’ Just as existence, though one and the same throughout, is yet
distinguished by cloth, pot, and so on, e.g., we speak of the existence of a cloth, the existence of a
pot, and so on, so also, though abhava or non-existence is in itself devoid of all distinctions, yet it is
spoken of as different and in association with different acts or qualities as though it were a
substance etc.' Non-existence cannot indeed,'' co-exist with attributes as the blue lotus co-exists
with its attributes. If it were possessed of attributes, then it would come under the category of bhava
or being.

(Objection):— The agent concerned in Vidya and Karma, wisdom and works, being eternal, moksa
which is the result of a continuous current of Vidya and Karma is also eternal like the Gangetic
current.

(Answer):— No; for, agency is painful. On the cessation of agency, moksa ceases. '

Wherefore'* moksa consists in dwelling in one’s own Self on the cessation of avidya and kama, on
account of which one resorts to karma. Atman, the Self, is Brahman; and since a knowledge of Him
leads to the cessation of avidya, the Upanisad which treats of Brahma-vidya forms a subject of
special study.

No cessation of avidya can ever be brought about except by Brahma-vidya, knowledge of Brahman.
Accordingly we should understand that, for the attainment of this knowledge, the Upanisad should
be studied. This vidya alone serves to destroy avidya or ignorance, and it concerns none other than
atman, our own Self.

Etymology of Upanisad.

Vidya (knowledge of Brahman) is called Upanisad because, in the case of those who devote
themselves to it, the (bonds of) conception, birth, decay, etc., become unloosed, or because it
destroys (those bonds) altogether, or because it leads (the devotee) very near to Brahman, or

9 Abhava is nothing distinct from the particular thing which is said to be absent. It being opposed to bhava or being,
nothing positive can be predicated of it. (A)

10 As to the contention that there are many kinds of abhava all of which except pragabhava, non-existence of a thing
prior to its birth are said to be eternal, we reply that, though of one sort in itself, it is yet spoken of as many owing to
the multiplicity of acts or qualities attributed to it. In point of fact, there are not many distinct abhavas. (A)

11 1t cannot be disputed that attributes co-exist with substances. So, if ghata-pradhvamsabhava non-existence of a pot
known as destruction be eternal in its specific character as such, the concept of pot which enters into that specific
concept must also be eternal. If the concept of pot be thus eternal, how is a conception of its non-existence possible?
Existence and non-existence of a pot cannot indeed co-exist.

12 S0 long as agency which is painful does not cease, there can be no moksa. Neither can there be moksa when agency
ceases or then no action is possible which is said to produce moksa.

13 j.e. because the highest good cannot be attained except by knowledge of Brahman.
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because therein the Highest Good is seated. As intended to produce this knowledge, the treatise is
also called Upanisad.

INTRODUCTION.

The three divisions of the Taittiriya Upanisad.

The Taittiriya Upanisad is threefold — Samhiti, Varuni, and Yajiiki. The Upanisad as made up of
the first prapathaka or lecture is called Samhiti because the study of Samhita forms a part of it.
Varuna being the propagator of the traditional lore of Brahma-vidya embodied in the second and
third lectures, the Upanisad which is made up of the two lectures is called after him. In the fourth
lecture Mantras which are used in Yajfas or sacrificial rites are also mentioned, and therefore the
inasmuch as therein is expounded the Brahma-vidya which is the direct means to man’s summum
bonum, viz., the attaining of Brahman.

Why Sambhiti-Upanisad should come first.

It should not be objected that, as the chief of the three, the Varuni-Upanisad should be first read.
For, to acquire the necessary qualification to study the chief one, the Samhiti Upanisad should be
read first. By karma or Vedic ritual, no doubt, the seeker of knowledge has attained the necessary
qualification for wisdom as well as a craving for wisdom,; still, concentration or one-pointedness of
mind cannot be brought about by works. On the other hand, owing to the multiplicity of activities,
there will be a greater tendency to wander away from the one point of study. The Kathas declare
that concentration or one-pointedness of mind is essential for an intuitive realisation, in the
following words: —

“By subtle seers alone, with a sharp and subtle mind, is He beheld.” (K.Up 3:12)

This one-pointedness of mind is produced by a practice of dhyana, meditation. Hence the aphorisms
of Patafijali describing the nature of Yoga and the means thereto:—

“Yoga is the suppression of the transformations of the thinking principle.” (1:2)
"Their suppression is secured by abhyasa (practice) and vairagya (non-attachment).” (1:12)

Wherefore it is but right that, for a practice of dhyana or meditation, the Samhita-Upanisad should
come first.



LESSON 1.
(First Anuvaka)

INVOCATION TO GOD.

Devas place obstacles in men's way to Brahma-vidya.

There is a popular saying that many are the obstacles which beset the way to a good end. On our
way to Brahma-vidya, especially, there are possibly many obstacles placed by Devas. It is therefore
necessary to endeavor to remove those obstacles. We learn from the following passage of the
Brihadaranyaka-Upanishad that Devas throw obstacles in the way to Brahma-vidya:—

“Now whoever worships the Devata as separate, regarding ‘He is separate, I am separate,” he
knoweth not. As a cow (is to us), so is he to Devas. Just as many cows feed one man, so every
one man feeds all Devas. When one cow alone is taken away, it is unpleasant; how much more
so if many are taken away! Therefore Devas do not like that men should know.” (B.A.Up
1:4:10)

The passage may be explained as follows:— Men are of two classes, those who know Brahman,
and those who resort to works. That he who knows Brahman becomes all has been declared in the
preceding passage in the words “He who knows thus etc.” Not even Devas can throw obstacles in
the way of a man becoming all when he knows the real nature of Brahman. For the man that knows
Brahman becomes the atman the very Self of those Devas, as declared in the same Upanisad in the
following word: “And Devas cannot, verily, make him powerless; he becomes their very self
indeed.” Having thus spoken of the knower of Brahman attaining the summum bonum, the Upanisad
proceeds to show the contrary result in the case of him who has no such knowledge, in the words
“now whoever worships Devata as separate” etc. Now, Le., after describing the glory of Brahma-
vidya, the power of avidya or ignorance is going to be described.

He who worships the Divine Being as distinct from himself, thinking that the Divine Being, the
object of worship, is distinct from himself and that the worshipper himself is distinct from the
Divine Being, the worshipper, thus seeing a difference, knows not his own glory of being himself
Brahman.

Just as an animal, an elephant or a horse, not aware of its own superior strength, comes under the
control of men who are inferior in strength, so does the ignorant worshipper come under the control
of Devas. As many cattle cows, sheep, horses, bulls, buffaloes etc. subserve the happiness of a
single man, each by an appropriate service such as yielding milk, carrying loads etc., so every
individual who is ignorant subserves the happiness of Agni, Strya, Indra and other Devas by way of
offering to them sacrificial oblations, and so on. Accordingly, with reference to Devas, every
individual man stands in the place of all animals. A person, for instance, who owns many cattle will
be put to much pain when even a single animal is carried away by a thief or a tiger: how much more
so when many are carried away! Therefore Devas are put to much pain when men realize the
identity of the Self and Brahman. Since the Veda itself thus declares that it is quite contrary to the
wishes of the Devas that men should acquire Brahma-vidya, it is quite possible that Devas may
place obstacles in the way of men who wish to acquire Brahma-vidya. This has been clearly stated
in the Vartikasara as follows:

"Without knowing the true nature of his own Self, a man works to nourish external Devas by
sacrifices, gifts and other rites, as a bull works for a merchant. A man, though owning many
cattle, yet suffers much pain when a single animal is stolen away. When the human animal,
constituting almost the whole property of Devas, is carried away by the thief of Brahma-vidya,
all Devas are put to much pain. Thus it will be painful to Devas if men should know the identity
of the Self and Brahman, and therefore they obstruct the growth of wisdom. Accordingly we find
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even sannyasins taking to a vicious course of life, being thrown off their guard, with the mind
turned towards external objects, bent upon quarrelling, all this because their hearts are poisoned
by Devas."

Like Devas, even rshis and others are obstructors. This also has been declared in a passage in the
Brihadaranyaka Upanisad, which is briefly explained in the Vartikasara as follows: —

"Identifying himself with a caste and a religious order, he who knows not the Truth, with his
mind turned outward, forms the support of all creatures from Devas down to ants. The
householder nourishes all, nourishes Devas by worshipping and offering oblations to them,
nourishes rshis by studying Vedas, Pitrs by Sraddha rites, men by gifts of food and clothing and
houses, cattle by grass and water, dogs and birds by the leavings and seeds of grain. Since no
one does an act of good who has not been won by karma, the householder must have been
acquired by Devas, etc., by their own karma. Devas and others always wish safety as much to
the householder, who does good to them, as to their own bodies, acquired as they both alike are
by their own karma. Neglect of works is the result of acquiring a knowledge of truth; and it is a
great peril to which the householder is subject. This peril, indeed, cannot be averted by Devas
and all. Neglect of works from sickness or languor is not a permanent loss, since man may do
them afterwards. Accordingly, Devas and others thwart man's attempts to attain wisdom lest his
knowledge of the real nature of Brahman may deprive them of their whole property."

The same truth is expressed by the Kathas in the following words:—

"Of whom the many have no chance to even hear, whom many cannot know though they have
heard." (K.Up 2:7)

And our Lord has stated the same truth in the following verse: —

"Among thousands of men one perchance strives for perfection. Even among those who strive
and are perfect, only one perchance knows Me in truth." (B.G. 7:3)

Mantra for the removal of those obstacles.

Since many obstacles lie in the way of man's highest aspiration, a mantra to be recited for their
overthrow is given in the opening section of the Sambhiti-upanishad. But this mantra is not given at
the commencement of the karma-kamya or ritualistic section, because performance of rites is
desired even by the Devas and others and therefore no obstacles will lie in the way. It may perhaps
be urged that all obstacles to wisdom have been removed by the performance of sacrificial works
and gifts enjoined in the former section. We admit that it is true. But there may still exist some
other obstacles which are removable by a recitation of this mantra. Want of relish for knowledge is
the first obstacle, and this is the result of the great sins accumulated in the past as has been declared
in the Purana in the following words: —

“Wisdom-worship is not relishing to men of great sins; on the other hand, wisdom-worship even
looks very repulsive in itself."

And those great sins are removed by sacrificial rites and gifts calculated to create a taste for
knowledge of Brahman, It is this relish which is spoken of as vividisa, desire to know. That it is
produced by sacrificial rites, etc., is declared in the following words: —

"Him do the Brahmins seek to know by sacrifice, by gifts, by the austerity of restricted food."
(B.A.Up 4:4:2)

Though the sacrificial rites, etc., when performed with a view to their immediate specific results
lead to enjoyments, to samsara or mundane life, still it stands to reason that when dedicated to the
Lord they remove the great sins which obstruct the growth of wisdom. Hence the words of the
Lord:
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"He who does actions, placing them in Brahman, abandoning attachment, is not tainted by sin
as a lotus-leaf by water." (B.G. 5:10)

And a sign of this extinction of sin is freedom from all attachment. Accordingly it has been said in
the Naish-karmya-Siddhi:—

"The mind getting purer by works dedicated to the i§vara manifests non-attachment for the
region of Brahma and the like, and then it is perfect in purity." (1:47)

In the Sreyomarga, too, it is said: —

"Man's conviction of the worthlessness of all this mundane existence from Brahma down to
plant marks the ripening of his acts dedicated to the Divine Being, the Antaryamin, the
Indwelling Regulator."

Though the obstacle which has caused a dislike for knowledge has been removed on attaining
vairagya (nonattachment), still many obstacles may lie in the way of updasana (contemplation)
otherwise spoken of as yoga by which the mind becomes one-pointed. They are enumerated by
Patanjali as follows: —

"Disease, dullness, doubt, carelessness, sloth, worldly-mindedness, misconception, missing the
point, and unsteadiness are the causes of the mind's distraction and they are the obstacles.” (Y.S.
1:30)

What diseases are is well-known. Dullness consists in the mind being unfit for work. Owing to a
preponderance of famas the mind does sometimes become unfit for work. Doubt is the absence of a
determinate knowledge as to the object of contemplation. Carelessness is the occasional neglect of
contemplation. Sloth is indifference, a tendency to procrastinate. Worldly-mindedness is the absence
of vairdagya or non-attachment. Misconception is the false notion as to the nature of the object of
contemplation. Missing the point is marked by the absence of a continuous progress through higher
and higher stages in the concentration of mind. Unsteadiness consists in engaging in contemplation
at one time, in sacrificial rites and gifts at another, in trade or agriculture yet again, and so on.

Here follows the mantra which has to be recited for the removal of obstacles on the path of yoga:

1. Om. May Mitra be propitious to us, and Varuna propitious be; may Aryaman
propitious be to us; propitious be Indra and Brihaspati to us; to us propitious may
Vishnu of vast extent be.

Mitra is the Devatatman,'* the Shining One, the Intelligence, the Self identifying Himself with, and
manifesting Himself as, day and prana, or upward current of life-breath. Varuna is the Intelligence
concerned with night and apana or downward current of life-breath, Aryaman with the eye and the
sun, Indra with strength, Brihaspati with speech and buddhi or intellect, Visnu with the feet. These
and others are the Devatas working in the individual organism."

May all these Devatas be propitious to us. It is only when these are propitious to us that wisdom can
be studied,'® retained in memory and imparted to others without any obstacle. Hence the prayer to
them to be propitious.

Vishnu is said to be of vast extent because in His incarnation as Trivikrama his feet were very
extensive. Or it may be explained thus: Mitra and other Devatas or Intelligences who identify
themselves with, and function through, prana and other detached members of the bodily organism
have been mentioned. The Viraj-Purusa who identifies Himself with, and functions in, the whole
organism has yet to be mentioned. He is said to be of vast extent because He pervades all, having

14 Here it is Brahman, the Stratman, that is invoked as Mitra, etc ( (Su. & A)
15 Through prana or life and sense-organs. (A).

16 This study consists in determining the import of the Vedantic texts by sitting at the feet of a teacher. (A.)
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the whole Brahmanda. for his body. Thus the Devas working severally in the whole body and its
members have been invoked to bless the student by way of removing all obstacles.

2. Salutations to Brahman! Salutations to Thee, Vayu! Thou art indeed Brahman
perceptible. Thee indeed will I declare Brahman perceptible. The right will I
declare; and I will declare the true. May That protect me; may That protect the
teacher. Me may That protect; may It protect the teacher.

The seeker of Divine Wisdom bows to Vayu and declares Him as Brahman for the mitigation of all
troubles in the way of acquiring Brahma-vidya, since on Him depend the fruits of all actions. To
Brahman, i.e., to Vayu, I make this bow. Here Vayu himself is addressed as Brahman. Moreover,
since Thou art Brahman immediate, when compared with the external organs of sensation such as
the eye, I shall declare Thee Brahman perceptible.

As Sttra, or Cosmic Life, Energy and Intelligence, Prana is no doubt remote. But the individualized
Prana, or Vitality in the heart is present to everybody's consciousness and is therefore immediate
when compared with the eye etc., whose existence can only be inferred from the fact of color etc.,
being perceived and which are therefore remote. Prana is spoken of as Brahman perceptible, since
in breathing the body expands (the root 'brih’ means to expand). Though not the very Brahman,
Prana, is addressed as such just in the same way that the gate-keeper of a king's palace is addressed
as king to get a ready admission. Prana is the gate-keeper as it were of Brahman in the heart. The
seeker of liberation who wishes to see Brahman addresses Prana as Brahman with a view to praise
the Intelligence functioning in the vitality. (A)

Since the right i.e., that which, by buddhi or intellect, is determined as right, as having been taught
in the scriptures, and so constituting our duty depends upon Thee, I will declare Thee to be the
right. The right thing when executed in speech and by the body constitutes the true. Since this
execution, too, depends upon Thee, I shall declare Thyself to be the true. May That, that Brahman
who is called Vayu, by me thus praised, protect me, the seeker of wisdom; and may the same
Brahman protect the teacher by way of granting him power to teach. The repetition of "May That
protect," etc., shows earnestness.

Now, he bows to the Supreme Brahman who impels all these Devas, as their Antaryamin, as the
Ruler indwelling them all, in the words "Salutations to Brahman." Brahman as the Sutra, endued
with jiiana-Sakti and kriya-Sakti, with the powers of intelligence and force, holds in their places all
beings of life that put on the body of Vayu, as declared in the following passage:—

"Vayu verily, O Gautama, is that Sitra; by the Sutra, verily, O Gautama, by Vayu is this world
and all beings are woven." (B.A.Up 3:7:2)

Accordingly the student bows to Vayu also. Now, the Antaryamin is not addressed in the second
person, in as much as He is out of sight, being known only through the scriptures and inference. As
the Satratman, however, i.e. as Vayu, Brahman is known through the sense of touch. This very idea
is clearly set forth in the words: "Thou art indeed Brahman perceptible." Because Brahman,
manifested through the upadhi or medium of Vayu, is perceptible to the senses, the student says: |
shall in the sequel, in the passages treating of updasana or contemplative worship declare Thee,
indeed, as Brahman fit for Saksatkara or direct perception. It is, indeed, the Conditioned Brahman
who after a long practice of contemplation can be directly perceived in the form in which He has
been contemplated. Accordingly the Chhandogas read in the Sandilya-Vidya as follows:—

"(He attains to the 1§vara's state) who feels certain that 'departing hence, I shall attain to Him,'
and to whom there is no doubt." (Ch.Up 3:4:4)

The Vajasaneyins also declare:—
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"Becoming the Deva, he is absorbed in the Devas." (B.A.4:1:2)

'Becoming the Deva' means, the Saksatkara or immediate realization of the Deva in this very birth.
'"To be absorbed in the Devas ' means to become the Deva himself after death. Wherefore, there is
nothing untrue in what I am going to declare in the sequel. On the other hand, I am declaring a real
fact when I say that ' Thou art Brahman perceptible.” To declare the right' is to contemplate in the
mind of a real fact indeed to be expressed. To 'declare the true' is to give expression to it in speech.
May the perceptible Brahman who will be spoken of in the sequel protect both myself, the student
and the teacher, by granting to us respectively the power to grasp wisdom and the power to impart
wisdom. The same idea is again repeated in the text.

Om Peace Peace Peace

The uttering of the word 'peace’ three times is intended to ward off the troubles that occur on the
path to wisdom owing to causes operating in the individual organism, in the external beings, and in
the region of Devas or Cosmic Intelligences. Having thus prayed to the perceptible Brahman as
Vayu, the student contemplates by means of Pranava which designates Him the imperceptible
Antaryamin, the Ruler within, and prays for the removal of obstacles: There are three kinds of
troubles:

(1) The adhyatmika, those which arise from causes operating in the student's own body, namely,
fever, pain in the head, and so on;

(2) The adhidaivika the troubles from the Devas etc.;

(3) The adhibhautika, troubles arising from Yaksas, Raksasas, etc. For the cessation of these
three, the word 'peace’ is uttered thrice. That the contemplation of i§vara by Pranava is meant for
the removal of obstacles is formulated by Patafijali in four Sitras as follows:—

"T§vara is a particular soul untouched by affliction, works, fruition and impressions. His
designation is Pranava. A constant repetition of it and an intense meditation on its meaning
should be practiced. Thence arises a cognition of the Inner Consciousness and absence of
obstacles." (Y.S. 1:24 -29)

LESSON 2.
(Second Anuvaka)

STUDY OF PHONETICS.

The Upanisad being mainly intended for a knowledge of it’s meaning, there should be no want of
care in the study of the text.” Therefore here follows a lesson on Siksa, the doctrine of
pronunciation.

1. Om! We shall treat of the phonetics: sound, rhythm, quantity, strength,
modulation, union. Thus has been declared the lesson on phonetics.

Phonetics (Siksa) is the science which treats of sounds and their pronunciation. Or, the word 'siksa’
may here signify the sounds etc., which are treated of in that science."® Sound: such as 'a'. Rhythm:
such as udatta or high-pitched tone. Length: short, long, etc. Strength: intensity of stress.

17 Otherwise, the intended meaning cannot be conveyed.
18 The science of phonetics being expounded elsewhere, the second interpretation is preferable. (A)
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Modulation: pronunciation of sounds in the middle tone. Union: conjunction of several sounds.
These are the things to be learnt. Thus far is the lesson on phonetics. In these words the Upanisad
concludes the present subject with a view to proceed to the next.

For him who, by the recitation of the mantra given in the first anuvaka, has removed obstacles, it is
proper to proceed with the text treating of the ways of contemplation and of the nature of Brahman.
As the text of the Upanisad is mainly intended for a knowledge of the things therein treated of, one
should spare no pains in learning the text; and accordingly the Upanisad proceeds with a lesson on
phonetics.

Here one may ask, what if one be careless? We reply: carelessness will lead to evil. It has been said,
"The Mantra, when wanting in rhythm or sound, or when wrongly used, conveys not the intended
idea. That thunderbolt of speech will ruin the worshipper as the word 'indra-satru ' did owing to a
fault in rhythm.""

(Objection):— If so, this lesson should have been given in the karma-kanda or ritualistic section.

(Answer):— True. For that very reason, as the lesson subserves both the sections, it is given
between the two sections.

(Objection):— Then, as subservient to both, let it be given at the beginning of the Veda.

(Answer):— Though subservient to both, it has to be given in the theosophical section in order to
show its greater use as regards knowledge. As to the ritualistic section, despite the chance of
misunderstanding the scriptures owing to error in the rhythm and sound, it is possible to do away
with any imperfection in the performance by prayaschitta or an expiatory act. Accordingly, in such
cases, the Veda gives the following mantra for an expiatory offering of clarified butter:

"Whatever in the sacrifice is wrongly done, unknown or known, do, O Agni, rectify that (part)
of this (sacrifice); thou indeed knowest what is right." (Taittiriya-Brahmana 3-7-11.)

On the contrary, when the scriptures in the theosophical section are wrongly understood, the
imperfection cannot be made up for. Indeed, it is not possible to do away with wrong knowledge by
an expiatory act. We have never seen an illusory perception of serpent in a rope removed by the
reciting of the Gayatri hymn. Wherefore no expiatory act whatever is enjoined in connection with
knowledge, in the same way that it is enjoined in connection with the rituals.

On the contrary, in the case of him who, striving in the path of wisdom commits any sin, the
scriptures deny all expiation other than theosophy, in the following words: "If the yogin should
unguardedly commit a sin, he should resort to yoga alone, never to any other thing such as mantra."

Wherefore the lesson on the phonetics is given here especially to enjoin great care in the study of
the Upanishads, so that there may be no defect in the knowledge acquired and that the scripture may
be understood aright.

19 Panini-Siksa 52. The story concerning "indra-Satru" is told in the Taittiriya-Samhita 2-4-12 as follows: Tvasta, “the
Vulcan of the Hindus," whose son had been slain by Indra, pre-pared to get up the Soma sacrifice without Indra. The
latter wished for an invitation for it, but; Tvasta would not invite him, who had slain his son. Then Indra interrupted the
sacrifice and forcibly drank away the Soma juice. Thereupon Tvasta poured into the fire an oblation of the Soma juice
that then remained, praying " Agui, grow up into an Indra-$atru." Thence rose a person, named Vritra, 'who began to
extend his form rapidly over the three regions of the earth, the interspace and heaven. Tvasta. was afraid of his growing
power and gave Indra a consecrated weapon to kill him with. With this weapon and with the whole strength of Vishnu
at his back, Indra was able to draw away the whole strength of Vritra into himself and Vishnu, when Vritra became
absorbed in Indra's body. Tvasta of course prayed that the person should prove Indra's destroyer; but, as he had
mispronounced “Indra-satru, " with udatta (acute accentor high tone) on the first instead of on the last syllable, the
result was quite the contrary.
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............ Modulation (sama) consists in reciting the text neither too fast nor too slow, in
pronouncing every sound according to its proper time ............... As to the six things mentioned here
the Veda should be recited according to the directions given in the several sciences; and these are
the only six things in the science of phonetics to be attended to. Since in the Upanishad “siksa" and
other words are recited in one neutral accentless tone, this lesson cannot indeed insist on the
accentuation of radical words and terminations as taught in the science of grammar; still the
accentuation as current in the traditional mode of reciting the texts' should be learnt. Though it does
not enable us to acquire any special knowledge in particular, still, being enjoined in this lesson on
phonetics, it may be of some: to us unknown service. That unknown service may consist-in the
removing of obstacles placed in the way of him who engages in contemplation and seeks to acquire
wisdom.

LESSON 3
(Third Anuvaka,)

CONTEMPLATION OF SAMHITA.

In the second lesson has been shown in what particular way the text should be recited, to secure
some visible and invisible good. In the third lesson is taught a certain contemplation which is
calculated to secure fruits of this and the future world.

Invocation for fame and luster.

There occurs first the following mantra which serves the purpose of an auspicious act. In the peace-
chant given above, removal of obstacles was prayed for, while in this mantra the student prays for
perfection in the contemplation and its fruits. The mantra reads as follows:

1. Fame to us both: Brahma-varchasa to us both.

Now the $ruti proceeds with the Upanisad or sacred teaching concerning conjunction (sambhita).?
Whatever fame?*' accrues from a knowledge of the sacred teaching regarding Samhita, may it accrue
to both of us, master and pupil. Whatever luster accrues from that cause, may it accrue to us both.
This invocation is uttered by the pupil. Such prayer, indeed, becomes him alone, as he has not yet
achieved his aspirations. It does not become the master who has already achieved his aspirations. A
master is one who has already achieved his aspirations. The pupil's fame consists in his being
known to have rightly practiced the contemplation, and the master's fame in being known to have
taught it aright. This implies that the contemplation has attained perfection, not wanting in any of its
parts. Brahma-varchasa is the luster which a brahmana ought to possess, and which accrues from a
study of the Veda. It stands for all the fruits spoken of in the sequel of this lesson ............ No doubt
the blessing prayed for accrues only to the pupil, the worshipper; still, by courtesys, it is spoken of as
a good accruing also to the master, inasmuch as the master will feel happy when the pupil attains
the fruits prayed for.

Contemplation of Samhita in the five objects.

20 The contemplation of gross physical objects through Samhita or conjunction of physical sounds is first taught so that
persons whose minds are habitually bent towards external objects may find an entrance into the subtle truths conveyed
by the upanishads (S.)

21 On account of the observance of all duties enjoined in the scriptures and by the study of the Veda under proscribed
conditions (S)
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The Sruti now enunciates the Vidya or contemplation for which the auspicious act of invocation has
been performed.

2. Now, then, the Upanisad of Samhita sacred teaching about conjunction) shall
we declare in the five objects: in the worlds, in the lights, in knowledge, in
progeny, in the self. These are great conjunctions, they say.

Now: after what has been taught in the preceding lesson as to how the Upanisads should be recited.

Then: because the buddhi or intellect, always accustomed as it has been to think of the text, cannot
suddenly be directed to a knowledge of the truths taught in it. The Sruti says:— We shall now teach
the contemplation of Samhita — how Sambhita should be regarded and meditated upon, a thing
which is quite near to the mere text with reference to the five objects of knowledge: namely, the
contemplation of the worlds, of the lights, of knowledge, of progeny, of the self. As concerned with
conjunction and with great things, these sacred teachings regarding the five objects of thought are
spoken of as Maha-sambhitas, as great conjunctions, by those who know the Veda.

The student having practiced recitation of the sounds, rhythm, etc., of the text in the manner laid
down in the preceding anuvaka, we shall first explain the contemplation of Sambhita, which
concerns itself with the recitation of the Vedic text; for, the student who is going to engage in
contemplation, fully imbued as he is with the idea of Vedic recitation by long practice, will find it
very hard to direct his mind at once to contemplations not connected with the recitation of the Vedic
text. 'Samhita’ means an extremely close approximation of sounds to one another, 'Upanisad’ here
means contemplation, because by contemplation one finds, lying very close by, all the good such as
progeny, cattle, and the brahma-varchasa. The conjunction which has to be contemplated upon will
be described in relation to five groups of things. To show that there are not as many distinct
contemplations as there are groups of things to be contemplated, the $ruti proposes here to treat of
one single act of contemplation comprehending all the five groups of objects ................ The
conjunctions are said to be great because in the contemplation they are to be regarded as great
things such as the worlds.

Contemplation of Samhita in the Worlds.

Now the Sruti proceeds to deal with the first of the five groups of things to be thought of in the
contemplation of Samhita.

3. Now as to the worlds: earth is the first form, heaven the next form, the
interspaces the junction, air the medium; thus far as to the worlds.

Of the conjunctions mentioned above, contemplation of conjunction in the worlds will now be
described. The word 'now' in all these passages denotes the order in which the objects are to be
regarded in the course of contemplation. Earth is the first form, the first sound; that is to say, the
first of the two sounds joined together should be regarded as the earth.?? Similarly heaven is the next
sound. The interspace (antariksa) is the junction, the mid-space between the first and the second
sounds, the place where the two sounds are joined together. Air is the medium? that by which they
are joined together. Thus has been taught the contemplation of Sambhita in the worlds.

In the scriptural text 'ise-(t)-tva,' 'e' and 't' the final and the initial sounds, respectively, of the words
'ishe' and 'tva' which are to be joined together are the two sounds joined together. The middle space

22 The earth, heaven, etc., here stand for the Devatas, the Intelligences functioning in the earth, heaven etc. The
material forms are not worthy of worship. (A.)

23 The special effort. (A.)
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between them should be regarded as the antariksa. The 't' within the brackets is the sound which
comes in by doubling the 't, one of the two sounds joined together, and it is this additional sound 't'
which has to be regarded as the air.

Contemplation of Samhita in the Lights.

Then follows the second group:

4. Now as to the lights: fire is the first form, sun the second form, water the
junction, lightning the medium. Thus far as to the lights.

This and the following groups should be interpreted like the preceding one.

Contemplation of Samhita in Knowledge.

5. Now as to knowledge: master is the first form, pupil the second form, knowledge
the junction, instruction the medium. Thus far as to knowledge.

Knowledge stands for the text which has to be taught by the master and learnt by the pupil.

Contemplation of Samhita in Progeny.

Then follows the fourth group:

6. Now as to progeny: mother is the first form, father the second form, progeny
the junction, procreation the medium. Thus far as to progeny.

Progeny: sons, grandsons etc.

Contemplation of Sambhita in the Self.

7. Now as to the self: lower jaw is the first form, upper jaw the second form,
speech the junction, tongue the medium. Thus far as to the self.

‘Self' here denotes the whole aggregate made up of the physical body, sense-organs, etc., as well as
the Consciousness witnessing them all, inasmuch as the notion of self refers to this aggregate. It is
this self with which the fifth group is concerned. Speech: the organ of speech located in the throat,
palate, etc. The Sruti concludes the members of conjunction described above in the following
words:

8. Thus these are the great conjunctions.
Contemplation of Samhita enjoined for a specific end.

This contemplation is prescribed as a means to a specific end in the following words:

9. Whoso should contemplate these great conjunctions thus declared is endued
with progeny and cattle, with brahma-varchasa, with food to eat, with the region of
svarga.

The Sanskrit verb 'vid,’ to know, should be here understood in, the sense of upasana or
contemplation because this section treats of upasana. Updsana consists in a continuous flow of one
and the same idea as recommended by the scripture, unmixed with other ideas, and made to hang on
some perceptible object recommended by the scripture. He who renders constant service to the
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Guru or to the King is said to render upasana to him, and he attains the fruit thereof. Here, too, he
who contemplates in the manner described above attains progeny and other fruits.

The Sanskrit root 'vid,' no doubt, denotes knowledge produced by the operation of sense-organs, not
upasana or the act of contemplation, a mental act depending on the will and effort of the individual.
Still, the verb 'vid’ which means to know should here be understood in its secondary sense of
upasana or contemplation which is allied to knowledge, both knowledge and contemplation being
alike functions of the mind. The word cannot be understood here in its primary sense inasmuch as
mere knowledge which is not dependent on the individual's will and effort cannot form the subject
of an injunction. If mere knowledge were meant here, then, as it has been already imparted in the
words “earth is the first form " and so on, there would be no need for an injunction. It cannot be
urged that the form 'veda' occurring in the Upanisad is in the indicative mood and does not
therefore mean an injunction. For, we regard the form 'veda' imperative, as often used in the Vedic
texts. It may perhaps be also urged that this form 'veda' is indicative, not imperative, and that
therefore the sentence merely repeats the truth already presented to the mind. In reply, we say that
mere knowledge of the truth does not enable one to attain progeny, cattle, and other fruits
mentioned. Wherefore, we are to understand that the word 'veda' is used in its secondary sense of
contemplation, and is in the imperative mood, signifying an injunction. This interpretation is,
moreover, in accordance with the context, the present section being concerned with upasana as may
be seen from the last words of the sixth lesson, "thus do thou, O Prachina-Yogya, contemplate
(upasasva)."

Here, svarga is indeed the fruit to be reaped in the future. As to the cattle and other fruits, they may
be attained either here or hereafter, as in the case of the Chitra sacrifice whose fruits namely, cattle
are said to be attainable here in the absence of all obstacles, or hereafter if there should be any
obstacles in the way of its attainment in the present birth. It is for the attainment of fruits like these
that the act of contemplation which depends on the individual's will and effort is enjoined here by
the word 'veda.'

The Philosophy of Contemplation.

[In the Vedanta-sitras, various points concerning upasana have been discussed and settled. The
Vedanta-sutras, better known as the Sariraka-Mimamsa, an enquiry into the embodied Self,
comprise four books (adhyayas) divided each into four parts (padas), each of these four parts
containing several sections (adhikaranas.) An adhikarana is made up of one or more aphorisms
(stutras) and forms a complete discussion of a single question. The commentator on this Upanisad
gives here and there at the close of a lesson a digest of such discussions as bear upon the subject-
matter of the lesson.

Every such discussion will be presented here in its three following parts:

1. Question: A statement of the two or more different, antagonistic, alternative points of view
presenting themselves on a subject.

2. Parva-paksa or the Prima Facie View: The one or more points of view which will be ultimately
set aside, with all the arguments in its or their support.

3. Siddhanta or Conclusion: That point of view which has the strongest support of evidence and
which should therefore be accepted as the final demonstrated truth, as well as all the arguments
which can be adduced in its behalf.]
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The Upasaka should be seated when engaged in Contemplation.

The question of the upasaka's posture is discussed as follows in the Vedanta-Siitras IV. 1. 7-10:
(Question]:— Is it necessary or not necessary for one to be seated while engaged in contemplation?

(The Prima Facie View):— It is unnecessary, inasmuch as no particular posture of the body has any
bearing on the activity of manas.

(Conclusion):— It is necessary that he should be seated when engaged in contemplation. Otherwise,
contemplation is impossible. In the first place it is impossible for one to contemplate while lying
down, since all on a sudden one may be overpowered by sleep. Neither is it possible for one to
contemplate when standing or walking; for, the mind would then wander away from the point by
having to attend to the balancing of the body and to ascertain the right road.

No specific time and place necessary for Upasana.
(Vedanta-Sutras, IV. i. ii.)

(Question):— Is there any specific time or place wherein alone one should practice contemplation?

(The prima facie view):— The Veda has prescribed the east as the proper direction for
Brahmayajiia, the place inclined towards the east for Vaisvadeva, the afternoon for pitriyajiia, and
so on. Thus, time and place of a specific character are prescribed in the case of Vedic rites. In the
case of contemplation, too, which is alike an act enjoined by the Veda, there should be a specific
time and place prescribed.

(Conclusion):— Concentration is the primary condition of meditation (dhyana), and this
concentration is not improved by resorting to any particular place or time. There can therefore be no
specific time or place prescribed. Hence it is that the Sruti, prescribing a proper place for the
practice of yoga, recommends that the place selected should be agreeable to the mind. One should
practice yoga only at a place which is pleasing to the mind. No specific place is prescribed in the
scriptures. It is true that the Sruti declares that the place selected for the practice of yoga should be
"even, clean, free from gravel, fire and sand." But, as the Sruti concludes by saying that the place
should be pleasing to the mind, we understand that there the Sruti only refers to some of the general
conditions which facilitate contemplation, the end in view. These general conditions being satisfied,
there is no restriction that any particular place or time should be resorted to for yoga. The Sruti only
means that contemplation should be practiced where concentration is possible. (Svetasvatara-
Upanisad, 2-10)

The Scope of Samhita-Upasana.

We have now to discuss as to how much of the attributes of the Being described in the scriptures
should be brought within the sphere of contemplation. In the Aitareya-Upanisad also, contemplation
of Sambhita is given as follows:—
"Now, then, the sacred teaching regarding Conjunction" (3-1-1-1.) and so on. Now we have to
enquire:
i.  Are the Upasanas given in the Aitareya recension and that given in the Taittiriya recension
one and the same or different?

ii.  Even if they are one and the same, is it necessary or not necessary that all that is taught in
one place should be taken as taught in the other?

As to the first question;— on the principle established in the case of Pafichagni-Vidya and
Prana-Vidya, it may at first thought appear that the Upasanas of Samhita taught in the
Aitareya and the Taittiriya recensions are one and the same.
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Identity of Upasanas taught in different Upanisads.

The identity of Upasana in the case of Panchagni-Vidya and Prana-Vidya has been established in
the Vedanta-Sutras III. iii. 1. as follows:—

(Question):— The Chhandogya and Brhadaranyaka Upanisads treat of the Upasana of "the five
fires." Are the Upasanas different or identical?

(Prima Facie View):— The two Upanisads teach two different sorts of contemplation, these last
being known by different names, Kauthuma and Vajasaneyaka respectively; so, too, in the case of
other Upasanas. There is yet another mark pointing to a distinction between the Upasanas taught in
different recensions. The ceremony called Siro-vrata is spoken of in the Mundaka-Upanisad 3:2:10
in the words: “This Brahma-Vidya should be taught to those only by whom the vow of siro-vrata
has been duly observed." Siro-vrata is a kind of vow enjoined only on the students of the Atharva-
Veda, but not on others. It would, therefore, seem that difference in recension makes the Upasanas
quite distinct.

(Conclusion):— Despite the difference of recension the Upasana remains one and the same,
because of the identity of the teaching. The contemplation of Prana for instance, is taught in the
Chandogya-Upanisad 5:1:1 in the words, "Whoso, verily, contemplates (Prana) the Best and the
Highest." And the Brhadaranyaka treats of the contemplation of Prana in the same words. Similarly,
the five fires of Heaven, Rain, Earth, Moon, and Woman, recommended for contemplation in what
is called the Panchagni-Vidya are spoken of in exactly the same terms in the two recensions. And
the fruits also of the Upasana of Prana, namely, that the Upasaka "verily becomes the best and the
highest", are described in the two recensions in exactly the same terms. As to the Upasana being
known by different names such as Kauthuma, Vajasaneyaka, and so on, they are not so named by
the Sruti itself. It is, on the other hand, only the students who name the different recensions of the
Veda after the sages who have taught them. As to the contention that the siro-vrata goes to indicate
a difference in the Upasana, we answer that this ceremony is necessary for the learning of the Vedic
text, not for a practice of the contemplation therein taught. The words 'he that has not observed the
vow should not learn it' show that it is a vow connected with the learning of the text. Wherefore,
there being so many marks of identity while there is none pointing to a distinction, it is but proper
to maintain that the mere fact of an upasana being taught in two different recensions makes no
difference in the upasana itself.

Following the same principle in the present case, one may argue that even the upasanas of
conjunction as taught in the two recensions are identical, because, in the first place, the object to be
contemplated upon is one and the same as indicated by the words “whoso thus contemplates this
conjunction," and the words "Earth is the first form," and so on; and also because the fruits of the
upasana as described in the two places are of the same kind, namely "He is endued with progeny
and cattle.” (Mundaka Up. 3-2-11.)

When different attributes should be gathered together in Upasana.

Now, as to the second question raised above, the principle of combining together all the attributes
spoken of in different places in connection with one and the same upasana has also been established
in the Vedanta-Sutras III. iii. 5. as follows:

(Question):— Are the various attributes, spoken of in connection with an upasana taught in
different places, to be combined together or not?

(Prima Facie View):— The Vajasaneyaka-Upanisad, when teaching of the contemplation of Prana,
assigns to it an additional attribute that it is the 'semen,' in the words;— “The semen, verily, soared
up.” (Bri. Up. 6-1-12.) As this attribute is not mentioned in the Chandogya, one may think that that
attribute should not be thought of when contemplating Prana according to the teaching of the latter,
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the purpose of contemplation being served by regarding the attributes of Prana. as the vital breath,
as speech, and so on.

