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fadtan semeaeett
3% WE A1gaq | | Al YAag | g 91 Haras |
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dvitiya brahmanandavalli
om saha navavatu | saha nau bhunaktu saha viryam karavavahai |
tejasvinavadhitamastu ma vidvisavahai 1om santih santih santih 1l
JUATHIRASTTE:

3% FEIfaerGilfd IR | aSNTSWIAT || JAA-d el 131 9% fAfdd e A
A 1]ISd Falq HHT=IE | sgrom faufezafa 1
upanisatsarasangrahah
om brahmavidapnoti param | tadesa'bhyukta |satyam
jAanamanantam brahma |yo veda nihitam guhayam parame vyoman
so'snute sarvan kamansaha | brahmana vipasciteti |l

Om. He or she or she who knows Brahman attains the ultimate.
On the above, the following mantra is quoted: “He or she who

knows Brahman which is Existent, omniscient, and limitless,
hidden in the cave of the heart and in the highest akasa-he or
she, being one with the omniscient Brahman, enjoys
simultaneously all desires.”

TETGT TAHTETCH 3TRI2N: HRA: | 3TTHIAMGR]: |aRIRIA: | 3[RTY: | 31g:
gferdt 1qfereat 3iweE: | 3 haAl= | 3FTSY: 19 91 Y YSHIS~RIEAY: |
aRAEH fAR: |31 SfEI0T: Ual: | 3RITR: uel: | 3R-IHTEAT | 3 Y8 ufawaT |
gAY eIl Hafd 11 211 gfd FeHISTa1®: Iltasmadva etasmadatmana
akasah sambhiitah | akasadvayuh \vayoragnih | agnerapah |
adbhyah prthivi | prthivya osadhayah | osadhibhyonnam |
annatpurusah |sa va esa puruso'nnarasamayah | tasyedameva Sirah |
ayam daksinah paksah | ayamuttarah paksah layamatma | idam
puccham pratistha |tadapyesa sloko bhavati Il 111 iti

prathamo'nuvakah |
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From the atman was born akasa; from akasa, air; from air, fire;
from fire, water; from water, earth: from earth, herbs; from herbs,
food; from food, human. He or she, verily consists of the essence
of food. This indeed is its head, this right arm is the right wing,
this left arm is the left wing, this trunk is its body, this support
below the navel is its tail.

YsgopIRfdarom

31TE USTT: USTTa=d | T: b1 gferdtferar: 1312 3rma siaf | 3rdefu

Tgdd: | 31-IfE YaHT SISSH | aTd Yavugead |99 & as~Hrogaf |
A5~ TN | 3=ifE YA SUTSH | GEHTd FaTTeead | 31118 YaT ST

| STARI=A aeied | 3Rrasfd T yaifa | a&re= agead sfd 1awmgT

TAHATEIHATA | 3TATSIR 3TAAT YTOTH: a4 quf: | | a1 U9 Y&ufay Uq |

o YSufqUdrd | 31 Yeufde: | % 9o vd foR: | T gferor: ugt: |
39T 3TR: UeT: | 3THIN 3THT |gferedt Y8 ufdssT | a3y et wafd 1l <1

pancakosovivaranam

-
e =% s o

annenaiva jivanti | athainadapi yantyantatah |1annamhi bhiitanam
jyestham | tasmat sarvausadhamucyate |sarvam vai
te'nnamapnuvanti | ye'nnam brahmopasate 1annamhi bhatanam
jyestham | tasmat sarvausadhamucyate |annad bhatani jayante |
jatanyannena vardhante |adyate'tti ca bhatani | tasmadannam
taducyata iti 1tasmadva etasmadannarasamayat | anyo'ntara atma
pranamayah ltenaisa pdrnah | sa va esa purusavidha eva ltasya
purusavidhatam | anvayam purusavidhah |tasya prana eva Sirah |
vyano daksinah paksah lapana uttarah paksah | akasa atma |prthivi
puccham pratistha | tadapyesa sloko bhavati Il 1 ||§ﬁrﬁ-cﬂa‘rsgzrﬁ5: Il
iti dvitiyo'nuvakah |
From food, verily, are produced all creatures—whatsoever dwell
on earth. By food alone, furthermore, do they live and to food, in
the end, do they return; for food alone is the eldest of all beings
and therefore, it is called the panacea for all. They who worship
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food as Brahman obtain all food. Food alone is the eldest of all
beings and therefore it is called the panacea for all. From food all
creatures are born: by food, when born, they grow. Because it is
eaten by beings and because it eats beings, therefore it is called
food. Verily, different from this, which consists of the essence of
food, but within it, is another self, which consists of the vital
breath. By this the former is filled. This too has the shape of a
human. Like the human shape of the former is the human shape
of the latter. Prana, indeed, is its head; vyana is its right wing;
apana is its left wing; akasa is its trunk; the earth is its tail, its
support. On the above there is also the following mantra.

U0} <aT 319 WIOTf=T | ASaT: URAaT J 10N fg YaMTR]: | avHTd
Haiguqead |9dia d i | 3 9roi siEiurd 1970n 8 {d ;| a1
Fatgugead sfd 1 aRY Tq 2R 31T | : Y& | dHTGT TaEATd HTOTHIT |

3TATSAR 3ITCAT HANY: A9 qot: | F 91 U9 GHufaqe U 1 d&T qoufaedard |
3 YBU: | d%T ISRd foR: | Freferor: ugr: | ATHIaR: gl | 311eer 31TeHT
372qafsied: Y8 ufdssT 1agAy et wafd 11 211 3fd gdiaisTans: 1l
pranam deva anu prananti | manusyah pasavasca ye |prano hi
bhitanamayuh | tasmat sarvayusamucyate |sarvameva ta ayuryanti |
ye pranam brahmopasate |prano hi bhatanamayuh | tasmat
sarvayusamucyata iti Itasyaisa eva sarira atma | yah purvasya |
tasmadva etasmat pranamayat | anyo'ntara atma manomayah |
tenaisa pdrnah | sa va esa purusavidha eva |tasya purusavidhatam |
anvayam purusavidhah |tasya yajureva Sirah | rgdaksinah paksah |
samottarah paksah |adesa atma | atharvangirasah puccham pratistha
tadapyesa sloko bhavati Il 111 iti trtiyo'nuvakah Il

The gods breathe after the prana, so also do people and cattle;
for the prana is the life of creatures. Therefore it is called the life
of all. Those who worship the prana as Brahman obtain a full life;
for the prana is the life of creatures. Therefore it is called the life
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of all. This kosa of the prana is the embodied soul of the former.
Verily, different from this kosa, which consists of the essence of
the prana, but within it, is another self, which consists of the mind.
By this the former is filled. This too has the shape of a human. Like
the human shape of the former is the human shape of the latter.
The Yajur Veda is its head, the Rig Veda is its right wing, the Sama
Veda is its left wing, the teaching is its trunk, the hymns of Atharva
and Angiras are its tail, its support.

Tl ara fAad=d | 37T 79T 9E 131 steqoit fagr | 7 feifd weremfa |
TRIY Uq AR 3T | F: YdRT | dTHATGT TATHTHATHAT, | 3SR 3ATET
fagmwa: (a9 qui: | | a1 g9 Yyeufay vq | a3 GEufaudrd | 3= qoufdy:
| 9 g foR: |1 e &feioT: uer: |eneR: al: | AN 3T | WE: Y6
AfdwsT 19g@Y 2alp! Hafd 11 211 sfd agensgares: I
yato vaco nivartante | aprapya manasa saha 1anandam brahmano
vidvan | na bibheti kadacaneti |tasyaisa eva sarira atma | yah
purvasya ltasmadva etasmanmanomayat | anyo'ntara atma
vijlianamayah ltenaisa purnah | sa va esa purusavidha eva ltasya
purusavidhatam lanvayam purusavidhah | tasya sraddhaiva Sirah |
rtam daksinah paksah |satyamuttarah paksah | yoga atma | mahah
puccham pratistha |tadapyesa sloko bhavati Il 111 iti
caturtho'nuvakah 1l
The one who knows the limitlessness of Brahman, whence all
words together with the mind turn away, unable to reach it—is
never subject to fear. This kosa of the mind is the embodied soul
of the former. Verily, the different from this kosa, which consists of
the essence of the mind, but within it, is another self, which
consists of the intellect. By this the former is filled. This too has
the shape of a person. Like the human shape of the former is the
human shape of the latter. Faith is it head, what is right is its right
wing, what is truth is its left wing, absorption is its trunk, Mahat is
its tail, its support.