(Conclusion):— Though not taught in the Chandogya recension, the attribute should be added to the
object of contemplation, because it is taught in the other recension. We do find Agnihotra and other
sacrificial rites being performed in all their parts as taught in the different recensions. Against this it
may be urged that, the purposes of contemplation being served by those attributes only which are
given in one's own recension, it is unnecessary to add to them those attributes also which are given
elsewhere. This contention has no force; for, on the principle that more work produces more result,
the attributes spoken of in other recensions are as serviceable as those given in one's own.
Wherefore it is necessary to collect together all the attributes mentioned in different recensions. In
pursuance of the principle thus established, one may think that to the details of the Samhita-
Upasana given in the Taittiriya-Upanisad should be added those given in the Aitareya-Upanisad,
such as;— "Speech is the first form, manas the second form,” (Op. cit. 3-1-1-6.) and so on; and that
to those given in the Aitareya-Upanisad should be added the details given in the Taittiriya-
Upanisad, such as "Fire is the first form," and so on.

Thus at first sight it would appear that the Upasanas of Sambhita taught in the two recensions are one
and the same, and that the several attributes mentioned in the two places should be combined
together in thought by one who wishes to contemplate Samhita or conjunction. Two distinct
Upasanas of Sambhita. This prima facie view should be set aside in pursuance of the principle
established in the Vedanta-Suatras III. iii. 6, in the case of the Udgitha-Vidya. This principle is
discussed as follows:

(Question):— Are the Udgitha-Vidyas taught in the Chandogya and the Brhadaranyaka identical or
different?

(The prima facie view):— As they are both alike designated as the Udgitha-Vidya, they are
properly one and the same. No doubt the designation is not authorised by the Veda; but such
incidents as a war among the vital activities are related in both texts alike. Having represented the
sattvic and tamasic activities of the senses as Devas and Asuras respectively, the Chandogya
describes a war among them; and then, after showing that speech and other Devas are assailed by
Asuras, it declares that the Prana-Deva alone is unassailed by them. All this is related in the same
way in the Brihadaranyaka. The teachings of the two Upanisads refer apparently to one and the
same vidya (upasana).

(Conclusion):— They are really two different vidyas, the thing to be contemplated upon being
different in each. In the Chhandogya, the syllable 'Om,' occurring in the Udgitha, a particular song,
has to be regarded as Prana, Life; whereas in the Brihadaranyaka Prana, represented as the chanter
of the whole Udgitha song, as the stimulator of the organ of speech, has to be regarded as Udgitha,
that one of the four principal priests at a sacrifice whose function it is to chant the hymns of the
Sama-Veda. Thus owing to a difference in the thing to be contemplated, the two vidyas are quite
different. As to the war among sense-organs being related alike in both, this point of similarity,
found as it is only in minor details, cannot by itself point to an identity in the main vidyas. In both
alike, no doubt, Prana is represented to be the highest, as unassailable by the Asuras, and this ought
to enter into the contemplation; but as the difference already pointed out in the thing to be
contemplated has not been gainsaid, the Udgitha-Vidyas taught in the two Vedas are quite different.

In accordance with the principle thus established, in the present case we should look upon the
contemplation of conjunction taught in the Taittiriya and Aitareya Upanisads as different on
account of a radical difference in the things to be contemplated upon. In the former, the things to be
contemplated upon in the contemplation of conjunction have been declared in the five groups of
objects; and in the latter, the things to be contemplated upon are divided into adhidaiva and
adhyatma, cosmic and personal. It is there declared as follows:—



22

"Vayu and Akasa, these are the adhidaivata. Then as to the adhyatma: Speech is the first form,
and manas the second form,"-(Op. cit. 3-1-1-5, 6.) and so on.

The extent of similarity in the thing to be contemplated in so far as the Earth is mentioned as the
first form in both alike is not sufficient to make the two vidyas identical.

The points of difference preponderate, and it is but reasonable that the preponderant should prevail.
The two vidyas being thus different, it is not right that the several things mentioned in the Aitareya-
Upanisad as worth contemplating should be added to those declared here in the Taittiriya-Upanisad.
No part of the New Moon and Full Moon sacrifices, for instance, is added to the Agnihotra, because
the last is quite different from the two. It has been thus proved that the two vidyas taught in
reference to Samhita are different, and that therefore no part of the details given in the Aitareya
should be added to what is given in the Taittiriya-Upanisad.

Self-Contemplation and Symbolic Contemplation.

There is yet another point for discussion. Upasanas are of two kinds, those which involve the
contemplation of the Self, and those which are concerned with external symbols (Pratika). In the
former, the Paramatman, the Highest Self, is contemplated in His saguna or conditioned form, as
taught in the sixth anuvaka. There it is taught that the Purusa, known as Paramatman, the Highest
Self, abiding in the heart-space, has to be contemplated upon as made up of manas, as immortal, as
golden, and so on, in the thought; "I am that Paramatman." This contemplation of the Self is well
discussed in the Vedanta-Satras IV. i. 3. When the devotee contemplates a visible thing outside the
Highest Self, and exalts that thing by way of regarding it as a great Devata or as Brahman Himself,
the contemplation is said to be symbolic, concerned with a symbol. In the present case it is taught
that;—"Earth is first form." Here the first sound in a conjunction has to be contemplated, being
regarded as the Bhu-Devata, the Intelligence functioning in the Earth. Where it is taught that
"Manas should be contemplated as Brahman " and so on, it is manas, &c., exalted by being
regarded as Brahman, which should be contemplated. No Symbol should be contemplated as the
Self. And this symbol should not be regarded by the devotee as his own Self. A symbol is an effect
of or an emanation from Brahman, and as such it forms a fit object on which the contemplation of
the Supreme may be made to hang. That such symbols should not be regarded as the Self has been
established in the Vedanta-Sutras, IV. 1. 4. as follows:—

(Question):— When it is taught that manas should be regarded as Brahman, that the Sun should be
regarded as Brahman, and so on, it means that the symbols, manas, the sun, etc., exalted by being
regarded as Brahman, form the objects of contemplation. Are those symbols to be regarded in
contemplation as one's own Self?

(Prima facie view):— These symbols should also be contemplated as one's own Self, for the
symbols are effects of or emanations from Brahman, and as such are one with Brahman; and jiva,
too, is one with Brahman. Thus all distinction being absent by both of them being alike one with
Brahman, the symbol which is the object of contemplation and jiva who is the contemplator are one
and the same.

(Conclusion):— When the symbol which is an effect of or emanation from Brahman is regarded as
one with Brahman, then what has made it a symbol has quite vanished away.

When the pot becomes one with clay, the pot as such has vanished away. When, again, the jiva, the
separate individual Ego, is regarded as one with Brahman, then he ceases to be a separate individual
Ego, and in consequence he ceases to be a contemplator. If, with a view to preserve intact the
distinction between the object of contemplation and the contemplator, the oneness of cause and
effect and the unity of jiva and Brahman be disregarded, then the symbol and the contemplator
cannot be one, and they will be quite different from each other like the cow and the buffalo.
Wherefore it is not right to contemplate the symbol as the Self.
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One mode alone of Self -Contemplation should be practiced.

Now, all upasanas in which Brahman, the object of contemplation, is regarded as one with the Self,
culminate in the saksatkara or actual perception of Brahman; so that when Brahman is intuited by
one Upasana, other contemplations are of no use. By engaging in another contemplation, the mind
may even wander away from the saksatkara already attained. Accordingly, when several upasanas
are taught for the benefit of one who seeks to attain Brahma-saksatkara, to intuitively realize
Brahman, it has been decided that only one of them it may be any one should be resorted to.

Symbolic Contemplations may be practiced in any number.
But, in the present case, the contemplation of conjunction may be practiced in one, two, or more
forms at will. This point has been settled in the Vedanta Sutras III. iii. 60. as follows:

(Question):— Is there any restriction as to the number of symbolic contemplations to be practiced?
Or can they be practiced in any number at will?

(Prima facie view):— The principle established in the case of those upasanas in which the Self is
contemplated as one with the object of contemplation may be applied to the contemplation of
symbols, the object in view here alike being the saksatkara.

(Conclusion):— There is a vast difference between the two. As to the former, the Sruti gives us to
understand in the words, "Becoming the Deva, he is absorbed in the Devas" that as the culminating
point of contemplation, the contemplator realizes while still alive his unity with the Deva, and that
after death he becomes the Deva Himself. There is no evidence whatever to show that
contemplation of symbols produces saksatkara. And as saksatkara is not the aim of the
contemplation of symbols, we should understand that the several objects of enjoyment, declared in
the respective contexts to be attainable, constitute the fruits of the contemplation of symbols.
Accordingly, as producing fruits of a distinct kind, one upasana does not become useless when
another has been practiced. And the objection that the mind would wander away from the point
does not at all apply to the present case; for, by contemplating one symbol at certain moments and
again at another moment contemplating another symbol, the apiirva or invisible effect of the first
contemplation does not become extinct. Therefore the symbolic contemplations may be practiced at
will, either one alone or more than one; and in the latter case the many contemplations may be
practiced either severally or conjointly.

The Symbol should be contemplated as Brahman, not vice versa.

From the expression "Earth is the first form" it may at first sight appear that, being the first
mentioned, earth is the subject of the proposition and is therefore the thing to be contemplated, i.e.,
the symbol, and that the first sound in the conjunction, which is subsequently mentioned, is the
predicate, showing how that symbol is to be regarded. On the other hand, earth being the superior of
the two, the first sound in the conjunction should be looked upon as a symbol and contemplated as
earth. For instance, the small salagrama stone is regarded as the Supreme as Vishnu, as Siva, and so
on; but not vice versa. The principle that an inferior thing which is a symbol should be viewed in
contemplation as a superior one is established in the Vedanta-sitras IV. 1. 5. as follows:—

(Question):— The Sruti teaches us to contemplate that "Manas is Brahman." and so on. There arises
the question, are we to regard manas etc. as Brahman, or are we to regard Brahman as manas etc.?

(Prima facie view):— Brahman being the Dispenser of the fruits of all actions, it is Brahman whom
we should contemplate as manas, as something not Brahman.

(Conclusion):— Brahman is the superior of the two, and it is therefore proper that manas, the
inferior one, should be contemplated as Brahman, the superior. To take an example from our
worldly concerns: when a king's servant is addressed as king himself, he feels honored, but not vice
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versa. The word 'as’ (Sanskrit 'iti.') going with Brahman in the passages — "let him contemplate
manas as Brahman" shows that manas should be regarded as Brahman. It may be asked, how can
Brahman award fruits of action, when something other than Brahman, such as manas, is
worshipped? We answer thus: as the presiding Lord witnessing all actions, He can award fruits of
our contemplation in the same way that He awards fruits when we worship a guest who is entitled
to our hospitality. Wherefore, we should contemplate the symbol, which in itself is a thing different
from Brahman, viewing it as Brahman.

No doubt the words in the text, "the sacred teaching about conjunction shall we declare in the five
worlds," seem to imply that earth etc., denoted as they are by words in the locative case, are the
objects to which contemplation should be directed that is to say, that they are the symbols; still, it is
but proper to understand that the first sound, etc, are the symbols which have to be viewed as earth
etc. When, for instance, it is taught; "Let him contemplate the fivefold Saman in the worlds," it has
been made out that the Saman forming an integral part of a sacrificial rite is the symbol which
should be viewed as worlds, these last being denoted by a word in the locative case. Indeed, this
point has been established in the Vedanta-Siitra IV. i. 6, on the ground that Saman used as the
object of the act of contemplation is the main thing to be contemplated, and is therefore the symbol
which should be viewed as worlds. Similarly, here in the passage “whoso should contemplate these
conjunctions," conjunctions form the object of the act of contemplation, and we are therefore to
understand that they are symbols to be viewed as earth etc. Though earth, etc., are symbols, yet as
constituting the forms in which the first sound, etc., are to be viewed, they may be properly referred
to in the words " in the worlds" etc.

Upasana defined.

To discuss yet another point:

(Question):— What is upasana? Is it a single act of thought or a frequent repetition of one and the
same thought?

(Prima facie view):— Just as the scriptural injunction "He shall initiate a Brahmana of eight years
into the study of Vedas" is duly observed when the act is once done, so too, by a single act of
thought, the scriptural injunction is duly fulfilled, and no repetition of the thought is necessary.

(Conclusion):— Not so, we say; for, as in the learning of the Vedic texts, the thought should be
repeated. Just as, in pursuance of the scriptural command that every one should learn his own
scriptures, one recites the Vedic text frequently till he can fix it in memory, so, the thought should
be often repeated. If the very word 'adhyayana' means repeated utterance, the word 'updsana’ also
means a frequent repetition of thought. Accordingly the blessed bhasyakara, in his commentary on
the Vedanta-Sutras IV.i.i. says as follows: "Moreover, the words 'upasana' (devotion or
contemplation) and 'nididhyasana' (meditation) denote acts involving frequent repetition.
Accordingly, indeed, when we say 'he is devoted to (upaste) the prince', or 'he is devoted to guru',
we refer to a person who attends on the prince or guru intently, never swerving from the act. So,
when we say 'parted from her husband she meditates on him," we refer to a woman who thinks
constantly of the husband and is quite anxious to meet him.

It is true that no definite measure of the frequency of thought is anywhere prescribed in the Sruti, as
is done in the case of mantras meant for repetition; but the thought should be revolved until the idea
that the symbol is the Deity contemplated upon has struck its roots deep down in the mind of the
contemplator. Therefore the Taittiriya-Upanisad-Vattitika says:—

"To approach a thing, viewing it as something else as taught in the scriptures, and there to dwell
long till they come to be regarded as one, constitutes what is called upasana."”
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It is like wise ministers having installed a boy prince on the throne and constantly waiting on him
till all people come to recognize his sovereignty and obey him as their king. When once the symbol
has come to be regarded as the Deity, the idea does not again depart from it. To illustrate: the idea
of God comes up to the mind on seeing the icon in a ruined temple though no longer worshipped.
The results spoken of in the scriptures will accrue to him who has contemplated the symbol till the
idea that it is the Deity Himself has taken a firm root in the mind.

LESSON 4.
(Fourth Anuvaka.)

PRAYERS FOR HEALTH AND WEALTH.

In the third lesson contemplation of conjunction has been taught for the attainment of progeny and
other fruits. From that indirectly accrues also the power of concentrating thought, a necessary
condition for the attainment of a knowledge of Brahman. Now, no man who is wanting in retentive
power of intellect, who forgets the teaching of scriptures once learned, can acquire a knowledge of
Brahman. And no man who, owing to sickness and such other causes, lacks physical vigor, etc., or
who suffers from want of food and clothing and the like, can apply himself to the study of the
scriptures and such other means of acquiring a knowledge of Brahman. Therefore mantras
conducive to the attainment of retentive power of intellect and the like are taught in the fourth
lesson.

Prayer for intellectual vigor.

First, the Sruti teaches the mantra to be recited by him who wishes to acquire retentive power:—

1. Who, of all forms, the bull of chants, sprung up from chants immortal, May He,
the Lord, me with intelligence cheer. Of the immortal, O God, the possessor may I
be!

Here are taught japa and homa the recitation of mantras and the offering of oblations as means of
obtaining medha and sri, intelligence and fortune. (That such is the purpose of this lesson is) shown
by the expressions, “May He, the Lord, me with intelligence cheer;" and “then to me fortune bring.”

Pranava, the essence of the Vedas.

The syllable 'Om' is said to be the bull of Vedas because of the ascendency thereof as of the bull in
a herd of cattle. It is 'of all forms,' because it pervades all speech, as declared elsewhere in the
Sruti:—

“As all leaves are fast bound in the stalk, so is all speech fast bound in the 'Om."' The
syllable 'OM' is all this.” (Chh. Up. 2-23-4)

It is for this reason that it is spoken of as the “bull of chants." The syllable 'Om ' is indeed the of
object contemplation here, and it is therefore but proper to extol it as the bull of chants and so on.
The Vedas are verily immortal, and it is from such immortal Vedas that the syllable 'Om' was born:

that is to as the say, most essential element of the Vedas did it shine forth to Prajapati, the Lord of
creatures, when he began to meditate with the object of knowing what was the most essential
element in all Vedic and vulgar speech. The syllable 'Om' is eternal and cannot therefore be literally
said to have a birth. May that syllable Om, the Supreme Lord, the Dispenser of all aspirations, cheer
me with wisdom! Or (to interpret the Sruti better still): May He strengthen me with intelligence. —
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It is the strengthening of intelligence that is here prayed for. Of the immortal, i.e., (by the context),
of that knowledge of Brahman which is the means to immortality, the possessor may I be.

Pranava is the highest among the Vedas which are chanted in Gayatrt and other metres, as declared
in the Katha-Upanisad:

“That place which all the Vedas declare, for which they declare all penances, which
seeking they live the life of celibacy, that place I tell thee briefly: it is Om.” (Katha-
Up. 2-15.)

The whole universe is only Its embodiment, inasmuch as all things are comprehended in speech
composed of words, and the whole speech is comprehended in that syllable 'O’ the first member of
Pranava. That all things are comprehended in speech is declared in the Aitareyaka as follows:

“Speech is his (the breath's) rope, the names its knots. Thus by his speech as by a
rope, and by his names as by knots, all this is bound. For, all these are names
indeed." (Aitareya-Aranyaka 2-1-6-1.)

Just as a dealer in cattle ties together many animals by bands attached to one long extended rope,
so, in the hands of Paramesvara, the Supreme Lord, speech is the long rope, and names such as
'Devadatta' are bands, and by these all things in the universe are tied up. Everything therefore rests
in speech. That is to say, every man, on hearing his own name pronounced by another, comes up to
him as though he were bound and dragged by bands of rope. That the whole of speech, with all the
things in the universe comprehended within it, is itself comprehended in Pranava is declared by the
Chhandogas in the following words:—

"As all leaves are fast bound in the stalk, so, is all speech fast bound in the
syllable 'Om.' The syllable 'Om ' is all this." (Chha. Up. 2-23-4)

Just as the vata, asvattha and other fig leaves are pervaded by fibers running through them, so is the
whole speech pervaded by the syllable 'Om.' We should bear in mind that it is through the syllable
'A' that the whole speech is comprehended in the Pranava, as declared in the Aitareyaka:

“A" is the whole of speech; and manifested through different kinds of
contact (mutes) and of winds (sibilants), it becomes many and different."
(Aita. Aranyaka 2-3-6-14.)

Those sounds which are termed sparsas and those which are termed ushmans are uttered in the
Matrika-mantra with 'A' attached to them. The sound 'A" is therefore said to be embodied in the
whole speech. Thus has been shown how Pranava is 'of all forms,' embodied in the whole universe.
Pranava manifested itself to Prajapati as the highest or most essential element of the Vedas.
Accordingly the Chhandogas read as follows:

"Prajapati brooded on the world. From them thus brooded on threefold
knowledge issued forth. He brooded on it, and from it thus brooded on
issued the three utterances (vyahrtis), Bhuh, Bhuvah, Svah. He brooded on
them, and from them thus brooded on issued the syllable OM" (Chha. Up. 2-
23-3,4.)

To brood upon the worlds is to meditate deeply upon them with a view to find out their essence. To
issue forth is to clearly shine forth as the essence. Immortality or freedom from death constitutes
what is known as liberation, and that is the end for which the syllable OM manifested itself. Hence
it is that the Chhandogas, in the opening section treating of the syllable OM, read at the
commencement, “He that is well established in Brahman attains immortality." Pranava being the
designation of Brahman, he alone who devoutly contemplates Prawava can be said to be well
established in Brahman.
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May He, the Supreme Lord, who is designated by Pranava, cheer me, the seeker of wisdom, (by
endowing me) with the power of retaining in memory the scriptural texts and their teaching. May I,
O God, by Thy Grace grasp the immortal, i.e., the scriptural texts and their teachings whereby to
attain immortality.

Prayer for physical and moral health.

Having given the mantra for acquiring retentiveness, the Sruti now proceeds to teach a mantra for
securing immunity from sickness:

2. Able may my body be, sweetest be my tongue uttering only what is most
agreeable! With ears much may I hear! The sheath of Brahman art thou, veiled by
intelligence. What I have learned do Thou keep.

Moreover, may my body be able! May my tongue be sweetest, With ears much may I hear! May my
karya-karana-sanghata the aggregate of the causes and the effects, i e., the gross physical body and
the subtle senses making up my whole bodily organism be competent for atma-jiana, competent to
acquire a knowledge of the Self. And it is for the same end that I pray for medha, intellectual
retentiveness. Of Brahman, of the Paramatman or Highest Self, Thou art the sheath, as of a sword,
being the seat of His manifestation.

I speak of Thee as the sheath of Brahman because those who have cast aside all
worldly desires perceive the Supreme in Thee, and because, as both the designation
and the symbol of Brahman, Thou art alone the means of perceiving Him. — (S)

Thou art indeed the Pratika, the symbol of Brahman: in Thee Brahman is perceived. By worldly
intelligence Thou art concealed; that is to say, the truth concerning Thee is unknown to men of
common intelligence.

Concealed as Thou art** by their worldly intelligence, they whose thoughts are engrossed in the
external objects do not contemplate Thee, the Divine Being, who givest immortality. (S.)

Do Thou guard what I have heard, do thou guard my wisdom, the knowledge of the Self and the
like which I have acquired by hearing the scriptural texts; that is to say, do Thou enable me to
acquire wisdom and retain it.

Do Thou guard my wisdom from the attacks of attachment, aversion and other such evils: do Thou
so watch that when I am engaged in the study of scriptures and in other means of acquiring
knowledge, I may not meet with any obstacles to wisdom, such as worldly attachment and the like.

(S)
These mantras are to be repeated by him who wishes to improve the retentive power of memory.

As I seek wisdom, may my body be healthy and thus efficient for a practice of contemplation! May
my tongue be endued with extreme sweetness; may it be an apt organ wherewith to recite the
scriptural texts! May I hear many a scriptural text conducive to the growth of wisdom: may I not be
afflicted with the evil of deafness. O Pranava, Thou art the place where I may meditate upon the
Supreme Being, the Cause of the universe. Just as a leather-sheath is the place for preserving a
sword, so is Pranava the place for a safe meditation of Brahman. Accordingly, concerning the
syllable 'Om,' the Katha-Upanisad says:

“This is the best means, this the highest means." (Op. cit, 2-17.)

24 As a salagrama stone is concealed by the idea of God. (A.)
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Thus Pranava is associated with the retentive power of intellect. Do Thou, O Supreme Lord,
designated as Thou art by that grand Pranava, protect my learning — all the secret truths of the
Veda that I have learned with my ears— by way of removing the obstacles of forgetfulness and the
like.

Prayer for fortune.

Here follow the mantras with which the seeker of fortune should offer oblations:

3. Bringing to me and increasing ever and anon clothes and kine, food and drink, doing
this long, do Thou then bring to me fortune woolly, along with cattle. Svaha!

Then,> after endowing me with medha or intelligence, do Thou endow me with fortune which in an
instant — rather, ever — will bring to me and increase clothes and kine, food and drink. For to one
who is devoid of wisdom fortune is indeed only a source of evil.

Works conducing to man's good in this or the future world can be accomplished only by means of
wealth, human and divine — Il.e. material wealth such as money, and spiritual wealth such as
contemplation of the Divine Being and wisdom. Hence the prayer for the two. — (S.)

Fortune is, said to be woolly because the fortune sought for includes goats and sheep as well as
other kinds of cattle. From the context we are to understand that here the syllable 'Om ' is addressed.
The word 'svaha' shows that the mantra is intended for an oblation.

The word also marks the end of a mantra here as well as in the succeeding cases. (S.)

Do Thou, Supreme Lord, designated by Pranava, secure to me fortune from all sources, providing
me with clothes, etc., for my enjoyment, increasing them when acquired, preserving them, when
thus increased, long and safe for me who is the seeker of wisdom ...... To that God, who will endow
me with fortune, may this thing — clarified butter or the like — be an oblation.

Prayer for obtaining disciples.

Now the Sruti gives five, mantras wherewith the person who has been endowed with fortune
abounding in clothes, food, drink, etc., offers oblations with a view to obtain disciples for the
propagation of the traditional wisdom.

May devotees of Brahman come to me from every side! Svaha!
Variously may devotees of Brahman come to me! Svaha!
Well-equipped may devotees of Brahman come, to me! Svaha!

Self-controlled may devotees of Brahman come to me! Svaha!

® N 0

Peaceful may devotees of Brahman come to me! Svaha!

May disciples, intent on the acquisition of knowledge, come to me, a teacher of the traditional
wisdom! Whatever be their respective ends — be it cattle, or the region of svarga, or the region of
Brahma, or liberation, to me may they come, endued with intellectual aptitude tar wisdom,
abstaining from all puerile, sportive outgoing activities of the sense-organs, free from anger and
other evil tendencies of the mind!

25 On my acquiring a knowledge of the Vedic teaching. (S)
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The mantras from the 5 to 8 are not read in this context in some countries, in the belief that they
belong to some other recension.

Prayer for fame.

Here follow the mantras productive of fame as a teacher of traditional wisdom:

9. Famous among people may I become! Svaha!
10. Superior to the wealthiest may I become! Svaha!
... Superior to the wealthiest among the same class of people as myself, may I become;
that is to say, may I be superior in virtues to the class of men who possess wealth!
By Thy Grace, O Supreme Lord, may I be famous among all people as a teacher. ........

Prayer for union with the Divine.

How the worshipper may become famous and superior is described in the following mantras:

11. That Self of Thine, O God, may I enter! Svaha!
12. Do Thou, O God, enter me. Svaha!
13. In that Self of Thine, of a thousand branches, O God, do I wash myself. Svaha!

May I enter into Thee, the sheath of Brahman. Having entered into Thee, may I not be other than
Thyself! Do Thou also, O Lord, enter into me. Let us be one alone in Self.”” In Thee alone as in a
river ) of a thousand branches, I wash all acts of sin.

God (Bhagavat); 'Bhaga ' is the name given to the six perfections collectively, perfection in power,
in virtue, in fame, in fortune, in wisdom, in non-attachment. May I, O Supreme Lord, enter into
Thee, may I ever lovingly serve Thee as though I have become one with Thyself! Do Thou also
enter into me, i.e., do Thou graciously hold me in great love as though Thou hast entered into me.
In Thee, in Thy thousand forms, I wash myself. That is to say, devotion to Thee is the sole path to
Bliss.

Prayer for many disciples.

The Sruti then proceeds to give a mantra intended to secure many disciples, illustrating the thing by
analogies.

14. As waters run to a low level, as months into the year, so unto me may devotees of
Brahman, O Disposer of all, come from every side! Svaha!

The year (aharjara, consumer by days, or consumer of days) is so called because, revolving round
and round in the form of days, it wastes away the worlds, or because days are consumed in the year
in which they are comprehended.

As water flows quickly down an inclined level, as months run into the year, not one of them
transgressing it, so may the devotees of Brahman come unto me from all parts of the country with
extreme quickness, and may they never transgress me!

Prayer for light and peace.

26 Nor does Sri Sankaracharya recognise them as forming apart of this Upanishad.

27 i.e., do Thou destroy all cause of distinction. (S.)
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15. Refuge? Thou art, to me do Thou shine forth; forth unto me must Thou come!

Thou art like a refuge, like a rest-house close by, wherein to shake off all weariness. Thou art the
abode wherein resting, thy devotees can shake off all sin and pain. Do Thou, therefore, shine forth
to me. Do Thou come unto me: do thou make me one with Thyself, as the metallic head of an arrow
(becomes one with the body it pierces into).

The seeker of fortune, as spoken of in this section — IL.e. in the chapter on wisdom, — must be one
who seeks wealth wherewith to perform the sacrificial rites which serve to destroy all accumulated
sins of the past. It is only on the extinction of these sins that wisdom shines forth, as the smrti says:

“Wisdom arises in men on the extinction of sinful karma. As in a clear
mirror, they see the Self in the self."

Do Thou make me illustrious as the teacher of Brahma-vidya. Do thou come to me, i.e., be gracious
to me.

LESSON V.
(Fifth Anuvaka.)

CONTEMPLATION OF THE VYAHRITIS.

Contemplation of Samhita (conjunction) was first taught. Then followed the mantras intended for
him who seeks wisdom and those intended for him who seeks fortune. These mantras subserve
wisdom indirectly. Here follows the contemplation of Brahman within, in the form of Vyabhritis, the
utterances whereby to secure the fruits, of self-lordship (svarajya).

Accordingly this section proceeds to extol His glory. (S.)

The three Vyahritis being held in high regard, Brahman declared independently of them may not be
readily accepted by the intellect; wherefore the Sruti teaches the disciple to contemplate, within the
heart, Brahman, otherwise termed the Hiranyagarbha, as embodied in the Vyahritis. — (A.)

The fifth and the sixth anuvakas treat of the contemplation of Brahman; the fifth treating of the
contemplation of the subordinate Devatas, while the sixth treats of Brahman, the Supreme Devata.
First, the Sruti speaks of the three as the symbols of the three subordinate Devatas.

The three Utterances.

1. Bhih, Bhuvah, Suvah; there are thus, verily, these three utterances.

The utterances mentioned here are known as the most celebrated ones. Vyahritis are so called
because they are uttered in various rituals, such as agnihotra, as is well known to all.

The Fourth Utterance.

Having thus spoken of the three Vyahrtis well known in connection with the ritualistic section, the
Sruti proceeds to declare another Vyahrti as a symbol:

2. Of them, verily, that one, the fourth, 'Mahah', did the son of Mahachamasa discover.

28 Or the haunt of all living creatures — (S.)
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This Vyahrti, namely 'Mahal', is the fourth of them. It was the son of Mahachamasa that discovered
this fourth Vyahriti. As a past event is described here, the present tense should be understood in the
sense of past time. Mention of Mahachamasya is intended to show that the Vyahrti was discovered
by a Rishi. Since the name of the Rishi is mentioned here, we understand that contemplation of the
Rishi forms an integral part of the upasana taught here.

Mahachamasa is so named after the great vessel (chamasa) of Soma. The vessel of Soma is spoken
of as 'great', because it is used in most of the Soma sacrifices. His son is the rsi here referred to as
Mahachamasya. That rsi teaches the Vyahrti 'Mahah', — the fourth of the Vyahrti of which three
have been mentioned as Bhuh etc., — as the main object of contemplation.

Contemplation of the Utterances.

Now the Sruti proceeds to enjoin how the four Vyahrti should be regarded in contemplation.
3. That is Brahman; that is atman; its limbs the other Gods.

The Vyahrti uttered as Mahah, and discovered by the son of Mahachamasa, that is Brahman.”
Indeed, Brahman is Mahat (the Great); and the fourth Vyahrti, too, is Mahah? — What else is that
Vyahrti? It is that atman,* because it is all-reaching. The other Vyahrtis, — i.e., the worlds, the
Gods, the Vedas, the pranas, — are all, indeed, reached by the Vyahrti, 'Mahah,' i.e., by the sun, the
moon, Brahman (Pranava) and food respectively. The other Gods are therefore its limbs. Here
'Gods' stand for others also, namely, worlds, Vedas and pranas.

"Mahah, the fourth Vyahrti, should be regarded as Brahman, the Reality. Because it is Brahman,
this fourth Vyahrti is Atman abiding in the middle of the body. The other Gods of the Vyahrtis
should be regarded as its limbs, namely, hands, feet, and the like. Or, this may be a mere raise of the
fourth Vyahrti, no contemplation of them as such being enjoined here. The word 'Mahah' being
derived from a root meaning 'to worship,' it is but proper to praise the Vyahrti as Brahman, the
Adorable One. Just as the conscious Self is superior to the limbs of the body, so 'Mahah' the fourth
Vyabhrti is superior to the other Vyahrtis.

Contemplation of the Utterances as the Worlds.

The Upanisad proceeds to enjoin the contemplation of the Vyahrtis as the worlds:—

4. As Bhuh, verily, is this world; as Bhuvah, the mid-region; as Suvah, the other
world; as Mahah, the sun; by the sun, indeed, do all worlds excel.

Because Gods, the worlds, etc., are all the limbs of the Vyahrti 'Mahah which is the trunk as it were,
therefore it is said that by the sun the worlds attain growth and so forth. It is indeed by the trunk of
the body that the limbs attain growth.- Thus the first Vyahrti 'Bhiih' should be regarded as the
world, as Agni, as the Rig-Veda, as prana; and so should the other Vyahrtis be regarded each in four
forms.

The Vyahrti 'Mahah' is the trunk as it were of Brahman or the Hiranyagarbha who ensouls the
worlds etc. As the trunk of the body contributes to the growth of the limbs, so in the form of the sun
etc., the Vyahrti 'Mahah' contributes to the growth of the worlds' and so on. This is another reason
why Mahah is spoken of as atman, the first reason being that Mahah reaches all. (A. & S.)

29 That is to say, let this fourth Vyahrti be contemplated upon as Brahman. It should be regarded as -Brahman, because
of its greatness, and as atman because it pervades all. (S.)

30 3tman is derived from a root which means 'to reach,' 'to pervade’.
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' Because all worlds fall within the ken of our regard (mah — to regard with reverence) only when
illumined by the sun, it is very proper that Mahah should be regarded as the sun, . .

Contemplation of the Utterances as Gods.
Now the Upanisad enjoins the contemplation of the Vyahrtis as Gods:

5. As Bhiih, verily, is Agni, Fire; as Bhuvah is Vayu, the Air; as Suvah is Aditya, the
Sun; as Mahah is Chandramas, the Moon; by Chandramas, indeed, do all
luminaries excel.

It is only when the moon shines that all the stars around shine in excellent forms.
Contemplation of the Utterances as the Vedas.
Then the Upanisad enjoins the contemplation of the Vyahrtis as the Vedas;

6. As Bhiih, verily, as the Riks; as Bhuvah, the Samans; as Suvah, the Yajuses; as
Mahah, Brahman; by Brahman, indeed, do all the Vedas excel.

"Brahman" here means the syllable 'Om'; none else can be meant here where we are concerned with
words, namely, the Vedas.

The Riks, the Samans, and the Yajuses refer to the mantras occurring in the three Vedas
respectively. 'Brahman' here denotes the syllable’ Om. 'By 'Om' indeed are all the Vedas made
excellent, inasmuch as the recitation of the Vedas is preceded by that of the Pranava.

Contemplation of the Utterances as life -breaths.

Now the Upanisad enjoins the contemplation of the Vyahrtis as prana, life-breath:

7. As Bhuh, verily, is the upward life; as Bhuvah, the downward life; as Suvah, the
pervading life; as Mahah, the food; by food, indeed, do all lives excel.

It is only when food is eaten that the cravings of vitality are satisfied. Vyahrtis represent Purusa in
His sixteen phases.

Now the Upanisad concludes its teaching concerning the Vyahrtis regarded as the worlds and so on:
They, verily,' these four (Vyahrtis) become fourfold; four, four are the Vyahrtis.

They, namely, these four (Vyahrtis), Bhuh, Bhuvah, Suvah and Mahah are each fourfold, each
being in four forms. Four in all, they become each four. Reiteration of them as presented above is
meant to impress that they should necessarily be contemplated in the aforesaid manner.

It is not merely to magnify the Vyahrtis that this is repeated. It is intended to impress that each
Vyahrti should be contemplated in its four aspects, so that the contemplation may comprehend the
Supreme Spirit (Purusa) in His sixteen phases (A.)

Each Vyahrti becoming four, the Vyahrtis in all become sixteen. To show that all of them should
enter into the contemplation, 'four' is twice repeated in the last sentence.

Contemplation of the Utterances enjoined.

Now the Upanisad enjoins the contemplation of the Vyahrtis:

8. Whoso contemplates them, he knows Brahman; to him do all Devas offer tribute.
He who contemplates the Vyahrtis mentioned above knows Brahman.
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(Objection):— Brahman being already known, been declared above "That is Brahman; That the
atman," there is no necessity to declare here that he knows Brahman, as if Brahman were unknown
before.

(Answer):— No. There is no room here for such objection, because the Sruti intends to teach
something in special about Brahman. — True; that the fourth Vyahrti is Brahman has been known;
but neither the distinctive feature of His being knowable within the heart nor the whole description
(to be given in the next lesson) of Himself and of His attributes, that He is formed of thought, that
He is full of peace, and so on, is yet known. It is indeed with a view to teach all this that the Sastra
looks upon Brahman as if unknown and says "he knows Brahman." Hence no room for the
objection. The meaning is this: he knows Brahman, who contemplates Him as possessed of all the
attributes to be described in the sequel. So that this lesson relates to the same thing that is treated of
in the next: both the lessons treat, indeed, of one and the same upasana. And there is also something
in the sequel which points to this conclusion. The words "He is established in Fire as Bhiih"
constitute a mark pointing to the unity of upasana. Nothing here goes to signify that two distinct
contemplations are here enjoined. There are no words, indeed, such as ' Veda;' 'upasita,' i.e. 'let him
regard’, 'let him contemplate,” — marking off one injunction from the other. The words "he who
knows (veda) them," occurring in the fifth lesson refer to what is to come next and does not
therefore point to any distinction in the contemplation (upasana). It has been shown how these
words refer to what is to be said in the next lesson which teaches the distinctive features of
Brahman (to be contemplated here).

9. To him who contemplates thus, all Devas, becoming his subordinates, bring
tribute on his attaining to self-lordship (svarajya). All the worlds as well as all Devas
contribute to his enjoyment according to their respective powers. This is the fruit
accruing to the contemplator.

To 'him who contemplates the Vyahrtis regarded as the Earth, and. so on, Indra and all other Gods
pay reverential homage.

(Objection):— He who contemplates symbols such as the Vyahrtis here spoken of cannot attain to
the Brahma-loka, inasmuch as in the Vedanta-sutras, IV. iii. 15, it has been determined that those
alone attain to that region who contemplate Brahman independent of a symbol. Thus as they do, not
attain to Brahman, it is not right to say that he is worshipped by all Gods.

(Answer):— No such objection can be urged here. For, when a person contemplates the Vyahrtis,
he contemplates Brahman also as taught in the next lesson. The contemplation of Brahman is,
indeed, the primary factor, while the contemplation of the Vyahrtis is supplemental to it. The
contemplator, therefore, does attain to Brahman, and it is but right to say that he will be worshipped
by all Gods.

LESSON 6.
(Sixth Anuvaka.)

CONTEMPLATION OF BRAHMAN.

It has been said that the other Gods represented by Bhuh, Bhuvah, and Suvah. are the limbs of
Brahman, the Hiranyagarbha represented by Mahah, the fourth Vyahriti. Now the Sruti declares that
the hrdaya-akasa, the bright space in the heart, is the proper place for the contemplation and
immediate perception of that Brahman whose limbs the other Gods are, just as the salagrama stone
is the proper place for the contemplation of Vishnu. Indeed, when contemplated there, that Brahman
is immediately perceived in all His attributes, as formed of thought and so on, as the amalaka fruit
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is seen in full when held in the palm. It is necessary also to declare the path by which to attain to the
state of the universal Self. With this end in view the Sruti proceeds with the sixth anuvaka.

Brahman in the Heart.

1. Here, in this bright space within the heart, is He, that Self who is formed of
thought, un-dying, full of light.

The heart is the lotus-like fleshy organ, the seat of life, with the apertures of many a nadi opening
into it, with its head downward; and it is seen and well recognized by all when a sacrificial animal
is dissected. There is akasa or bright space within it as there is in a vessel. Therein is the Purusa, the
Self, so called because He lies in the body, or because by Him the Earth and all other worlds are
filled. He is mano-maya, formed of manas, thought or consciousness, — so described because He is
known through thought or consciousness. Or, 'manas’ may mean antah-karana, the organ of
thinking, and the Mano-maya is He who identifies Himself with thought, or whose characteristic
mark it is. He is immortal. He is effulgent, full of light.

Brahman, who has been declared as if He were remote, is now said to be the immediate one. Do
thou see the Self by thyself in the space within the heart. This space within the heart is the abode of
buddhi, the intellect. There dwells the Self (Purusa) to be cognized immediately as one formed of
thought (Mano-maya). The Self is spoken of as Mano-maya because, just as Rahu, the eclipsing
shadow, is seen along with the moon, so is the Self directly seen only along with the manas. Or,
because the manas is the organ by which the Soul (Purusa) can think of objects, He is ' spoken of as
Mano-maya. Or, the Soul is spoken of as Mano-maya because He identifies Himself with manas; or
because the Soul is manifested through manas, which therefore forms the mark pointing to His
existence. (S).

In the fifth lesson the contemplation of the subordinate Gods has been taught. The sixth treats of the
contemplation of the paramount God.

In the middle of the heart-lotus there is akasa, the bright space, of the same capacity as the thumb of
the individual to whom the heart belongs, and so often talked of in the Srutis and in the Yoga-
Sastras. In this bright space is Purusa, the Paramatman, the Highest Self, the All-pervading. He is
no doubt everywhere; but here the Sruti teaches that the heart is the place where we may
contemplate and realize Him. Indeed, manas can intuitively realize Him only when, having been
restrained by samdadhi in the middle of the heart, it becomes one-pointed, as the Sruti else where
says "He is seen by the sharp intellect." The word 'this' (Sanskrit 'ayam' = this here) preceding the
word 'soul,’ signifies immediateness and therefore shows that the Soul is capable of being
immediately realized in intuition. That Soul shines forth in all His grace and beauty when
contemplated in the middle of the heart. Accordingly the heart is spoken of in connection with the
Dahara-vidya and Sandilya-Vidya.*® Manas is the main feature of the Soul who is thus to be
contemplated in the heart: those who seek knowledge realize Him by manas, and those who resort
to contemplation have to meditate with manas. He transcends death and shines by His own light.

The Path of Light leading to Brahman.

Now the Sruti proceeds to show the path by which the sage attains to Brahman described above, as
realized in the bright space of the heart, forming the very Self of the sage, and here referred to as
Indra, the Lord:

31 Vide Chhandogya-Upanishad VIIL. 1-6; II1. 14.
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2. In the mid-region of the throat's two pillars, that which hangs down like a nipple,
that is the birth-place of Indra, where the hair-end splits up dividing the two regions
of the skull.

There is a nadi (tube) called susumna, passing upward from the heart, and often referred to in the
yoga-$astras. It passes through the mid-region of the throat's two pillars, as also of that bit of flesh
which hangs down like a nipple between the throat's two pillars, and through the region of the skull
where the roots of hair lie apart. When it reaches this last place, the nadi passes up breaking open
the two regions of the head. That is the birth-place of Indra, that the path by which to attain to one's
own true nature.

The suSumna-nadt which starts up from the heart forms the path by which to reach Indra, the Lower
Brahman presented here for contemplation. This path will be found described at length in the works
on Yoga. The sage has to force his way up through the nipple-like piece of flesh hanging down in
the throat with its face turned downward, and to pass by the path of suSumna filled with udana-
Vayu, the up-going current of the vital air. This, it should be known, is the path of Indra, and the
sage can effect his passage through it by means of the Rechaka-Pranayama, that process of
restraining breath which consists in driving the life-current upwards and outwards. Passing by that
path, he breaks open the two regions of the skull and reaches the surface of the head where we find
the hair-roots parted from one another (S.&A.)

The right and left sides of the mouth's interior situated just above the root of the tongue are called
the talukas, "the throat's two pillars." Between them lies a small piece of flesh hanging down like
the nipple of a heifer, and often referred to in the Yoga-$astras,” quite visible to others, and even
touched by an expert in the Lambika-yoga (Ibid p.128) with the tip of his own tongue. That is the
seat of Indra, of Parame§vara, the Supreme Lord. This piece of flesh stands for the Sushumna nadi;
and the Sruti here speaks of it as if it were Sushumna itself which lies quite close to it, in the same
way that, when pointing out the moon, we point to the end of a tree's branch as the place where the
moon is. And penetrating into this nadi, the mind becomes one-pointed, and is then able to
immediately realize the Paramatman, the Supreme Self. To this end the Kshurika-Upanisad reads as
follows:

"There are one-hundred and one nadis. Of them sushumma is regarded the best, which
rests in the Supreme, untainted, of the same form 'as Brahman. Ida lies to the left and
Pingala to the right. Between them is the Supreme Abode, and he that knows It knows
the Veda."

Thus, the Susumna-nadi is the abode of the Supreme Lord. And it is His abode because it is also the
path by which to attain immortality. That it is the path to immortality is declared by the Chhandogas
and the Kathas as follows:

“Of the heart there are a hundred nadis and one more; of them that one pierces right
through the head. Rising up by this, one reaches deathlessness; the others, leading in
divers ways, are used for going out." ( Katha-Upa. 6-16. Chandogya-Upa. 8-6-6.)

The Sushumna-nadi forces its way up between the right and left portions of the head especially
there where the roots of the hair lie. Just as the tip of the hair beyond which there is no hair is
spoken of as the hair-end, so here the root of the hair below which there is no hair is spoken of as
the hair-end.

32 Vide Minor Upanishads Vol. II. pp. 62-66
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State of Brahman attained.

Having thus taught the path of the upasaka's exit for attaining the fruit of the contemplation, the
Sruti proceeds to declare what that fruit is:—

3. In Agni as Bhiih he rests, in Vayu as Bhuvah, in Aditya as Suvah, in Brahman as
Mahah. He attains self-lordship; he attains to the lord of manas, the lord of speech,
the lord of sight, the lord of hearing, the lord of intelligence. Then he becomes this,
the Brahman whose body is the bright space, whose nature is true, whose delight is
life, whose manas is bliss, who is replete with peace, who is immortal.

By that path, he who thus contemplates and realizes that Self who is formed of thought makes his
exit from the head and becomes established in Agni (Fire),

Represented by the vyahrti ‘bhih> — who is the lord of this world, a limb as it were of the Great
Brahman; i.e., in the form of Agni he pervades this world. Similarly in Vayu, Air, represented by
the second Vyahrti, 'Bhuvah,' he is established. So, too, he is established in Aditya, the Sun,
represented by the third vyahrti, ' Suvah." He is also established in Brahman, the main body
represented by the fourth vyahrti ' Mahah." Resting in them all as their very Self, becoming
Brahman Himself, he attains to svarajya, self-lordship; i.e. he becomes himself the lord of the body
represented by subordinate Gods, in the same way that Brahman is their lord.

In this world, he who has none else for his king, who is himself the king, is said to be a svardj, an
independent lord. The contemplator becomes such a king here and attains to such kingship over
manas, speech, sight, ear, intellect; there is no doubt of it. Such excellent results accrue from the
contemplation of the Divine Being described above- (S.)

And to him all Gods will offer tribute in subordination to him, just as they offer tribute to Brahman.
He attains to the lord of manas: he attains indeed to the Lord of all minds, to Brahman who is the
Soul of all things. It is indeed Brahman who thinks with all minds. To Brahman he attains who
contemplates Him in the aforesaid manner. Moreover, he becomes the lord of all organs of speech,
the lord of all organs of sight, of all organs of hearing, and of all organs of understanding. As the
Soul of all things he becomes the owner of the sense-organs of all beings of life.

Moreover, he becomes something even greater than that; he becomes, to wit, the very Brahman of
whom we are speaking, whose body is akasa, the bright space, rather, whose body is as subtle as
akasa; whose nature is true whether expressed through matter with form or through formless matter;
who sports in the pranas or life-functions, who is the pleasure-ground of all life-functions; to whom
the mind causes nothing but happiness; who is peace and perfection, who is found full of peace and
endued with the attribute of immortality. It should be here understood that these additional
attributes pertain to the same Being who has been already described as Mano-maya and so on.

The Sruti here describes the form of Brahman represented by the Vyahrti, with a view to enjoin the
contemplation thereof. As the life-giving Soul of the three worlds, this Brahman expresses Himself
in as 'sat-tya,' as 'sat’ and 'tyad,' as 'mirta' and 'amiirta,’ as matter with form and as matter with no
form.* He has His pleasure-ground in the senses (pranas); or, in Him the senses have their pleasure-
ground. (S.)

By the contemplation of the three Vyahrtis the contemplator becomes established in Agni and so
on: he attains the powers which Agni, Vayu and Aditya possess. By the contemplation of the fourth
Vyahrti he becomes established in Brahman abiding in the Satyaloka he attains the power of that
Brahman. It is this power which is described at length in the words "he attains self-lordship" etc. He

33 See Brh. Up. 2-3. The air and ether (akasa) are formless, while light, water and earth present themselves in forms.
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becomes himself the Lord of Agni and other subordinate Gods. Because he is their king, it is said
that all the Devas offer tribute to him. Not only does he become himself the lord of all, he attains to
lordship over the minds of all beings of life. As the very Soul of all living beings, he is the lord of
all sense-organs. The anthah-karana or inner sense which is one in itself, is spoken of as manas and
vijiana, in virtue of its two distinct functions: when acting as an organ, it is called manas, the mind,
while acting as an agent it is spoken of as vijiiana, the intellect. Formerly, he was the lord of the
mind, speech and other organs pertaining to an individual organism, whereas, now that he has by
contemplation attained to the upadhi of the Viraj, to the state of the Universal Soul, he becomes the
lord of the mind, speech, etc., pertaining to all organisms.

After attaining to the state of the Virdj, the Macrocosmic Soul, he will be endowed with a
knowledge of the real nature of Brahman; and when nescience (avidya) is thus destroyed, he attains
to a state which the Sruti proceeds to describe as follows: Like akasa. Brahman is, in His nature,
devoid of form. Or, to interpret the Sruti in another way, as the basic Reality on which the
imagination of the whole universe rests, Brahman is the essence of all; and, as such, may be said to
be one with akasa in nature. In akasa there are two elements found, one being the Real Basic
Substance that may be described as Sat, Chit, Ananda, or Existence, Consciousness and Bliss, and
the other being an imaginary element made up of nama and ritpa, name and form. The latter of the
two elements, composed of name and form, is false and cannot therefore constitute the nature of
Brahman; but the Basic Substance is real and constitutes the nature of Brahman. The same thing is
meant when Brahman is described as one "whose nature is true." As the Reality whereon rests the
whole imaginary universe, Brahman's being is real, can never be reduced to a non-entity. So also,
all life's play, all its activity such as birth and the like, takes place in Brahman. That prana or life is
born of Brahman is declared as follows: "From Him is prana born, manas and all senses."
(Mundaka-Up 2-1-3.) The same thing is taught in the form of question and answer:

Question:— "Blessed Lord, whence is this prana born?" (Prasna-Up 3-1)
Answer:— "From atman is this prana born." (Ibid. 3-3)

The Sruti thus speaking of prana's birth also serves to account for the popular notions as to the
Atman being present in the body or departing from it. This, too, has been declared by the Sruti as
follows:

"On what staying shall I say? Thus thinking, He evolved prana..' (Ibid. 6-3, 4)

Brahman is the seat of all this play of life. And Brahman is the Being in whom lies the bliss of
manas. When manas ceases to face sense-objects and turns towards Brahman, then it is that great
happiness accrues to manas. And this is declared in the Maitreya-Upanisad as follows:

"That happiness which belongs to a mind which by deep meditation has been washed
clean from all impurity and has entered within the Self cannot be described here by
words; it can felt by the inner power only."

In this Upanisad, too, it is declared as follows:
"Nectar, in good sooth, this (soul) possessing a thing of bliss becomes." (Tait. Up. 2-7)

And Brahman is replete with peace, the mind having ceased altogether to wander away. Indeed,
Brahman being known, the mind, immersed as it is in the pure nectar of bliss, will never wander
away. This kind of peace is described by the Svetasvataras in the words:— "knowing Siva he
attains unlimited peace." (Op. cit. 4-14)

The Lord also has taught as follows:

"Thus always keeping the mind steadfast, the yogin, with the mind controlled, attains to
the peace to be found in Me, culminating in Nirvana." (B.G. 6:15)
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Wherefore, Brahman is full of peace obtaining in the mind. Or, the peace now spoken of may be
said to inhere in Brahman Himself. Unlike Maya, which is subject to change, transforming itself
into the universe, Brahman never changes; He is quite immutable (kiitastha), as the Sruti says,

"Unborn is atman, great and firm." (Brh. Up. 4:4:20)

Accordingly, Brahman is replete with peace inherent in Himself. And Brahman is devoid of death.
Death means departure of the vital breath from the body, and this is possible only in the case of the
Jiva who is associated with the vital air, not in the case of the Paramatman, unassociated with the
vital air. The absence of the vital air in Brahman is declared elsewhere in the Sruti as follows: "He is
without life,: without manas, pure." (Mund. Up. 2:1:2)

Contemplation of Brahman enjoined.

Having thus described the Entity to be contemplated, the path by which to reach to Him, as also the
fruits of the contemplation, the Sruti proceeds to enjoin the contemplation as follows:—

4. Thus, do thou, O Prachina-yogya, contemplate.

Thus do thou, O Prachina-yogya, contemplate Brahman described above, endued with the attribute
of thought and so on. This exhortation of the teacher implies the high regard he has for the truth
here taught.

Thus does the Teacher named Mahachamasya instruct the disciple who is pracina-yogya, i.e., who
has prepared himself for the course of contemplation, having washed away all his sins by the
observance of all obligatory rites prescribed in the former (or ritualistic) section, both nitya and
naimittika, those which have to be practiced every day of one's life as well as those which have to
be performed on particular occasions. The word "thus" shows that the disciple has to contemplate
the Entity described as dwelling within the heart and so on, with the attributes described in the
words “whose body is akasa," and so on. No doubt, in the words “This then he becomes," the Sruti
seems to imply that the state of Brahman is the result to which the contemplator will attain after
having attained to the condition of the Viraj; and we should accordingly understand that the sequel
the portion commencing with "whose body is akasa" treats of mukti, the state of liberation. But,
since the Sruti "In whatever form he worships Him, that he becomes," declares that the object of
contemplation and the resultant state should be identical, the attributes described in the words
"whose body is akasa" should also enter into the contemplation of Brahman here taught. Hence it is
that the Teacher (Sankaracharya) has construed the passage as describing the attributes of Brahman
here presented for contemplation.

The Fifth and Sixth Lessons treat of one and the same Upasana.

Now we have to discuss the following question: Do the Fifth and Sixth Lessons treat of one
upasana or two different upasanas?

(Prima facie view):— They treat of two different uplands, inasmuch as the things to be
contemplated as well as the fruits of contemplation spoken of in the two lessons are different. In the
fifth, the thing to be contemplated is a symbol, the Vyahrtis, regarded as the worlds etc., whereas, in
the sixth, the object of contemplation is Brahman formed of thought and endued with other
attributes. In the former the fruit of the contemplation is described in the words "To him all Devas
offer tribute; whereas the latter speaks of quite a different result, namely, the attainment of
independent sovereignty. Therefore the upasanas treated of in the two lessons are quite different.

(Conclusion): — Both being addressed to one and the same person, one upasana alone is taught in
the two places. In the words;— "whoso contemplates them, he knows Brahman " (V. 9) the Sruti
declares that the contemplation of Brahman is intended for the same person for whom the
contemplation of the Vyahrtis is intended. Further, the sixth lesson declares the fruits of the
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contemplation of the Vyahrtis as well, in the words "In Agni as Bhuh he becomes established." (VI.
3). Wherefore, one upasana alone is taught in both the lessons. As to the difference in the things to
be contemplated, it may be easily explained by considering their mutual relation to be one of
angangi-bhava, that of chief and subordinate factors. Then, the offering of tribute by all the Devas
may be regarded as the fruit accruing from the ariga or subordinate factor. In the case of the fruit of
a subordinate factor spoken of in the passage “He who pours oblation with the leaf-ladle
(parnamayrt juhuh), he never hears of evil repute,” (Taittiriya-samhita I11.5.7) it is but proper to
maintain that the passage is intended merely to recommend the main act of sacrifice, but not to
reveal any particular fruit accruing from the subordinate factor referred to, inasmuch as nobody ever
seeks to know the fruit of the act of pouring oblations with a leaf-ladle, that act forming but an
integral part of the main sacrifice and being therefore incapable of producing any fruit of its own,
distinct from the fruits of the main act. But, here, contemplation of Brahman, independent of the
Vyabhrtis, is possible, and it may therefore be concluded that the latter is taught with a view to a
particular fruit of its own; and its fruits are spoken of not merely with a view to recommend the
main factor in the contemplation. The two, therefore, together constitute one upasana, of which they
are respectively the chief and subordinate factors.

Many are the Self-Comprehending Upasanas.

We cannot, however, by extending the principle thus established to the contemplation of Brahman
as earth &c. to be taught in the Seventh Lesson, hold that it constitutes one upasana with what is
taught in the Sixth Lesson; for, on the principle discussed in connection with the Sandilya.-Vidya,
the Dahara-Vidya, and the like, it must be quite distinct from the other. This latter principle is
determined in the Vedanta-Sutras III. iii. 58. as follows:

(Question):— The Dahara-Vidya (Chhan. Up. 8:1-6), the Sandilya-Vidya, (Ibid 3:14) the Madhu-
Vidya (Ibid 3:1-11) and the like, are described in the Chandogya and other Upanisads. Now a
question arises as to whether all these vidyas (contemplations) together constitute one upasana or
each constitutes a distinct upasana by itself.

(Prima facie view):— On the principle determined in the preceding section, all of them constitute
together but one upasana, inasmuch as a contemplation of all of them put together is the best course
and there is but one Brahman.

(Conclusion):— Because it is impossible to practice all contemplations combined into one whole,
the Vidyas must be different. And Brahman, the object of contemplation in these Vidyas, cannot be
regarded as one and the same; for, He differs with the different attributes assigned to Him. Nor is it
impossible to determine the scope of each Vidya, inasmuch as in each case the upakrama and the
upasamhara, the opening and the concluding sentences, serve to clearly define the limits of the
Vidya. Therefore the several Vidyas are distinct from one another.

One alone of the Self-Comprehending Upasanas
should be practiced.

The two Vidyas described in the Sixth and Seventh Lessons being thus distinct from each other, one
alone of them should be practiced, but not both. This point has been determined in the same work
III. iii. 59.

(Question):— Now, Upasanas are either Self-comprehending or symbolic. The former comprise all
the contemplations of the Conditioned Atman, in each of which the Being contemplated upon is, as
pointed out in the Vedanta-sitras IV. 1.3, regarded as one's own Self; and the latter are concerned
with the contemplation of the symbols (pratikas), of things external to the Self and elevated in
thought by being studiedly regarded as some Devata or God. Is there, or is there not, a restriction as
to the number of the Self-comprehending Upasanas which one should practice?
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(Prima facie view):— Of the Self-comprehending Vidyas such as Sandilya-Vidya, either one alone
may be practiced, or two, or three, as a person chooses, since no authority constrains us to practice
any one or more particular upasanas; and there is indeed no reason whatever why a person should
practice the Sandilya-Vidya alone or the Dahara-Vidya alone, or any other Vidya exclusively. The
matter is therefore left to one's own choice.

(Conclusion):— There is in the first place one determining factor, namely, the fact that no purpose
is served by others.

To explain; The object of the Upasana is an immediate intuitive realization of 1§vara. If it can be
accomplished by a single upasana, other upasanas serve no purpose. Moreover, the realization
obtained by an upasana is not one brought about by an organ of right knowledge; it is, on the other
hand, generated by incessant meditation and consists in thinking of oneself as one with the Entity
contemplated upon. How can this idea of identity remain firm, when, after practicing one kind of
upasana, the person abandons it and resorts to another, and thus his mind passes from one idea to
another? Thus, by reason of the practice of more than one upasana having no purpose to serve and
even causing unsteadiness of mind, it is necessary that one alone of the Self-comprehending
upasanas should be practiced, and no more.

Contemplation of Brahman as the Self.

As in the case of the right knowledge of Brahman, so, even when contemplating Brahman, He
should be regarded as one with the Self. That the right knowledge of Brahman consists in knowing
that He is one with one's own Self has been shown in the Vedanta-Sutras IV. i. 3:

(Question):— Should the knower apprehend Brahman as distinct from himself or as one with his
own Self?

(Prima facie view);— Brahman treated of in the scriptures should be known by Jiva, the knower, to
be quite distinct from himself, inasmuch as Jiva and Brahman cannot be identical, the one being
subject to misery, and the other being above all misery.

(Conclusion):— The difference lies only in the upadhi. It has been clearly shown in the Vedanta-
sutras IL. iii. 40 that Jiva, though Brahman in reality, is subject to the miseries of worldly existence
as caused by his connection with the upadhi of antah-karana. As there is no real distinction between
them, it should be known that Brahman is identical with one's own Self. Hence it is that those who
know the real truth understand Brahman to be identical with the Self, as declared in the grand
propositions “I am Brahman;" "This Self is Brahman;" and they even teach the same thing to their
disciples in the words “That, Thou art." Therefore it should be known that Brahman is identical
with the Self.

Accordingly, in the present case, the contemplation should be practiced thus: "I am the
Paramatman, the Supreme Self, formed of thought, immortal, full of light."

How Paramatman is Mano-maya, formed of thought.

In the Vedanta-sutras I. ii. 1. it has been discussed, with reference to the Sandilya-Vidya, how the
Paramatman can be spoken of as Mano-maya, formed of thought.

(Question):— In the Chandogya-Upanisad, the Entity to be contemplated is described as “formed of
thought, luminous in form, embodied in prana." (Op. cit. 3:14:2) Is it Jiva or ISvara who is thus
spoken of?

(Prima facie view):— It is Jiva; for, in the case of Jiva it is easy to explain his connection with
manas and the like. The word "mano-maya" meaning “formed of manas" refers to a connection with
manas or thought, and the word "prana-Sarira" meaning “having prana for his body " refers to a
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connection with prana or life. Neither of these can be explained in the case of ISvara, owing to the
denial of manas and prana (in the description of ISvara) in the words “Having no prana, having no
manas, who is pure." (Mund. Up. 2:1:2) Moreover, it can in no way be explained how He who has
no place to rest in can have His abode in the heart, or how He who pervades all can be very small in
size as declared by the Sruti in the Sandilya-Vidya: “This Atman who is within the heart, and who is
very small." (Chhan. Up. 3:14:3) Hence it is Jiva that is spoken of in the passage referred to.

(Conclusion):— The very Brahman who is spoken of in the preceding passage where peace (sama)
is enjoined in the words "All this is Brahman, born from Him, dissolving into and breathing in Him;
so let every one contemplate Him in peace", (Ibid. 3:14:1) is the Thing to which the epithets ' mano-
maya' and "prana-Sarira’ refer. The meaning of the passage which enjoins peace may be explained as
follows: — All that we see is Brahman, because from Him it is born, unto Him it dissolves, and in
Him it breathes. Therefore, since Brahman who is Himself the All can have no likes or dislikes, one
should bs peaceful at the time of contemplation. Brahman being thus construed to be the subject of
discussion in this passage, the next passage in which the epithet ' mano-maya ' occurs must also
refer to Brahman. And there is no inconsistency in speaking of Brahman associated with manas and
prana; for, though not applicable to the Unconditioned, the epithets can be explained as showing
how Brahman should be contemplated in His conditioned form. Therefore, here as in all other
Upanisads, Brahman is declared to be the object of worship. Nowhere, indeed, in the Upanisads, is
Jiva declared to be the object of worship. The conclusion, therefore, is that it is Brahman who
should be contemplated.

Just as, in the Chandogya-Upanishad, it is to Brahman spoken of in the passage enjoining peace
during contemplation that the epithet 'mano-maya' refers, so also, here in this lesson, it is the
Paramatman, designated by the word ‘purusa’ which means ' all-pervading', who is spoken of as
'formed of thought'. That the word ' purusa' means 'all-pervading' is taught in the Sreyo-marga as
follows:—

"Purusa is so called because of His lying in the body, or because He is full in Himself,
or because all that we see is pervaded by Him."

(Objection):— The first etymology "lying in the body " applies to jiva also.

(Answer):— No, because Brahman is here the subject of treatment, as shown by the opening words
“whoso knoweth these, he knoweth Brahman," as also by the concluding words “Brahman whose
body is the bright space."

How Brahman is full of light.

That the words “full of light" may be applied to Brahman has been determined in the Vedanta-
Sutras I. 1. 20 as follows:—

(Question):— In the first adhyaya of the Chandogya-Upanishad, the Sruti first taught all the
subsidiary objects of contemplation connected with the Udgitha-Upasana and then proceeds to
speak of the main object of contemplation in the following words:

"Now that golden (i. e., full of light) Soul (Purusa) who is seen within the sun," and so
on.

Now, in the solar orb there dwells a certain jiva or individual soul who, in virtue of his works
(karma) and knowledge (vidya) of a superior kind, has attained to the position of a God (Deva) and
is engaged in the government of the world. And, as present everywhere, I§vara dwells in the solar
orb also. Hence the question, which of the two is spoken of in the passage quoted above?
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(Prima facie view):— It may be that the Devata or the Individual Intelligence functioning in the
solar orb is referred to here; for the soul (purusa) here spoken of is said to have a limited
sovereignty, a seat and a color. His limited sovereignty is referred to in the following words:

“And He is the lord of these worlds which are beyond it (the sun), as also of the desires
of the Devas." (Ibid.1-6-8.)

And His seat is referred to in the words "who is seen (lying) within the sun". The epithet "golden '
refers to His color. Now, Paramesvara who is the Lord of all, who is the abode of all, who has no
color or form, cannot, indeed, be said to have a limited sovereignty, or to dwell in another as His
abode, or to possess a color or form. Wherefore it must be some Devata or Individual Intelligence
who is here spoken of.

(Conclusion):— -The 'golden Purusa' here spoken of must be the ISvara, for He is said to be the
Sarvatman, Himself the all, to be one with all, to be immanent in all things as their very essence. In
the passage, “That is the Rik, that the Saman, that the Uktha, that the Yajus, that the Brahman
(Vedas)," (Ibid.1-7-5.) the Sruti refers by the word 'that' to the golden Purusa, the subject of
discussion, and teaches that He is one with the whole universe including the Rik, Saman etc. And
this can literally apply to the One Second-less Paramesvara, not to a Devata or Individual
Intelligence of the dual universe. And the attribute of being free from all sins, as described in the
words “He has risen above all sins," is a characteristic mark of Brahman. No doubt, the Devata of
the solar orb has risen above works (karma) and therefore generates no acts of virtue and sin in the
present or in the future; but, as He is still subject to pain caused by the asuras (demons) and the like,
we may presume that the accumulated sins of past births still cling to Him, giving rise to the pain.
The limited sovereignty, seat, and color pertaining to an upadhi can also apply to the Paramatman,
the object of worship, when associated with the upadhi. Where fore it is 1§vara who is spoken of as
the golden Soul (Purusa).

Attributes of Brahman mentioned elsewhere should be borrowed.

Just as, in the passages of the Chandogya Upanisad under reference, oneness with all and the like
attributes are regarded as characteristic features of Brahman, so, here in the Sixth Lesson,
immortality and true-naturedness and the like may be regarded as characteristic features of
Brahman. Therefore, it is the Paramatman who should be contemplated upon as endued with
intelligence and other qualities. In the Sandilya-Vidya the Chhandogas read as follows:—

"Full of intelligence, embodied in life, luminous in form, of unfailing will." (Chha. Up.
3-14-2.)

The Vajasaneyins, again, read in the Brhadaranyaka as follows:

"That person, full of intelligence, unfailing light indeed, is within the heart, small like a
grain of rice or barley. He is the Ruler of all, the Lord of all; He rules all this,
whatsoever exists."**

So that, on the principle of the Panchagni-Vidya contemplation of the five fires, we should
understand that, though the three Upanishads belong to different recensions, one and the same
Vidya (contemplation) is taught in all of them, inasmuch as the Being who is presented in them for
contemplation is of the same nature viz., He who is full of intelligence, and so on. The principle of
the Panchagni-Vidya has been discussed in the Third Lesson® Vidya being identical, each of the
three recensions should borrow whatever new features are spoken of in the two others arid

34 Bri. Up. 5-6-1.
35 Vide ante pp. 44-46.
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contemplate the Being in all His features thus brought together. And this principle, too, of
borrowing new features from other recension or recensions has been discussed in the same Lesson.

Upasana should be practiced till death.

The contemplation should be practiced till the attainment of saksatkara or immediate perception,
i.e., till the devotee comes to regard himself as one with Brahman endued with all the attributes
gathered together as shown above. The word 'upasana’ means "repetition of an idea," as has been
shown in the Third Lesson.* And the $ruti also viz.,

"Becoming the Deva, he is absorbed in the Devas,"’ speaks of the saksatkara, or intuitive

realization of Divinity in this very birth. Even after attaining the saksatkara, the upasana of
Brahman should be continued till death. This point is discussed in the Vedanta-sitras IV.i. 12,as
follows:

(Question):— Are upasanas to be practiced as long as one chooses or till death?

(Prima facie view):— The word 'upasana' means a continued current of one and the same idea
uninterrupted by any foreign idea. This can be accomplished in a limited period of time. Wherefore,
it may be practiced as long as one chooses, and it is not necessary to practice it till death.

(Conclusion):— The idea prevailing at the last moment of life is the one which determines the
future birth; and that idea cannot arise easily except by practicing upasana till death. Hence the
smrti:—

"Whatever object a man thinks of at death when he leaves the body, that, O son of
Kunti reaches he by whom that object has been constantly meditated upon "*

(Objection):— How, then, can the idea of svarga possibly arise at the last moment of life in him
who has to go to svarga in virtue of the Jyotishtoma and other acts of sacrifice. We say that the
apurva, the unseen effect generated by the sacrificial act, will produce the idea.

(Objection):— Even in the case of an upasana there may exist some apiirva or unseen effect.

(Answer):— Yes, it exists; but then we should not, on this score, dispense with the constant
repetition of the idea, which is a known and tangible means of obtaining the result. Otherwise,
every kind of pleasure or pain or the like being the result of an apurva or invisible cause, there is no
use making an effort to obtain food etc., which is the known means of securing the pleasure.
Wherefore, practice of contemplation till death is necessary, as it is the known means of obtaining
the intended result.

Where the upasaka's path of departure diverges.

A special feature in the departure of the upasaka, who has been thus repeating the contemplation till
death, is discussed in the Vedanta-sutras IV.ii. 17 as follows:—

(Question):— Is there any or no special feature in the departure of one who has been practicing
contemplation, as compared with other men's departure?

(Prima facial view):— It has been said that an upasaka's departure is the same as _that of others till
they come to the starting-point on their paths. Now, it is but proper to hold that, even after they start
on their paths, their departure is the same, inasmuch as, in the case of both alike, the $ruti speaks of
the flashing of the heart etc. Accordingly the Sruti says:—

36 Ante pp. 56-57,
37 Bri-Up-4-1-2
38 Bha. Gita VIIL, 6,
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“The tip of his heart flashes; with that flash this soul (Atman) makes his exit through
the head or through other parts of the body." (Behead. Up. 4:1:2)

This passage may be explained as follows:

The present birth closes when 'the sense of speech attains unity with manas' and so on,*” i.e., when
the whole linga-Sarira combined with Jiva becomes absorbed in Paramaman, remaining in Him as a
mere potentiality. Then; for the next birth, the linga-Sarira again manifests itself in the heart. At that
moment, in the linga-Sarira which then rests in the tip of the heart, there occurs an illumination in
the form of an idea of the future birth which is to come next, commonly spoken of as 'antya-
pratyaya,' the idea of the last moment. With this idea in mind, the soul departs through the nadis.
And this is the same for all. Wherefore the upasaka's departure differs in no way from that of others.

(Conclusion):— As against the foregoing we hold as nadi in the head, others making their exit by
other nadis only, because of the upasaka having constantly thought of the nadi in the head, and in
virtue of the peculiar power of the contemplation of the Conditioned (Saguna) Brahman. This point
is clearly set forth elsewhere in the Sruti in the following words:

"Of the heart there are" etc.*

That is to say, the other nadis serve only for exit, but not for the attainment of immortality.
Wherefore there is some specialty in the departure of an upasaka.

How far the process of death is the same for all.

As to that part of the process of departure which precedes the point of divergence where the
upasaka makes his exit through the nadi of the head, five points are discussed in the Vedanta-Sitras
referring to a passage in another Upanishad. The passage referred to occurs in the Chhandogya-
Upanisad and reads as follows:

"The speech, my dear, of that departing person is absorbed in manas, manas in life, life
in fire, and fire in the Supreme God." (Op. cit, 6-8-6)

With reference to this passage, the five following points have been discussed and established:

(1). The Upanishad does not mean that the ten senses of the dying man, — ' speech’ standing here
for all the ten senses, are not totally and substantially absorbed in manas. It only means that the
action of speech, etc., ceases while manas is still active, their activity being thus absorbed as it were
in the activity of manas. (Vedanta-sutras IV. i1. 1-2).

(2) Similarly, when manas is said to be absorbed in life, the Upanishad only means that the activity
of manas ceases when prana or life-breath is still active. (IV. ii. 3).

(3). Life becomes absorbed, not in fire (the element of matter called fejas), but in Jiva, the man's
own conscious Ego, as declared in the Brhadaranyaka- Upanisad:— "To this Self, at the last
moment, do all pranas go." (Vedanta-Stras. IV. ii. 4-6.)

(4). The process of departure consisting in the cessation of one activity after another up to the
starting- point on the path of exit through a nadi is the same for all the three, for him who is led by
Dharma and Adharma, for an upasaka, and for him who has attained to an intuitive knowledge of
the truth. (IV. 1i. 7). (5). The activity of the external organs of sensation, manas, and prana, having
been absorbed in that of Jivatman, the conscious individual Ego, the activity of this Jivatman is in
its turn absorbed in that of the five subtle elements of matter, tejas or fire (in the passage quoted
from the Chandogya-Upanisad) standing here for all the five subtle elements, among which the

39 For the whole process read the sequel.
40 Kath. Up. 6:16. Quoted in full on p. 84.
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element of fire predominates. These subtle elements of matter are then absorbed in the Paramatman.
In the case of him who has not yet realized the true nature of Brahman, the elements of matter do
not in their substance become absorbed in the Paramatman; it is only their activity that ceases,
while in their substance they exist potentially in the Paramatman who alone is awake at the time
(IV.ii. 8-n).

Thus in five sections has been discussed that part of the process of departure which is common to
all.

The Path of Light.

The present birth closes with the absorption, in the Paramatman, of all activity of the linga-Sarira
made up of the five subtle elements. Subsequently (IV. ii. 17) is discussed a special feature in the
departure of an upasaka who, wending his way to Brahma-loka, makes his exit through the nadi of
the head. And the path of exit has been described here (in part) in the second passage of this lesson.
We should understand that this portion of the path stands for the whole Path of Light which leads to
the region of Brahman.

Concerning the path to the region of Brahman, six points are discussed in the Vedanta-sutras with
reference to a passage in the Chandogya-Upanishad which reads as follows:

"Now, when he so starts up from this body, then, by these rays alone does he start
upward."#!

The departing: soul of the upasaka joins the sun's rays even at night.

(1) In this passage the Chhandogas declare that, on making his exit through the nadi of the head, the
soul joins the rays of the sun. One may perhaps think that, though it is possible for the upasaka,
dying during the day-time, to join the sun's rays, it is not possible for him to do so if he should die
at night. As against this it has been argued that, though at night the sun's rays are not manifested,
yet the soul does join them, since there exists a connection between the nadis and the sun's rays as
long as the body exists (IV. ii. 18-19).

Even the upasaka dying in Daksinayana has access to the Northern Path.

(i1) In the Uttara-marga or Northern Path which begins with the sun's rays, the Uttarayana (i.e., the
progress of the sun north of the equator ) is mentioned as a stage. This may at first lead one to think
that the upasaka dying in the Daksinayana does not attain the fruits of the upasana. Against this it
has been argued that the fruit does accrue to the upasaka in as much as the term' uttaryana' means
here the Devata or Intelligence who identifies himself with the period of time so called. (IV. ii. 20-
21).

The Path of Light is but one.

(1i1) In the Chandogya and Brhadaranyaka Upanisads, the Path is spoken of in connection with the
Panchagni-Vidya, as commencing with light (archis), in the words:— “they arrive at light” (Chhan.
Up. 4:15:5):" In connection with another Vidya, the Vajasaneyins speak of the Path as commencing
with the Vayu-loka, the region of Vayu (Air), in the words:— “He comes to Vayu" (Ibid 5:10:1) In
the Paryanka-Vidya, the Kaushitakins speak of it as commencing with the Agni-loka, the region of
fire, in the words:— "Betaking himself to this path gone by the Devas, he comes to the Agni-loka."
(Kau. Up. 1:3). These passages may lead to the view that the Northern Path is of several kinds.
Against this it has been argued that it is possible to construe the passages cited above by regarding
the regions of Vayu and Agni, etc., as definite stages on one path. (IV. iii. 1.)

41 Op. cit. 8-6-5.
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[The stages on the Path of Light leading to Brahman are mentioned differently in different
Upanisads as follows:

1. THE CHANDOGYA-UPANISHAD: — The Light (Archis), the Day (Ahan), the Bright Half of
the Moon (Apiiryamana-paksa), the Six Months during which the Sun goes to the North, the Year
(Samvatsara), the Sun (Aditya), the Moon (Chandramas), the Lightning (Vidyut), Brahman.

2. THE BRIHADARANYAKA-UPANISHAD:— Day, the Bright Half of the Moon, the Six
Months during which the Sun goes to the North, the Region of Devas (Devaloka), the Sun, the
Lightning, Brahman.

3. THE KAUSHITAKI-UPANISHAD: The Region of Fire (Agni), the Region of the Air (Vayu),
the Region of Varuna, the Region of Prajapati, the Region of Brahman. The ascending order of the
stages as determined by the Vedanta-Sitras is as follows:—

(1) The Light or the Region of Agni, (2) the Day, (3) the Bright Half of the Moon, (4) the Six
Months during which the Sun goes to the North, (5) the Year, (6) the Region of Devas, (7) the
Region of the Air, (8) the Sun, (9) the Moon, (10) the Lightning, (11) the Region of Varuna, (12)
the Region of Indra, (13) the Region of Prajapati, (14) the Region of Brahman. Tr.]

The Vayu-loka precedes the Aditya-loka.

(iv). The question arising as to the situation, on the path, of the Vayu-loka spoken of by the
Kaushitakins, it has been shown that it is situated just below the Aditya-loka, the region of the Sun,
because it is said in the Brhadaranyaka that the soul reaches Aditya by the path afforded by Vayu.
(IV.iii. 2).

The region of Lightning precedes that of Varuna.

(v). The Kaushitakins place on the Path of Light the regions of Varuna, Indra and Prajapati. There
arising a question as to their relative situation on the path, it has

been argued that inasmuch as the Lightning and Varuna (the Lord of water) are related to each other
through rain, the region of Varuna should be placed next above that of the Lightning, and that the
regions of Indra and Prajapati should be placed above the region of Varuna, on the principle that
new-comers should be placed last. (IV. iii. 3.)

The Light, etc., are the guiding Intelligences.

(vi). The Light, etc., placed by the Sruti on the path, constitute neither sign-posts on the way
(marga-chihna), nor regions of enjoyment (bhoga-bhiimi); but they are Devatas or intelligences who
lead the soul from one region to another on the way. (IV. iii. 4-6).

The Path of Light is common to all upasakas of Saguna Brahman.

The path whose course has been thus determined is meant only for those who contemplate Saguna
Brahman. He who has realized the true nature of Brahman by the right sources of knowledge has
nothing to do with the path. This departure by the Path of Light applies to all upasanas of Saguna
Brahman, not to those upasanas only in connection with which the path is mentioned in the Sruti.
By this Path, the upasaka attains to Brahman; for, it has been declared that "a non-human Spirit
dwelling in the region of the Lightning conducts the souls to Brahman. It has also been determined
that the upasaka's (immediate) goal is not Parabrahman Himself, Who cannot be said to be reached
by a path, but that particular region of Brahman which falls within the sphere of evolution. (IV. iii.
7-14.)

42 Op-cit 6:10:1
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The worshippers of symbols cannot attain to Brahma-loka.

This region of Brahman in the evolved universe cannot be reached by those who contemplate
symbols (pratikas). It can be reached only by those who contemplate Brahman, not by others, (IV.
iii. 15-16.)

The glory of the Brahma loka.

It is this region of Brahman (constituting the Goal reached by the Path of Light) which is described
by the Sruti in para 3 of this lesson. On reaching the Brahma-loka, the upasaka identifies himself
with both the Individual Intelligences and the Universal Intelligence. As identifying himself with
the Individual Intelligences, he becomes one with Agni, Vayu, Aditya and other Intelligences and
partakes of their powers. As identifying himself with the Universal Intelligence, he becomes
Brahman, the Lord of the Earth (Bhiuh) and all other worlds, and attains to Svarajya; i.e., he
becomes an independent lord.

In saying that the Yogin attains to the state of Brahman now described the Kaushitakins speak of
him in the Paryanka-Vidya as follows:—

"Then five hundred Apsarases (celestial damsels) go towards him, one hundred with
chowries in their hands, one hundred with garlands in their hands, one hundred with
ointments in their hands, one hundred with garments in their hands, one hundred with
fruits in their hands. They adorn him with an adornment worthy of Brahman, and when
thus adorned with the adornment of Brahman the knower of Brahman moves towards
Brahman." (Kaush. Up, 1-4.)

Concerning this very attainment of Brahman, this independent dominion (svarajya), the following
four points have been discussed and settled in the Vedanta-sutras:

In Brahma-loka, the Yogin secures objects of enjoyment by mere thoughts.

(1). The Yogin who dwells in the Brahma-loka attains objects of enjoyment by merely thinking of
them. He does not stand in need of any external means to bring them about, (IV. iv. 8-9)

In Brahma-loka, the Yogin can enjoy with or without a body.

(i1). Concerning the Yogin who has him self thus created objects of enjoyment by thought, one Sruti
declares that he assumes a body* wherewith to enjoy the objects, while another declares that the
Yogin does not assume a body for the purpose. To explain this difference, it is not necessary to
suppose that there are two different classes of Yogins, to whom respectively they apply. The fact,
on the other hand, is that one and the same person may, as he chooses, assume a body or not for the
purpose. (IV.iv. 10-14).