faa a5 g | Fuifor agasiu = 1faae an: 9 1551 Rosqgurad | faae
SIET Ag< | TR THTEIfd | 2RR UToAT feear 1 -qat=hpram awed gfd |
TRIY Uq AR 3T 13: AT | dFATGT TaHATIGATTHAT | 31-A1SR
MTEATSSAAY: | a9 YUf: 1 a1 U9 Y&ufay Uq | a1 YSufdudrd |
37<d qoufey: | 7% g foR: 1 Hiel afafor: g 19He 3wR: uat: | 3=
31TCHT | §1gT Y8 fdsaT 19qRAY ocleht wafd 11 211 3fd ussHIsTare: I
vijlianam yajAiam tanute | karmani tanute'pi ca lvijnanam devah sarve
| brahma jyesthamupasate | vijhnanam brahma cedveda |tasmaccenna
pramadyati | sarire papmano hitva |sarvankaman samasnuta itil
tasyaisa eva sarira atma lyah puarvasya | tasmadva etasmad
vijidnamayat lanyo'ntara atma''nandamayah | tenaisa puarnah |sa va
esa purusavidha eva | tasya purusavidhatam lanvayam purusavidhah
| tasya priyameva sirah |modo daksinah paksah |pramoda uttarah
paksah | ananda atma |brahma puccham pratistha |tadapyesa sloko

bhavati Il 111 iti pancamo’'nuvakah Il

The one identified with intellect as the doer accomplishes
religious, and secular actions. All the gods worship the intellect,
who is the eldest, as Brahman.” “If a human knows the intellect as
Brahman and if he or she does not swerve from it, he or she
leaves behind in the body all evils and attains all its desires. This is
the embodied soul of the former. Verily, different from this, which
consists of the essence of the intellect, but within it, is another
self, which consists of ananda. By this the former is filled. This too
has the shape of a person. Like the human shape of the former is
the human shape of the latter. Joy is its head, delight is its right
wing, great delight is its left, ananda is its trunk. Brahman is its tail,
its support.

319~ ¥ Hafd | 3¥galfd 98 9q | 315 9@)fd Qg | I qar faglRfa |
RV UF AR ATHT | T: IR | TATAISTARAT: | JATfIgY elles 9 |
$2T B3 3 for prolonging the vowel in the form 1 3155 |
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38 fagry olich U | BIRTUTHIATS 3 | HISHMIAA | Tg&Ii FolrRAfd | 4

auIsawId | dURAwdT | SEadHgeld | afed fohser 19agegT | aeargunfaerd |

] ufdRd | e Qe | v arfiead o | fAeeH anfiead o 1 fasH

AT 9 | I Id I Foaavad 139feE fhsa | aaficmed 1qgay
oatept Hafd 11 211 sfd TsSYsTare: I

asanneva sa bhavati | asadbrahmeti veda cet |asti brahmeti cedveda

| santamenam tato viduriti |1tasyaisa eva sarira atma | yah pirvasya |
athato'nuprasnah | utavidvanamum lokam pretya |kascana gacchati3
3 for prolonging the vowel in the form | a'" 1aho vidvanamum lokam
pretya | kascitsamasnuta3 u |so'kamayata | bahusyam prajayeyeti |
sa tapo'tapyata |sa tapastaptva | idamsarvamasrjata | yadidam kifica
Itatsrstva | tadevanupravisat | tadanu pravisya |sacca tyaccabhavat |
niruktam caniruktam ca | nilayanam canilayanam ca lvijianam
tatsatyamityacaksate Itadapyesa sloko bhavati Il 11|

iti sastho'nuvakah |

If a person knows Brahman as nonexistent, he or she becomes
nonexistent. If he or she knows Brahman as existent,
then(knowers of Brahman) know it as existent.” This kosa is the
embodied soul of the former (the kosa of the doer). Thereupon
the following questions of the pupil: Does anyone who knows
not(Brahman) attain that World after departing this life? Or does
he or she who knows (Brahman) attain that loka after departing
this life? (The answer) He or she (the Lord) desired: “May | be
many, may | be born. He contemplated. Having contemplated, He
created all this— whatever there is. Having created all this, He
entered into the creation. Having entered into it, He became both
the manifest and the unmanifest, both the defined and
undefined, both the supported and unsupported, both the
sentient and the insentient, both the real and the unreal. The
Satya (the True) became all this: whatever there is. Therefore (the
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wise) call It (Brahman) the True. On the above there is also the
following mantra.