The bodies of a Yogin's creation have each a soul.

(ii1)). When the Yogin above referred to chooses to create simultaneously more bodies than one, it
may be supposed that Jiva, the individual soul, is present only in one of them while the others are
soulless. But, as a matter of fact, all bodies have their respective souls (Jivatmans), all of these latter
acting according to the will of one individual. (IV. iv. 15-16)

No Yogin can create the universe as a whole.

(iv). Though the Yogin can thus create, by mere thought, the objects of his enjoyment, his bodies,
and his souls (Jivatmans), he cannot, in the same way, create the great elements of matter such as

43 The physical body and the organs of external sensation.
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akasa. (ether) or the Brahmanda (the Mundane. Egg) or the worlds made of matter. It is the
beginningless, eternal Paramesvara, the Supreme Lord alone, but not a Yogin, who is the creator of
the universe (IV, iv, 17-22).

Thence the Yogin attains to Videha-kaivalya in due course.

The Yogin who has become an independent Lord as shown above attains, while still in the Brahma-
loka, to the Saksatkara, immediate intuitive realization of the true nature of the unconditioned
Brahman; and then, on the Brahma-loka coming to an end, he attains Videha-kaivalya, the
disembodied state of moksa. This state has been described in this lesson in the words “Then he
becomes this," etc. The same has been expressed by the Blessed Vyasa in the following
aphorism:—

"At the close of creation, along with its Lord, (they go) then to the Supreme, as said (in
the §ruti)." (IV. iii. 10).

That is to say, on the dissolution of the Brahma-loka, they attain to the Supreme Brahman, along
with Brahman, the Four-faced, the Lord of the world, as declared in the $ruti and the smrti:—

“Those aspirants who by Vedantic wisdom have well ascertained the Thing, and whose
minds have been purified by the yoga of renunciation, they all, at the last moment of
the Great Cycle, become released from the Great, the Immortal," (Kaivalya Up, 2—3)

"When the dissolution comes at the end of the Great Cycle, they all, perfected in soul,
enter the Supreme Abode."

Thus, he who contemplates Brahman first attains to Brahma-loka and then attains absolute
Liberation.

LESSON 7.
(Seventh Anuvaka)

CONTEMPLATION OF BRAHMAN IN THE VISIBLE.

This lesson treats of the contemplation of the Hiranyagarbha.

The Sruti has thus taught us to contemplate Brahman in the form of the Vyahrti; and now it
proceeds to teach that the self-same Brahman should be contemplated in the panktas or five-
membered groups of objects composed of the earth and so on.** As related to the number five, the
universe made up of these groups may be regarded in the light of the pankti metre® and the whole is
therefore a pankta, made up of the pankti. And a yajiia or sacrificial rite is also a pankti*® as
declared in the Sruti “Five-footed is the pankti (metre) and yajia is a pankta." Therefore to regard
this whole universe as the pankta, as made up of (the five-fold groups of objects such as the earth
and other) worlds and so on, is tantamount to regarding it as a yajfia or sacrificial rite itself. By the
yajfia thus effected, one becomes the Prajapati manifested as the pankta, as the universe made up of
the five-membered groups of objects.

44 With a view to attain great results. (S),
45 Pankti is a vedic metre consisting of five feet (padas) of eight syllables each.

46 That is to say, the universe may he regarded not only in the light of the pankti metre as has been shown above, but
also in the light of a yajfia or sacrificial rite. (A.)
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The Hiranyagarbha or Prajapati, i.e., Brahman manifested as the universe, is a pankta, because the
universe has been built out of the five elements of matter. To regard the Hiranyagarbha as a pankta
is to regard Him as a yajfia, which is also a pankta, as brought about by the interaction of five
factors, namely, (i) the sacrificer, (2) his wife, (3) his son, (4) divine wealth such as Vidya or
contemplation, and (5) human wealth such as man's action and the materials used in performing the
sacrificial rite. By the yajfia thus effected in contemplation, the upasaka attains to the state of the
Prajapati, the governing Soul of the universe, manifesting Himself in the form of the three worlds.
(S. & A)).

In the Sixth Lesson has been taught the contemplation of Brahman regarded as mano-maya (formed
of thought) and so on. Inasmuch as this Brahman, who has none of the attributes perceivable by the
eye, can be grasped only by the aspirants of the highest class, the Sruti proceeds to teach in the
Seventh Lesson the contemplation of Brahman endued with attributes perceptible to the eye, a
contemplation which is suited to the aspirants of a lower class.

External groups of the visible.

Now the Sruti first gives three groups of five members each, external to the human organism, as the
attributes (forms or embodiments) of the Brahman who has to be contemplated.

1. Earth, the mid-region, heaven, (the main) quarters and the intermediate
quarters; Agni (Fire), Vayu (Air), Aditya. (Sun), chandramas (Moon) and
Naksatras (the Stars); plants, trees, the bright space (akasa.), and atman (the Self):
thus far among the external beings.

Now the Sruti proceeds to show how the whole universe is a pankta. Earth, etc., constitute the
pankta of worlds (lokas);  Agni, etc., of Devatas; waters, etc., of bhitas or external beings.
Mentioned as one among 'atman’ here means the Viraj (the Universal Soul manifesting Himself in
the form of the visible or physical worlds). Before the words 'among the external' we should
understand the words "the among beings worlds, among the Devatas," inasmuch as the panktas of
the worlds and Devatas also have bean mentioned.

...Waters, etc., are the five substances (dravya) These three groups of five objects pertain to
external being, because they are made up of the earth and other [objects of creation which are
regarded as external, comprehended in the notion of 'this," as distinguished from prana (upward vital
breath) and others to be mentioned below, which are comprehended in the notion of 'T'. So far has
been taught how to contemplate Brahman in the external world.

Internal groups of the visible.

To prevent the confounding of the preceding groups with those which follow, the Sruti marks off the
latter from the former and proposes to describe three more groups of things each;

2. Now, as to the self. Prana, vyana, apana, udana, samana; the eye, the ear,
manas, speech, touch; skin, flesh, muscle (snavrt), bone, marrow.

Now will be mentioned three internal groups of five things each. Prana, etc., form the group of the
five airs; the eye, etc., form the group of the five senses; skin, etc., form the group of the five
ingredients of the physical body.

After the enumeration of the three groups of external objects, three groups of five things each
comprising the self are enumerated. The self here spoken of refers to the self familiarly so called,
namely, the aggregate of the physical body and the senses, which those people who have no
philosophic culture look upon as 'I'. Now the Sruti proceeds to treat of the contemplation of
Brahman in this self. Prana, etc., are none other than the five different functions of that one vital air
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which abides in the middle of the body. Hence the aphorism of the Holy Sage Vyasa concerning
Prana, “of fivefold functions like manas is it said to be" (Vedanta-sitras II. iv. 12). And the several
seats of these functions are enumerated by the ancients as follows:—

"In the heart is the prana; in the anus, the apana; samana is in the navel situated; udana
lies in the region of the throat; traverses the whole body,"

The upasana enjoined.

The three fivefold groups of external things as well as the three fivefold groups of internal things
thus far enumerated represent together the whole universe constituting Brahman's upadhi or seat of
function. Itis Brahman of this nature, associated with the upadhi, that has to be contemplated.
The contemplation is enjoined in the following passage by way of speaking about it in appreciative
terms:—

3. This having ordained, the Rishi spoke thus: Pankta verily, is this all; by pankta,
indeed, does one the pankta strengthen.

Having ordained that this whole universe, external as well as internal, is fivefold (pankta), the Rishi,
i.e., the Veda, or a certain sage who attained to a realization of the same, said as follows: all this is
pankta, built on the principle of five. The number (five) being present in both alike, by the internal
pankta does (the upasaka) strengthen the external; i.e., the former fills the latter; i.e., again the
former is perceived as one with the latter. That is to say, he who contemplates thus, regarding all
this as pankta, as built on the principle of five, becomes one with the Prajapati, indeed.

Having realized that the whole universe is pankta, is built on the principle of five, the Rishi said that
all this universe from Brahma down to plant is pankta and no other. Because of this identity in
number, by the internal (adhyatmika) pankta does one strengthen the whole external group, the
former becoming one with the latter. (S.)

That is to say, on the principle that the lower object should be regarded as the higher, one should
regard the internal group as one with the external. (A).

A certain Rishi, a seer of super-sensuous truths revealed in the scriptures, perfected in
contemplation, i.e., having intensely meditated upon the earth, mid-region and other objects of holy
regard to the point of realization, i.e., having attained in his own consciousness to the state of the
Viraj, the Universal Soul, — the Rishi taught to his disciples the truth which he has realized in his
own consciousness, in the following words:

All the world we perceive, the body of the Viraj, is pankta, is related to the pankti metre, as is well
known to all.

To explain: According to the Sruti "five- syllabled is pankti," the number five enters into the metre
of pankti, So also is the universe associated with the number five, because of the declaration of the
adepts, namely, that the great quintupled elements of matter and all their evolutions constitute what
is called the Viraj. Accordingly, in virtue of the relation of similarity which the universe bears to
this pankti metre, the universe is said to be pankta. So too even the contemplation of the earth, etc.,
as concerned with groups of five things, may be regarded as pankta. Therefore, the upasaka attains
to the State of the Viraj, who, as has been shown, is pankta., by the contemplation of the earth, etc.,
which is also pankta, By this appreciative reference to the upasana, the Sruti implies the injunction
that he who wishes to attain to the state of the Viraj should contemplate in the manner described
above.

On the principle already enunciated, it is to be understood that, on attaining to the Viraj, moksa will
be attained in due course, through knowledge of the truth.
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(Eighth Anuvaka.)

CONTEMPLATION OF PRANAVA.

The Sruti has taught the contemplation of Brahman, first in the form of the Vyahriti (Utterance), and
subsequently in the form of panktas or fivefold groups.

Now will be taught the contemplation of the syllable ' Om', which is an accessory to all kinds of
worship. When contemplated as the Higher or Lower Brahman, the syllable 'Om’, though a mere
sound, forms indeed a means of attaining the Higher or Lower Brahman. It is, verily, the abode of
the Higher as well as the Lower Brahman, just as an idol is the abode of Vishnu. So the Sruti says,
“By this means alone, he goes to one of Them." (Prasna-Up. 52)

Pranava being held by all in high regard, any teaching regarding the contemplation of Brahman will
not be so readily accepted by the intellect if the teaching were altogether dissociated from Pranava.
The contemplation of Brahman is therefore taught here through Pranava. The Pranava which is a
mere sound is, no doubt, insentient in itself and cannot therefore be conscious of the worship offered
to it; still, as in the case of worship offered to an idol, it is the I§vara who in all cases takes note of
the act and dispenses the fruits thereof. (A.)

In the Seventh Lesson has been taught the contemplation of Brahman as manifested in the form of
earth and other visible gross forms, for the benefit of the aspirants of low mental culture. In the Sixth
Lesson was taught the contemplation of Brahman manifested in the subtler forms of manas and the
like, for the benefit of the aspirants of a middling class who can grasp subtle truths to a certain
extent.

In the Eighth Lesson will be taught, for the benefit of the highest class of aspirants, the
contemplation of pure Brahman as declared in the Vedanta and designated by Pranava.

The Pranava -Brahman.
The Sruti first speaks of Pranava, the object of contemplation;
1. 'Om' is Brahman. ' Om' is this all.

One should hold in mind — i.e., contemplate that — the sound 'Om' is Brahman. For, every form of
sound is pervaded by syllable the 'Om’, as declared elsewhere in the Sruti:— "As all leaves are fast
bound in stalk"¥’ etc. Inasmuch as the thing designated is dependent on its designation, all that we
see is said to be the syllable 'Om'.

One of the points of similarity, on account of which the syllable 'Om' may be regarded as one with
Brahman, is that, like Brahman, it is the basis of all. (A.)

The syllable 'Om," and nothing else, is the designation of the Paramatman, as Patafijali says in his
Yoga-siitra already quoted:— "His designation is Pranava." The being that has to be contemplated
here is none other than that Brahman who is denoted only by the syllable ‘Om'. No such upadhi as
the earth or manas should be thought of. That is to say, one should merely pronounce the syllable '
Om', the designation, and (while doing so) contemplate Brahman denoted by it, proceeds to explain
how the syllable 'Om' can be the designation of Brahman, by stating that in this very syllable 'Om' all
this universe, made up of names and forms, is comprehended. That all words are therein
comprehended is declared by the Sruti in the words:— "As all leaves are fast bound in the stalk,"
etc., and “speech is his (breath's) rope,” etc. The Sruti shows that all things are included in the

47 The passage is fully quoted on page 61
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syllable ' Om' through the words denoting them. All this has already been shown in the Fourth
Lesson when commenting upon the phrase “of all forms." Thus the Pranava being present in every
thing, it can be the designation of Brahman who is also present in every thing.

The Pranava extolled.
In the sequel, the syllable 'Om' is extolled, since it is the thing to be contemplated:

2. Om! — this verily is compliance; and on uttering ‘O recite,” they begin to recite.
With Om they sing samans. 'Om! Som!' — thus do they tell the prayers. 'Om!' —
thus does the Adhvaryu convey acceptance. 'Om!' thus assents the Brahma (priest).
‘Om!'— thus one permits the offering of an oblation to Fire. “Om!’ — thus says the
brahmana who is about to recite. ‘““‘May I obtain Brahman;” thus wishing, Brahman
verily does he obtain.

'Om' is the word of compliance. When one's duty is declared by another, the former complies with it,
by uttering Om,' thereby conveying the idea ‘I shall do so,' or 'I shall go there," and so on. Indeed,
every one knows that 'Om' is the word of compliance. Moreover, when the direction “O recite" is
given, they recite accordingly. Similarly, with 'Om' the Saman-chanters sing the Samans. 'Om Som'
— this being uttered, those who pray tell their prayers. So, with 'Om,"' the Adhvaryu conveys
acceptance. By 'Om' the Brahma (one of the priests) expresses his assent. When a sacrificer says that
he is going to offer an oblation by 'Om' verily does another give permission. 'Om' indeed does a
Brahmin utter when about to recite the sacred texts: that is to say, with ' Om' does he start the
recitation. Wishing to learn Brahman, the Veda, he does master the Veda. Or, to interpret it in
another way, — wishing to attain Brahman, the Paramatman, i.e., wishing to lead his self to the
Paramatman, a brahmana utters 'Om' and 'Om' alone, and by that syllable 'Om' he does attain
Brahman.

The meaning of the whole passage is this: because all undertakings which start with the syllable '
Om' become fruitful, therefore one should contemplate the 'Om' as Brahman.

The Sruti proceeds to show that the syllable 'Om' is related to all things, by citing a few instances
connected with Vedic ritual. In the Darsa (New Moon), and the Pirnamasa (Full Moon) and other
sacrificial rites, when the Adhvaryus, i.e., the priests who perform the acts enjoined in the Yajur-
Veda, have to address a direction to the utter the mantra 'Sravaya’. Apastamba says that this
direction may begin with 'a,' or with 'o,' or with ' Om'. The second alternative has been adopted by
the Sruti here. The '0' in the mantra is intended to address the Agnidhra. So the mantra means, “O
Agnidhra, give the Devas to know that an oblation is about to be offered.” The syllable 'o" in the
mantra is similar to 'Om."'

The word of direction “O Sravaya!” resembles ' Om' in so far as '0' occurs in both, and everybody
knows also that 'O' resembles a part of the Pranava. Thus the Adhvaryus issue their direction by
means of 'O’ which is only a part of 'Om."' So the Saman-chanters, the Udgatris, chant their Samans
after uttering the Pranava. Similarly, even the Hotris, the Rig-Vedic priests, recite the hymns with
Pranava, by uttering “Om Som.” The Hotr seeking the permission of the Adhvaryu for reciting the
hymns, address the Adhvaryu and say “Somsavom, shall we pray?” Here 'som' is the first syllable
and 'om' the last. Putting together the first and last syllables, the Sruti says that the Hotris pray with
"Om Som." When the Hotri has recited the hymns, the Adhvaryu addresses them a word of
encouragement, known as ‘pratigara.’ When uttering the word of encouragement, the Adhvaryu
utters 'Om."' In the middle of a hymn, on the completion of the first half of a verse, the Adhvaryu
utters the words of encouragement:

"O Hotri, your chanting the first half of the verse has delighted us." On the completion of the verse,
the pratigara, or the word of encouragement, should be uttered with the Pranava at its beginning;
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and the Pranava so uttered denotes assent to the chanting of the hymn. When the whole hymn is
completed, the Pranava alone should be uttered to convey assent. Thus even in the pratigara the
Pranava is present. The Brahma (priest) is one who knows the conduct of the rituals as taught in the
three Vedas.

When he urges other priests to acts, such as the sprinkling of consecrated waters, then he begins his
direction with the Pranava. In the Agnihotra-homa, when the Adhvaryu is about to take out milk by a
ladle from the milk-vessel and to pour it into the vessel named Agni-hotra-havani, then he asks the
sacrificer's permission in the words "Om! shall I take out the oblation for the Devas? "

The sacrificer grants permission by uttering the syllable ' Om.' In the same way, when about to
engage in the Brahma-yajfia or sacred study of the Vedas, a brahmana commences the study by
uttering the Pranava. Thus by citing instances from the Vedic ritual, it has been shown that the
syllable 'Om ' pervades all.

The Contemplation of Pranava enjoined.

Then the Sruti proceeds to enjoin the upasana of Pranava by way of declaring the fruits of the
upasana. He who wishes to attain Brahman should contemplate Brahman as designated by the
syllable 'Om.' By this contemplation, he will certainly attain Brahman.

The relation between Om and Brahman.

Now we have to enquire, what does the passage "Om is Brahman" mean? Does it mean that the
syllable Om is a symbol and should be deliberately looked upon as Brahman? Or does it mean that
we should contemplate Brahman with the adjunct of Om, Brahman as designated by Om?

It may at first appear to mean that one should contemplate the word 'Om' itself as Brahman, thus
regarding it as a symbol on which the idea of Brahman should be superimposed. So  interpreted,
the words 'Om' and 'Brahman' are in their proper order as the subject and the predicate of the
proposition.

As against the foregoing, we hold as follows: on the principle discussed in connection with the
Udgitha-Vidya, the syllable Om should be regarded as a mere adjunct of Brahman, not as the main
object or contemplation. The principle referred to is discussed as follows in the Vedanta- Sitras II1.
1ii.9;

The meaning of ''Om, the Udgitha."

(Question):— It is said in Chandogya Up. 1:1:1 — “Let him contemplate the syllable Om the
Udgitha." Here the words ' syllable' and 'Udgitha' are put in apposition to each other; and this
appositional use may be explained in four different ways: (i) It may mean mere adhyasa or
superimposition of the idea of Udgitha upon 'Om,' like the passage "let him contemplate name as
Brahman." (2) Or it may be intended to remove a mistaken idea we say, for example, "the thief is a
pillar" when we wish to undeceive a man who has mistaken a pillar for a thief. (3) Or, it may imply
unity as in the sentence “Jiva is Brahman." (4) Or, it may imply a relation of substance and attribute
as in the sentence "The blue thing is a lotus." In which one of these four ways should the passage
under discussion be explained?

(The prima facie view):— In the absence of a determining' cause we cannot construe the passage
in any one particular way exclusively.

(Conclusion);— It is possible to make out that 'Udgitha’ should be construed as a specifying adjunct
of the syllable ' Om."' The syllable ' Om ' occurs in the three Vedas, the Rig-veda, the Yajur-veda, and
the Sama-veda. The question may therefore arise, which one of them is to be contemplated? This
question is answered by the passage thus: that particular 'Om,' and not any other one should be
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contemplated, which forms part of the Udgitha Saman. Thus the 'Om 'which is to be contemplated
here is specified as the one occurring in the Sama-veda. If we construe the passage otherwise, as
implying a removal of illusion, or as implying unity, we will have to make a conjecture as to the fruit
of the contemplation of 'Om' so conceived, for it is a contemplation which is quite independent of
that which has been treated of in the remaining part of the section, and as such it must produce quite
a distinct result. On the other hand, if we construe the passage to mean the relation of substance and
attribute, the contemplation enjoined here will be that of the symbol ‘Om' viewed as rasatama,” the
most essential element as taught in the sequel; so that, no injunction of a contemplation distinct from
the one which is to follow is intended in this connection, and therefore no conjecture need be made
as to the fruit produced separately by that contemplation.

(Objection):— The word 'Udgitha' denotes the whole song, of which the syllable Om is a only a
part; the term Udgitha cannot therefore be literally applied to ‘Om.” Thus, if you interpret the
passage so as to make 'udgitha’ a specifying adjunct of ' Om,' the word ' Udgitha' will have to be
understood in a secondary sense.

(Answer): —True. But to construe 'Udgitha' as a specifying adjunct of ‘Om' is preferable to
construing it in any other way. To interpret the appositional use as implying superimposition, i.e., to
make the Sruti speak of 'Om 'as 'Udgitha’ which 'Om' is really not, is to ignore the ' literal meaning of
'Udgitha altogether, just as to speak of an idol as Vishnu is to ignore the literal meaning of the word
'Vishnu' altogether as applied to something which is not Vishnu. To do so is to violate the literal
construction altogether. If, on the other hand, we construe the Sruti so as to mean that the syllable
'Om' is a part of the Udgitha, i.e., if we interpret the word 'Udgitha’ to mean ' a part of the Udgitha,’
we do not ignore the literal meaning of ‘Udgitha’ altogether. This interpretation is at least in partial
accordance with the literal sense and is therefore nearer to it than the rest. In applying in this sense
the epithet 'Udgitha' to 'Om," we surrender only a portion of the denotation of the word — namely,
all the syllables in the Udgitha other than 'Om." Therefore, in the passage Let him contemplate
the syllable 'Om' the Udgitha," the word 'Udgitha' is an epithet applied to 'Om' in order to distinguish
it from the same syllable occurring in the other Vedas,

The meaning of 'Om is Brahman.'

To return to the present subject. In the passage "Om is Brahman," the word 'Brahman' may denote
any one of the three kinds of Brahman: Brahman as manifested in the form of thought (Mano-
maya), or Brahman as manifested in the form of earth &c., or the pure Unconditioned Brahman. In
accordance with the principle of interpretation discussed in connection with the Udgitha, the epithet
‘Om’ to Brahman shows that the Unconditioned Brahman is here spoken of as opposed to the
Conditioned Brahman. The passage means that the Supreme Brahman denoted only by the
designation Om should be contemplated. If Om be a mere symbol, then it is the word which has to
be deliberately viewed as Brahman; and then it will be a contemplation of the word 'Om,' not of
Brahman. In that case, the upasaka of the symbol cannot hope to attain even the Brahma-loka, much
less the Real Brahman. If Brahman cannot be attained, then the words of the Sruti “Brahman verily
does he obtain," speaking of the fruits of the contemplation, are falsified. When Brahman Himself
designated by the syllable 'Om' is contemplated, the upasaka attains to the Brahma-loka; and there
realizing Brahman in His essential nature, he goes to Brahman Himself and thus attains Videha-
mukti, Liberation from embodied existence altogether.  Therefore the passage "Om is Brahman"
speaks of Brahman in His essential nature as designated by the syllable 'Om.’

Contemplation of the Unconditioned Brahman.

(Objection);— Brahman in His essential nature can be reached only by knowledge (vedana) coming
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from a right source (pramana), not by upasana or contemplation.”® Hence it is that, in the Sandilya-
Vidya, Dahara-Vidya and the like, the contemplation enjoined is that of the Saguna or Conditioned
Brahman. In none of them is enjoined the contemplation of Brahman in His essential nature. More-
over, on ascertaining from the Vedantic texts the Unconditioned Brahman in His essential nature,
one has achieved all one's aspirations, and can have nothing more to achieve by means of the
upasana. Further, those who know Brahman are rid of all sense of agency; how can they engage in
an upasana?

(Answer):— These considerations do not detract from the soundness of our conclusion. For, the
Vedantic propositions are of two sorts, avantara-vakyas and maha-vakyas, subordinate propositions
and main propositions. A subordinate proposition is that which treats of the essential nature of
Brahman as the cause of the universe, while the main proposition teaches that the Ego is essentially
one with Brahman. Now, for him who has realized the unity as taught in the main proposition, there
is, we admit, no purpose to be served by the contemplation, as the opponent has shown; nor can he
regard himself as an agent concerned in the act of contemplation. On the other hand, he who has
learned from the subordinate propositions the essential nature of Brahman as the mere cause of the
universe does not lose the sense of his own agency; and he can be an upasaka. We can even imagine
the contemplation serving a purpose: the upasaka goes first to the Brahma-loka, and realizing there
the true nature of Brahman, he attains Videha-mukti. Such a man should, therefore, contemplate the
essential nature of Brahman.

Accordingly the Nrsimha-Uttara-Tapaniya-Upanisad teaches many ways of contemplating the
Unconditioned Brahman. The smrti also enjoins the contemplation of Brahman in His essential
nature:

"When a man has entered the assembly of those who have committed minor sins or of
those who have committed major sins, he should contemplate Brahman during a quarter
of the night."

And the contemplation of Brahman in His essential nature has been discussed in the Vedanta-sutras
LLii1.13. as follows:—

(Question):— The Prasnopanishad reads,

“He, again, who contemplates that Supreme Spirit (Purusa) by this triple syllable 'Om"’
and so on.

What Brahman should be contemplated?Is it the Lower Brahman known as the Hiranyagarbha, or is
it the Supreme Brahman?

(The prima, facie view):— It is the Lower Brahman that should be contemplated. For, the Sruti
declares the fruit of the contemplation in the words "he by the samans is carried up to Brahma-
loka." *®  The upasaka is said to go to the region of Brahman, the "Lotus-seated," whereas the
fruit of the contemplation of the Supreme Brahman, by which man should be able to realize his
highest end, cannot be said to end there. The phrase "Supreme Spirit (Purusa)," an epithet of the
Supreme Brahman, can be applied to the Lower Brahman also, inasmuch as the latter is supreme
with reference to others below.

(Conclusion):— It is the Supreme Brahman that should be contemplated here. For, the Upanisad
speaks, in the sequel, of the Brahman contemplated here as identical with the Supreme Being that
has to be finally realized. = The passage of the Sruti referred to reads as follows:

48 Which partakes of the peculiar colour of the mind of the individual concerned and does not therefore necessarily
represent the Thing as it is.

49 Op. cit. 5-5.
50 Ibid
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"He sees the Purusa lying in the body, the Higher than that highest, than that Jiva- ghana,
the aggregate Soul."

That is to say, he who, by upasana, has attained to the Brahma-loka sees the Paramatman lying in
the heart of all living beings, who is higher even than the Hirayagarbha, than that Highest Being
who is all Jivas in the aggregate, The Paramatman who, in this passage, is spoken of as being
realized at the end, is the very Being who at the commencement of the section is referred to as the
Being who has to be contemplated. The words ' Supreme 'and ‘Purusa’ in both theshow that one
occurring places and the same Brahman is spoken of in the two places. Neither is the Brahma-loka
the only fruit attainable; for, from there liberation will be attained in due course. Therefore the
passage means that the Supreme Brahman Himself should be contemplated. Thus the contemplation
of Brahman even in His pure essential nature being possible, he who wishes to attain to Brahman
should utter the Pranava and contemplate Him, in His pure essential nature as designated by the
Pranava.

LESSON 9.
(Ninth Anuvaka)

UPASAKA'S DUTIES.

As it has been taught that one becomes an independent Lord by mere knowledge (vijiana), one may
think that works enjoined in the $ruti and in the smrti are of no use. As a safeguard against this
possible error, the Upanisad here proceeds to treat of works with a view to show that they®' are
means of attaining the end of man.

In the Eighth Lesson it has been taught that Brahman should be contemplated by means of Pranava,
which designates the Unconditioned Brahman. This may lead one to think that, because by mere
upasana the end of man, namely, liberation attainable in due course, can be accomplished, no
purpose of an upasaka is served by the obligatory duties enjoined in the Sruti and the smrti. To
prevent this supposition, the Upanisad teaches in the Ninth Lesson that performance of the
obligatory duties should be conjoined with the upasana.

The works incumbent on an Upasaka.

1. The right, as well as study and teaching; the true, as well as study and teaching;
penance, as well as study and teaching; restraint, as well as study and
teaching; peace, as well as study and teaching; the fires, as well as study and
teaching; offering to fires, as well as study and teaching; guests, as well as study
and teaching; the human, as well as study and teaching; the offspring, as well as
study and teaching; begetting, as well as study and teaching; propagation of the
race, as well as study and teaching.

What ‘the right' is has been already explained. The right and the other duties to be mentioned below
should be practiced, as well as Svadhyaya, the learning of one's own Veda, and Pravachana, which
means either Adhyapana, the teaching of it, or Brahma- Yajfia, a daily solemn recitation of it. The
meaning of 'the true' has been already explained along with ‘the right’. Or the ‘true’ may mean
truth-speaking. Penance (tapas): bodily mortification. Restraint (dama): calmness of the organs of
external sensation. Tranquility (Sama): calmness of manas, the internal organ.

51 They co-operate with the apara-vidya or lower wisdom, and their purpose is therefore the same as that of the apara-
vidya-(A),
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While practicing these, fires should be consecrated, and oblations offered to them; guests should be
honored; the human — that is to say, social duties®* — should be discharged as occasions arise;
offspring should be begotten by having intercourse with wife in season, at periods favorable for
conception; the race should be propagated through children's children, by getting the sons married.
While engaged in all these acts, one should pay special attention to the studying and the teaching of
the Veda. It is to impress this truth that study and teaching are repeated along with every one of the
other duties. Indeed, a knowledge of the Vedic teaching can only be acquired by learning the Vedic
text, and on that knowledge the highest good depends; while the teaching or recitation of the Veda
is intended for retention of the text in memory as well as for increase of merit (Dharma). Special
regard should therefore be paid to the study and teaching of the Veda.

The right (rita): when a man wishes to say something, he first ponders over the thing as it is and
then thinks of the word denoting it. Rita, is this manasic act of thinking as to the right word
which will accurately describe the thing. Svadhyaya: the necessary study. ... It will not do for the
seeker of moksa to practice contemplation only; he should practice right speech, as also the
study and teaching of the Veda. Penance (tapas): Fasting and other kinds of bodily mortification.
The Sruti says “there is no higher penance than fasting."** In the Sruti elsewhere — "by yajiia, by
gift, by tapas, by fasting”>* — fasting is mentioned separately from tapas, and this shows that gifts
of money and the like are penances intended for those who cannot practice fasting. The Sruti says
Tt is verily a penance, they say, when one gives away his property.”>

Restraint:— the withdrawing of sight and other organs of external sensation away from forbidden
objects.

Tranquility:— the restraining of the mind from all forbidden thoughts.
Fires (Agnis):— consecrated fires known as the Ahavaniya., etc.
Agnihotra:— the offering of oblation in the consecrated fires in the morning and in the evening.

Guests:— such as those who go to other's houses to beg food on odd occasions, not on the new-
moon day or any other specially sacred days.

The human: — the honoring of women and other such acts as are incumbent on people at marriage
and on other like occasions. As sanctioned by the custom prevailing among the leaders of society,
even these acts should be observed like those which are enjoined in the Sruti and the Smrti.

Offspring, etc:— He should also observe the necessary sacramental rites antecedent to the child-
bearing. He should have intercourse with wife in proper season with a view to produce children.

Even the upasaka should perform all acts and ceremonies enjoined in the Sruti and the Smirti
according to the caste and the religious order to which he belongs; otherwise, obstructed by the sin
accruing from the neglect of enjoined works, the upasana cannot produce the desired effect. We
cannot, however, extend this principle and say that even a knowledge of the real nature of Brahman
requires the aid of works to produce its intended effect; for, he who knows truth has nothing to do
with works, inasmuch as all illusion regarding his own Self i.e., the false idea that he is an agent,
that he belongs to a particular caste or to a particular religious order has ceased. But since, in the
case of an upasaka, the illusion still exists, he has yet some concern with works and it is therefore
but proper that his upasana should be conjoined with works. It may perhaps be urged that, for him
who contemplates incessantly, it is not possible to engage in Agnihotra and similar rites which tend

52 Such as marriage (A)
53 Yajniki Up. 73,

54 Brh Up. 4-4-22.

55 Taiit. Samhita 6:1:6.
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to mental distraction and involve a vast amount of labor. Then let him engage in that course of
action which will help upasana: let him practice self-control, controlling the body, the senses and
the mind.

This is the end the Yoga-Sastra has in view when treating of yama and niyama, the several forms of
self-control, both of a positive and a negative character. Though performance of Agnihotra and
practice of self-control are meant as alternative courses of action according as the person has a
wavering or unwavering mind, yet the study and the teaching (or recitation) of scriptures are quite
necessary. The Sruti repeats these two duties along with every other duty, with a view to impress
the truth that they should be constantly practiced in whatever other duties he may be engaged. The
study of scriptures should under no circumstances be neglected, since in case of neglect, one
becomes a Siidra as the Smirti says:

“That twice-born man who, without studying the Vedas, turns his attention to other
things, soon becomes a Siidra while still alive, as well as his whole family.”

As to the prohibition of the abandoning of the daily recitation, the Sruti declares in the section of
Brahma- yajfia as follows:
“Untouched by evil is the study of the Veda. It is, verily, the purifier even of the Devas.
He that casteth it aside, is not lucky (even) in speech: no share hath he in heaven. So it
is said: ‘He who hath abandoned (the Veda, which is) the friend, aye which knoweth
the friend, for him there is no lot even in speech. Much may he hear, but he heareth
false. Not indeed doth he know the path of good deeds.””

As to the sannyasin who renounces all former works, even he should not abandon the study of the
Veda. To the same effect the Smrti says:—

"Let a man renounce all works, let him not renounce that one thing, the Veda."

(Objection):— The Aruni-Upanisad enjoins the abandonment even of the Vedic study (svadhyaya).
There the things to be abandoned are enumerated as follows:  "sons, brothers, relations, etc., hair-
tuft, the sacred cord, the sacrificial rite, the canon, the Vedic study (svadhyaya)" and so on.

(Answer):— This objection does not apply here. For the Sruti enjoins that the ritualistic section of
the Veda, which is of no use to the parivrajakas or sannyasins, should alone be abandoned. A
repeated study, however, of the useful portion is necessary, as the same Upanisad mentions it as one
of the sannyasin's duties, in the following words:—

"He shall first take a bath at the three sandhis (connecting periods), he shall hold
communion with atman in samadhi; he shall often repeat the Aranykas of all the Vedas;
he shall repeat the Upanisad, aye shall he repeat the Upanisad."

That none should give up the study of one's own scriptures or the teaching and reciting of them, that
is, that special regard, should be paid to these duties, is indicated by the repetition, in the Sruti, of
the words "study and teaching."

The most important of the upasaka's duties.

Now the Sruti refers to the different views as to which one of the duties mentioned above is the
most important:—

2. The true, as Satya-vachas, the son of Rathitara holds; penance, as Tapo-
nitya, the son of Purusishta holds; study and teaching alone, as Naka, the son of
Mudgala, holds; that, verily, is penance, aye that is penance.

56 Taitt. Aranyaka 2-15
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The teacher named Satyavachas, of the family of Rathitara, so called because he speaks nothing but
truth,—  maintains that truth-speaking alone should be practiced. The teacher named Tapo-nitya,
so called because of his constant penance, the son of Purusishte, holds that penance alone should be
practiced. The teacher named Naka, the son of Mudgala, thinks that the study and teaching of the
Vedas should alone be practiced. Because the study and teaching of the Vedas constitute in
themselves a penance, they alone should be practiced. Though already mentioned, truth-
speaking, the study of the Vedas, and their recitation are again mentioned here with a view to
inspire special regard for them.

Naka is so called because, always contented with the study and recitation of the Vedas, he never felt
any sort of anguish. No doubt in the words, "By penance Devas were first to go to God; by penance
did the Rishis attain svarga," (Yajiiki-Up.79)

The Sruti declares that penance is the most important. This does not, however, detract from the
validity of Maudgalya's contention that the study and the recitation of the Vedas are the most
important. They alone constitute the highest penance, as the repetition of the words shows, and are
therefore the most important. It is because they constitute the highest penance, that the Vedic
recitation termed Brahma-Yajia should be practiced even on those days on which the first learners
should not study the Vedas,

Accordingly the Sruti says:—

“He who, thus knowing, studies the Vedas even when it rains and lightens, when it
roars and thunders, when the wind is blowing, even on the new moon day, he only
practices penance; study, indeed, is penance." (Tait. Aranyaka 2-14)

Another passage points to the same idea:—

“Standing or walking, sitting or lying down, he shall not fail to recite the Veda; then he
is a man of penance, he is pure, who, thus knowing, recites the Veda." (Ibid 2-12)

Wherefore, as productive of great fruits, it is a penance higher even than the penance of fasting and
giving away wealth, as declared by the Sruti in the following words:—

“What measure of svarga he wins who gives away this earth full of wealth, that
measure of the world he (who studies the Veda ) wins, (a world) which is even greater
and inexhaustible. He, moreover, conquers death, he attains unity with Brahman.” (Ibid
2-14)

LESSON 10.
(Tenth Anuvaka)

THE ILLUMINATION.

A Mantra to be repeated

The Mover of the Tree I am; my fame like the mountain's peak. The High One
making (me) pure, I am the very Immortal One as He is in the sun; I am the
Lustrous Wealth. Of high wisdom (I am), immortal, undecaying. So runs
Trisanku's teaching of wisdom.

The purpose of the mantra.

The mantra that comes next is meant for recitation; and its recitation leads to wisdom, as the context
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gives us to understand. Indeed, the present section is devoted to wisdom, and we are not given to
understand that it is meant for any other purpose. And it stands to reason that wisdom arises in him
whose mind has been purified by svodhyaya or recitation of the sacred text.

The mantra is an expression of Self-realisation.

As the Antaryamin, [ am the Mover, the Impeller”’ of the perishable tree of samsara or mundane
existence. My fame is on high, like the mountain's peak. The High One is the Primal Source, acting
as the purifier. Shining forth through wisdom, the Supreme Brahman restores me to purity, — me
who am the Sarvatman, the Self of all.

Brahman, the Primal Source, is the Supreme Purifier, because by shining forth through buddhi in
consciousness, He frees me from samsara or region of births.—(S)

When thus purified, I become Brahman, the Pure One, the Primal Source. — (A)

I am the Immortal, the Pure Principle of atman (the Self), the self-same Pure Immortal Principle of
Atman who, in hundreds of passages in the Sruti and the smrti, is said to abide in the Sun, the source
of all our nourishment. Verily, I am the Lustrous Wealth, the self-luminous Principle of Atman. Or,
(to interpret the Sruti in another way):— I have obtained the Lustrous Wealth, the Brahma-jiana or
knowledge of Brahman, the wealth which conduces to the happiness of moksa, that which illumines
the Principle of Atman. I am highly wise, as endued with wisdom, with omniscience. I am
omniscient because I am endued with the power of sustaining, producing and destroying the
sarhsara, or mundane existence. As such I am immortal, endued with the attribute of immortality;
and I am undecaying. Or, (to interpret the Sruti in another way):— I am soaked with amrita, with the
waters of immortality,

Thus the Rishi, named Trisanku, who became Brahman and realized Brahman, said after attaining
to a knowledge of Atman's oneness, with a view to proclaim, like the sage Vamadeva, the fact that
he had achieved all aspirations. This mantra which the Rishi had seen in his divine vision (arsha
darsana) is an expression of Atmavidya, showing what constitutes Self-realization.

The recitation (japa) of the mantra given above conduces to purity and progress. He who seeks
liberation should devoutly repeat the mantra, well-balanced in mind, with a view to attain
Brahmajiana, the realization of Brahman. (S)

Conditions of saintly vision.

From the fact of this sacred text, which sets forth wisdom, being read next in order to the section
(ninth lesson) which treats of right-thinking and other acts of virtue (Dharma), we may conclude
that divine visions (arshani darsanani), relating to the Self (atman) and other things, occur to him
who, free from desire (kama) and aspiring to know Brahman, is devoutly engaged in the obligatory
works enjoined in the Sruti and the smrti.

Not the recitation of the sacred text alone leads to Brahma-jfiana. On the other hand, all works
conduce to the same end.—(A)

The seeker of moksa, who devoutly performs the works enjoined in the Sruti and the smrti, attains
saintly (arsha) vision, an intuitive knowledge of truth to which leads to moksa. —(S) When the
devotee performs the works enjoined in the §ruti and the smrti, in the service of the Lord (ISvara),
doing them devoutly for the sake of the Lord, not for the sake of their immediate fruits, and when
he has thereby been purified in buddhi and aspires for liberation alone, then he attains the intuitive
knowledge which leads to liberation, that knowledge which arises in him untaught, revealing
nothing but truth.—(A)

57 The Generator.— (S.)
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Repetition of this mantra serves as a substitute for Brahma-yajna.

In the Ninth Lesson® it has been taught that the works enjoined in the Sruti and the Smrti should be
performed in addition to the contemplation of Brahman. It has also been incidentally taught that
Brahmayajiia is the best tapas (or austerity). But there may be persons who, though earnest, are yet
not competent for Brahma-yajfia, as having not learned the Vedas owing to dullness of intellect or
other causes. Now, in the Tenth Lesson the Sruti gives a mantra, by repeating which even those
persons can reap the fruits of Brahma-yajfia.

Sarmsara cut asunder by non-attachment.

The tree here spoken of is the tree of samsara, because (like a tree) sarnsara can be cut asunder by a
knowledge of the Reality. This tree of samhsara is graphically described in the Taittiriya-aranyaka in
these words:

"Now, He that knoweth the tree whose root is on high, whose branches are down
below.... "

The Root, the Source of the tree of sammsara, is the Supreme Brahman, who rises high above all
universe. Its branches are the bodies of Devas, men, and beasts, and they are down below. The
Katha-Upanisad reads:

“This old, old tree that sees no morrow's dawn (stands) with its roots up and branches
down."¥

The tree of samsara is impermanent and does not stay the same to-morrow. It has no beginning. The
Lord, too, has described it in the following words:

“They speak of an eternal Asvattha rooted above and branching below, whose leaves
are the Vedas; he who knows it is a Veda- knower." ©

May 1, the seeker of liberation, be able to cut asunder the tree of samsara by the sword of
indifference (vairdgya) to sense-objects! That it is cut asunder by indifference has been taught by
the Lord in the following verse:

"Having cut asunder this firm-rooted- Asvattha by the strong sword of non-attachment,
then that Goal should be sought, whither having gone none return again."®!

No obstacle lies on the path of the unattached Soul.

The tree of sarmsara being cut asunder, my fame becomes like unto a mountain's peak; it rises high
as the mountain's peak is high. The fame concerning my liberation rises very high and spreads in
the regions of Devas: so that even Devas cannot thwart my wishes. Accordingly the Sruti says:—

“Indeed, not even Devas have power to prevent his becoming (Brahman)." ¢
Purity of the unattached Soul.

My purity transcends all, I am as pure as the Immortal abiding in the fast-coursing Sun. The Sun
indeed courses always with extreme swiftness. So He is addressed:

"I bow to Thee, who in one-half eye-wink travels two thousand and two hundred and

58 Sayana's interpretation of this lesson differs a little from Sankaracharya’s.
59 Op.cit. 6—1

60 Bhag.Gita. 10:1.

61 Ibid. 15:3.4.

62 Brh.Up.1:3:10
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two yojanas."®

In the sun there abides the Shining One, the Immortal Being. Accordingly, in the Madhuvidya,* the
Chhandogas declare that the solar sphere is sweet honey, and that in its several compartments
eastern, western, etc. there are stored up immortal essences of red, white, and other colors,
constituting the fruits of works enjoined in the Rig-Veda and other scriptures. And it has also been
declared that the Vasus and other gods live upon these immortal essences.

Purity leads to wisdom and immortality.

Extremely pure as I am, may I come by the lustrous wealth! Wealth is of two kinds, human and
divine. Human wealth consists of gold, silver etc., which are perceived by the eye. That which is
heard by the ear, i.e., the Brahma- jiana and the like which are known only through the Veda,
constitutes divine wealth. Accordingly, when treating of a certain course of contemplation, the
Vajasaneyins enjoin the contemplation of the eye and the ear regarded respectively as symbols of
human and divine wealth. "The eye is human wealth; by the eye indeed does one perceive it, The
ear is divine wealth; by the ear indeed does one hear it." The epithet 'lustrous’ shows that the
divine wealth is here prayed for. Here luster is vigour; and Brahma-jiiana, the divine wealth, is
vigorous because of its power to remove all samsara.

Endowed with these riches, with this divine wealth of Brahma-jfiana, may I be possessed of
vigorous intelligence, of the intellectual power of clearly grasping the teachings of the scriptures
which expound Brahma-jiiana; and may I then be soaked with the ambrosia of Brahmic bliss!

According to the sage Trisanku, the recitation of this mantra constitutes the austerity of Vedic
recitation known as Brahma-yajiia, which one should practice after learning the Veda from a
teacher.

Lesson 11
(Eleventh Anuvaka)

THE EXHORTATION.

In the Tenth Lesson a mantra has been taught which may be recited in lieu of Brahma-yajfia; so
that, even to a man of dull intellect, Brahma-yajfia is easy of performance. Thus it is possible for
one to combine performance of the works taught in the Sruti and the Smrti with practice of the
contemplation taught before, thereby to attain liberation through an intermediate stage. In the
Eleventh Lesson the Sruti leaches that performance of works is by itself a step towards moksa,
inasmuch as it creates a taste for wisdom.

Works are necessary for wisdom.

In proceeding in this lesson to enjoin the observance of certain necessary duties, the Sruti evidently
means that, prior to the attaining of the knowledge that the Self (Atman) is one with Brahman, it is
absolutely necessary to perform the works enjoined in the Sruti and the smrti. The aim of this
exhortation is evidently the regeneration of the aspirant. Indeed, Self- knowledge does readily
spring up in him who has been regenerated, i.e., whose manas (sattva) has been purified, Hence the
smrti,

"By tapas (austerity) man killeth sin; by Vidya (wisdom) he reacheth the Immortal."

63 Yojana = about 8 or 9 miles
64 Chha. III. et. seq.
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In the sequel here the Sruti says:—
"By tapas do thou seek to know Brahman." (3:2)

So, to bring about the dawn of wisdom, works must be performed, because of the Sruti's
exhortation; and transgression of the exhortation cannot but lead to evil, First, too, in order
comes the exposition of works. (In this Upanisad), prior to the exposition of pure Brahma-vidya,
works are treated of; and once the Brahma-vidya has arisen, works serve no purpose, as this
Upanisad teaches in the sequel:

“He finds the Fearless as the mainstay."®

"Him verily in truth burns not the thought ‘why have I not done righteousness?’”%

"He has no fear of anything whatever."%’

From this it may be concluded that works conduce to the rise of knowledge by way of extinguishing
the past accumulated sins. And there is a mantra to the same effect:

"By avidya (works) crossing over death, by vidya does one reach the Immortal."®

The mention of right speech and other duties in the Ninth Lesson is meant to remove the impression
that they are of no use whatever, while here the $ruti means to teach that their observance is
necessary as conducing to the dawn of knowledge. Two sides of the injunction should be
distinguished here:

(1) that prior to the attainment of knowledge it is necessary to perform works, and (2) that it is only
prior to knowledge that their performance is necessary. — (A) He who aspires to moksa should
observe the duties mentioned here with a view to obtain wisdom. They should be observed till the
Self-knowledge is attained. Once the Self-knowledge has been attained, all human aspiration has
been achieved; and as the Self is ever free in Himself, there is no more purpose to be served by
works. It is, therefore, only prior to Brahma-jiana that performance of works, as tending to the
purification of manas, is absolutely necessary. — (S)

Know as well as learn the Veda
1. Having taught the Veda, the teacher then exhorts the pupil.

After teaching the Veda® to the pupil (ante-vasin, lit., he that dwells near), then the teacher begins
to exhort him:  that is to say, when the pupil has learnt the texts, the teacher then instructs him in
the meaning of the texts. This gives us to understand that after learning the Veda the pupil
should not turn back from the abode of the teacher without making an enquiry into Dharma, into the
nature of the works enjoined in the Veda, And the smrti says:—

"And one should know and then engage in works."™
Who the teacher is, Manu says as follows:—

"The twice-born who draws the pupil near and teaches him the Veda with the (ritualistic)
formulas as well as the secrets, him they call a teacher." (2:140)

65 T.U.IL 7,

66 Ibid.IL.9.

67 Tbid

68 Isa-up. 11.

69 The whole Veda — (S)

70 Vide Apastamba-Dharma-Sitra 2:2:5
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The pupil is he who always dwells in close proximity with a teacher, such as the one described
above. The smrti says:—

"Never leaving him, his shadow as it were, (the pupil) should reside with the teacher."

To such a pupil, the master teaches the Veda after drawing him near i.e. after due initiation, (Skt.
Up-ni = to lead near). Then, when the pupil has learned the text, the teacher instructs him in the
duties to be performed. From this we understand that after learning the Veda the pupil should not
return home from the teacher's family without enquiring into Dharma.

Duties briefly stated.
2. Speak the true. Follow Dharma.

Speak the true: give utterance to what them comest to know by proper evidence and what is worthy
of utterance. And thou shalt follow Dharma, too. 'Dharma' here stands for duty in general, inasmuch
as the several duties, such as truth-speaking, are particularized below. The wise who know all
Dharma lay down that truth - speaking consists in giving utterance to a thing as it is perceived,
without hypocrisy or a motive to do injury. The wise say that Dharma consists in the observance of
Agnihotra and other works. — (S).

Truth-speaking stands also for other virtues mentioned along with it, such as “harmlessness, truth,
the abstaining from theft," etc.” 'Dharma’ means Agnihotra and other sacrificial rites enjoined in the
extant Srutis. Jaimini has defined it thus; “Dharma is the thing taught in (the word of) command
(Veda)"” Thus the two comprehensive sentences teach that all duties enjoined in the Sruti and the
smrti should be observed.

Duties never to be neglected.

On the principle that “Once done, the command of the scriptures has been observed," one may
suppose that after a single performance of the works enjoined in the $ruti and the smrti they may be
abandoned. To prevent this supposition the §ruti commands as follows:—

3. From study swerve thou not. Having offered dear wealth to the teacher, cut thou
not the progeny's line. From the true it will not do to swerve, nor from
Dharma, nor from welfare. Neither will it do to swerve from well-being, nor from
study and teaching, nor from duties to Devas and Pitris.

Be thou never negligent of study. Never forget the scriptures thou hast learnt from the Guru. The
smrti says:—

“Know that to forget what has been learnt is equal to brahmanicide."

As a return for the knowledge, do thou obtain for the teacher a most acceptable wealth” and give it
to him. Then, with the permission of the teacher, secure a suitable wife and prevent break in the line
of descent. It will not do to bring about a break in the line of descent. That is to say, if a son is not
born, attempts should be made to get a son by means of sacrificial rites such as the Putrakamya-isti,
a rite performed with a view to get sons. This appears to be the meaning of the Sruti because of the
mention of three duties: "offspring, begetting, and propagation." Otherwise, the Sruti would have
mentioned only one, that of begetting. To swerve from the true is to have an occasion to utter a
falsehood. In virtue of the word 'swerve’ we understand that it will not do to utter falsehood even in
forgetfulness: otherwise the Sruti would have simply forbidden the uttering of falsehood.

71 Yajfiavalkya-smrti 1.122.
72 Prva-mimamsa 1:1:2.

73 Cows, gold, cloth &c. (Sayana) such as the teacher desires in accordance with the Law — (S).
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The Sruti again speaks of the duty of truth-speaking with a view to teach that one should never tell a
lie, however small, even in forgetfulness. —(S).

It will not do to swerve from Dharma. Dharma refers to some particular works to be done; to
swerve from Dharma, therefore, means to neglect those works. Dharma should never be neglected;
it should be observed. It will never do to swerve from welfare i.e., from acts tending to self-
preservation nor from well-being, i. e., from those auspicious acts which promote one's prosperity.

The means of self-preservation are either physical or super-physical. The Vedas recommend certain
rites whereby to secure longevity and health (vide. Taittiriya-Sambhita II. 1ii.11), and these are the
super-physical means; medicine and the like constitute the physical means. Similarly, there are both
physical and super-physical means of acquiring wealth. The Taittiriya Samhita 2:1:1 prescribes a
super-physical means to it.

The accepting of gifts from others is the physical means. Since, without welfare and wealth, it is not
possible to perform the works which are conducive to moksa, it is necessary to warn against the
neglect of welfare and wealth.

To study the Vedas and to teach them are indeed absolutely necessary.

First the Sruti warned against the forgetting of what has been learned. Here is a warning against the
neglect of teaching to others what has been learnt, as well as against the omission of Brahma-yajiia.
It is also necessary to observe all the rites (enjoined for the propitiation) of Devas and Pitris.

The rites propitiative of Devas — such as Vinayaka-Vrata, Ananta-Vrata — are enjoined in the
Purana; the annual ceremonies and the like are propitiative of the Pitris.

Persons worthy of worship.

Now the Sruti enjoins that one should worship one's mother etc., as Devatas, without regarding them
as mere humans;

4. Treat thy mother as a God; as a God treat thou thy father as a God shalt thou
treat thy teacher; thy guests as Gods shalt thou treat.

These should be worshipped as Devatas.
Worship thy mother as if she were a Deva — Rudra, Vishnu, Vinayaka, or the like.

How far to observe Vedic prescriptions and orthodox custom.
5. What works are free from fault, they should be resorted to, not others,

6. What are good works of ours, they should be done, not others.

Thou shalt do such other works as are free from blame and sanctioned by sistacara or practice of
wise men, but not those works which, though practiced by the wise, are open to blame.

As to the works intended to produce unseen results, thou shalt necessarily engage in the good works
which we, the teachers, practice and which are not contrary to the teaching of the Vedas, but not in
the contrary ones, though practiced by the teachers.

As to acts other than those mentioned above, thou shalt strive to perform those which are practiced
by the wise, and which do not seem to involve any evil. It will never do to resort to evil acts or to
those which are open to the least suspicion of evil, though practiced by the wise. Thou shalt follow
our example only with regard to those acts which are not contrary to the Sruti and smrti and which
are in accordance with the practice of the wise.— (S).

As to the works tending to promote welfare and prosperity, the Sruti lays down some restrictions.
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These works are of two classes:— those which are open to blame and those which are not. Those
which have been already referred to, namely, the sacrificial rites conducive to longevity, acceptance
of gifts, the conducting of a sacrificial rite for another, are works not open to blame and are
therefore worthy of performance; the others, such as the magical rites performed for malevolent
purposes, though conducive to welfare by way of destroying the enemy, should not be resorted to,
since they are open to blame as leading to hell.

Wise men's practice being authoritative like -the Sruti and the smrti, one may suppose that the
teacher's example should be followed in all acts. But here too, the Sruti makes a certain reservation.
Sri Krishna has described two kinds of sampad or nature Daivi and Asuri; divine and demoniac in
the following words:

"Fearlessness, purity of heart, steadfastness in knowledge and Yoga, alms-giving, self-
restraint and sacrifice, sacred reading, austerity, uprightness;"

Harmlessness, truth, absence of anger, renunciation, tranquility, absence of calumny,
compassion to creatures, uncovetousness, gentleness, modesty, absence of fickleness;

“Boldness, forgiveness, fortitude, purity, absence of hatred, absence of pride; these
belong to one born for a divine lot, O Bharata.

"Ostentation, arrogance and self-conceit, anger as also insolence, and ignorance belong
to one who is born, O Partha, for an Asuric lot."™

Now thou shalt follow us in cultivating the good qualities such as fearlessness, but not ostentation
etc. This principle should be extended to the whole range of sisthacara or orthodox custom. To
illustrate: — Parasurama, the son of Jamadagni, killed his mother by the father's command.
Here we should follow the example of Parasurama in the good act of obeying the father's command,
but not in the sinful act of killing the mother. And so in other cases.

Conduct towards great men.

7. Whatever brahmanas are better than ourselves, in their sitting it will not do for
thee to breathe.

Whoso among the brahmanas not ksatriyas and others are eminent as teachers”™ versed in the $astras
or scriptures etc., and are superior to ourselves, thou shalt entertain them by offering them seats and
so on, i. e., remove their fatigue. Or (to interpret in another way): when such brahmanas are seated
in an assembly for discussion, thou shalt not even so much as breathe; thou shalt merely grasp the
essence of what they say.

In their discourses, thou shalt not hasten to say anything. Thou shalt grasp the essence of their
discourse and never thwart them, if ever you have power to do so. — (S)

If ever you meet righteous persons, superior by age, knowledge and qualities to us who are thy
teachers, thou shalt remove their fatigue by offering them seats, by washing their feet and by such
other kinds of service. Or to interpret in another way, thou shalt not breathe in their assembly. Much
less shalt thou engage in a discussion with them in a tone of familiarity, thinking that thou art very
learned. All thy concern should be to learn what they teach.

How to make gifts.

8. With reverence should gifts be made, never with irreverence should a gift be

74 Bhag. Gita XVI. 1-4;

75 It is a common thing that for fear of the king etc.. people make gifts during marriage and other occasions — (S).
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made. With liberality should gifts be made, with modesty should gifts be made. With
fear should a gift be given, in friendliness should a gift be given.

Whatever thou hast to give, do thou give it only with reverence. Never with irreverence should a
thing be given. When thou givest wealth to a brahmana, thou shalt give it reverently. Nothing
should be given with irreverence. What is irreverently given is of no use in either world.
Accordingly the Lord says:—

“Whatever is sacrificed, given, or done, and whatever austerity is practiced without
faith, it is called Asat, O Partha; it is naught here or hereafter." (B.G.17:28)

To interpret the Sruti in another way: Just as a reverential man makes a gift, so, even in the absence
of reverence, a man should make a gift. The verse quoted above teaches only that thereby he does
not reap the fruit of a gift made Sattvically.  But he does reap the fruits of a rajasic or a tamasic
gift. Accordingly the Lord distinguishes three kinds of gifts:—

"That alms which is given knowing it to be a duty to give to one who does no service,
in place and in time, and to a worthy person, that alms is held Sattvic." And what is
given with a view to receiving in return, or looking for the fruit, or reluctantly, that
alms is held to be Rajasic.

"The gift that is given at a wrong place or time to unworthy persons, without respect
or with disdain, that is declared to be Tamasic." (B.G. 17:20 — 22)

With ostentation, with modesty, or from fear of §astras, with the discrimination of the nature of the
time, place, and the donee should gifts be made. These sentences treat of the three kinds of giving
mentioned above. "I am rich in wealth; as my wealth goes to slaves, men and women, so let it go to
the brahmanas." When a gift is made thus insultingly by a man because of his vast wealth, that gift
is tamasic. When a man makes gifts in the same spirit because of the shame felt by him when
abstaining from making gifts while his equals do so, his giving is rajasic. Those gifts are sattvic
which, for fear of sin, a man makes to the sacrificial priests and the like as laid down by law. A man
with sattvic nature should give with discrimination. For example, he should know that full fees are
due to the four important priests such as the Adhvaryu, half fees to the next four such as
Pratiprasthatr, one-third to the next four such as Nestri, one-fourth to the next four such as Unnetri.

Or, the whole passage speaks of sattvic gift only. “There should be no guile in the matter of
wealth”; thus the law lays down that gifts should be made according to one's means. A wealthy man
should make large gifts lest making small gifts may bring great shame on him.

How to decide matters of doubt.

Having thus taught of the duties which cannot otherwise be known, the Sruti now proceeds to show
how to decide in matters of doubt:

9. Now if to thee a doubt as to a deed, of a doubt as to conduct, should occur, as the
brahmanas there who are thoughtful, zealous, well-versed, not hard (at heart),
desirous of Dharma would act in such matters, so there shalt thou act.

If, to thee, thus acting, there should ever occur™ a doubt as to a deed enjoined in the Sruti or in the
smrti, or a doubt as to a custom (acara), then, in those matters, thou shalt act just in the way in
which the brahmanas of the country and the age who are competent to judge’, well versed in the
matter, not urged on by others to the deed or custom, seeking Dharma, seeking what is beyond the
senses, unassailed by kama (worldly desire) would act in such matters.

76 Owing to confusion of mind (S)
77 Who are able to discern the subtle points — (S)
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Deeds are of two classes, those which are enjoined in the Sruti, such as the Agnihotra, and those
which are enjoined in the smrti such as the sandhya-vandana or worship of the Divine Being at the
main points of time in the day. To take an example from the works enjoined in the Sruti; In one
place the Sruti says:— "The offering of oblation should be made when the sun has risen " and
elsewhere it says “The offering of oblation should be made when the sun has not yet risen."

This may give room to a doubt. Again, to take an example of the works enjoined in the smrti: A
doubt may arise as to whether the Sandhya Devata the form in which the Divine Being should be
worshipped at the main points of time in the day is of the male or female sex, the scriptures
speaking of the Devata in either way. To take an example of a custom in worldly affairs handed
down in the family:— A doubt arises as to the propriety of marrying a maternal uncle's daughter or
of eating animal food, inasmuch as contradictory views obtain in these matters. In such matters of
doubt as these thou shalt act in the way in which those brahmanas would act who live in the same
country, age, and tribe in which thou livest at the time; who, as free from attachment, aversion,
anxiety and other evil tendencies of mind, are competent to decide as to the real meaning of the
scriptures; who are themselves engaged in the observance of the constant and incidental duties,
intent on their due performance; who are free from anger, free from bigotry; and who work
only for virtue (Dharma), not for gain and honor.

On intercourse with the accused.

Having thus taught how to act in matters of doubt, the Sruti now goes on to teach the procedure
whereby to decide as to whether one should abstain or not from social intercourse with persons
accused of a sinful act:

10. Now as to the accused: as the brahmanas there who are thoughtful, zealous,
well-versed, not hard (at heart), desirous of Dharma would act in such matters, so
there shalt thou act.

Now as to those who are suspected to be guilty of a blameworthy act, do thou proceed as
recommended above.

The Peroration.
The exhortation is concluded as follows:

11. This is the direction; this the advice; this the secret of Vedas; this the
command; thus shall devotion be, and thus verily (all) this shalt thou observe.

This is the direction, this is the advice that fathers or others should give to their sons, etc. This is the
secret — the meaning — of the Vedas. This is the word of God’; this is the exhortation as to all
things that are authoritative. Therefore all that has been taught shall be duly done. The repetition
shows high regard for the instruction here set forth, implying that all this should be observed, that
none should fail to observe it.

The righteous should strive to obey every command that has been thus laid down. The instruction
thus given from para 2 to 10 is adesa, the Vedic injunction. Just as a king commands his servants so
does the Vedic injunction command the devotee. = Upadesa is the command laid down in the
smrti, so called because the smrtis are very near to the Sruti, upon which they are based. Even in the
smrtis that cannot be traced to the original Srutis, directions such as "speak the true" are given in the
same form. What has been taught in the words "speak the true" etc., constitutes the essence of the
Vedas. Of the three parts of the Vedas, the mantras (prayers to Gods &c.), the arthavadas or
subsidiary passages, and the vidhis or injunctions, the last, namely, the injunctions, constitute the
very essence of the Vedas. These commands are the commands of God, as the Lord says “Sruti and

78 I§vara, the Paramatman, the Highest Self. — (S)
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smrti are my own command"

Because these duties, such as "speak the true" taught in the Sruti and the smrti are enjoined by God
Himself and constitute the essence of the Vedas, therefore it is a bounden duty to observe them.

Seeing that here the Sruti lays so much stress on works, some hold that works alone can lead to
moksa: while some others hold that moksa results from works and knowledge combined. Both these
theories were refuted by us (in the introduction to the study of the Upanisads) when discussing the
relation between the ritualistic section and the wisdom section of the Vedas. Though works are not
the direct cause of moksa, they conduce to it by way of creating a desire for knowledge. Hence the
injunction of works in the wisdom section of the Veda.

Does the highest good accrue from works or from knowledge?

In the opening section (the introductory part of the bhasya ) it was shown that Vidya or knowledge
of Atman by itself leads to the Highest Bliss. To establish the proposition still more firmly, the
commentator again enters into a discussion of the point on this occasion when the Sruti is found to
enjoin works, his main object being to show that works and knowledge serve each a distinct
purpose — (A)

Now, to discriminate between Vidya and Karma, knowledge and works, we shall discuss the
following question: Does the highest good accrue from works pure and simple, or from works aided
by knowledge, or from knowledge and works operating together conjointly as co-ordinate factors,
or from knowledge aided by works, or from knowledge pure and simple?

The theory that the highest good accrues from works.

One may say that the highest good accrues from works (karma) pure and simple, because he alone
is qualified for works who possesses a knowledge of the whole Vedic teaching. And this knowledge
includes a knowledge of Atman as taught in the Upanisads, as the smrti says "The whole Veda with
the secret (rahasya) should be learnt by the twice-born”. In the words "knowing thus, one
sacrifices," "knowing thus, one officiates at a sacrifice," the Sruti shows that only a man of
knowledge is qualified for works of any kind. It is also said:— "knowledge first, then action." There
are indeed some exegetes who maintain that the whole of Veda is intended to teach works; so that if
the highest good cannot be attained by works, the Veda is of no use.

It is a principle recognized by all exegetes that the Veda speaks of things as they are only with a
view to teach something else which has to be done, which has to be newly brought into existence.
On this principle, we should understand that, where the Veda treats of Atman as He is, subserves an
injunction of an act by way of creating an exalted notion of the nature of the agent concerned in the
act; so that, the §ruti speaking of the fruits accruing from the knowledge of Atman points in the
main to the injunction of an act. The highest good, therefore, accrues from works alone. — (A)

Works cannot produce liberation.

Not so, because of the eternality of moksa. It is indeed admitted that moksa is eternal, and it is also
known to all that the effect of an act is temporary. If the highest good accrue from works, then it
would be temporary, a conclusion which nobody is prepared to accept.

(Objection):—  The interested and prohibited acts being avoided, the armada-karma being
exhausted by its fruits being enjoyed, no sin of omission being incurred when all obligatory duties
are performed, moksa is attained even without knowledge.

(Answer):— This cannot be, because, as was already shown, there possibly exists some residual
karma which gives rise to another body; and the performance of obligatory works cannot neutralize
that part of the residual karma which is not opposed to them. As to the contention that he alone is
qualified for works who possesses a knowledge of the whole Vedic teaching, we answer: This too
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cannot be, because, apart from the knowledge acquired by a mere study of what is heard (i.e. of
Vedic texts), there is upasana. Possessing the knowledge acquired by a mere study of Vedic texts, a
man is indeed qualified for works; no such knowledge as has to be acquired by means of upasana is
necessary for works. And upasana is laid down as another means to moksa, as a means which is
quite distinct from the knowledge acquired by a study of Vedic texts. And so it must be, because the
Sruti declares that it is a distinct thing. That reflection (manana) and meditation (nididhydasana or
upasana) are distinct from the knowledge acquired by a mere study of Vedic texts is clear from the
fact of separate efforts being enjoined in the Sruti, which, after directing "thou shalt hear of the
Self," teaches again that "thou shalt reflect and meditate upon the Self."

Neither does liberation accrue from works and Upasana combined.

(Objection):—  So, then, let moksa accrue from works aided by Vidya or Upasana. It is possible
that, when aided by Vidya, works acquire a power to produce a new effect.Just as a poison, dadhi or
thick sour milk, etc., though in themselves liable to produce death, fever and such other effects,
acquire, when co-operating with a mantra, sugar, etc., power to produce quite new effects. So,
moksa may be produced by works aided by Vidya.

(Answer):— No. The objection already stated, that what is produced cannot be eternal, applies
to this view also.

(Objection):— On the authority of the Vachana:™ (saying, i.e. Sruti) moksa, though produced, is
eternal.

(Answer): — No, because the $ruti is a revelation. Sruti, as we all understand, reveals a thing as it
is; it does not make what has not been in existence. Indeed, not even on the authority of a hundred
Srutis, can it be that the eternal is produced, or that what is produced is imperishable. This argument
will do also to refute the view that Vidya and Karma, conjoined as co-ordinate factors, produce
moksa.

(Objection):— Vidya and works serve to remove the obstacles on the way to moksa.

Avidya and adharma are the obstacles. They are destroyed by Vidya and works respectively. Thus,
these do not produce moksa itself. Moksa, which consists in remaining as the Self, is eternal. And
all philosophers admit that non-existence known as destruction (pradhvamsabhava), though an
effect produced, is eternal. — (A)

(Answer):— No: we find that works produce quite a different effect. Works are found to bring
about one of the following effects: utpatti or production of a new thing, vikara or change of state,
samskara or consecration, apti or acquisition; but moksa is different from production or any other
of these effects.

The cessation of avidya can be brought about only by Vidya (Brahma-jhana) as taught in the
Sruti:—
"The heart's knot is dissolved; all doubts are cut apart; deeds perish when higher and
lower that have once been seen."

To effect it, Vidya does not require help; and the effect of work, it is well known, is something
different. To llustrate these effects with reference to Vedic sacrificial acts: a sacrificial cake
(purodasa) is a thing produced by an act; grain is consecrated by the act of sprinkling water thereon
while uttering some mantras; the soma plant changes its original state by the act of pressing out the
juice of the plant; and the Veda is acquired by the act of studying. On the contrary, moksa, the state

79 This refers to such passages as "And again he returns not." (Chha-Up. 8:15:1.) (A)
80 Mund.Up.2:2:8.
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of remaining as the One Self, cannot have a beginning, is not capable of improvement, is not
subject to change, is not a thing to be acquired; and it cannot therefore be an effect of Karma. —
(A)

(Objection):— Because of a path being spoken of in the Sruti, moksa is attainable. The Sruti speaks
of a passage in the following words: "They, free from stain, go forth by the sun's gate."$' “Rising by
this, one reaches deathlessness"®> Moksa is therefore a thing to be reached.

As the Sruti speaks of the Path of Light leading to moksa, we understand that moksa consists in
reaching Brahman who dwells beyond the Brahmanda, the Mundane Egg. Therefore it cannot be
contended that moksa is ever present, is inherent in the nature of the Self. — (A)

(Answer):— No, because (the goal) is everywhere and is not a thing different from the pilgrim.

are identical with Brahman. So that, moksa is not a thing to be attained. What is to be gone to must
be distinct from the goer, must be a thing removed in space from the goer. What is not distinct from
another cannot be gone to by that other. That the goer here is not distinct from the Goal is taught in
hundreds of passages in the $ruti and the smrti, such as the following:—

"Having created it, He penetrated into it." (Taitt. Up 2:6)
"And do thou also know Me as ksetrajfia in all ksetras (bodies)." (B.G. 13:2)

(Objection'):— This contention is opposed to the Sruti which speaks of the Path and the Divine
glory (of the liberated Soul). To explain: There is yet another objection. To hold that moksa is not a
state to be attained is to contradict the passages speaking of the Path, and those passages which
declare as follows:—

“He becomes three ...... " (Chh. Up. 7:16:2)

"When he desires the world of the fathers (pitris), by his mere will the fathers come to
receive him ........ (Ibid 8:2:1)

"He moves about there eating, playing, and rejoicing, be it with women, carnages, or
relatives, never minding the body into which he was born." (Ibid 8:12:3)

(Answer):— No; because these passages refer to Karya-Brahman, to Brahman manifested in the
evolved universe. It is only in the evolved Brahman that women, etc., can be found, but not in
Brahman who is the cause, as witness the following passages:

"Existence alone, my dear, this at first was, one alone without a second." (Chhand. Up.
6:2:1)

"Where one sees nothing else, hears nothing else, understands nothing else, that is the
Infinite." (Ibid 7:24:1)

"When the Self only is all this, how should he see another?" (Brh. Up. 4:5:15)
Combination of Vidya and works is impossible.

In arguing that works can have no effect on moksa, it has been hitherto assumed that a conjunction
of works and knowledge is possible. Now the bhasyakara proceeds to argue that the conjunction is
impossible. — (A).

And because of their mutual opposition, combination of Bright) knowledge and works is an
impossibility. Of course, Vidya or Right Knowledge which is concerned with the Reality wherein

81 Mund.Up.-2-11.
82 Katha. Up. 6-16
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agency and other factors of action are altogether absent, must be opposed to karma or works which
can only be brought about by various factors operating together. It is, indeed, impossible to regard
one and the same thing both as being really marked by agency and so on and as devoid of all such
distinctions. One of the two states must, of necessity, be an illusion. If one of them is an illusion, it
is the duality that should be regarded as an illusion, set up as it is by the innate ajiiana or ignorance
of truth as said in hundreds of passages such as the following:

“For, when there is, as it were, duality, then one sees the other." (Ibid)
"He who sees any difference here goes from death to death." (Kath.Up. 2:10)
“Where one sees something else, that is the finite." (Ch. Up 7:24:1)

“Now, if a man worships another deity, thinking the deity is one and he another, he
does not know." (Brh. Up. 1:4:10)

“If he makes but the smallest distinction in It, there is fear for him." (Tait. Up. 2:7:1)
That oneness is the truth is declared in the following passages:

“This Eternal Being that can never be proved is to be perceived as one only." (Bri.Up
4-4-20)

“One alone without a second." (Cha. Up. 6:2:1)
“Brahman alone is all this. " (Nr. Ta. Up. 7)
“The Self alone is all this. " (Cha. Up. 7:25:2)

And no work is possible in the absence of a consciousness of all such factors of action as
sampradana, i.e. a being to whom something may be given. Moreover, there are thousands of
passages in the Sruti, teaching that, in right knowledge, there is no consciousness of distinction.

Hence the mutual opposition between Vidya and Karma, between right knowledge and works; and
hence the impossibility of their combination. Wherefore, the contention that moksa accrues from
Vidya and Karma combined does not stand to reason.

(Objection):— This contention is opposed to the Sruti inasmuch as works are enjoined (in the Sruti).

(To explain): If it be argued that the Sruti imparts a knowledge of the oneness of the Self by denying
the agent and the other several factors of action, like unto that knowledge of the rope which
removes the illusion that it is a serpent, this argument is opposed to all Vedic texts which treat of
works, as there would be nothing left for them to teach. But the works are enjoined; and such an
opposition will not do, since the Vedic texts are all authoritative.

(Answer):— No, because the Sruti aims to teach the best interests of man. (To explain): The
passages of the Sruti which are devoted to knowledge (Vidya) aim at delivering man from sarhsara
and therefore proceed to impart wisdom with a view to bring about, by means of wisdom, the
cessation of avidya or nescience which is the cause of sarhsara.

(Objection):— Even this contention is opposed to the $astra which aims to teach the reality of the
agent and other factors of action.

(Answer):— No. The §astra which, assuming the existence of the several factors of action as
popularly understood, enjoins works with a view to the extinction of sins already incurred is
conducive to the interests of those who seek liberation as well as of those who seek the (immediate)
fruits of action, and as such it cannot operate so far as to teach further that the several factors of
action are real.

That is to say, the various texts of Sruti which have been learned in pursuance of the Vedic
command should be held as authoritative (i.e. imparting true wisdom) not because the distinctions,
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mentioned therein are real, but because they teach what is to the best interests of man. — (A).

No rise of wisdom is possible so long as the obstacle of accumulated sin lies in the way to it. And
on the extinction of this sin® wisdom arises; then comes the cessation of avidya, and then the final
cessation of samsara,

Till now, the impossibility of a conjunction of Vidya and Karma, of knowledge and works, has been
argued on the ground that they are respectively based on truth and illusion,

Now the bhasyakara proceeds to argue the point on the ground that Vidya and Karma are intended
respectively for akamins and kamins, for those who are free from kama or desire and those who are
not yet free from it. — (A)

Moreover, desire for the not-self (external objects) arises in him who sees the not-self; and thus
desiring, he does works; and, to reap the fruits of those works, 'he will have to take a body etc., to
undergo sarhsara, to pass through birth and death. To one who, on the contrary, sees the oneness of
the Self (Atman), there can be no desire. Atman (the Self) being not different from one's own self,
Atman cannot be an object of desire; so that to be established in one's own true Self is moksa.
Hence, too, the opposition between knowledge and works. And because of their mutual opposition,
knowledge does not stand in need of works to bring about moksa.

And we have shown that as to the (right) knowledge itself coming into existence, the obligatory
works are the cause of knowledge as removing the accumulated sins of the past which lie as
obstacles in the way, and that therefore the works are treated of in this section.®* Hence no
contradiction of the Srutis enjoining works.

We therefore conclude that the Highest Good accrues from Vidya alone, from knowledge pure and
simple.

Knowledge leads to salvation without the aid of works.

That in leading to moksa, knowledge does not require the help of works, has been determined in the
Vedanta Sutras III, 1v. 25, as follows:

(Question):— Does or does not the Self-knowledge require the help of works in producing its
fruits?

(Prima facie view):— It does require the help of works, because these latter form its anga, its limb
as it were. The Darsa-Purnamasa rite, for instance, does require the help of the Prayaja, its anga. It
has been no doubt shown in the opening section (IIL. iv. i.) that knowledge, as an independent
means to the end of man, cannot form an anga or appendage of works. It has not, however, been
shown that works do not form an anga or appendage of knowledge; so that, as our premise that
works are an appendage of knowledge still holds good, knowledge cannot do without works.

(Conclusion):— Brahma-jfiana, does not require any external help in removing what it has to
remove (namely, avidya or ignorance of the true nature of the Self), because it is an illuminator, like
a light, or like the consciousness of a pot. As to the contention that works form its anga or
appendage, we ask, in what way do works form its appendage? Is it by way of helping knowledge
in bringing about its fruits like the prayaja, or because they are necessary to bring knowledge itself
into existence, just as the pounding of grain is necessary to bring a cake into existence? The former
cannot be the case; for, then, moksa as produced by works would be only a temporary effect. If the
latter were the case, the prayaja and the like could not be called angas, inasmuch as they do not

83 By due performance of works enjoined. (Tr.)
84 Which is devoted to Vidya. (Tr.)
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bring the principal act into existence. Therefore, once the knowledge has arisen, it does not stand in
need of works to produce its effect.

Works are necessary for the rise of knowledge.

That works are necessary for knowledge to arise has been determined in the Vedanta-sutras III. iv.
26-27 as follows:—

(Question):— Are works necessary or not necessary for Brahma-Vidya to arise?

(Prima facie view): — Just as the Brahma-Vidya does not require the help of works to produce its
fruit, so also no works are necessary for its birth. Otherwise, it will be playing fast and loose, once
saying that Brahma-Vidya requires the aid of works and again that it does not require it.

(Conclusion):— There is no playing fast and loose here. For, one and the same thing does or does
not require an external aid according to the end in view and according to its capacity for the
achieving of that end. A horse, for example, is not necessary for dragging a plough, but he is
necessary for driving in a coach. And it cannot be urged that there is no authority to prove that
works are necessary for knowledge to arise. "Him, by the recitation of the Vedas, do the Brahmins
seek to know, by sacrifice, by; gifts, by the austerity of fasting" (Bri. Up. 4-4-22.) in these words
the Sruti gives us to understand that recitation of the Veda and such other works form the remote
means to the knowledge of Brahman, by way of creating a desire for knowledge. "Having become
tranquil, self-controlled, quiet, patient, well-balanced, one sees the Self in the self:" (ibid 4:4:23) in
these words the Sruti enjoins tranquility, self-control and other forms of nivritti or quietist life as a
means of bringing about knowledge;  so that these form the proximate means to knowledge.
Therefore, works like sacrificial rites, and virtues like tranquility and self-control, are necessary for
the rise of knowledge.

In working for knowledge, the duties of the order are fulfilled.

In the Vedanta-sutras III. iv. 32 - 35 it has been determined that, in doing works for the sake of
knowledge, the duties of the order are also fulfilled.

(Question):— Is it necessary to perform the prescribed duties twice separately, once for the sake of
knowledge, and again by way of observing the duties of the order? Or will it do to perform them
only once?

(Prima facie view):— The very works such as sacrifices etc., which are enjoined in the Upanisad as
a means of acquiring knowledge, are also the works which are enjoined in the ritualistic section as
the duties of the several orders. As the ends in view in the two cases are different, the works should
be done twice.

(Answer):— Not necessary. When a person eats food in fulfillment of a sraddha (a ceremonial rite
performed in honor of the manes) the call of hunger is also answered by that very act. So, too, by
doing works for the sake of knowledge, the demands of the holy order to which the individual
belongs are also answered. One may perhaps urge that works for knowledge are optional as
prompted by desire while the duties of the order are obligatory and therefore constant; and that,
such being the case, when we do the works only once to achieve both the ends, we only confound
together two such contradictory things as constant and temporary duties. But this objection cannot
stand; for on the authority of scriptures, one and the same act may put on two different aspects. For
example, the Sruti says "the sacrificial post should be of khadira wood," and again says "for the
seeker of manliness, the sacrificial post should be of khadira wood." Here on the authority of the
scriptural injunction, one and the same thing serves the purposes of both the obligatory and the
interested sacrificial acts. So too, here. Therefore, it will do to perform the sacrificial acts, etc., only
once for the attainment of both the ends in view.
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Works of all orders conduce to knowledge.

(Objection):— If so, there is no room for other asramas or orders of religious life, because of Vidya
being caused by works. And since works are enjoined exclusively with reference to the order of
householders, it is the only order of life (in which man may work for knowledge); and the texts, too,
which enjoin life-long observance of works will favor this view above all others.