3afassT
31951 $SHY 3T | ddl d ASSTAId | JeTdHH [AAGSd | aATdcgeagd
Sfd 178 a9 Gpaw | T T: 1R AaATS ST Wafd | P FaraTeb:
YTUATd | e 3MTRILM =T 7 JTd | UY Sa1sST<arfd |3er 4y vafd—~
3GRASATRISIHAER e s ufdssi fa=d | 31 Wsw 1dl wafd 13T
AT TAFI AR $d | 31 0 WA Wafd | ded W fagmisw=are |
deAY 2Tl Hafd 11 211 gfd AawIsTaTe: I

abhayapratistha

asadva idamagra asit | tato vai sadajayata |tadatmana svayamakuruta
| tasmattatsukrtamucyata iti 1yadvai tat sukrtam | raso vai sah |
rasamhyevayam labdhva''nandi bhavati | ko hyevanyatkahpranyat |
yadesa akasa anando na syat lesa hyeva''nandayati lyada hyevaisa
etasminnadrsye'natmye’'nirukte’nilayane'bhayampratistham vindate |
atha so'bhayam gato bhavati lyada hyevaisa etasminn udaram
antaram kurute |atha tasya bhayam bhavati | tatveva bhayam
viduso'manvanasya ltadapyesa sloko bhavati Il 111 iti

saptamo’'nuvakah |

In the beginning all this was nonexistent. From it was born what
exists. That created Itself by Itself; therefore It is called the self-
made. That which is Self-made is flavour; for truly, on obtaining
the flavour one becomes blissful. Who could direct the prana and
the apana if this ananda did not exist in the akasa? Brahman
verily exists because It alone bestows ananda. When a human
finds fearless support in that which is invisible, incorporeal,
indefinable and without support, he or she has then obtained
fearlessness. If he or she makes the slightest differentiation in It,
there is fear. That becomes fear for the knower who does not
reflect.



STRIGH AT
ViaTsTgTa: uad | Wieefa @ ivswefmedsea | gepufafd us=m sfa
TS S HATAT Wafd | ga1 WTAgaIssad: | ey gfewe) afdss: |
aRd yferdt af faawa quif |rd 19 Tebl A1 37 |
d I 2rd HIHT (=T 1 211
brahmanandamimamsa
bhisa'smadvatah pavate | bhisodeti siiryah |1bhisa’smad
agniscendrasca | mrtyurdhavati pancama iti 1saisa'’'nandasya
mimamsa bhavati |yuva syatsadhuyuva'dhyayakah |asistho drdhistho
balisthah |tasyeyam prthivi sarva vittasya purna syat |sa eko manusa
anandah | te ye satam manusa anandah 11 11|
q Up! ARG OTHAR: | SO aibeas 1d 3 2rd
AT 1] el QeI U= | SHE ApHEd |
q J 2d STEATUTHART: |19 U: fUqui fiRaIeaieHmMH=: | siEaw
ATBTHEART |d A 2rd fUquTi feRAIBAlBHMAT: 1] b TSI
SaHTHE: 11 R
sa eko manusyagandharvanamanandah | srotriyasya cakamahatasya |
te ye Satam manusyagandharvanamanandah |sa eko
devagandharvanamanandah | srotriyasya cakamahatasya |
te ye satam devagandharvanamanandah |sa ekah pitrnam
ciralokalokanamanandah |srotriyasya cakamahatasya |te ye satam
pitrnam ciralokalokanamanandah |sa eka ajanajanam
devanamanandah Il 21
N THHEAR 1 Y 2 ATAASA] SAFATHART: 1] Ueh: BHEATMI
SAFTAMG: 13 BHUT SaAfuaf= | S areMeasT 14 A 2rd dHedHl
CAMFTHFT: | Uepl SAMMA: | A% IIbHeasT 1d A 2rd SaHTATT:
| Qb gaiISSd<: 1l 31
srotriyasya cakamahatasya |te ye satam ajanajanam
devanamanandah |sa ekah karmadevanam devanamanandah ye
karmana devanapiyanti | srotriyasya cakamahatasya |te ye satam

karmadevanam devanamanandah |sa eko devanamanandah |
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Srotriyasya cakamahatasya |Ite ye Satam devanamanandah | sa eka

indrasya''nandah 1l 31

N TTEmEdRT | 9 A AAfA=ATSSA=T: 19 Tl geavH=<: | Ao
ATBTHEART |'d A 2Ad e | F Udh: YolIaRA=: | s
AT 19 Y 2d YSATIAA=T: 199 Ul T80T 3= | s

dIbMHedH 1l I
Srotriyasya cakamahatasya | te ye satamindrasya''nandah lsa eko
brhaspateranandah | srotriyasya cakamahatasya |te ye satam
brhaspateranandah | sa ekah prajapateranandah |srotriyasya
cakamahatasya |te ye satam prajapateranandah |sa eko brahmana

anandah | srotriyasya cakamahatasya Il 41

q IAR BN | FRANEIGR | H Uh: |19 F Gofdd | 3ATAIBIAA |
TAHTHAATAATAIEShTATT | Td HTOTHAATAHTAIHShIATd | Td
HAHAHTATIIS AT | d fa AT g uaShHfd |
TAHAHATATAHUASHIAT | TG 2alP! Hafd 1l all SALHISTATS: I