(Answer):— No; for, works are of many kinds. Agnihotra, etc., are not the only works. There are
works unmixed (with cruelty and the like), namely, chastity (brahmacharya), penance (tapas),
truth-speaking, sama or control of the mind (or inner sense), dama or control of the external senses,
ahimsa or abstention from cruelty, and others, enjoined on other orders as everybody knows, and
which conduce even more effectively to knowledge; and there are also works such as Dhyana,
Dharana and the like. And the Sruti itself is going to declare “By fapas (meditation) do thou seek to
know Brahman." (Tait-Up-3-2) It is possible, in virtue of the works done in the former births, to
attain knowledge even prior to entering on the life of a householder; and since the order of a
householder is entered on only for the sake of works, it is quite useless for a man to become a
householder when he possesses the knowledge for which works are intended. Moreover, sons etc.,
are intended for attaining to the several lokas or regions of enjoyment. How can a man actively
engage in works, when from him have fled all desires for the enjoyments of this world, or of the
Pitri-loka, or of the Devaloka, which are to be secured by means of sons (works and upasana), and
when, realizing the eternal Self, he finds works of no use? Even a man who has already entered the
order of householders should abstain from all works when, on the rise of right knowledge, he loses
all attachment as the knowledge becomes ripe, and he finds all works quite useless to him. And this
is indicated by the Sruti in the words:— "Verily, my dear, I am about to go forth from this place."
(Bri Up-4-5-2.)

(Objection):— It is not proper to say so, because it is found that the greater part of the Sruti is
devoted to works. The Sruti puts forth more effort to teach Agnihotra and other works; and there is
much trouble involved in the works themselves, inasmuch as Agnihotra and the like can be
accomplished only with the aid of many things. Such duties as austerity and chastity enjoined on
other orders pertain to the order of the householders alike, and all other works can be accomplished
with very limited means. It is, therefore, improper to hold that other orders of life are alternatives
quite equal to the order of householders.

(Answer):— No, because of the aid rendered by the works done in former births. (To
explain):— The argument that a greater part of the Sruti is devoted to works does not detract from
the validity of our contention. For, even the works done in former births, be they works like

Agnihotra or works like the practice of brahmacharya (chastity), are helpful to the rise of wisdom;
and this is why we find some persons free from all attachment from their very birth, while some
others, who are engaged in works, are not altogether free from attachment and hate knowledge.
Wherefore it is desirable that those who, in virtue of the purificatory acts done in former births, are
free from attachment, should enter other orders of life (than that of householders).

And because of the multiplicity of works. (To explain): Because innumerable results accrue from
and because people long more for those results — "May I come by this," "may I come by that;" thus
do people desire innumerable things, it is but right that a greater part of the Sruti should be devoted
to works. And because works are means. We have already said that works are the means of
attaining knowledge. Greater effort should be put forth as to the means, not as to the end.

(Objection):— As knowledge is caused by works, there is no use making further effort. Knowledge
arises from works on the extinction of the accumulated sins of the past which have obstructed its
rise. All exertion such as the study of Upanisads other than the performance of karma or Vedic
rituals is 'useless.
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(Answer):— No, because there is no such rule. There is no law laid down to the effect that
knowledge comes from the extinction of obstacles alone, but not from the Divine Grace (I§vara-
Prasada), or from the practice of austerity (tapas) and dhyana and the like. Ahimsa (abstention from
injury), brahmacharya (chastity) and the like are all conducive to wisdom, while sravana (study of
Upanishads), manana (reflection upon their teaching”, and nididhydsana (meditation) are the
immediate cause of wisdom. We, therefore, conclude that there are other asramas or orders of life.
And we also conclude that all orders are qualified to work for vidya, and that the highest good
accrues from knowledge alone.

Knowledge is possible even beyond the pale of asramas.

That even the works of those who do not belong to any one of the four recognized orders conduce
to knowledge has been determined in the Vedanta-sitras III. iv. 36 39 as follows:—

(Question):— Does that man attain knowledge or not, who does not pertain to one of the four
recognized orders?

(Prima facie view):— Knowledge of the Reality cannot be attained by a widower, by a snataka (one
who has finished his studies with the teacher and has been just initiated into the order of
householders, but who has not yet taken a wife), and in short, by any person who, having completed
the duties of one order, has not for some reason entered on the duties of the next succeeding order;
for, such a person does not belong to any recognized order of religious life, which is the means of
purifying the mind (buddhi).

(Conclusion):— Knowledge is possible even for those who do not belong to any one of the four
recognized orders of religious life, inasmuch as there are works, such as japa (recitation of the set
formulas), which are quite independent of the four holy orders and are yet conducive to the
purification of the mind. The smrti says "By sacred recitation alone, verily, can a brahmana be
perfected; there is no doubt of this."(Manu 2:87) In the Sruti, we are told that Raikva, who does not
belong to any particular order and is yet to marry, is qualified for samvarga-vidya.® Thus Gargi and
other instances of persons who do not belong to any one of the recognized orders may be cited. This
does not mean that the recognized orders serve no purpose; for they tend to accelerate purification.
Knowledge is, therefore, possible even for him who does not belong to any one of the recognized
holy orders.

LESSON 12.
(Twelfth Anuvaka).

THANKS GIVING.*®

In the Eleventh Lesson the master's exhortation to the pupil has been given. So far it has been
taught that there exist upasanas and works which are remote aids to the right knowledge of
Brahman. In the Twelfth Lesson the Sruti gives the peace-chant which should be recited on reading
the texts treating of these external aids, on studying their meaning, and on observing the acts thus
enjoined.

85 Vide Chan.-Up. 4:1 et. seq

86 Sayana has construed this anuvaka as a supplement to the teaching imparted in the Siksavalli. But according to
Sankaracharya, it forms a prelude to what follows here in the Brahmavalli
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1. Om! May Mitra be propitious to us, and Varuna propitious be; may Aryaman
propitious be to us; propitious be Indra and Brihaspati to us; to us propitious may
Vishnu of vast extent be. Salutations to Brahman, Salutation to Thee, Vayu! Thou
art indeed Brahman perceptible. Thee indeed have I declared Brahman perceptible.
The right have I declared; and I have declared the true. That has protected me,
That has protected the teacher; aye, That has protected me, That has protected the
teacher. Om Peace! Peace! Peace!

This lesson should be construed in the same way as the First Lesson. In the First Lesson, the words
T will declare Brahman' are used because Brahman has not been already. Similarly, since the
removal of obstacles has to be sought for, the words " May That protect me" are used; whereas at
the end the words " I have declared Brahman," " That has protected me," are used inasmuch as
Brahman, has already been spoken of, and all obstacles have been removed. The disciple refers to
the removal of obstacles which has been already effected, with a view to show that he is not
ungrateful. Otherwise, if the seeker of moksa does not remember the good done by Indra, Varuna
and other Gods, it would seem that he is ungrateful; but it is not proper to be ungrateful, inasmuch
as the smrti says:—

"In the case of brahmanicide, an expiation is taught, but there is no expiation for
ingratitude."

Prayer for mutual good-feeling between Master and disciple.

May Brahman protect us both! May He give us both to enjoy! Efficiency may we
both attain! Effective may our study prove! Hate may we not (each other) at all!
Om! Peace! Peace! Peace!

May Brahman protect us both together, both the teacher and the pupil! May Brahman give us both
to enjoy! May we achieve efficiency for wisdom and may we, thus efficient, pursue our study
effectively, i.e. may the study enable us to understand what is taught! May we not hate each other at
all! On the occasion of instruction, enmity may arise from some unworthy act which the pupil or the
teacher may have done unawares. It is to prevent this that the benediction is uttered :

May we never have occasion to cherish mutual hatred! The peace-chant is read here with a view to
remote all ill-feeling which, in the intercourse between the master and the pupil, may have arisen
from an unworthy act. The knowledge imparted by the master cannot bear fruit unless the mind
(antah-karana) of the master is pacified ; for, the master is not different from I§vara. —(S)

The meaning of the word "peace" uttered thrice here has been already explained." This peace-chant
serves also to remove obstacles in the way of the knowledge which is going to be imparted. It is
indeed to be wished that knowledge of the Self may be attained without let or hindrance ; there lies
the source of the highest good.

This peace-chant is intended to remove all obstacles in the way of Brahma-vidya which is going to
be taught. As to what has been already taught, no peace-chant is here necessary, as the Sruti
says:— " That has protected me, " thus showing that the knowledge already imparted has produced
its effect without any obstacle. Indeed in the sequel, the Upanisad will teach the inherent identity of
the Self and Brahman, a knowledge of which will devour all ignorance. Freedom from kama
(desire) accrues only from the knowledge of That which being unknown, kama (desire), with all its
train, comes into being.(S)

In the Sambhiti-Upanisad was clearly expounded the means to Brahma-vidya. In the Varuni-
Upanisad the real nature of Brahman will clearly be explained.

First the Sruti gives a mantra intended for recitation, and which will prevent the rise of all mutual
enmity between the master and the pupil, so that there may reign perfect mutual amity between
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them.
Master and disciple.

The disciple for whom the teaching herein embodied is intended is one who has conceived a taste
for knowledge as a result of the performance, in this birth or in the past births, of the nitya and
naimittika (obligatory and occasional) works enjoined in the ritualistic section ; whose mind has
been turned inward and has attained one-pointedness by the practice of contemplation taught in
various forms in the Samhiti-Upanisad; who has clearly seen the transience of all the worlds that
can be earned by kamya (desire-prompted) works, and who has, therefore, grown disgusted with
them; who, having concluded that moksa cannot be attained by works, approaches the Guru for the
sake of the knowledge of Brahman's real nature, which alone can lead to moksa. And the Guru is
one who has studied the Vedas, who has mastered the whole of the Vedic teaching and is therefore
competent to instruct; whose mind, being ever devoted to Brahman, is never engrossed in external
things. Accordingly the Atharvanikas say:—

" Having surveyed the worlds that deeds (done for reward) build up, he who loves God
unto renunciation should betake himself. The uncreated is not by the created (to be
obtained). To find out that, he verily should to a teacher go —versed in the law, who
takes his final stand on God fuel in hand." (Mund. Up. 1:2:12)

And the Kathas, too, read as follows:

" Of Him the speaker is a wonder, and able is he who attains (Him); a wonder is he who
knows (Him) taught by an adept. " (Kath. Up. 2:7)

Here, though the Guru has achieved all aspirations and has nothing more to achieve, yet the disciple
prays, in this mantra, for the welfare of both.

May Brahman whom I can know after securing the grace of the master (acharya.) protect both me
and the Guru! May Brahman so guard us both at the time of instruction that the Guru may teach me
with full energy and at the same time I may grasp the teaching with full comprehension and without
doubts! —Thus the disciple first prays for Brahman's providential care in the matter of ultimate
result, namely, that his grasp of the teaching may be such as to dispel all his avidya and that the
master may be pleased on seeing this cessation of avidya. To attain this end, the disciple prays,
“may we both so co-operate as to infuse into the knowledge a power to produce the desired effect!
Then the disciple prays for the means by which this can be effected : May all the texts which we,
the Guru and the disciple, have been studying together, prove effective by way of illumining the
teaching therein embodied! May we not cherish mutual hatred! The disciple may be displeased
that the Guru has not properly explained, and the Guru may grow displeased with the disciple for
want of ardent devotion; may there be no occasion for this kind of displeasure!

CHAPTER 2.
BRAHMA-VIDYA IN A NUTSHELL.

Homage to the eternal Consciousness, That which is present in all divers things, never a thing of the
past, the Innermost one, the Immutable, neither to be secured nor to be avoided! — (S)

Brahma-Vidya is the specific theme of this section.

In Book I. were first taught those contemplations the contemplations of Samhita and the like which
are not incompatible with works; then was taught the contemplation of the Conditioned Self
through the Vyahritis, where of fruit is independent sovereignty (svarajya). But these alone cannot
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bring about a complete annihilation of the seed of samsara.’” With a view, therefore, to the
extinction of ajfiana or ignorance which is the seed of all trouble, with a view to impart a knowledge
of the Self divested of all conditions,®® the $ruti proceeds with this section ( Book II ) as follows:

1. The knower of Brahman reaches the Supreme.

The Seeker of Brahmajinana should renounce works.

Brahma-vidya is intended for that person who has become pure in mind (antah-karana) by the
observance of obligatory duties, with no more attachment for the immediate fruits of actions than
for the sons, etc., seen in a dream. From sense-perception, from the Scriptures, and from inference,
he learns that all fruits accruing from works are perishable; and thus knowing, he loses all
attachment for them as for a hell. That (state of liberation) which is free from all faults, which is
marked by the extinction of all desire, is unattained merely because of our Tamas (ajfiana or
nescience); for, this non-attainment of liberation rests in popular belief, unsupported by reason. No
factor of action can destroy the nescience which has placed moksa beyond reach; and therefore he
alone who has renounced all works and is equipped with the qualifications stated above is qualified
for a knowledge of the Inner One. Renunciation is verily the best of all means to moksa. He alone
who has renounced all can know It, his own Inner Self, the Supreme Abode. "Give up dharma and
adharma, and likewise the true and the false." And so the Taittiriya-Sruti also says: "Renunciation is
Brahman."%

The disciple should, therefore, see that whatever is brought about by works is perishable; and then,
equipped solely with the renunciation of works, he should strive for knowledge of the Inner Self. If
a thing conies of itself into existence, of what use is action there ? If it be in the nature of a thing
never to come into existence, what have works to do there either? But when a thing is capable of
being produced and needs only a cause for its birth, then alone action is necessary to cause the birth
as in the case of a pot which has to be produced from clay. On the other hand, that which, like a
flower in empty space, never comes into existence, or that which, like akasa, always exists, can
never be brought into existence by an act. And the Sruti does not purpose to enjoin that anything
should be done. It does not enjoin that the end in view should be achieved, because everybody
knows it without an injunction. Nor does the Sruti purpose to command the performance of the mere
sacrificial act, because the mere act is painful.”® The §ruti® purposes to instruct merely as to the
means of attaining the desirable.

"Do thou by tapas seek to know Brahman well;"*? in these words the Sruti stimulates us to work for

Brahma-jiiana, and in the words "Whence (all) these beings are born"* the Sruti speaks of the
characteristic nature of Brahman whom we seek to know. And the means of realizing Brahman
consists in abandoning the sheaths (koSas) one after another, in rejecting everything that has any
concern with action, and thus entering the Innermost Being, That which is at the back of all KoSas.

—(S).

87 For, these upasanas have their origim in kama and karma, in desire and works. —(S)
88 j.e., to impart a knowledge of the Thing in itself, of the Self as He is. — (S)

89 Maha-narayana-Up, 21-2.

90 And it cannot be that the smrti which has man's happiness in view teaches what primarily is painful to him.
91 The source of all stimulus to action lies in our own rdga or passion.

92 Tait. Up. 3 2; i.e., if you want to know "Brahman, you should resort to tapas,

93 Ibid 3—1.
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Cessation of Avidya is the specific end.

And the aim of this Brahma-vidya is the extinction of avidya, and, through it, the final cessation of
samsara. The Sruti will accordingly declare:— "Brahman's bliss knowing, he fears not from
anything whatever." (Tait. Up. 2-9,) So long as the cause of samsara exists, it cannot be said that "
the Fearless he attains as the mainstay " (Ibid 2-7.) nor that " sins committed or virtues neglected
burn him not." (Ibid 2-9,)  We are thus given to understand that from this knowledge of Brahman
as the All-Self, comes the cessation of samsara.

In the words "the knower of Brahman reaches the Supreme" the Sruti itself speaks of the purpose
with a view to show, at the very outset, the bearing and the purpose of the Brahma-vidya. The
bearing and the purpose of Vidya being known, one will try and listen to the teaching, grasp it, and
hold it in the mind; for Vidya is attainable only through these processes, such as sravana (listening
to the teaching), as elsewhere the Sruti says:—

"Atman should be heard, should be thought of" etc. (Bri.,Up. 2-4-5)

In speaking of the end as conceived by a person who, owing to avidya, longs for it (as though it
were something external, as something he has yet to attain to), the Sruti means to stimulate the
effort whereby to attain the end which being one with the true Self of the seeker is really infinite.
Since all the works which have been spoken of in the ritualistic section are intended to bring about
some effects, i.e., to yield fruits external to the Self, the disciple will act in no other way. On
learning that results of all actions are perishable, the man loses all longing for them; but, as avidya,
the root of kama, is yet not destroyed, he still cherishes a desire to rise up from this lower region (of
causes and effects) to the Supreme. Thus, in the words " the knower of Brahman reaches the
Supreme," the Sruti speaks of an end and a means, only with a view to the attainment of what is
quite the contrary, by way of leading the disciple to the Innermost One. Like a mother inducing her
child to drink a medicinal mixture, by saying that thereby his hair will grow in profusion, the Sruti
induces one who is yet a child in knowledge to strive for that which cannot be attained except by
knowledge. As to the notion that it detracts from the nature of moksa to thus think of it as an effect
produced by a means, that notion is burnt away into nothing in the fire of the knowledge that
Brahman is one. That inborn desire of every man which expresses itself in the form "May I not be
put to the slightest misery, may I always be happy," is possible only when the object of that desire
namely, moksa exists. Though he has not realised the true nature of moksa, still man works for
liberation all the same, his mind burning with the desire described above, and filled with the fear of
samsara. Since everywhere activity can be induced only by (stating) the end to be attained, the Sruti
starts with the words " the knower of Brahman reaches the Supreme," with a view to allure man (to
the proper course of action). Attracted by the fruits declared in the Sruti, he betakes himself to
sravana. and other processes of acquiring knowledge; for, these are the only processes by which
knowledge can be acquired, as the Sruti itself has declared. No activity, here, of whatever kind, be it
the one enjoined in the Vedas or that which is concerned with a worldly pursuit, is without an end
in view. It is therefore the end in view that can induce activity. (S).

Brahman will be denned in the sequel. Brahman is so called because He is the greatest. The knower
of Brahman reaches the Supreme, the Unsurpassed. The Supreme here spoken of must be Brahman
himself, inasmuch as by knowing one thing something else cannot be attained. Elsewhere the Sruti
clearly says that the knower of Brahman attains Brahman: "He who doth truly know that Brahman
Supreme, he Brahman Himself becomes." (Mund. Up, 3:2:9)

Here the end is stated in the words "reaches the Supreme." The attainer of the end is spoken of as
"the knower of Brahman." By this sentence the Sruti necessarily implies that Brahma-vidya is the
means of attaining the Supreme. Just as a sacrificer achieves svarga by means of Agnihotra, so the
knower of Brahman can attain to the Supreme by means of Brahma-vidya. (S).
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To speak of Brahman as one to be reached is only a figure of speech.

(Objection):— The Sruti declares in the sequel that Brahman is present in all and forms the Self of
all; so that He is not one to be reached. We generally speak of one thing being reached by another,
of one limited object by another limited object. Brahman being unlimited and the Self of all, it is
not proper to speak of His attainment as though He were limited and distinct from one's own Self.

Attainment being always associated with duality, with the limitations of space, time &c., how can it
be predicated of Brahman who is not limited by them. (S).

(Answer):— There is no incongruity here. How? Because of the attainment or non-attainment of
Brahman being dependent on perception or non-perception.

(To explain):— The Jiva who, though in reality one with Brahman, yet identifies himself with the
physical (Anna-maya) and other bodies which are limited and external to the Self and formed of
material elements, and he becomes engrossed in them. Then, just as a man, whose mind is
engrossed in the enumeration of those that are external to himself, is oblivious of his own existence,
though in reality he is immediately present there to make up the required number,” so the jiva is
quite oblivious of his being in reality one with Brahman; and regarding, in virtue of this avidya
(nescience), the physical and other external bodies, the non-self as his own Self, he thinks himself
to be none other than the physical and other bodies, the non-self; so that by avidya, Brahman,
though one's own Self, becomes unattained. Thus, we can quite understand how one, owing to
avidya, has not attained his true nature as Brahman, and how he attains it by vidya, on seeing that
Brahman, who is the Self of all, as taught in the Sruti, is his own Self, like a man who, owing to
ignorance, misses himself making up the required number, and who, when reminded by someone
else, finds himself again by knowledge. The non-attainment of the One Self, who is the All, is due
to avidya, like the missing of the tenth man, the avidya consisting in regarding the five bodies
severally Anna-maya etc, as his own selfs. By the knowledge that "I am the tenth", the tenth man is
attained only through the destruction of ajfiana; and similarly Brahman is attained by the removal of
ajhana. So long as we admit that the knower, the knowable and the like are distinct from Brahman,
we understand the word Brahman in its secondary sense. To understand the word in its primary
sense, we should know that the knower, the objects of knowledge, etc., are all one with Brahman.
There is then no occasion for an injunction (niyoga) of an act,” as there is during our recognition of
duality, inasmuch as here the evil is removed by the mere destruction of ignorance, as a sick man
becomes himself on the eradication of his malady.

He who invests his Inner Self with agency and then wishes to attain that Self who is not an agent is
like one who, suffering from an intense chill and seeking for fire, approaches a fire demon. Granted
that, by a man still cherishing the notion of agency, Brahman is attained; we ask, what is the cause
of His non-attainment ? There is indeed no cause other than non-perception. Wherefore, here, by
way of removing the evil of avidya and all its effects, the Sruti teaches that the Inner Self, whose
agency is due to avidya, is really immutable. Displacing the consciousness of the universals and
other external objects which pre-supposes the agency of the knower, by means of that (immutable)
Consciousness of the Inner Self which is the essence of the other consciousness, one attains the
Supreme. (S).

Having given in the First Lesson, the mantra to be recited for the removal of all possible obstacles,
such as mutual enmity between the master and the pupil, the Sruti states at the outset of the Second

94 A story is told of ten way-farers who, after crossing a stream, wanted to see whether all the passengers were alive.
But each of them, counting all the nine others except himself, found that one was missing and all began to weep bitterly
for the loss of one of them, till at last they were disillusioned by someone telling each of them that the reckoner himself
was the tenth.

95 Such as the act of meditation by which Brahman may actually be reached. (A).
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Lesson, concisely and in an aphoristic form, the essence of the whole Upanisad. The doctrine of
Liberation by knowledge of Brahman is the essential teaching of the whole Upanisad.

The primary meaning of 'Brahman’.

The word 'Brahman' derived from the root "brh" to grow, denotes 'a great thing'. And unsurpassed
or absolute greatness must be here intended, inasmuch as there is nothing in the context, nor any
word or particle in the sentence, pointing to a limitation. If we have been speaking of a thing which
is relatively great, or if there be a significant word or particle in the sentence (implying limitation),
then limitation may be meant. In fact, neither of them is found here. Absolute greatness consists in
being eternally pure and soon. This is evidently what His Holiness (Sri Sankaracharya) means when
He writes in the commentary on the Sariraka-Mimamsa (or the Vedanta- siitras) as follows:

"There must exist Brahman, who, by nature, is eternally pure, conscious and free, omniscient and
omnipotent. The etymology of the word 'Brahman' points indeed to what is eternally pure and so
on, in accordance with the meaning of the root 'brh'. "

That this is the intended meaning of the word will be clear from the definition "Real,
Consciousness, Infinite is Brahman."

Brahman is knowable.

He who knows i.e. realizes intuitively by manas Brahman thus described is here spoken of as
'‘Brahma-vid', the knower of Brahman. The Vajasaneyins read as follows:
"By manas alone can He be realised; there is here no duality whatever." (Bri.Up,
4:4:49)

By means of manas operating through the eye and other senses, one perceives, not the pure
Brahman, but the Brahman associated with name and form. Accordingly the Sruti says that
Brahman has to be seen ' by manas alone', by manas unassociated (with the external senses).

(Objection):— Though independent of the eye and other senses, manas depends (for its knowledge
of Brahman) on Vedic Revelation, Brahman being knowable only through Sastra (Revelation).

(Answer):— Yes; hence the word "realised." That is, Brahman as taught in the Vedas can be
brought home to one's mind by means of manas acting independently of the senses. By the word '
alone,' all organs of external sensation, such as the eye, are excluded; and by the word ‘realised” —
Sk. anu-drastavya = can be seen affer Revelation is admitted.

An immediate knowledge of Brahman possible.

It should not, however, be supposed that, Brahman being revealed by the Vedas, an indirect
(paroksa) knowledge of Brahman is alone possible, as in the case of Dharma and Adharma. The
analogy between the two is not so complete; for, Brahman is, by His very nature, the Immediate
(aparoksa), as the Sruti has declared, "That Brahman which is the very Immediate" (Bri.Up.8:4:1.)
whereas Dharma and Adharma are, in their nature, remote.

We admit that though Brahman is in Himself the Immediate, there is the illusion that He is remote.
Hence it is that in the subordinate propositions such as "Real, Consciousness, Infinite is Brahman "
the Sruti speaks of Brahman in His aspect as the Cause of the universe, and then, with a view to
remove the false notion of remoteness, teaches in the main propositions that Brahman is one with
the Pratyagatman, the Inner Self. Accordingly, the Vajasaneyins declare, "He that knows T am
Brahman ' becomes this all." Here, too, in the Taittiriya Upanisad, Brahman's identity with the
Inner Self is taught in the words "Whoso knoweth the One hid in the cave," etc. It is not possible
even to imagine that anybody will ever fall into the error of supposing the Pratyagatman to be
remote; for, by all men including children and cowherds, the Inner Self, the Pratyagatman, is
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regarded as immediately perceived in manas. If things like a pot, which are apprehended by the
Pratyagatman or Inner Self through sight and other senses, and which are even insentient in
themselves, can be regarded as immediate because they are not apprehended through a medium
such as linga (a mark, forming the middle term of a syllogism), how is it possible for one to
suppose, even by a mistake, that the Pratyagatman is remote (paroksa), — that Pratyagatman whose
remoteness we cannot so much as imagine, the very Chit or Conscious Principle which is self-
luminous and illumines all ? That the Pratyagatman is self-luminous and illumines all is taught in
the Sruti in the following words:

"After Him alone shining, all things shine; by His light does all this clearly shine."
(Katha.Up 5:15)

Such being the case, it is not possible to suppose that any one will, even by a mistake, regard as
remote the Pratyagatman who is really the illuminator of all, the very Chit or Consciousness shining
forth in the notion of 'T' even in our consciousness of practical life.

(Objection):— -The Witness (saksin), as distinguished from the physical body and other sheaths
(koSas), five in all, is remote (paroksa).

(Answer):— No, because of His being absolutely immediate. Because He is regarded as
immediate even when associated with the physical body and other sheaths which are insentient
(jada) and therefore capable of obscuring Him, much more therefore is He immediate when
unassociated with them. Thus, because of His being one with the Inner Self who is immediate,
Brahman, though knowable through Revelation, is apprehended in manas as the Immediate.

Brahman realisable through manas.

(Objection):— What is apprehended by manas can never be Brahman, as the Talavakaras say:
"What by manas one thinks not, by what, they say, manas is thought, That alone, do
thou know, is Brahman, not that which they worship thus." (Kena Up. 1—6)

This passage may be explained as follows: That Witness-Consciousness (Saksi-Chaitanya) which
no born creature can apprehend by manas as an object of thought, and by which, as those who know
the mysteries of the Vedas declare, that manas is illumined, do thou, O disciple, understand that the
Witness-Consciousness is Brahman. As to the Brahman whom the Upasakas worship as the Cause
of the Universe revealed in the scriptures, as something external to their own Self, like a pot
presenting itself as an object of perception, the Being thus worshipped cannot be the Brahman
properly so called, because no being that is external to one's own Self, that is an object of
perception, that is conditioned by an upadhi, can be the Brahman proper.

Because of such denial, what is perceived immediately by manas as an object of thought cannot be
Brahman.

(Answer):— No such objection can be raised here. We do not indeed admit that the Sruti means
that Brahman cannot be apprehended by manas. If, on the contrary, that be the meaning of the
passage, how is it that the Sruti teaches " That alone, do thou know, is Brahman" ?

(Objection): As the Witness is self-luminous, it does not stand to reason to say that He is illumined,
like a pot, by the consciousness proceeding from manas.

(Answer): Well, we explain thus. Certainly, Brahman is not illumined by the phala, by the
resulting or generated consciousness of manas. He is, however, illumined by the vr#ti, by the mental
modification, i.e., by the manas thrown into a particular mode. When Brahman is grasped by the
mano-vrtti, by manas in that particular state into which it is thrown by the teaching of the maha-
vakya or main proposition which teaches that Brahman is identical with the Witness-
Consciousness, when manas is thrown into this state, i.e., when the right knowledge of the Reality
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has been attained, avidya which is the cause of all distinction between Brahman and the Inner Self
vanishes altogether. It cannot be urged that this state of manas is only a remote knowledge; for,
contact with the object can alone bring about a change in the mode (vrtti) of manas. When a change
in the mode of manas is brought about through the eye, it then assumes the form of a pot in virtue of
its contact with the pot, and people call it immediate perception.Why should we not in the same
way regard as immediate perception that mode also of manas in which it assumes the form of the
Witness-Consciousness by coming in contact with it ?

How Revelation helps the realisation of Brahman.

It should not be objected that, if only by contact with the object the manas can be made to assume
the form of the Witness-Consciousness, Revelation (Vakya) has no purpose to serve. For,
Revelation alone can remove the illusion that Brahman, denned as the Cause of the Universe, is
distinct from the Pratyagatman, the Inner Self. Thus, that mode of manas which apprehends the
unity of the Inner Self and Brahman is brought about only by contact with the vishaya or object of
knowledge in consequence of the Sruti having denied all distinction; so that, this knowledge, though
produced by Revelation, is immediate. But in the case of a person whose mind is turned outward
and does not therefore come in contact with the Witness-Consciousness dwelling within, the
knowledge he has of the unity of the Inner Self and Brahman has been brought about by Revelation
alone. Such knowledge is mediate, remote (paroksa), like the knowledge we have of Dharma,
Adharma, Svarga, Naraka, and so on.

And here the absence of saksatkara or immediate perception is not due to any fault in Revelation. It
is due to the fault of the person himself in that his mind is turned outward. We do not, for instance,
think it a fault of the eye that a person who faces the east does not see the color and form of the
things in the west. When the person whose mind has been turned outward resorts to Brahma-dhyana
to nididhyasana as it is called, and thereby brings about that state of the mind (buddhi) wherein,
being turned inward and becoming one-pointed, it is competent to investigate and apprehend the
subtle, then, the mind (buddhi) comes in contact with the Inner Self, puts on His form, and, aided
by Revelation, casts away the illusion of duality. And this state of buddhi is called Saksatkara. In
the case of a mukhyadhikarin or duly qualified disciple whose mind has been turned inward even
prior to listening to the Revelation (of unity) by the contemplation of Saguna Brahman, or by
nididhyasana after listening to the teaching of the unity, and who, by a course of logical reasoning
based upon agreement and difference, has been able to distinguish the Witness- Consciousness from
the physical body, etc., and to realize It, and who has determined the nature of Brahman as taught in
the subsidiary passages (avantara-vakya), the maha-vakya gives rise to the very saksatkara or direct
perception of the Self as one with Brahman, not a mere indirect knowledge. This very idea is
explained in the Vakya-vrtti as follows:

"The Inner Consciousness that shines forth is the very non-dual Bliss,” and the non-
dual Bliss is the very Inner Consciousness. When the knowledge of their mutual
identity thus arises, then, indeed, the non-Brahman-ness of the "Thou' as also the
remoteness of the 'That.' If so, what then? Listen: The Inner Consciousness is
established as the ceases, very Perfect Bliss."”’

Absolute Identity of Brahman and the Self,

(Objection):— Though mutual unity (anyonya-tadatmya) may be predicated of Brahman and the
Self, yet they cannot be One Indivisable Essence ( akhada-eka-rasa); for despite the unity of 'blue'
and ' lotus,' they are yet distinct as attribute and substance. Accordingly, here, too, there may still

96 i . Brahman. (Tr.)
97 Op. cit. 39-41
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remain the distinction as Brahman and the Self.

(Answer); No; there is a difference between the two cases, because of the failure of unity in the case
of a substance and its attribute. The attribute of 'blue’ is found in the clouds and the like, and thus its
unity with the lotus fails. Even the substance, namely the lotus, fails to coexist with blue colour
inasmuch as there are white and red lotuses. Being thus distinct from each other, an inseparable
unity (akhanda-artha) between a substance and its attribute is impossible; whereas the unity of
Brahman and the Self never fails, and they are therefore one and the same thing, the One indivisible
Essence. And this truth has been taught by Visvartipacharya® in the following words

"No Self-ness (Atma-ta) can be outside Brahman; nor Brahman-ness (Brahma-ta)
outside the Self. Therefore the unity of these two is different from that of 'blue' and

"lotus'.

(Objection): If so, the words 'Atman' and 'Brahman' being synonymous, there would be no use
having two separate words.

(Answer) — Not so. Despite the absence of all distinction in the thing denoted, a distinction yet
exists in the ideas to be removed which are creatures of delusion, namely, the non-Brahman-ness
(of the Self) and the remoteness (of Brahman). This, too, has been taught by the acarya as follows:

"Though the very Self, Brahman is, owing to delusion, tainted with remoteness. So
also, though the very Brahman, the Self thinks as if there is some other being."*”

The Thing is one alone. In Its aspect as revealed only in the Sruti, It is called Brahman. In Its aspect
as the one immediately perceived in manas, It is called atman, the Self. Its nature, as the Cause
of the universe, as the Omniscient Being, and so on, is revealed only by the Sruti; and the
mediateness of our knowledge thereof leads to the illusory idea that Brahman Himself is remote.
And since the physical body and the like called up in the immediate cognitive perception of ' I ' are
non-Brahman, we fall into the error of thinking that even the Witness, the Conscious Self, is non-
Brahman. Because the distinction between Brahman and atman thus conceived accounts for the two
separate words in use while the real thing spoken of is the One indivisible Essence, an immediate
knowledge of Brahman as identical with the immediate Self within, arises from the mahavakya. A
person who is endued with this kind of knowledge is here spoken of as Brahma-vid, the knower of
Brahman.
He who knows Brahman becomes Brahman.

Such a one is fit to attain the Supreme; and so indeed the Sruti says: 'He reaches the Supreme'. The
(Sanskrit) word 'para’ (here translated as 'Supreme’ means also 'other'. ') But the word cannot mean
‘other' here, inasmuch as the Thing is non-dual, the Sruti having denied all duality in the words:—
"Here is no duality whatever." (Bri. Up. 4:4:19.) If the word signifies ‘highest', Brahman must be
the thing denoted by the word ‘para’, all the rest being low as made up of maya. Thus it is
tantamount to saying that he who knows Brahman reaches Brahman Himself. The Atharvanikas
expressly say: "he who verily knows that Supreme Brahman becomes Brahman Himself." (Mund.
Up. 3:2:9)

(Objection.):— The act of reaching spoken of in such sentences as "he reaches the village"
consists in a contact with the village preceded by a passage. Therefore, just as an upasaka of the
Saguna Brahman rises up through the nadi of the head, and after passing on the Path of Light,
reaches the Brahma-loka, by a similar process, we should explain, the knower of Brahman reaches
Brahman.

98 Alias Suresvaracharya
99 Bri. Up. Sambandha-Vartika 909.



86

(Answer):— No, because of the denial of ascent and passage. Ascent is denied by the Sruti in the
words "His pranas (the vital air and the senses) do not ascend." The denial of passage is conveyed
by the Sruti in the following words:—

"As to the path of the person who has become the Self of all beings and who rightly
sees all beings, Devas are confounded, looking out (as they do) for the path of the
pathless."

To explain: The Brahma-vid, who is the Self of all beings of life, sees all those beings rightly as one
with himself. What his path is, even Devas are at a loss to know. These Devas are the Guiding
Intelligences (the Ativahikas, Transporters) on the 'northern,' 'southern' and downward paths; and
they get confounded when looking out for the path of the pathless, of the Brahma-vid who has no
path; they are at a loss to find his path, whereas they can trace the course of those who have to pass
through the three paths, namely, the upasakas (those who have practised contemplation), the
performers of sacrificial rites and acts of charity and non-performers of these acts. Wherefore, it is
only a figure of speech to say that Brahman is reached. And the dissolution (of the Brahma-vid's
life-principles in the universal life) is spoken of by the Sruti in the following words:—

"His pranas ascend not " " here alone they; are dissolved."

"nn

"Being Brahman himself, he is merged in Brahman.

Though he is the very Brahman even prior to knowledge, by ajiiana he imagines himself, to be a
jiva, and on the attainment of knowledge he himself, i.e., the upadhi in whose association he has
become a jiva, disappears altogether so that he becomes Brahman even in consciousness. A man,
not being aware of the jewel on the neck, searches for it elsewhere; and when reminded by some
one, he feels the jewel and then says, as if by a figure, thatit  has been attained. Similarly, to say
that Brahman is attained is only a figure of speech.

CHAPTER 3.
KNOWLEDGE AND LIBERATION.

The question as to the essential nature of Brahman will be discussed later on (in Chap IV.) We shall
now proceed to discuss some points in connection with the knowledge of Brahman and the
attainment of the Supreme.

Knowledge is an independent means to the end of man.

That the knowledge of Brahman referred to in the expression "the knower of Brahman" is an
independent means to the summum bonum has been determined in the Vedanta- Satras IIL.iv.i. as
follows:—

(Question): Is the Self-knowledge an independent means to the end of man, or is it a mere accessory
to sacrificial rites ?

(Prima-facie view):— In the absence of the knowledge that the Self (Atman) is distinct from the
body, a person is not sure that there is a soul going to the other world, and he will not therefore
engage in the Jyotishtoma and other sacrificial rites. Thus, as impelling one to sacrificial rites, the
Self- knowledge imparted by the Upanisads is an accessory factor (anga) of sacrificial rites.

(Conclusion):— As against the foregoing we hold as follows: Knowledge of the Self (Atman) as
distinct from the body is of two kinds: one is the knowledge that the Self (Atman) is an agent and
passes from this to the other world, while the other is the right knowledge that the Self is one with
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Brahman. Of the two, the knowledge of the Self as the agent rouses activity; but the
knowledge of the truth that the Self is the non-dual Brahman does not induce action; nay, it even
brings about cessation of activity by its denial of the reality of action and its various operative
factors as well as of its fruits.

(Objection):— We are told that even men of right knowledge such as Janaka were engaged in
action.

(Answer):— Yes; they took to that course of life for loka-sangraha, i. e., with a view to set an
example to the world.

If performance of works be necessary even for men of right knowledge to secure liberation, then
how to explain the Sruti which speaks (in their case) of the worthlessness of offspring etc., in the
words "what have we with offspring to do, we to whom this here, this Self, is the world." (Bri. Up.
4:4:22) Thus the Sruti says that when the world of the True Self has been immediately realised, the
offspring etc., which are the means of securing happiness in the world of non- self, turn out to be of
no use. Of the same tenor are the statements "For what end are we to study Vedas?" "For what
end are we to worship?" and so on. Wherefore, knowledge of the True Self is an independent means
to the summum bonum, not a mere accessory factor of sacrificial rites.

The student attains knowledge in this or in a future birth.
As to when that knowledge arises, the Vedanta-sitra (IIl.iv.5.) discusses as follows:—

(Question):—  Does the student of Brahma-vidya attain the knowledge invariably in this birth, or
does he attain it either in this birth or in a future birth?

(Prima facie view):— When the processes of sravana (study), manana (reflection) and
nididhyasana (meditation) have been gone through, the knowledge does, of necessity, arise in this
very birth. There is certainly no necessity for the alternative in point of time that it is attained either
in this very birth or in a future birth; for, the man who engages in sravana and other processes
desires to attain knowledge in this very birth. A person engages in the study with the desire "may I
come by wisdom in this very birth." It should not be supposed that since sacrificial rites, etc.,
produce their effects in the unseen (i.e. in future births), and since the sacrificial rites, etc., are said
to be the means of attaining the knowledge of Brahman, this knowledge of Brahman can, like
svarga and other fruits of sacrificial rites, etc., be reaped only in a future birth. For, the sacrificial
rites, etc., have served their purpose by way of creating a desire for knowledge, even before the
student engages in sravana and other processes. Wherefore, the knowledge does, of necessity, arise
in. this very birth.

(Conclusion):— We maintain that, in the absence of obstacles, the knowledge arises in this very
birth. But when there is an obstacle in the way, it arises in a future birth, in virtue of the sravana
and other processes gone through in this birth. That many an obstacle may exist is declared as
follows:

"Of whom the many have no chance even to hear, whom many cannot know though they have
heard." (Aitareya. Up.2:4:1)

Against this it should not be argued that there exists no evidence for the assertion that the
knowledge arises in a future birth as a result of the sravana and other processes of study gone
through in former births; for, the Sruti speaks of Vamadeva having attained knowledge while yet in
the womb: " Lying still in the womb, Vamadeva thus uttered it." Therefore knowledge arises in this
very birth or in a future birth.