- - - .

asmallokatpretya |etamannamayamatmanamupasankramati |

etam pranamayamatmanamupasarkramati letam manomayam
atmanamupasankramati |etamvijianamayam atmanam

upasankramati |etamanandamayamatmanamupasankramati |

tadapyesa sloko bhavati Il 511 ityastamo'nuvakah ||

From fear of It the wind blows; from fear of It the sun rises; from
fear of It Agni and Indra and Death, the fifth, run. Now this is an
inquiry regarding the ananda. Suppose there is a young human-a
noble young human-versed, the best of rulers, firm in body and
strong and possesses the whole world, full of wealth, is its: that is
one measure of human ananda. This human ananda, multiplied
on hundred times, is one measure of the ananda of the human
gandharvas, as also of a human versed in the Vedas and free from
desires. This ananda of the human gandharvas, multiplied one
hundred times, is one measure of the ananda of the celestial
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gandharvas, as also of a human versed in the Vedas and free from
desires. This ananda of the celestial gandharvas, multiplied one
hundred times, is one measure of the ananda of the Manes, who
dwell in the long—enduring world, as also of a human versed in
the Vedas and free from desires. This ananda of the Manes who
dwell in the long—enduring world, multiplied on hundred times, is
one measure of the ananda of the gods born in the Ajana heaven,
as also of a human versed in the Vedas and free from desires. The
ananda of the gods born in the Ajana heaven, multiplied one
hundred times, is one measure of the ananda of the sacrificial
gods who have attained to divinity by means of sacrifices, as also
of a human versed in the Vedas and free from desires. The ananda
of the sacrificial gods, multiplied one hundred times, is one
measure of the ananda of the gods, as also of a human versed in
the Vedas and free from desires. The ananda of the gods,
multiplied one hundred times, is one measure of the ananda of
Indra, as also of a human versed in the Vedas and free from
desires. The ananda of Indra, multiplied one hundred times, is
one measure of the ananda of Brihaspati, as also of a human
versed in the Vedas and free from desires. The ananda of
Brihaspati, multiplied one hundred times, is one measure of the
ananda of Prajapati, as also of a human versed in the Vedas and
free from desires. The ananda of Prajapati, multiplied one
hundred times, is one measure of the ananda of Brahma, as also
of a human versed in the Vedas and free from desires. He or she
who is here in human and he or she who is in yonder sun—-both
are one. He or she who knows this, after dying to this world,
attains the self which consists of food, attains the self which
consist of the vital breath, attains the self which consists of the
mind, attains the self which consists of intellect, attains the self
which consists of ananda.
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gl gra fHad= | 39T 991 98 1 37 sg1vnl fefgr 19 feifd aeemfa |
Tde 919 A qufd | fFHEany Areay | fhae urHeatatd 19 7 vd fagma
3TTH WU 139 B9 T 31TcA TUId | I 4 a4 15t 11 211 sfd
TIHISTATE: I
yato vaco nivartante | aprapya manasa saha 1anandam brahmano
vidvan |na bibheti kutascaneti |etamha vava na tapati |
kimahamsadhu nakaravam | kimaham papamakaravamiti |sa ya evam
vidvanete atmana sprnute lubhe hyevaisa ete atmana sprnute | ya
evam veda lityupanisat Il 111 iti navamo’'nuvakah I
He or she who knows the Ananda of Brahman, whence words
together with the mind turn away, unable to reach It—he or she is
not afraid of anything whatsoever.” He or she does not get
distressed with the thought: Why did | not do what is good? Why
did I do what is evil? Whosoever knows this regards both these as
Atman; indeed he or she cherishes both these as Atman. Such,
indeed, is the Upanishad, the secret knowledge of Brahman.