Nothing is real except Brahman.

It has been said above that because there exists nothing real except Brahman, the word ‘para’ here
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in the Upanisad cannot mean 'other’. The unreality of all else has been determined as follows in the
Vedanta-satras II1.11.31-37.

(Question): Does anything exist or not beyond Brahman?

(Prima facie view):— It must be admitted that, beyond Brahman who is said, in the words "not thus,
not thus," (Bri.-Up. 2-3-6) to be devoid of all perceptible attributes, there exists something. The
reasons are:

(i) Brahman is spoken of as a bridge in the following passage: "Then, as to the Atman, He is the
bridge, the support." (Chha. 8:4:1) Now, in common parlance, a bridge is bounded by the shore on
either side and keeps the water in its place; and crossing over the bridge one reaches the dry land.
Similarly, Brahman is a bridge maintaining the universe in its place; and there must be something
else beyond, which one reaches after crossing over Brahman.

(2) The Sruti applies a measure to Brahman in the words "Four-footed is Brahman," (Ibid 3:18:2)
"The Purusa has sixteen phases." (Ibid 6:7:1) We find such measures applied in common parlance
to a quadruped or the like beyond which there is something else, but never to a thing beyond which
there is none else.

(3) The Sruti speaks of Brahman's contact with another in the words "With the Existence, my dear,
he then becomes united." (Ibid 6:8:1) And that contact is possible only when something exists
beyond Brahman, the Existence.

(4) In the words "Atman, verily, my dear, should be seen," the Sruti refers to a distinction as the seer
and the seen.

For these reasons, it cannot be held that there is nothing beyond Brahman.

(Conclusion):— In the first place Brahman cannot be a bridge in the primary sense of the word for,
otherwise, it would even follow that Brahman is formed of earth and wood. If, on the other hand,
Brahman is spoken of as a bridge on account of some point of agreement with it, then let the point
of agreement consist merely in holding something in its place, not in regard to something else
existing beyond; and the Sruti, too, reads "the bridge, the support." As to the Sruti applying a
measure, it is only for the purposes of contemplation; for such measures are applied in the Sruti
when treating of a contemplation, not when teaching as to what the Reality is. Such distinctions as
the Sruti refers to are due to the upadhis, like the distinction between the infinite akasa and the
akasa limited by a pot. Thus, because the passages which seem to imply that there is something
else beyond Brahman admits of a different explanation, and because the Sruti denies all else in the
words "One alone without a second," there exists nothing beyond Brahman.

A peculiar feature of the death of the Brahma-vid.

It has been said that the attainment of Brahman here spoken of is unlike that of the Brahma-loka, in
that the life-principles of a Brahma-vid does not, at death, depart from his body. This point has been
established in the Vedanta-sitras (IV. ii.12-14) as follows:

(Question):— " His pranas do not depart;" in these words the Sruti denies the departure of pranas
(i.e., the life-principles which make up the Linga-sarira, comprising the prana-maya, mano-maya,
and vijiana-maya koSas) in the case of the person who has known the Reality. Is it the departure
from the physical body or the departure from the jiva that is denied here ?

(Prima facie view):— It is the departure from the jiva that is denied here; for otherwise, if life does
not depart from the body, then there would be no death of the body.

(Conclusion):— Water sprinkled on a heated stone goes nowhere else, nor even is it seen there; on
the other hand, it disappears altogether. Similarly, the life-principles of a person who has known
the Reality, though not departing from the body, do not yet remain in the body; on the other hand,
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they become altogether dissolved. Thus, owing to absence of vitality, the body is said to be dead. It
need not be urged here that, in the absence of life's departure, the body cannot be said to die. For,
from the distension (and inertness) of the body we have to infer that the life-principles which are
said to have not departed from the body do not remain in the body either.

(Objection):— In preference to all this trouble, let us admit life's departure from the body and deny
its departure from the jiva.

(Answer):— We cannot say so; for, the wearing of another body being inevitable so long as the
pranas or life-principles departing from the body cling to the jiva, there can be no moksa at all.
Therefore it is life's departure from the body, not from jiva, that is denied here.

To reach Brahman is to be rid of separateness.

It has been said above that the reaching of the Supreme consists in the extinction of the upadhi or
limitation which makes atman a jiva. This extinction of the upadhi has been discussed in the
Vedanta-sutras IV.ii. 15. as follows:

(Question):— Do the wise man's pranas or vital powers, i.e., speech and other senses, become
dissolved in the Supreme Brahman or in their respective causes ?

(Prima facie view):—When speech and other pranas (life- principles) of the wise man undergo
dissolution at death they are dissolved in their respective causes, but not in the Paramatman, the
Supreme Self; for, in the words "When, this person dying, speech goes to the Fire, life-breath to the
Air, sight to the Sun" (Bri. Up. 3-2-13.) etc., the Sruti teaches that life-breath etc., designated as
kalas (constituents of the organism) in the passage "To their bases go the fifteen kalas," (Mund. Up.
3-2-7) are absorbed in their respective causes referred to (in this latter passage) as the basic
‘principles (pratishthas).

(Conclusion):— From the stand-point of the person who has realised Truth, they are absorbed in the
Paramatman Himself, as ascertained from the Sruti which elsewhere says:

"Just as the rivers onward rolling unto their setting in the ocean go, quitting both name
and form; just so the sage, from name and form set free, goes to the shining Man
beyond Beyond." (Ibid. 3-2-8.)

This passage speaks, in the illustration, of the absorption of rivers into the ocean. It may be urged
that the absorption (of pranas) in the Paramatman, which is the point to be established, is not quite
so explicit here. If so, there is the following passage which makes it quite clear:

"Just as these rivers rolling onward, towards ocean tending, on reaching ocean sink,
their name and form (distinctive) perish ' ocean ' they're simply called; in just the self-
same way, of that all-watchful one, these sixteen phases, Man-wards tending, on
reaching Him sink in the Man, their name and form do perish the Man they're simply
called.” (Prasna. Up. 6-5.)

This last passage represents the stand-point of the Tattva-vid himself, i.e., of the person who has
realised Truth. That passage of the Sruti, on the other hand, which has been quoted in support of the
prima facie view represents the stand-point of the by-standers. On the death of the Tattva-vid, the
persons standing near think, from their own stand-point, that even his speech and other pranas are
absorbed in the Fire, etc. Hence no discordance between the two passages. Therefore the pranas of
the Tattva-vid are dissolved in the Paramatman, the Supreme Self.

Jiva is ever liberated.

The nature of liberation which is attained on the extinction of the upadhi has been determined in the
Vedanta- Sutras IV. iv. 1-3. as follows:
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(Question):— The Sruti says:"Serene, rising out from this body and becoming that Supreme Light,
he attains to his true Self." (Chh. Up. 8-12-2) This passage may be explained thus:

On the extinction of the upadhi, jiva attains perfect serenity. Thus serene, jiva gives up all
attachment for the three bodies, reaches the Supreme Brahman and dwells in the state of liberation.
Now the question is: Is this state of liberation a new acquisition? or has it been inherent in jiva all
along?

(Prima facie view):— The state of liberation here referred to has not already existed in jiva; it is, on
the other hand, an acquired state, since the Sruti declares in the words " he attains to his true Self "
that the state has been newly brought into existence. If it existed before, it must have existed even in
the state of samsara and cannot therefore be a result achieved. Therefore the state of liberation is
like svarga a newly acquired condition.

(Conclusion):— The state of liberation has already existed in jiva since it is spoken of as 'the true
Self in the passage" he attains to his true Self." The Sruti "svena riipena abhinishpadyate" cannot
simply mean that he attains to a state or form belonging to him, (the word 'sva’ being to mean 'his
own’ the statement ); for, then, interpreted would be of no purpose. The state of liberation, whatever
that might be, belongs to jiva as a matter of course; and the statement, therefore, would convey no
specific meaning. If, on the other hand, the expression "svena ripena abhinishpadyate " is
interpreted to mean 'he attains to his true Self,' then the statement will serve to show that it is not a
mere possession or belonging (i. e., something external which has been newly acquired). Nor does
the word "attain" imply that the state of liberation has been produced, inasmuch as what has already
existed does not admit of production. On the other hand, the attainment here consists in the
manifestation of the Brahman-ness in virtue of the knowledge of Truth. It may perhaps be urged
here that in that case the expressions “becoming the Supreme Light," and "attains to his true Self"
are tautological. We answer: the expression "becoming the Supreme Light" merely points to the fact
of having eliminated from "That' (i.e., from Brahman, the Cause) all that is foreign to His essential
nature, while the expression "attains to his true Self " points to the fact of having realised the import
of the whole proposition ("That Thou art"). And the fact that liberation has existed does not detract
from its being an end to be aimed at; for, the liberation that has hitherto existed has not been free
from ajiiana. Therefore the state of liberation is none other than the Ancient Thing Itself, (the One
Reality that has always been in existence).

The Liberated Soul is identical with Brahman, 244

Yet another feature of the state of liberation has been discussed in the Vedanta-Sutras IV. iv. 4. is as
follows: —

(Question):— Is the liberated soul distinct or not distinct from the Supreme Brahman ?

(Prima-facie view):— The liberated soul must be distinct from the Supreme Brahman, inasmuch as
they are respectively spoken of as the agent and the object of an action. In the words "The serene
one approaches (or becomes) the Supreme Light" the 'serene one,' i.e., jiva, is spoken of as the
agent of the act of approaching, and Brahman, 'the Supreme Light," is spoken of as the object.
Wherefore, the liberated jiva is distinct from Brahman.

(Conclusion):— It has been said that to approach or become the Supreme Light is merely to know
the essential nature of 'That' (i. e., Brahman the Cause) eliminating there from all that is foreign to
it.l()()

So, at that stage there may yet be a sense of duality. Subsequently in the words "he attains to his

100 Brahman being still regarded as separate from jiva. — (Tr.)
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true Self," the Sruti refers to that state of the liberated soul which corresponds to the import'”' of the
proposition "That Thou art" taken as a whole. At this stage there can be no distinction between jiva
and Brahman, since later on in the words "He is the Highest Purusa (spirit)" (Ibid 8:12:3.) the Sruti
refers to the liberated Soul and declares that 'He' i.e., the jiva who has attained to his true Self — is
the same as the Highest Spirit, i.e., Brahman. Therefore, the liberated Soul is not distinct from
Brahman.

How Brahman is both conditioned and unconditioned.
Yet another point in this connection is discussed in the Vedanta-sutras IV. iv. 5—7.

(Question) — Brahman who is identical with the liberated Soul is spoken of in the Sruti in two
ways, as conditioned (sa-visesha) in some places and as unconditioned (nir-visesha) in some other
places, as witness the following passages:

" It is the Self, free from sin, free from old age, from death and grief, from hunger
and thirst, whose desires are unfailing, whose purposes are unfailing." (Ibid 8:1:5)

" As a mass of salt has neither inside nor outside, but is altogether a mass of taste,
thus indeed has the Self neither inside nor outside, but is altogether a mass of
knowledge." (Bri. Up. 4:5:13)

The question is, is Brahman both conditioned and unconditioned at the same moment? or, is
Brahman conditioned at one time and unconditioned at another ?

(Prima facie view):— Brahman, when in the state of liberation, cannot be both conditioned and
unconditioned at the same moment, the two states being quite opposed to each other. It must,
therefore, be that He is in the two states alternately at different moments.

(Conclusion):— As against the foregoing, we hold as follows: From two different stand-points of
view, Brahman may be conditioned and unconditioned at the same time. He is unconditioned from
the stand-point of the liberated one, whereas from the stand-point of one who is still held in
bondage, Brahman, who is one with the liberated, appears to be the Cause of the universe endued
with omniscience and other attributes. Certainly, the liberated ones are never conscious that they are
possessed of omniscience, unfailing will and other such attributes, inasmuch as the avidya which
lies at the root of the idea has been destroyed. But those who are held in bondage are under the
sway of avidya and therefore imagine that Brahman who is ever unconditioned is endued with
omniscience and other such attributes. It being thus possible to explain that Brahman is at the same
moment conditioned or unconditioned according as the stand-point is the one or the other, it is idle
to suggest that Brahman exists in these two different states alternately at different periods of time.
Wherefore Brahman is both conditioned and unconditioned at the same time.

Liberation is the highest state.
One more point has been discussed in the Vedanta- sutras III.iv.52 as follows:
(Question):—  Is there any state higher than the state of liberation here referred to?

(Prima facie -view); The Brahma-loka, the region of Brahman to which the upasakas of Saguna
Brahman attain as the fruit of their contemplation, is of four states:

% Salokya (being in the same world as Brahman, the Four-faced),
» Sariipya (being of the same form as Brahman),

o
*

o
*

» Samipya (being very close to Brahman), and

101 viz., the absolute identity of Brahman and jiva. — (Tr)
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% Sarsti (being equal in rank to Brahman).

Or thus: By the rule "more work, better results" svarga is of various sorts. Similarly, liberation here
referred to, which is alike the fruit of an act may be surpassed by some other state.

(Conclusion):— — What we call liberation is none other than one's own inherent nature as Brahman,
but not an acquired state like svarga. It has been taught in the Sruti and even stands to reason that
Brahman is of one nature. Therefore, liberation is of one sort, whether attained by Brahma, the
Four-faced, or by man. The Salokya and other specific kinds of liberation mentioned above are
acquired results and therefore admit of degrees of excellence according to the quality of the
upasana; but the mukti or liberation (spoken of here), we may conclude, is not of that nature.

CHAPTER 4.
BRAHMAN DEFINED.
An Explanatory Verse.

In the words “the knower of Brahman reaches the Supreme” the Sruti has aphoristically set forth
knowledge and moksa, the means and the end; and their nature has been determined in the Vedanta-
Sutras as shown in the previous chapter. Now the Sruti cites a certain verse, which forms a short
commentary on the aphorism.

"The knower of Brahman reaches the Supreme:"— this is to express in an aphoristic form the whole
teaching of the Second Book (Ananda-Valli). Now the following verse (rc) is quoted (1) with a
view to determine the nature of Brahman who, as has been indicated in the words “the knower of
Brahman reaches the Supreme,” is the Thing to be known, but whose characteristic nature has not
been stated definitely by way of giving a definition which will set forth His characteristic nature as
distinguished from all else; (2) with a view that Brahman, of whom it has been but vaguely said that
He should be known, may be more definitely known, i.e., in order that we may know that Brahman,
as defined below, is the same as our own Inner Self (Pratyagatman) and no other; and(3) with a
view to show that the fruit of Brahma-vidya declared above in the words “the knower of Brahman
reaches the Supreme” consists in attaining to the state of the Universal Being (Sarvatma-bhava, lit.,
all-Self-ness), in being Brahman Himself who is beyond all attributes of samsara.

2. On that, this has been chanted:— ‘‘Real, Consciousness, Infinite is Brahman; ...."

As referring to what is taught in the foregoing Brahmana text, the following verse (rc) is chanted
“Real, Consciousness, Infinite is Brahman; ..."

For a clear understanding of what has been taught in the foregoing aphoristic statement, this sacred
verse is cited. That is to say, the whole meaning of the aphorism is clearly explained in the verse. In
the foregoing aphoristic expression, the Sruti speaks of the “knower of Brahman." Now, one will be
inclined to ask what Brahman is. Accordingly, the Sruti describes the nature of Brahman in the
four words “Real, Consciousness, Infinite (is) Brahman."

Definition of Brahman.

The sentence “Real, Consciousness, Infinite is Brahman” forms a definition of Brahman. The three
words, "Real," "Consciousness," and "Infinite" are the attributive adjuncts ' (visesanartha) of

102 j e., epithets stating the specific attributes of Brahman. — (A.)
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Brahman, the substantive (visesya). Brahman is the substantive, because, as the Thing to be known,
Brahman forms the subject of discourse. Because of their relation as substantive and attributive, the
words “Real” and so on are in the same case, all of them referring to one and the same thing
(samanadhikarana). When qualified by the three epithets, "Real,”" etc., Brahman is distinguished
from all other substances. Indeed, a thing is known only when it is distinguished from all else, as,
for instance, when we speak of “a blue big sweet-smelling lily."

That is to say, —just as the epithets ‘blue,’ big,' and,'sweet-smelling serve to define a lily, so the
epithets 'Real’ etc., serve to define Brahman, the Supreme Being. When so defined by the epithets
“Real" and so on, Brahman is distinguished from all other substances, none of which possess the
said attributes of Brahman, (i.e., which are all unreal, insentient and finite). A thing is said to be
known when known as distinguished from all else. A blue lily, for instance, is said to be known
only when known as distinguished from the red lily and the lilies of other colours. Similarly,
Brahman can be said to be known only when known as distinguished from all else, (from the unreal
etc.), since, otherwise, there can be no definite conception of Brahman. — (S).

Since the words 'Real,’ are of the same etc., case, all referring to one and the same thing, they must
be related as attributive and substantive (viseshana-viseshya), just as in the phrase “a blue big
sweet-smelling lily" the words are related as attributive and substantive. In the passage of the Sruti
under consideration, Brahman must be regarded as the substantive, because, as having been
declared to be the knowable, Brahman forms the main subject of discourse and the words ‘Real ';
etc., mark off Brahman from all that are unreal etc.

What is a definition?

(Objection): —A substantive is specified by an attributive, only when it also admits of qualification

by quite a different attributive, like, for instance, the lily, which is either red or blue or of some
other colour. When there are many substances coming under one genus, each being distinguished
by a distinctive attribute, then only do the attributes have a meaning, but not when there is one thing
alone of the kind; for then it admits of no qualification by any other attributive. Just as there is only
one sun which we see, so there is only one Brahman; there are no other Brahmans from whom He
may be distinguished, unlike the blue lily (which can be distinguished from the red lily and other
varieties.)

A substantive is a thing which admits of being qualified by various attributives in turn. As there is
no Brahman of another kind, how can Brahman be a substantive? — (S).

That is to say: When a substantive denotes a thing which exists in various forms of manifestation,
each form being distinct from others, then that substantive needs qualification by an attributive if
any particular form of the thing should be denoted. The lily, for instance, being of various kinds,
each distinct from others, it has to be qualified by 'red' or 'blue’ or the like, in order that a particular
variety may be denoted. Brahman being secondless, there are not many Brahmans, and therefore
Brahman cannot be qualified by an attributive. — (A).

Besides the blue big sweet-smelling lily spoken of at present, there are other kinds of lily, namely, a
red lily, a small lily, a slightly fragrant lily, which are all met with in common experience.
Therefore, in this case, the words 'blue," etc., serve to distinguish the lily meant here from other
lilies. But there are no other kinds of Brahman; there is no Brahman who is not real, there is no
Brahman who is insentient, there is no Brahman who is finite. Just as the sun we see is only one,
so Brahman also is one alone. Since there are no other Brahmans from whom the one meant here
has to be distinguished, the adjuncts 'Real,' etc., are of no use.

(Answer):— No, because of the adjuncts being intended as a definition.

To explain: The objection does not apply here. Why? For, the main purpose of the attributives here
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is to define Brahman, not merely to state His specific attributes. What is the difference between a
definition and the defined on the one hand, and the attributive and the substantive on the other? We
shall tell you. The attributives serve to distinguish the substantive from others of the same genus
only, while a definition aims to distinguish the thing defined from all else, as when we say “akasa is
the space-giving substance." And we have said that the sentence 'Real ...... ’ is intended as a
definition.

If ‘Brahman' and ‘real' etc., be respectively regarded as the substantive (viseshya) and the
attributive (viseshana), then the objection may apply.

But, since we regard them as the defined (laksya) and definition (laksana) respectively, the
foregoing objection cannot in the least apply to our interpretation. Now, that is termed attributive
(viseshana) which abides in a heterogeneous thing it qualifies, and which is a co-inhering attribute
distinguishing it from others of the same class.— (S).

That is to say, an attributive is that which always coexists with the substantive in consciousness,
distinguishing it from others (of the same genus) — (A).

The substantive (viseshya) is that which exists both as a genus and as particulars, and which is
possessed of various attributes, each of these attributes being sometimes found and sometimes not
found in association with it —(S).

That is to say, the substantive (viseshya) is that which denotes a thing as distinguished only from
others of the same genus (A).

A definition or characteristic mark (laksana) is that attribute which isolates all things from the thing
defined, i.e., which enables one to distinguish in consciousness the thing defined from all others,
and which always inheres in the thing defined. — (S).

That is to say, a definition distinguishes the thing defined from all else of the same and other
genera. —(A).

A thing is said to be defined by a definition, when the definition marks it off from others of the
same genus as also of other and therefore opposed genera.— (S).

That is to say, a thing is defined when it is marked off from all else.—(A).

The words “real," etc., form defining adjuncts of Brahman, and there do exist things which have to
be excluded from the conception of Brahman. A simple attributive serves merely to distinguish the
thing described from others of the same class; whereas the defining adjunct serves to distinguish the
thing denned from all else. Accordingly the words 'real,' etc., serve to distinguish Brahman from all
things that are not Brahman, from all unreal, insentient and finite things. When we define akasa as
space, the definition serves to distinguish akasa from all corporeal substances, and yet there is
nothing else belonging to the same class, i.e., no other akasa from which it has to be distinguished.
Similarly, here, all unreal, insentient and finite things are excluded from the conception of
Brahman.

The words ‘real,’ 'consciousness' and ‘infinite’ do not qualify one another, because they are all
intended to qualify something else. Here, they qualify the substantive 'Brahman.' Therefore, every
one of these adjuncts is independent of the other adjuncts and is directly related to Brahman. Thus:
Brahman is Real, Brahman is Consciousness, Brahman is the Infinite.

Brahman is the Real.

Whatever does not deviate from the form in which it has been once ascertained to be is real; and
whatever deviates from the form in which it has been once ascertained to be is unreal.

When a thing never puts on a form different from that form in which it has been once proved to be,
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that thing is real, and as such it must be quite distinct from karya or what is produced.— (S).
All changing form (vikara) is, therefore, unreal, as the Sruti definitely says;

“(All) changing form (vikara) is a name, a creation of speech; what is called clay is
alone real: thus, Existence (Sat) alone is real." (Chha. Up. 6-14.)

Thus, in the words “Brahman is real," the Sruti distinguishes Brahman from all changing forms
(vikara).

When a thing which has been ascertained to be of a certain form never deviates from that form, then
that thing is real, we say, as, for example, the rope which has been mistaken for a serpent. That
thing is unreal which deviates from its (once ascertained) form, as, for example, the serpent which
comes up in idea when in reality there is only a rope.

Similarly Brahman, who forms the basis of the whole universe, is real because of the absence of
deviation even in mukti. As proving false when right knowledge arises, the universe is subject to
deviation in mukti and is therefore unreal. Accordingly the Mandiukya-Upanisad teaches the
unreality of the universe in the words “a mere myth (maya) is this duality.”'®

The Chhandogas, too, declare, by way of illustration, the unreality of pots and other changing forms
(vikara) and the reality of clay, the material cause (prakrti), as follows:

“(All) changing form is a name, a creation of speech; what is called clay is alone
real: thus, Existence (Sat) alone is real.” (Chha. Up. 6-14.)

Brahman is Consciousness.

From this,'* it may follow that Brahman is the cause. And it may also follow that, being the
cause, Brahman, like any other substance is a factor of an action, and is like clay insentient (acit).
The Sruti , therefore, says that Brahman is Consciousness.

The meaning is: consciousness alone is absolutely real, while the insentient matter is real only
from the stand-point of our ordinary worldly experience (vyavahara).

The word 'jiiana’ means knowledge, consciousness. Here the word 'jfiana’ should be derived so as to
mean 'knowledge' itself, but not “that which knows," since the word is used as an adjunct of
Brahman along with real'’  and 'infinite.’

The word 'jiiana’ maybe derived in four ways: it may denote, with reference to the act of knowing,
either the agent of the act, or the object of the act, or the instrument of the act, or the act itself; i.e.,
it may mean the knower, or the object known, or the instrument of knowledge, or the act of
knowing. The question is, which one of these is here meant?

Because the word is used to distinguish Brahman from all else, and because it goes along with the
adjunct 'infinite,' the word should, in all propriety, mean 'knowledge'; since, otherwise, it is open to
many objections.

By 'jfiana’ we should understand that knowledge which is real (i.e., unfailing,) and infinite. Thus, as
standing best to reason, the word 'jfiana’ should be derived so as to mean knowledge itself. —
(S) Elsewhere this etymology would make 'jiiana" mean the act of knowing; but here, from its
association with the adjuncts 'real' and 'infinite', the word 'jiana’ denotes Consciousness pure and
simple, the undifferentiated unconditioned Consciousness. — (A)

Brahman, indeed, cannot be real and infinite if He were the agent of the act of knowing: how can
Brahman be real and infinite, while undergoing change as the agent in the act of knowing? That,

103 Gaudapada-Karikas i:17

104 j e., from the analogy of clay.
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again, is infinite which is not limited by anything else. If Brahman were the knower, He would be
marked off from what is known and from (the act of) knowing and cannot therefore be infinite, as
the Sruti elsewhere says:

"Where one sees nothing else, understands nothing else, that is the Infinite. But where
one understands something else, that is the finite." (Chha Up. 7:24:1)

(Objection):— Since in the passage “where one understands nothing else" it is only the knowing of
non-self that is denied, the Sruti may mean that one knows one's own Self.

(Answer):— No; for, the passage is intended to convey a definition of the Infinite. The Sruti
quoted above, “where one sees nothing else" is intended to define the nature of the Infinite
(bhitman) Taking for granted the prevalent notion that “what one sees is something else, (something
other than one's own self), the Sruti here gives us to know the nature of the Infinite in the words
“where there is no seeing of something else, that is the Infinite.” Since the words “something else "
are used in the Sruti where it seeks to deny what we prima facie understand by seeing etc.,'™ the
passage cannot convey the idea that one can act upon (i. e., know) one's own Self. Owing to the
absence of duality in one's own Self, there can be no knowing of one's own Self. If the Self were
the thing known, there would be no knower, inasmuch as the Self is concerned in the act only as the
thing known. It cannot be contended that the one Self alone is concerned in both ways, both as the
knower and as the known; for, as devoid of parts, the one Self cannot be both the knower and the
known simultaneously. Being indivisible, the Self cannot, indeed, be the known and the knower, at
the same time. Moreover, if the Self be knowable like a pot, etc., all instruction through the
scriptures as to the knowledge thereof would be useless. Indeed, instruction as to the knowledge
of what can be known in the ordinary way like a pot, etc., would, indeed, be of no use. Therefore, if
Brahman be the knower, He cannot be infinite. If Brahman be subject to special conditions of
existence as the knower and so on, He cannot be the Existence pure and simple, and the pure and
simple Existence alone is real, as elsewhere the Sruti says “That is real." (Chh. Up. 6:3:7).
Therefore the word 'jiana’ being used as an adjunct of Brahman along with the words 'real' and
'infinite' the word should be so derived as to mean knowledge or Consciousness, and the expression
‘Brahman is Consciousness 'serves to dispel the notion that Brahman is an agent or any other factor
of an action, as also the notion that He is, like clay, etc., an insentient (acit) thing.

Brahman is the Infinite. 245

Brahman being defined as Consciousness, it will perhaps be thought that He is finite, since we find
that all worldly consciousness is finite. To prevent this supposition the Sruti says “Brahman is
Infinite."

Brahman is infinite or endless, i.e., having no limit or measure. — (S)

To prevent the supposition that Brahman spoken of as Consciousness is finite like the
consciousness of a pot, the Sruti says that 'Brahman is infinite’.

In common parlance the word jiana (knowledge consciousness), etymologically means 'that
through which something is known, or which or shines  forth' is applied to that particular mode
(vritti) of mind (antah-karana), which connects a pot or the like with Consciousness; and this state
of mind is material (bhautika) inasmuch as the Sruti says “formed of food (Anna-maya), verily, my
dear, is manas."1% It stands to reason that such jfiana (consciousness) is limited. But here (in
the definition of Brahman) the word is derived so as to mean knowledge itself and denotes the very

105 j e, to deny the seeing, hearing, etc., of things beyond the Self. —(Tr)

106 Chha. Up. 6:5:4.
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consciousness (sphurana). As this consciousness is immaterial, it is infinite, limitless. There are
three kinds of limit, due respectively to space, to time, and to other things. Now, there is no
limitation (in Brahman) due to space or time, inasmuch as in the words "like akasa, He is all-
pervading and eternal," the Sruti gives us to understand that He is present at all times and in all
places. Like His presence at all times and in all places, His essential oneness with all things is
declared in the Sruti as follows:

"Aye, this immortal Brahman is before; Brahman is behind, on right and left,

stretched out above, below. This Brahman is surely this all. He is the best." (Mund. Up.

2:2:11)
So, since there exists nothing distinct from Brahman, there is no limitation caused by other existing
things either. Thus, the passage means: Brahman is that which is distinguished from all that is
unreal, from all that is insentient, from all that is finite.

Brahman is not a non-entity.

(Objection):— Since the attributives, 'Real,' etc., serve to merely exclude unreality and the like, and
since Brahman, the substantive, unlike such (substantives) as 'lily’ is not known,'"” it would that the
appear that the passage ‘“Real, Consciousness, Infinite is Brahman," conveys the idea of a non-
entity (sinya) like the following:

“Bathed in the waters of the mirage, crested with sky-flowers, here goes the son of
a barren woman, carrying a bow of the hare's horn."

This objection has been started against the statement already made that the attributives 'Real’ etc.,
are meant to exclude the unreal etc., (vide p. 238). The meaning of the objection is this: As a
matter of fact, all substantives such as lily denote things which fall within the range of other sources
of knowledge than Sabda or word, whereas Brahman, the substantive here, is not a thing knowable
from any other source of knowledge than the scriptures; and the mere word 'Brahman' cannot be a
proof as to His existence and nature. And since the words 'real,’ etc., are merely meant to exclude
the unreal, etc., the passage 'Real, Consciousness Infinite is Brahman’ cannot give us an idea of a
positive entity.

(Answer):— This passage does not refer to a non-entity for the following reasons:

(1) We have nowhere experienced an illusion which does not embrace (i.e., rest on) some reality.
Accordingly all illusion rests only on some reality. —(S).

That is to say, when the passage ‘“Real, Consciousness, Infinite is Brahman," excludes the unreal
etc., it means to teach that Brahman is the reality lying at the basis of the illusory manifestation of
the whole universe. — (Tr).

(2) A word such as 'lily' conveys to us an idea of the thing denoted by the word; it cannot convey an
idea of the absence of the thing, an idea which forms the import of a vakya or assemblage of words.

—(S).

That is to say, 'not unreal,' 'not insentient,' 'not unlimited,' each of these is an idea that can be
imported only by an assemblage of words, and therefore the single words 'real' etc., cannot convey
the negations referred to. These words, on the other hand, convey respectively the ideas of supreme
reality, self-luminosity, and fullness (infinity). — (A).

(3) One grasps from a word first the thing denoted by the word, and then comes to know of the
absence of the opposite, because of their mutual opposition, as in the case of inimical animals, the

107 There being no source of knowledge, other than $ruti, concerning Brahman,
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slayer and its victim —(S).

When we see a place infested with rats, we infer the absence there of their enemy, the cat.
Similarly, from the word "real," etc., we first obtain the idea of supreme reality, and so on; and then
we infer (by arthapatti, Presumption)'® the absence of the opposite, of unreality and the like, since
such contraries as reality and unreality cannot abide in one and the same thing. Accordingly, as
knowable primarily from a different source of knowledge (manantara), the absence of what is
opposed to the thing directly denoted by a word cannot be the primary sense of that word. — (A).

(4) From a proposition (sabda) we understand, in the first instance, the relation (sargati), of the
substance and the attribute (dharmin and dharma), whereas the absence of the contrary is known
from quite a different source of knowledge (manantara) and is not therefore looked upon as the
import of the proposition. —(S).

The 'Brahman is real 'in the first proposition imports, in the first instance, the idea of the co-
existence (tadatmya) of Brahman and reality as the substance and the attribute; and then on a
second consideration, namely, if Brahman is real, how can He be unreal? — i.e., by arthapatti or
presumption which is a quite different source of knowledge, the absence of unreality in Brahman is
known. Accordingly, not being unknowable from other sources of knowledge, the latter does not
form the main import of the proposition. The meaning derived secondarily from the import of a
proposition, cannot be itself the import of the proposition. — (A).

(5) The idea of blue does not arise without involving the idea of the thing that is blue; so, too, the
idea of a substance does not arise without involving that of the attribute. — (S).

The ideas of substantive and attributive are always correlated, so that the Sruti speaking of
Brahman as Real, Consciousness and Infinite, cannot refer to a mere nothing.— (A).

(6) Every word such as 'blue' primarily conveys to us the idea of a thing as related to something
else. This is why there always arises the question, what is it that is blue? —(S).

Since no non-entity can be related to anything, no word in a sentence can ever denote a non-entity.
— (A).

Brahman is not a momentary existence.

The passage cannot refer to a momentary existence (ksanika) either. The Vartikara says: —
Similarly, as may be determined by pratyaksa or immediate perception, it is not possible to
establish the momentariness of anything whatever. — (S).

It is acknowledged by all that every pramana or instrument of knowledge is such only as revealing
what has hitherto remained unknown. And as a thing cannot be both known and unknown at the
same moment, this difference must be due to its different conditions at different moments of its
existence. Accordingly, there is no evidence for the momentary existence of anything whatever.
The §ruti , moreover, declares that Atman's vision is never obscured. — (A),

(2) Moreover, the idea of the destruction of a thing is inconceivable. — (A).

Destruction of a pot cannot take place when the pot exists; nor even can (the attribute of)
destruction inhere in the pot. If it should inhere in the substance (pot) as its attribute, then the pot
has not been destroyed at the moment any more than before — (S).

A pot cannot be said to have undergone destruction so long as it exists. ~ Since existence and
destruction are opposed to each other, they cannot pertain to a thing at the same moment.
Destruction cannot take place when the pot does not exist; for, what is there to be destroyed?
Perhaps the opponent may say:— though destruction has taken place when the pot exists, the

108 vide Minor Upanishads Vol. II. p. 26,
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destruction itself has been destroyed in its turn on facing its opposite, the existence of the pot. As
against this, the Vartikara says:— (A).

Do you maintain that destruction itself has been destroyed? Then, we agree. May you live a
hundred years! My contention is that the pot is not subject to destruction, and so far you do not
argue against it. The act of destruction cannot do away with the thing, such as a pot, which
undergoes destruction, — i.e., in which the action takes place — any more than the act of going can
do away with the goer. How can anything, which depends for its existence upon something else
existing ,do away with that other thing.—(S).

Brahman defined here is a positive entity.

Admitting that here the words 'real,’ etc, are meant as mere attributives pointing to the denial of
what the substantive is not, we have tried to show that the passage refers neither to a non-entity nor
to a momentary existence. Now in point of fact, as said before, the passage is meant to define the
essential nature of Brahman in Himself and cannot, therefore, point to a non-entity or to a
momentary existence. So, the Bhashyakara proceeds to answer the objection as follows:— (A)

The objection cannot apply here, became the passage is intended as a definition.

For Brahman to be a substantive, it is enough if we have an idea that He exists; and it is not
necessary that He should fall within the range of some other pramana or source of right
knowledge.'” And we form an idea of the possibility of Brahman's existence on the following
consideration:— Where a rope is mistaken for a serpent, we know that the false serpent rests on a
reality, namely, the rope. Similarly, there should exist some reality at the basis of the whole
manifested universe, which is false because, like the illusory serpent, it is a phenomenon (drsya), an
appearance. The Sruti , therefore, defines here not a mere non-entity, but the essential nature of
Brahman who is thus presumed to exist. Moreover, we should understand that no specifying
attributes of Brahman are sought here, inasmuch as Brahman's essential nature is not itself known
already.— (A).

We have said above that, though they are mere attributives, real' and other adjuncts are
intended, in the main, to define the essential nature of Brahman. If the thing defined were a non-
entity (siinya), the definition would serve no purpose.''® Thus, because the passage is intended as a
definition, we think that it does not refer to a mere non-entity. Though serving to exclude the
opposite, the adjuncts 'real’ etc. do not, of course, abandon their own connotation.

The word ‘real’ connotes unfailing existence the word 'consciousness' connotes self-luminous
knowledge of objects, and the word 'infinite' connotes all-pervading-ness. Thus, each of the
adjuncts conveys a positive idea while excluding the opposite, and therefore does not signify a mere
negation. — (A).

Certainly, if the adjuncts 'real,' etc., were to connote mere negation (sinya), they cannot be the
determinants of a substantive. If, on the other hand, the adjuncts convey positive ideas of their own
such as reality, then we can understand how they serve to determine the nature of Brahman, the
substantive, as distinguished from other substantives which are possessed of the opposite attributes.
Moreover, even the word 'Brahman' conveys a positive idea of its own.

In conjunction words, — 'real' etc. — the word 'Brahman' connotes a positive idea of its own,
namely, greatness.

Absolute greatness consists in being unlimited in space and time and being secondless; and nothing
here warrants a limitation of the greatness connoted by the word. The word 'Brahman'  connotes

109 As the opponent suggests

110 A non-entity need not be defined simply because it is a nonentity. (A).
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a being who is of unsurpassed or absolute greatness. This is another reason why the passage cannot
refer to a non-entity.— (A).

The word 'Brahman' has a known meaning of its own as conveyed by the root brh’ to grow. His
Holiness (Sri Sankaracharya) has shown (elsewhere), in another way, how the word 'Brahman' has a
definite sense of its own:—

“As Brahman is the Self of all, everybody knows of His existence. Every one feels the
existence of the Self.”'!!

Thus, as the Self of all, Brahman's existence is familiar to every one. And that Brahman is the Self
is declared by the Sruti in the words:— "This here, the Self, is Brahman."''> Thus, since the passage
does not refer to a mere we can understand how the words 'real’’ non-entity, real, etc., serve to
specify Brahman and define Brahman's essential nature. Otherwise, what is there to be specified?
or whose essential nature has to be defined?

Of these (attributive words), the word 'infinite' constitutes a qualifying adjunct by way of denying
all limitation, while the words 'real' and 'consciousness' are qualifying adjuncts by themselves
conveying some (positive) ideas of their own.

The exclusion of the opposite is, as was already shown, only an implication, not the primary import
of the words. — (S)

As one with the Self, Brahman is infinite.

Since in the passage “From Him, verily, from this Self (atman) was akasa born, etc.," (Taitt. Up.
2:1) the word 'Self” (atman), is used with reference to Brahman, Brahman is the very Self of the
knower. And in the words "He unites with this blissful Self” (Ibid. 2:8) the Sruti declares that
Brahman is the Self. And also because of His entrance: in the words "having created it, He entered
into that very thing," (Ibid. 2:6.) the Sruti shows that Brahman Himself has penetrated into the body
in the form of jiva. Brahman is, therefore, the knower's own Self.

Brahman will be spoken of as “one hid in the cave,"' and again as the Self (atman) in the words

“From Him, verily, from this atman here, was akasa born”. From these two passages we may
conclude that the words 'Brahman' and 'atman' denote one and the same thing.'"* Do you maintain
that the Supreme Brahman is spoken of as distinct from the conscious Self?'® Then how could the
distinction, alleged to be taught by the Scripture as an absolute truth, be ever set aside?"'¢ If the Self
be not in Himself the Supreme Brahman, how can His nature be altered by the mere command'” of
the Sruti , how can it be altered by something else (i.e., by constant meditation of the unity?) From
him who directs his mind to the Inner Self, who has rid himself of all attributes alien to the Self, and
who has then attained, in accordance with the teaching of the scriptures, the knowledge that 'T am
Brahman', — how can the Supreme be different from him? If all such attributes as “not gross,"''® be
held to be the attributes of Brahman who is distinct from the Self, of what avail are they, all of them
being alien to the Self? If, on the other hand, they are the attributes of the Self, they serve to

111 vide the Bhasya on the Vedanta-siitras, Vol. I, p. 14 (S.B.E).

112 Mand. Up. 2.

113 Ibid. 2:1. i.e. as the witness of the buddhi, i.e., again as the Self (atman) —(A)

114 Therefore Brahman cannot be limited by the Self. (A)

115 In such passages as “who abides in the Self (atman)” etc., Bri. Up. 3-7 (Madhyandina-§akha) — (A)

116 That is to say, inasmuch as it could not be set aside, we should understand that the aruti merely reiterates the
distinction. As set up by illusion, with a view to teach unity, — (A)

117 The alleged Vedic command being "Let, the mind dwell in the thought that 'thou art That'." —(A)

118 The passage here referred to is "Tell me Brahman who is visible, not invisible, the Self (atman) who us within all"
Bri.Up, 3:4:1 (A).
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obliterate the idea of all distinction between the Self and Brahman. The Sruti opens with the
word 'Brahman' and ends with the word 'atman’. Each of the words 'Brahman' and 'atman’ will find
its complete signification only when it includes the connotation of the other, and this is not possible
if Brahman and atman were two distinct entities. —(S).