I Sfd STETA~<decit THTT 11 iti brahmanandavalli samapta |l
iti brahmanandavalli samapta
HERE ENDS THE SECOND CHAPTER ENTITLED
BRAHMANANDAVALLI

3% UE T1aqg | g At YAy | T8 9 FHamag
arfeATadiaasg A1 fafgurag 3% enf=i: enfei: enf=i: 1l

om saha navavatu | saha nau bhunaktu | saha viryam karavavahai |

tejasvinavadhitamastu ma vidvisavahai |om santih santih santih 1
Om. May Brahman protect us both! May Brahman bestow upon
us both the fruit of Knowledge! May we both obtain the energy
to acquire Knowledge! May what we both study reveal the Truth!
May we cherish no ill-feeling toward each other! Om. Peace!
Peace! Peace!
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| SHANTI MANTRA ||

om saha navavatu . saha nau bhunaktu . saha viryam karavavahai .
tejasvi navadhitamastu ma vidvisavahai .. om santih santih santih ..

atitavidyapraptyupasargaprasamanartha santih pathita . idanim tu
vaksyamanabrahmavidyapraptyupasargopasamanartha santih
pathyate -

saha navavatviti . saha navavatu, nau sisyacaryau sahaiva avatu
raksatu . saha nau bhunaktu brahma bhojayatu . saha viryam
vidyanimittam samarthyam karavavahai nirvartayavahai . tejasvi nau
tejasvinoravayoh adhitam svadhitam astu
arthajianayogyamastvityarthah . ma vidvisavahai,
vidyagrahananimittam Sisyasya acaryasya va
pramadakrtadanyayadvidvesah praptah ; tacchamanayeyamasih -
ma vidvisavahai iti . maiva navitaretaram vidvesamapadyavahai .
santih santih santiriti trirracanamuktartham .
vaksyamanavidyavighnaprasamanartha ceyam santih .
avighnenatmavidyapraptirasasyate, tanmulam hi param Sreya iti ..
samhitadivisayani karmabhiraviruddhanyupasananyuktani .
anantaram ca antahsopadhikamatmadarsanamuktam
vyahrtidvarena svarajyaphalam . na caitavata asesatah
samsarabijasya upamardanamasti . atah asesopadravabijasya
ajianasya nivrttyartham
vidhGtasarvopadhivisesatmadarsanarthamidamarabhyate -

May He protect us both together (by illumining the nature of
knowledge). May He sustain us both together. May we attain the
vigour (of knowledge) together. May what we learn enlighten us.
Let us not hate each other. Om Peace, Peace, Peace!



The invocation beginning with sam no mitrah was recited (at the
end of the last Part) in order to avert the impediments to the
acquisition of the knowledge set forth earlier. Now is being recited
the invocation, sam no mitrah etc., as also saha navavatu etc., for
averting the obstacles to the acquisition of the knowledge of
Brahman that is going to be stated: (For "Sam no" etc. see I. i.). May
He protect us both together. May He nourish us both together.
May we both acquire strength together. Let our study be brilliant.
May we not cavil at each other. Om! Peace! Peace! Peace! Sam no
etc., Just as beore, is easy to understand. Saha navavatu: Avatu,
may He protect, nau, us both-the teacher and the taught; saha,
together. Bhunaktu, may He nourish; nau saha. Karavavahai, may
we both accomplish; viryam, streangth-arrising from knowledge
etc.; saha. Let the adhitam, study; nau, of us both-who are both
bright; tejasvi astu, be brilliant;-let what we read be well read, i.e.
let it be conducive to the comprehension of the meaning. There is
occasion for ill-feeling on the part of the student in the matter of
learning, as also on the part of the teacher, consequent on
unwitting lapses; hence this prayer, '‘May we not cavil' etc. is made
in order to forestall this. Ma vidvisavahai, may we never entertain
ill-feeling against each other.

The three repetitions, santih, santih, santih-peace, peace, peace-,
have been explained already (as meant for averting bodily, natural,
and super natural hindrances). Moreover, this invocation is for
warding off the impediments of the knowledge that is going to be
imparted. An unobstructed acquisition of the knowledge of the
Self is being prayed for, since the supreme goal is dependent on
that. The meditations relating to conjoining etc. that are not
opposed to rites and duties have been stated (I. iii). After that, with
the help of the Vyahrtis, has been described the meditation on the
conditioned Self within the heart (I. v-vi), which (meditation)

2



culminates in the attainment of one's sovereignty (l. vi. 2). But
thereby one does not achieve the total eradication of the seed of
worldly existence.

Hence is begun the text, brahmavidapnoti param, etc., for the sake
of realizing the Self as freed from the distinctions created by
various limiting adjuncts, so that (as a result of the realization),
ignorance which is the seed of all miseries, may cease.
brahmavidapnoti param | tadesabhyukta | satyam
jAianamanantam brahma | yo veda nihitam guhayam parame
vyoman | so'snute sarvan kaman saha | brahmana vipasciteti |
tasmadva etasmadatmana akasah sambhdtah | akasadvayuh |
vayoragnih | agnerapah | adbhyah prthivi | prthivya osadhayah |
osadhibhyo'nnam | annatpurusah | sa va esa
puruso'nnarasamayah | tasyedameva sirah | ayam daksinah
paksah | ayamuttarah paksah | ayamatma | idam puccham

pratistha | tadapyesa sloko bhavati Il 1 |l

brahmavidapnoti paramityadi . prayojanam casya brahmavidyaya
avidyanivrttih, tatasca atyantikah samsarabhavah . vaksyati ca -
‘'vidvanna bibheti kutascana’ (tai.u. 2.9 . 1)iti . samsaranimitte ca
sati abhayam pratistham vindata ityanupapannam , krtakrte
punyapape na tapata iti ca . ato'vagamyate -
asmadvijfianatsarvatmabrahmavisayadatyantikah samsarabhava iti
. svayamevaha prayojanam ‘brahmavidapnoti param’ ityadaveva
sambandhaprayojanajfiapanartham . nirjAatayorhi
sambandhaprayojanayoh
vidyasravanagrahanadharanabhyasartham pravartate .
$ravanadiplrvakam hi vidyaphalam , ‘srotavyo mantavyo
nididhyasitavyah' (br.u.2 .4 .5)

ityadisrutyantarebhyah



brahmavit , brahmeti vaksyamanalaksanam , brhattamatvat
brahma, tadvetti vijanatiti brahmavit , apnoti prapnoti param
niratiSayam ; tadeva brahma param ; na hyanyasya
vijnanadanyasya praptih . spastam ca $rutyantaram
brahmapraptimeva brahmavido darsayati - ‘sa yo hi vai
tatparamam brahma veda brahmaiva bhavati’ (mu.u. 3.2 .9)
ityadi ..

nanu, sarvagatam sarvasya catmabhttam brahma vaksyati . ato
napyam . aptisca anyasyanyena paricchinnasya ca paricchinnena
drsta . aparicchinnam sarvatmakam ca brahmetyatah
paricchinnavat anatmavacca tasyaptiranupapanna . nayam dosah .
katham ? darsanadarsanapeksatvadbrahmana aptyanaptyoh,
paramarthato brahmasvartpasyapi satah asya jivasya
bhutamatrakrtabahyaparicchinnannamayadyatmadarsinah
tadasaktacetasah . prakrtasankhyaptranasyatmanah
avyavahitasyapi bahyasankhyeyavisayasaktacittataya
svarlpabhavadarsanavat
paramarthabrahmasvartpabhavadarsanalaksanaya avidyaya
annamayadinbahyananatmana atmatvena pratipannatvat
annamayadyanatmabhyo nanyo'hamasmityabhimanyate .
evamavidyaya atmabhUtamapi brahma anaptam syat.
tasyaivamavidyaya anaptabrahmasvaripasya
prakrtasankhyaparanasyatmanah avidyayanaptasya satah
kenacitsmaritasya punastasyaiva vidyaya aptiryatha, tatha
Srutyupadistasya sarvatmabrahmana atmatvadarsanena vidyaya
tadaptirupapadyata eva . brahmavidapnoti paramiti vakyam
sutrabhdtam sarvasya vallyarthasya . brahmavidapnoti
paramityanena vakyena vedyataya sUtritasya
brahmano'nirdharitasvartpavisesasya sarvato
vyavrttasvartpavi$esasamarpanasamarthasya
laksanasyabhidhanena svaripanirdharanaya avisesena ca

4



uktavedanasya brahmano vaksyamanalaksanasya visesena
pratyagatmataya ananyartpena vijieyatvaya, brahmavidyaphalam
ca brahmavido yatparapraptilaksanamuktam , sa sarvatmabhavah
sarvasamsaradharmatitabrahmasvartpatvameva,
nanyadityetatpradarsanaya ca esa rgudahriyate - tadesabhyukteti .
tat tasminneva brahmanavakyoktarthe esa rk abhyukta amnata .
satyam jhianamanantam brahma iti brahmano laksanartham
vakyam . satyadini hi trini viSesanarthani padani visesyasya
brahmanah . viSesyam brahma, vivaksitatvadvedyataya .
vedyatvena yato brahma pradhanyena vivaksitam,
tasmadvisesyam vijfieyam . atah asmadvisesanavisesyatvadeva
satyadini ekavibhaktyantani padani samanadhikaranani .
satyadibhistribhirvisesanairviSesyamanam brahma
visesyantarebhyo nirdharyate . evam hi tajjhatam bhavati,
yadanyebhyo nirdharitam ; yatha loke nilam
mahatsugandhyutpalamiti . nanu, viSesyam visesanantaram
vyabhicaradvisesyate, yatha nilam raktam cotpalamiti ; yada
hyanekani dravyani ekajatiyanyekavisesanayogini ca, tada
viSesanasyarthavattvam ; na hyekasminneva vastuni,
viSesanantarayogat ; yatha asaveka aditya iti, tatha ekameva
brahma, na brahmantarani, yebhyo visesyeta nilotpalavat . na ;
laksanarthatvadvisesananam . nayam dosah . kasmat ?
laksanarthapradhanani visesanani, na viSesanapradhananyeva .
kah punarlaksanalaksyayorvisesanavisesyayorva visesah ? ucyate .
sajatiyebhya eva nivartakani visesanani visesyasya ; laksanam tu
sarvata eva, yatha avakasapradatrakasamiti . laksanartham ca
vakyamityavocama ..