Brahman is the eternal, infinite, independent Consciousness.

(Objection): — If so, Brahman being the Self, He is the knower, the agent of the act of knowing. It
is a well-known fact that the Self is the knower. "He desired:" in these words the Sruti gives us to
understand that he who has desire is the knower.""” Thus, as Brahman is the knower, it would not be
proper to speak of Brahman as knowledge or consciousness.'® It would also make Brahman non-
eternal. If Brahman were knowledge, i.e., the dhatvartha, the root-sense, the very act of knowing,
then Brahman would be non-eternal. ~ And then Brahman would also be relative or dependent for
the act signified by the root ‘jfia’ to know, depends upon the operation of karakas or accessories of
action; and knowledge or consciousness being here the meaning of the root, it is non-eternal and
dependent.

(Answer):— No; for, as it is not distinct from the essential nature (of the Self), knowledge or
consciousness is spoken of as an effect, only by courtesy. Consciousness is the essential nature of
the Self (atman); it is not distinct from the Self, and it is therefore eternal. Now to explain: The
manifestations in the form of sound, etc., of the buddhi, which is an upadhi of (the Self), and which,
passing through the eye and other sense-organs, puts on the forms of sense-objects, are objects of
atman's consciousness; and whenever they arise, they become permeated by atman's consciousness;
and it is these manifestations of buddhi, illumined by the atman's consciousness and spoken of as
consciousness itself, which constitute the meaning of the root j7ia’ to know and are imagined by
the undiscriminating men to be the inherent attributes (dharmas) of atman Himself, changing every
now and then.

The changes which take place in the buddhi are ascribed to the Self owing to non-discrimination.
The Self is not the agent in the act of knowing, because knowledge or consciousness which is the
essential nature of the Self is not distinct from Him. It is the buddhi which gives rise to the
cognitions, and its agency is ascribed by courtesy to the Witness thereof. For, the buddhi gives rise
to vrittis or cognitions permeated by atman's consciousness — all embraced by the consciousness
— as sparks of incandescent iron (are permeated by fire). On seeing that these cognitions to which
the buddhi has given rise are all set with Consciousness, the ignorant think that Consciousness itself
is produced, though It is eternal, immutable (Kiitastha). What other witness can be cited to prove
the agency of that Witness whose evidence is the only one men have as to the manifestation and
obscuration of the buddhi? As Consciousness is unaffected prior to the rise of any particular state
of buddhi, so, too, even on the rise of that state, Consciousness remains unaffected, as our own
experience proves. —(S)

That is to say, there exists no evidence to prove that any change has taken place in Consciousness
which witnesses the absence as well as the presence of a state of buddhi. The Witness
Consciousness remains unaffected by the state of buddhi while merely witnessing the absence or
presence of buddhi's modes. — (A)

As to Brahman's Consciousness, however, it is, like the sun's light or like the heat of the fire, not
distinct from Brahman's essential nature (svariipa); nay, it is the very essential nature of Brahman,
not dependent on any external cause, inasmuch as it is His own eternal nature. As all beings are
undivided from Him in time and space, as He is the cause of time and akasa and all else, as He is

119 And as shown in the Tarka-siitras or the Sciences of Logic, it is but proper that the Self (atman) is an agent — (S)
120 Bri, Up. 1-2; 1-4.
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extremely subtle, to Him there is nothing unknowable, however subtle, concealed and remote it may
be, whether past or present or future. Wherefore, Brahman is all-knowing. And there is also the
following mantra:

“Without hands, without feet, He moveth, He graspeth; eyeless He seeth, earless He
heareth. He knoweth what is to be known, yet is there no knower of Him. Him call
they first, mighty, the Man." (Sveta. Up. 3:19.)

The Sruti further says:

“Knowing is inseparable from the knower, because it cannot perish. But there is then
no second, nothing else different from Him that He could know." (Bri. Up. 4-3-30.)

Because Brahman is not different from the Conscious one (Self) and has not to rely (for His
Consciousness) on the sense-organs and other instruments of knowledge, we must understand that,
though essentially of the nature of Consciousness, Brahman is yet eternal. His Consciousness is not
what is connoted by the root (namely, the temporary act of knowing), inasmuch as It is immutable.
And for the same reason, Brahman is not the agent of the act of knowing.

Brahman is beyond speech.

For the same reason, Brahman cannot be designated by the word 'jiiana’. On the other hand, the
word 'jiiana’ which refers only to a semblance of His (Consciousness) and denotes a state (dharma)
of buddhi, Brahman is indicated, but not designated, inasmuch as Brahman is devoid of attributes
such as genus (quality, act, etc.), through denoting which words can be applied to things, and
inasmuch as the word refers to the same thing to which 'real' and ‘infinite’ refer.

As Brahman illumines agents and acts, words which designate agents and acts can but remotely
indicate the Supreme Brahman; they do not directly designate Him. Brahman's Consciousness,
which is inseparate from all, which is immutable and is not different from Brahman, is immanent in
all as their Innermost Self. — (S)

Neither can Brahman be designated by the word 'Real.' Being in His essential nature devoid of all
alien elements, Brahman, when defined as real, is only indicated by the word which denotes the
genus or universal of being (satta-samanya) in the external world. Brahman cannot indeed be
primarily denoted by the word 'satya'.

Accordingly, in their close mutual proximity, the words 'real' etc. determine the sense of one
another; and while thus showing that Brahman cannot be directly designated by the words 'real’ etc.,
they serve also to indicate the essential nature of Brahman.

These words, without giving up their own meaning, indicate the nature of the Supreme by
eliminating every thing alien to His nature and removing the ignorance which is the root of all
illusion. 'Real' and other words used here have different meanings only in so far as they serve to
eliminate different ideas such as unreality. When the elimination has taken place, all these words
point to the one essential nature of Brahman, which is not therefore a complex idea conveyed by an
assemblage of words (vakya). — (S)

Hence the ineffable nature of Brahman by a word, as the Sruti declares in the following words:—
“Whence (all) words return without attaining, as also manas." (Taitt. Up.2-4)
“He finds his fearless mainstay in the Unuttered, in the Homeless." (Ibid. 2-7)

Hence, too, is He, unlike the blue lotus, not denoted by an assemblage of words.

All such passages as these can have a meaning only when Brahman is of the nature described
above.
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Thus (the meaning of the words in the definition is as follows): The word 'real' (satya) signifies
immutability (kitastha-ta), and the word jiiana (knowledge) consciousness. Consciousness being in
itself immutable (and forming the nature of Brahman), the knower, (i.e., the Witness, Brahman) is
infinite (ananta), i.e., One. — (S).

'Real,’ etc., construed as specifying attributives.

Though in reality there is only one Brahman and no more, still, as associated with upadhis which
are unreal, insentient, and limited, three other Brahmans — belonging to the same genus of
Brahman as the Real Brahman, but who are respectively unreal, insentient, and limited, —  may
appear to exist, from the stand-point of an ignorant person. Accordingly, the words 'real’, etc., serve
to distinguish the Brahman meant here from the other Brahmans.

'Real’ etc., construed as defining attributives.

But when the passage is regarded as a definition, it serves to distinguish the one Brahman from the
upadhis which belong to a different genus altogether. Elsewhere, for example, the Sruti has defined
the Infinite (Bhitman) by distinguishing It from all ordinary consciousness which is triple (triputi),
i.e., which always comprises the three elements of perceiver, perception and percept. The
Chhandogas read as follows;

“Where one sees nothing else, hears nothing else, and understands nothing else,
that is the Infinite." (Chhand. Up. 7-24-1)

Here the Sruti teaches that the Infinite is that thing in which the threefold consciousness of one
seeing another is absent and thus points to the Reality which is beyond all ordinary experience by
distinguishing It from everything else. Similarly, here, too, we may understand that in the words
‘Real' etc., the Sruti defines Brahman to be untinged with unreality and so on by way of
distinguishing Him from all that is unreal.

‘Real’ etc. define Brahman by mutual government.

Now, when construed as mere (specifying) attributives, the three words — 'real’, 'consciousness,'
and 'infinite' — combine together by way of governing the meaning of one another and point to the
essential nature of Brahman.

To explain: The word 'real,’ which means absence of badha or liability to prove false, denotes three
kinds of reality, namely: —

(1) Pratibhasika or pertaining to illusion,
(2) Vyavaharika or pertaining to practical or ordinary life,
(3) Paramarthika or absolutely true.

In the case in which the mother-of-pearl is mistaken for silver, the silver does not prove false so
long as the illusion (pratibhasa) lasts, and this sort of reality is therefore spoken of as Pratibhasika.
Earth and other elements of matter, as also the body (sarira) and other material compounds, do not
prove false in our consciousness of practical life, and their reality is therefore spoken of as
Vyavaharika or pertaining to ordinary or practical life. Not proving false even after the attainment
of the knowledge produced by the Vedanta (Upanisad), the reality of Brahman is Paramarthika or
absolutely true. The word 'real' to the three kinds of alike, applied reality points here to Brahman,
as it is governed — i.e., as its application is restricted — by the words 'consciousness’ (jfiana) and
'infinite’ (ananta).

The real of the illusory and the ordinary consciousness are neither conscious nor infinite. Even the
word ‘jiana’ (knowledge or consciousness),' applied alike to Consciousness (Chit) and to the vrttis
or modes of buddhi, points here to Brahman whose essential nature is Chit or Consciousness, since
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the use of the word is restricted by the words ‘real' and 'infinite." Certainly, unlike Brahman, the
buddhi-vrttis or states of mind are neither absolutely real (abadhya), i.e., beyond all liability to
prove false, — nor devoid of the three kinds of limitation. The word ‘infinite', too, applied alike to
the akasa which is unlimited in space and to Brahman who is devoid of all kinds of limitation,
applies to Brahman alone when its use is restricted by the words 'real' and 'consciousness,' for the
reason that akasa is neither consciousness nor absolutely real. Thus governing one another, the three
words 'real,' 'consciousness' and 'infinite' point to Brahman who is immutable, conscious, and
secondless. So the teachers of old say:

"'Real' means immutable, 'jiana (knowledge)' means consciousness, and 'infinite'
means one. Thus by the three words is Brahman denoted."

Of the three words, the word “infinite" denotes Brahman by merely excluding all else, whereas the
words "real" and "consciousness" refer to Brahman by primarily signifying in themselves
immutability and consciousness and incidentally excluding falsity and insentience (jadya) as the
Vartikakara has said. There the Vartikakara has said that the idea of exclusion is not the primary
import of the sentence and that it is derived from another source of knowledge. This other source of
knowledge is the inexplicability of a coexistence of the pairs of opposites reality and unreality,
consciousness and unconsciousness.

It is true that the relation (here imported) of substance and attribute is not real; still, it does form a
gateway to the knowledge of Brahman in His true nature in the same way as a reflection, which is
false in itself, leads to a knowledge of the real object, or in the same way as the seeing of a woman
in a dream indicates the good that is to come. In so far as from the three adjuncts we thus get a
knowledge of the essential nature of Brahman, they constitute a definition of Brahman.

Brahman defined as the Real.

Or, each of these adjuncts is in itself an independent definition of Brahman. The unreal, — namely,
ajiiana and its effects, — being excluded by the word 'real’, there remains one thing alone, the
indivisible (akhanda) Consciousness, i.e., Brahman. The attribute of reality, which has thus hinted
at the essential nature of Brahman, is itself an effect of ajiiana and therefore false; and as such it is
excluded by the very word 'real'.

The kataka' dust, for example, when dropped into the muddy water, removes the muddiness, and
itself disappears. Or, to take another example: a drug swallowed for the digestion of the food
already eaten causes the digestion of itself and of the food. It should not be supposed that, as the
attribute of reality is thus excluded, it will follow that Brahman is false. =~ For, unreality has been
already excluded.

On the disappearance of the kataka dust, for example, the former muddiness does not again appear;
nor, when the drug has been digested, does the food again become undigested. Both reality and
unreality having been thus excluded, the result is to define that Brahman is attributeless. Does any
one imagine that such a thing is non-existent? He should not; for then the Thing cannot be
Existence (Sat) and the Self (atman). The Chhandogas declare 'Brahman is Existence and the Self.'
Having begun with the Reality under the designation “Existence (Sat)”— in the words “Existence
alone, my dear, this at first was" — they read "That is real (satya), That the Self (atrman)."
(Chan.Up.6-9-4.) Thus the very thing that is here (in the Taittiriya-upanishad) spoken of as 'real' is
in the Chandogya-Upanisad declared to be Existence and the Self.

Certainly, Existence cannot be non-existent, any more than light can be darkness. We have already
refuted the idea of the non-existence of the Self by citing the bhasyakara's (Sankaracarya's) words.

121 The clearing-nut, a seed of the plant Strychnos Potatorum, which being rubbed upon the inside of the water-jars
occasions a precipitation of the earthy particles diffused through the water and removes them.
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Moreover, Brahman cannot be non-existent, because He is the basic reality whereon rests the
illusory notions of reality, falsity, and so on. There can, indeed, be no illusion without an
underlying basic reality. To this end, the Chhandogya-Upanisad first expounds, as the opponent's
view, the theory of Non-existence in the words, “On that, verily, some say that Non-existence alone
this at first was, one alone without a second; from that Non-existence the existence was born" then
it condemns that theory in the words “How, indeed, my dear, can it be thus?, he said, how can
existence be born of Non-existence?;" and then finally it concludes with the theory of Existence, as
its own, in the words “Existence alone, verily, my dear, this at first was, one alone without a
second."! And this theory alone is consistent with experience. If, on the other hand, Non-existence
were the upadana or material cause of the universe, (i.e., if the universe is made up of Non-
existence), then the whole universe would present itself to consciousness in association with non-
existence — thus: earth does not exist, water does not exist, and so on. But the universe is not so
regarded. Wherefore, Brahman, the Cause of the Universe, is Existence itself. Just as in the
Chandogya are expounded the merits and faults of the theories of Existence and Non-existence in
regard to Brahman, the Cause, so also here in the Taittiriya Upanisad will be expounded the merits
and faults of the theories of Existence and Non-existence with reference to Brahman in His aspect
as the Inner Self (Pratyagatman):—

“Non-being, verily, doth one become if he doth Brahman as non-being know.
Brahman is! — if thus one knows, they then as being Him do know." (Taitt, Up.
2-6)

The Kathas (6:13) also read,“’He exists' — thus alone is He to be known." Therefore, though
actually devoid of the attribute of reality or being, still, as the basic reality whereon rests that
illusory notion, Brahman is Being, Existence itself.

(Objection):— If a thing cannot exist in either of the only two possible alternative modes of
existence, no other mode of existence is indeed possible. On this principle, we think that it does not
stand to reason that Brahman is devoid of both the attributes, reality and unreality.

(Answer):— Not so. It is possible, as in the case of a eunuch (napumsaka).A eunuch is neither of
the male sex nor of the female sex. So here.

(Objection):— The existence of this third class of persons is proved by immediate or sensuous
perception.

(Answer):— If so, Brahman also is known from the $ruti (to be neither real nor unreal.)

(Objection): — But, in the words “Brahman is real," the Sruti says that Brahman is denoted by the
word 'real' and thus admits of the attribute of reality.

(Answer):— No, because of the Sruti declaring that Brahman is beyond speech in the words,
“whence all words turn back." (Sve.Up.6:19) But the word 'real' which in common parlance is
applied to the real of our ordinary consciousness, and which, on the strength of the attribute of such
reality falsely ascribed to Brahman, excludes the opposite attribute of unreality, points to the real
Brahman, the mere Existence devoid of both the attributes, just as a person extracts by one thorn
another that has pierced into his sole, and then, casting aside both, leaves the sole alone. Thus, the
definition that 'Brahman is real ' is faultless.

Brahman defined as Consciousness.

(Objection):— As jiiana (knowledge, consciousness), Brahman may be concerned in an act. Jiiana
may mean either that by which something is known, or the very act of knowing. In the former case,
Brahman becomes an instrument in the act of knowing, and in the latter He becomes an act.

But, properly speaking, Brahman cannot be either. “Partless, actionless, tranquil;"
(Tait.Up.2:4) in these words action is altogether excluded. Therefore the definition of Brahman as
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jhana is fallacious.

(Answer):— Not so. Like the word 'real' (satya), the word 'consciousness (jriana) also is a laksana
an indicator. The root, in itself, denotes only a mode of mind (buddhi-vrtti). Accordingly in the
Upadesa-sahasrt it is said:—

"The atman's semblance (abhasa) is the agent, and the act of buddhi is the meaning
of the root. Both these, combined together without discrimination, form the meaning
of the word 'knows.' Buddhi has no consciousness, and the Atman has no action; so
that, properly speaking, neither of these can alone be said to know." (18:53-54)

The word jiiana’ which denotes primarily the buddhi, or mind having consciousness reflected in it,
and manifesting some sense-object as sound, touch, and so on, ascribes to Brahman the attribute of
cognition, with a view first to exclude inertness and insentiency (jadatva) from Brahman and then
to indicate the true nature of Brahman as devoid of even that attribute, i. e., as the Pratyagatman
(Inner Self), as the Eternal Consciousness. All this has been clearly explained by the Vartikakara.
The Sruti says:—

"Sight is indeed inseparable from the seer."'” “As a mass of salt has neither inside
nor outside, but is altogether a mass of taste, thus, indeed, has the Self neither inside
nor outside, but is altogether a mass of knowledge.” (Ibid 4:5:13)

In these passages the Sruti declares that the Self is one Eternal Pure Consciousness, and it is the
actionless Self of this nature that is here hinted at by the word jiiana (consciousness). Therefore the
definition that Brahman is Consciousness is free from all faults.

Brahman defined as the Infinite.

(Objection):— The definition that Brahman is the Infinite excludes the three kinds of limitation, so
that, it follows that Brahman has the absence of limitation for its attribute. To say, for instance, that
there is no pot here on this piece of land is to signify that the piece of land has the absence of a pot
for its attribute. Accordingly, the passage cannot point to one Indivisible Essence (akhanda-eka-
rasa).

(Answer): — When limitation of Brahman by a second thing is excluded, even abhava or non-
existence as something distinct from Brahman has been excluded: so that the word 'infinite" first
predicates of Brahman an association with abhava or non-existence — which is itself a product of
maya, with a view to exclude limitation, and then excluding, on the principle of the kataka dust,
even that abhava, it points only to the One Essence, the One Existence. Thus alone can we explain
the Sruti  which says elsewhere, “Existence alone, my dear, this at first was." Therefore the
definition of Brahman as the Infinite is faultless. ~ Accordingly the Vartikakara says:—

“As the Self is the womb of time and space, as the Self is the All, as nothing else
exists, the Supreme Self is absolutely infinite. “There can be indeed no limitation
of the Uncreated Reality by the fictitious. Time and other things (we experience)
here are all fictitious, because of the Sruti 'mere creation of speech is all
changing form."*

Other definitions of Brahman.

On the same principle of construction that has been adopted in interpreting the expression 'Brahman
is  real' we, should construe, as forming each an independent definition, such words as 'bliss"
(Ananda), 'self-luminous (svayam-jyotis)’, 'full (ptrna)’, occurring in the passages like the

122 Brihad.Up. 4:3:23
123 Tait. Up. Vartika, Brahmavalli, 134-135.
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following:—
“Consciousness and Bliss is Brahman." (Bri. Up, 3-9-28)
“There he becomes the self-luminous Purusa." (Ibid. 4-3-9.)
“Full is That, Full is This." (Ibid. 5-1-1)

Accordingly, bliss and other attributes should be gathered together in this connection. Such
plurality of definitions is due to the plurality of the popular illusions concerning the nature of
Brahman which have to be removed; and Brahman is not, on that account, of many kinds.It is the
Unconditioned (Nir-visesa) alone that all the definitions ultimately refer to.

The principle of the gathering together (upasamhara) of bliss and other defining adjuncts in this
connection has been discussed in the Vedanta-sutras III. 1ii. 11-13 as follows:—

(Question):— The Taittiriya-Upanisad describes the Supreme Brahman as 'Bliss,” ‘Real,’ and so on
in the following passages: “Bliss is Brahman " “Real, Consciousness, Infinite is Brahman. " The
question is: Is it necessary or not necessary to take into account these attributes of Brahman when
studying the teaching of the Aitareyaka and other Upanisads concerning the Supreme Brahman, as
contained in such passages as “Consciousness (prajiiana) is Brahman?”’1*

(Prima facie view):— Not necessary, because such attributes are peculiar to the Vidya (upasana)
inculcated in that particular Upanishad, as in the case of the attributes like “the Dispenser of
blessings.” To explain: in the UpakoSala-Vidya, Brahman is spoken of as “the Dispenser of
blessings,” “the Dispenser of Light,”!" and so on, while in the Dahara-Vidya, He is spoken of as
“one of unfailing desires and unfailing purposes." But the attributes mentioned in the one Vidya are
not to be taken into account in the other. A similar assortment should be made here in the case of
'bliss' and other attributes.

”'l

(Conclusion):— The two cases are not quite analogous. Since the attributes such as “the Dispenser
of blessings” are mentioned where specific courses of contemplation are enjoined (for specific
purposes), each group of attributes should be held quite apart from other groups in strict accordance
with the injunctions.  But the attributes such as 'bliss’ are calculated to give rise to a knowledge of
Brahman, and, as such, they do not form subjects of injunction.

Accordingly, since there is no room at all here for injunction pointing to a particular assortment of
attributes, and since all of them alike are calculated to lead to a knowledge of Brahman, they should
all be taken into account in determining the essential nature of Brahman.

Brahman is unconditioned.
That Brahman is unconditioned has been discussed in the Vedanta-sutras, III. 1i. 11-21 as follows:
(Question):— Is Brahman conditioned or unconditioned?

(Prima facie view):— “This Brahman is four-footed:”'* in such words as these the Sruti declares
Brahman to be conditioned. “Not gross, not subtle:"!* in these words the Sruti declares
Brahman to be unconditioned. Therefore, Brahman actually exists in both ways.

(Conclusion):— It is the Unconditioned that is taught in the scriptures, inasmuch as it is the
Unconditioned that other sources of knowledge cannot tell us anything about. On the contrary,
Brahman, conditioned as the author of the universe, can be known by a process of inference such as

124 Ajt. Up. 5-3.
125 Chan. Up. 3-18-2.
126 Bri. Up. 3-8-8.
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the following:— the earth and all other things must have a cause because they are effects.
Therefore, when in the upasana section the conditioned Brahman is presented for contemplation, the
Sruti only reiterates the nature of Brahman as ascertainable from other sources of knowledge. But
that is not the idea concerning the nature of Brahman which the Sruti aims, in the main, to
inculcate. We should not, however, suppose that Brahman really exists in both ways, as made out
respectively by inference and from the Sruti. To say that one and the same thing is both
conditioned and unconditioned is a contradiction in terms. Thus, inasmuch as the notion that
Brahman is conditioned does not constitute the chief aim of this teaching, it must be a mere illusion;

and therefore Brahman is in reality unconditioned. It is this Brahman, the One Indivisible
Essence, that is referred to in the passage ‘Real, Consciousness, Infinite is Brahman.'

CHAPTER V.
SUMMUM BONUM.

Having thus explained the nature of Brahman in the first foot (quarter) of the verse which is
calculated to unfold the meaning of the aphorism "the knower of Brahman reaches the Supreme,"
the Sruti proceeds to explain, in the remaining portion of the verse, the nature of the knowledge and
of the attainment of the Supreme referred to in the aphorism.

2. "...Whoso knoweth the one hid in the cave in the highest heaven attains all
desires together, as Brahman, as the Wise."

He that knows Brahman of the nature described above abiding in the cave in the highest heaven
attains all desires without any exception: he enjoys all the pleasures that one may desire, he enjoys
them all simultaneously, as one with the Omniscient Brahman.

What it is to know Brahman.

(Objection):— As one with the knower, the Supreme Brahman cannot be a thing that the knower
may seek to attain, And since there is no (knower) other than Brahman, how can it be said "whoso
knoweth the one hid in the cave," and so on?—(S).

If Brahman and the Self be identical, there can be no knower, nothing knowable, no knowledge.
How can there be a knowing of Brahman at all?

(Answer):— All statements as to the knowing of Brahman, as to the attainment of all desires, and as
to mukti, are figurative. The Vartikakara says: — The knower attains the one who is (ever) attained,
by the mere cessation of nescience on attaining to the consciousness of the absence (in Brahman) of
unreality and other such attributes as have been set up by his ignorance of (the true nature of)
Brahman as real etc. Thus alone does a person come to know (Brahman) though already known;
thus alone does the Self come to be liberated though already liberated; thus alone does nescience
cease to exist though really it never existed. I can swear thrice to it.'* So, with the vision obscured
by agency and other attributes ascribed (to the Self) by avidya, one fails to see Brahman in His true
nature as real, etc., though He is one's own Inner Self. Wherefore, when on the cessation of avidya
the vision is fully open at all times, one devours away all notions of duality such as the knower, and
sees the Inner Self (Pratyagatman).— (S)

Just as a person comes to know that he is the tenth man on hearing the statement " thou art the
tenth," though evidently the knower, the thing known, and knowledge are not really different from
one another, so also, in pursuance of the teaching of the §ruti , a person may come to know also that

127 i e., T assort this on the authority of the scriptures which say " One alone without a second " and so on —(A),
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he is himself Brahman. So long, however, as he does not know that he himself is Brahman, the
illusion that he is a jiva does not cease by the mere knowledge of Brahman (the Cause). He should,
therefore, know that one's own Inner Self 'hid in the cave' is identical with Brahman.

The Avyakrita as 'the highest heaven.'

The cave (guha, from the root 'guh' to hide) — the buddhi (the intellect),is so called because
therein are hidden all things, such as the knower, knowledge, and the knowable; or because the
human ends, enjoyment and liberation, are therein hidden. In the buddhi is the highest heaven, i.e.,
the highest akasa (lit., the bright one) known as the Avyakrita, the Undifferentiated. That (the
Avyakrita),'”® indeed, is the highest'” akasa, because of its nearness to 'Aksara’ (the Supreme
Brahman) as shown in the following passage:

"Here, O Gargi, in this Indestructible One (Aksara) the akasa (Avyakrita) is woven
like warp and woof." (Brhad.Up. 3-8-11.)

In so speaking of Brahman being "hid in the cave in the highest heaven,"'® the Sruti refers to the
state of things as they are.  For, there is no evidence that any one, other than Brahman defined as
real, etc., dwells within the buddhi. The devotee, having then (on hearing the teaching of the Sruti )
completely withdrawn his mind from all things that are not real, etc., enters into what dwells within
the mind and realizes the Self (atman), the Real —(S).

That is to say, on hearing the teaching of the Sruti that Brahman, who is devoid of all conditions of
cause and effect, lies hidden in the Avyakta, the cause of Buddhi, the devotee who belongs to the
highest class of the students of Brahma-Vidya, i. e., whose mind is turned away from all unreal,
insentient and limited objects (which are painful in themselves) completely (i.e., without cherishing
the least doubt or misconception regarding their real nature) first conceives Brahman as the Cause;
and then, seeing that all effects as well as their absence (abhava) are mere illusions having no real
existence apart from Brahman, the Cause, and seeing also that Brahman, the Cause, is not distincl
from Brahman who is neither the cause nor the effect, he comes to the conclusion that the Witness
of the buddhi is really none other than Brahman who is the Real, Consciousness, the Infinite, and
Bliss. —(A).

Thus, with a view to point out the means of realizing the unity of Brahman and the Self, the Sruti
has taught to us in the words "hid in the cave, in the highest heaven," — that Brahman who is
beyond all causes and effects, who lies in the Avyakrta, in the Brahman that abides in the buddhi as
the cause lies in the effect.— (S. & A).

The 'cave' is the five koSas (sheaths of the Self) in their aggregate. So we have elsewhere said:—

"Behind the physical body there is prana.; behind prana., there is manas; behind
that again is the agent (kartri); behind this again is the enjoyer (bhoktr). This
series is the cave." (Vedanta-Panchadasi, 3:2,)

The Avyakrta, the cause of these five koSas, is here spoken of as the ‘highest heaven.' The nature of
the Avyakrta has been described by those who are acquainted with the tradition as follows:

128 Here follows the reason why akasa (Vyoman) is interpreted to mean the Avyakrita, not the element of matter known

as akasa.— (A).

129 The material akasa is low in comparison with the Avyakrita; the latter may, therefore, be spoken of as the highest

akasa.— (A)

130 je., in the Avyakrita. The Avyakrita is Brahman unknown (ajfiata). When removed by ignorance from the Self, i.e.,
when unrecognised as one with the Self, Brahman is called the Avyakrita and forms the Cause of the whole

universe. — (A)
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"The nescience concerning atman, with a semblance of consciousness in it, is the
Avyakrta, the cause of the two bodies (the gross and subtle bodies, the sthitla and
sitksma Sariras)."

And the Sruti also shows in the words "That, verily, the Avyakrta then this was'*' — that, before
evolution, this whole universe was the Avyakrta. To be the Avyakrta is to be in an unmanifested
condition. On account of Its similarity to akasa in so far as both are alike incorporeal (amiirta), the
Vajasaneyins speak of the Avyakrta as akasa in the Aksara-Brahmana, where Gargi puts a question
and Yajavalkya answers:

(Question): — "In what is the akasa (Avyakrta) woven, like warp and woof?"!3?

(Answer).— " Here, indeed, in the Aksara, O Gargi, is the akasa woven like warp and woof."'33

As the cause of the five elements of matter (including akasa commonly so called, the air, and so on)
this (Avyakrta) akasa. is the highest. The Supreme Brahman abides in this highest akasa. It is no
doubt true that the universe including the Avyakrta and the five elements abides in the imperishable
Supreme Brahman called Aksara, since the universe is 'superimposed upon Him who is the basic
reality underlying all. Still, the buddhi (intellect) of the seeker of knowledge (realisation) dismisses
from its view all external objects of sense (sound, etc.,) and entering within through the Anna-maya
and other koSas up to the Avyakrta, it realizes the true nature of Brahman as transcending the
universe. It is, therefore, from the standpoint of the one who seeks realisation, that Brahman is
spoken of as though He were abiding in the Avyakrta, here spoken of as " the highest heaven."

Or,"* the words 'cave' and 'heaven' may be construed as put in apposition to each other. Then the
'cave' is the Avyakrta -akasa itself; and being the Cause and the subtlest, the Avyakrta, too, has all
things contained within It in the three times (past, present, and future). Within this cave of the
Avyakrta, Brahman lies hidden.

Such is the construction put upon this part of the passage by some commentators. — (A).
They construe ‘cave 'and ‘heaven,' as we have seen, in two ways:

(1) as vyadhi-karana, referring to two distinct things, to buddhi and (Avyakrta) Brahman
respectively, whereof the latter is located as it were in the former, as the cause (such as clay) is
located (i. e., is constantly present) in all its effects (such as pot);

(2) as samanadhikarana, as referring to one and the same thing, the Avyakrta Brahman being the
cave wherein all things are contained, as the effects are all contained in the cause. — (Tr).

The akasa of the heart as the 'highest heaven.'
Now Sankaracarya proceeds to give what he considers to be a better interpretation:—(A).

But it is proper to understand by "the highest heaven" the heaven or akasa'® of the heart, inasmuch
as 'the heaven' is intended as vijiiana-ariga, as an aid to the realisation or immediate knowledge (of
Brahman). That the 'heaven' or akasa of the heart is the highest is clear from another passage of the
Sruti which says:

131 Bri. Up. 1-4-7.
132 1bid. 3-8-7
133 Bri, Up. 3:8:11.

134§ e., instead of construing 'cave' and 'heart 'as Vyadhi-karana, as referring to two distinct things, one being located in
the other.— (A.)

135 j e., the material (bhuta) akasa enclosed in the heart. (A)
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"And the akasa which is around us is the same as the akasa which is within us; and
the akasa which is within us, that is the same as the akasa which is within the
heart. " (Cha.Up. 3:12-7,8.,9.)

The (material) akasa, in the heart is supreme when compared with the akasa outside the heart. It is
the akasa wherein the buddhi rests. —(S)

The thumb-sized akasa which, as all know, exists within the heart-lotus is itself spoken of as 'the
highest heaven.' It is but proper to speak of the akasa in the heart as the highest one when
compared with the akasa outside the body and the akasa within the body, inasmuch as the akasa
within the heart is the seat of the samddhi and the susupti states of consciousness which are free
from all pain, whereas the other two are seats of the jagrat (waking) and svapna (dream) states of
consciousness. In that akasa lies the 'cave,' the buddhi, so called because the triple consciousness
comprising the knower, knowledge and the known, as well as the Jiva's enjoyment and liberation
caused respectively by illusion and discrimination, are located in the buddhi.

In the material akasa of the heart lies the buddhi (the understanding); and in the buddhi dwells
Brahman; i.e., Brahman is manifested in the buddhi. This interpretation of the passage stands best
to reason. For, then, it amounts to saying that as one with the Seer, — with the Witness, with the
Self, 'Brahman is the Immediate (aparoksa).

Otherwise, i.e., if the passage be interpreted to mean that Brahman dwells in the Universal Being
(Samasti), i.e., in the Avyakrta or Maya, it would follow that Brahman is remote (paroksa). Then,
owing to its remoteness, the knowledge thus imparted cannot remove the illusion of samsara which
is a fact of immediate perception. Because the Sruti intends to teach that, as one with the Seer or the
Immediate Consciousness within, Brahman is immediate, dwelling in every one's own heart,
therefore we should understand that the akasa. of the heart is the 'heaven' here spoken of. Then
alone can the $ruti impart to us an immediate knowledge of Brahman. — (A)

Brahman 'hid in the cave' is one's own Self.

In this 'heaven' of the heart there is the cave, the buddhi or understanding; and there (in the cave) is
Brahman hidden; which means that Brahman is clearly perceived through the vritti or state of the
buddhi. In no other manner,'* indeed, can Brahman be related to any particular time or place,
inasmuch as He is present everywhere and devoid of all conditions.

The Self (atman) is spoken of as lying in the buddhi because the idea that the Self is the doer and
the enjoyer has arisen from His contact with matter (i.e., with the antah -karana, the inner sense,
the buddhi), or because Brahman is perceived through the state (vrtti) of the buddhi free from
Tamas and Rajas, as the Sruti elsewhere says:— "By manas alone can Brahman be seen."®” The
buddhi is spoken of as a cave because those who have turned their mind inward see Brahman quite
hidden in the buddhi, beset with kama and avidya.— (S).

Brahman is said to be hidden in the buddhi because it is in the buddhi that Brahman is perceived. It
is, indeed, there that Brahman dwells as the Inner Self. Though Brahman is one's own Self, He is
not perceived by those whose minds are directed outward, veiled as He is by kama, avidya and so
on. But He is perceived by those whose minds are turned inward, since in their case the veil of
kama and avidya is torn away.

With a view to remove the duality involved in the idea that the Supreme Brahman is knowable by
the knower, the Sruti here teaches that the Knowable is "in the cave in the highest heaven," i.e., in

136 than as being clearly perceived through the buddhi. (A)

137 Bri.Up. 4:4:19
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the knower.!*— (S).

(Objection):— If jiva and Brahman, the knower and the Knowable, were identical, then, since jiva
is a samsarin, it would follow that Brahman also is a samsarin, and then nobody would seek to
attain Brahman. — (A).

(Answer):— He who has been all along treading the path of ends and means, enters at last, in his
own Self, the Supreme, who is altogether unrelated to ends and means. —(S).

That is to say, the jiva, the samsarin, who has all along been acting with the hope of attaining
svarga and other objects of desire by means of sacrificial rites, realizes at last as one with his own
Self the Supreme Brahman, who is neither an end nor a means. When even the samsarin thus ceases
to be a samsarin, where is room for the objection that our interpretation makes Brahman a samsarin
by speaking of His identity with jiva who is a samsarin. (A).

Attainment of the Supreme Bliss.

What of him who thus realizes Brahman? He enjoys all desires, i.e., all desirable pleasures, without
any exception. Does he enjoy them alternately one after another as we enjoy sons, svarga, and the
like? The Sruti answers: No; simultaneously he enjoys them all amassed together at one and the
same moment in one single consciousness, which, like the sun's light, is eternal and inseparate from
the true nature of Brahman, and which we have described as Real, Consciousness and Infinite. This
is the meaning of the words "together, as Brahman." The enlightened sage becomes Brahman; and,
as Brahman Himself, he enjoys all pleasures simultaneously, not like the man of the world who
enjoys pleasures one after another, his true Self being limited by an upadhi and so forming a mere
reflection as it were like the sun's image in water, and partaking of the nature of samsara, while his
pleasures are dependent on dharma and other causes, on the eye and other sense-organs. How then
(does he enjoy the pleasures)? In the manner mentioned above: he enjoys all pleasures
simultaneously, as he is identical, in his true essential nature, with Brahman the Omniscient, the
Omnipresent, the Universal Being; while his pleasures are not dependent on dharma and other
causes, or upon the eye and other sense-organs. The wise’' means 'the omniscient.' Indeed, nothing
short of omniscience can be properly called wisdom. Himself being omniscient and Brahman he
enjoys all pleasures. The word 'iti' (in the original = thus), added to the mantra at the end, is
intended to mark the close of the mantra quoted.

So long as the consciousness of agency remains, there can be no enjoying of all pleasures at one
moment. Accordingly the Sruti says that he enjoys them all as Brahman.

If the Sruti be interpreted to mean that he enjoys all the pleasures along with Brahman, thus
implying duality, then Brahman would not be one with the Inner Self.It is not even possible to think
that the Supreme Brahman, defined as "Real, Consciousness, Infinite" is external to the Self. Since
the word 'saha’ is a mere particle,'® it cannot be contended that the word means 'along with' and
nothing else. So, the passage means that the sage who has known

Brahman enjoys all pleasures simultaneously. When all that is unreal, etc., has been removed by the
right knowledge of Brahman, there exists nothing else except the Self (atman). Accordingly, as
Brahman, the wise, the sage attains all pleasures at one and the same moment. Nothing else besides
the Inner Self is found abiding within the cave of the heart. Wherefore, to him who has realised
Brahman (defined as Real, Consciousness, Infinite), Brahman is the same as the Inner Self and none
other. To show that there exists none to be known and attained other than the wise man himself,
'‘Brahman' and 'the wise' are grammatically put in apposition to each other, thus denoting that the

138 je., again, that Brahman is the same as the Witness and no more, and that the Witness is the same as Brahman and

no more. (A)

139 A particle (nipata) can have more meanings than one. —(A)
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two words refer to one and the same thing. By the one consciousness which admits of no sequence,
he comprehends all pleasures occurring in a sequential order, as the Sruti elsewhere says:

"But as to the man who does not desire, who, not desiring (and) freed from
desires, is satisfied in his desires, or desires the Self only," etc. (Bri. Up. 4:4:6)

At the beginning, at the end, and in the middle, the minds working in all the innumerable bodies are
indeed permeated by the one undifferentiated Consciousness experiencing none separate from the
Self. Since the knower of Brahman has attained all desires, which are the stimuli of all kinds of
activity, he no longer enters on any pursuit whatever, for want of a motive. Avidya is the source of
all desires, and all activities grow out of desires. Activity gives rise to Dharma and Adharma, and
these give rise to the body which is the seat of evil. Therefore, in the case of the wise sage,
immediately on the destruction of avidya follows a complete cessation of all the phenomena (of
mind) which are the main-springs of all activity. —(S).

In the words "he attains all pleasures," etc., the Sruti explains what the attainment of the Supreme is
which was spoken of in the aphorism. The knower of Brahman attains simultaneously all pleasures
experienced by all beings of life. The man without the knowledge puts on, one after another, bodies
of different kinds as the result of his own actions (karma); and then, in the form of jiva, a
reflection of his own true Self caused by his connection with the upadhi, like the sun reflected in
water, he enjoys pleasures through the eye and other sense-organs as the Vartikakara has
explained above.

(Objection):— A mantra in the Mundaka-Upanisad declares the existence of two sentient entities in
the body, in the following words:—

"Two beauteous-winged companions, ever mates, perch on the self-same tree; one
of the twain devours the luscious fruit; fasting, the other looks on." (Op, cit. 3:1:4)

Of the two, it is the jiva, the enjoyer, limited by the upadhi and forming as it were a reflection of the
true Self, and having only one body who comes by enjoyment; whereas it is by the Witness, the
non-enjoyer, the Absolute Consciousness called Brahman, who, as free from all upadhis, is present
everywhere, it is by Him that the whole world of objects of enjoyment is illumined. This is common
to the wise and the ignorant alike. Under such circumstances, we ask, on what special ground is it
spoken of as the result attained by the wise man?

(Answer):— We answer: the wise man