satyadisabda na parasparam sambadhyante, pararthatvat ;
visesyartha hi te . ata eva ekaiko visesanasabdah parasparam
nirapekso brahmasabdena sambadhyate - satyam brahma jhanam
brahma anantam brahmeti . satyamiti yadripena yanniscitam
tadrGpam na vyabhicarati, tatsatyam . yadripena yanniscitam
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tadripam vyabhicarati, tadanrtamityucyate . ato vikaro'nrtam,
"vacarambhanam vikaro namadheyam mrttiketyeva satyam’ (cha.
u.6.1.4)evam sadeva satyamityavadharanat . atah ‘satyam
brahma’ iti brahma vikarannivartayati . atah karanatvam praptam
brahmanah . karanasya ca karakatvam , vastutvat mrdvat
acidrlpata ca prapta ; ata idamucyate - jdianam brahmeti . jAanam
jhaptih avabodhah, - bhavasadhano jianasabdah - na tu
jhanakartr, brahmavisesanatvatsatyanantabhyam saha . na hi
satyata anantata ca jianakartrtve satyupapadyete . jhanakartrtvena
hi vikriyamanam katham satyam bhavet, anantam ca ? yaddhi na
kutascitpravibhajyate, tadanantam . jhanakartrtve ca
jheyajfianabhyam pravibhaktamityanantata na syat, ‘yatra
nanyadvijanati sa bhima, atha yatranyadvijanati tadalpam’ (cha. u.
7 .24 . 1) iti Srutyantarat . ‘nanyadvijanati’ iti viSesapratisedhat
atmanam vijanatiti cet, na ; bhiamalaksanavidhiparatvadvakyasya .
'yatra nanyatpasyati’ ityadi bhimno laksanavidhiparam vakyam .
yathaprasiddhameva anyo'nyatpasyatityetadupadaya yatra
tannasti, sa bhima iti bhimasvartpam tatra jiapyate .
anyagrahanasya praptapratisedharthatvat na svatmani
kriyastitvaparam vakyam . svatmani ca
bhedabhavadvijhananupapattih . atmanasca vijieyatve
jhatrabhavaprasangah, jieyatvenaiva viniyuktatvat ..

eka evatma jieyatvena jiatrtvena ca ubhayatha bhavatiti cet, na;
yugapadanamsatvat . na hi niravayavasya
yugapajjieyajiatrtvopapattih . atmanasca ghatadivadvijieyatve
jhanopadesanarthakyam . na hi ghatadivatprasiddhasya
jhanopadesah arthavan . tasmat jAatrtve sati anantyanupapattih .
sanmatratvam canupapannam jianakartrtvadivisesavattve sati ;
sanmatratvam ca satyam , ‘tat satyam’ (cha. u. 6.8 . 16) iti
$rutyantarat . tasmatsatyanantasabdabhyam saha visesanatvena
jhanasabdasya prayogadbhavasadhano jhanasabdah . ‘jianam
brahma' iti kartrtvadikarakanivrttyartham
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mrdadivadacidripatanivrttyartham ca prayujyate . ‘jianam
brahma’ iti vacanatpraptamantavattvam , laukikasya jhanasya
antavattvadaréanat . atah tannivrttyarthamaha - anantamiti .
satyadinamanrtadidharmanivrttiparatvadvisesyasya ca brahmanah
utpaladivadaprasiddhatvat ‘'mrgatrsnambhasi snatah
khapuspakrtasekharah . esa vandhyasuto yati
sasasrngadhanurdharah’ itivat $Unyarthataiva prapta
satyadivakyasyeti cet, na ; laksanarthatvat . viSesanatve'pi
satyadinam laksanarthapradhanyamityavocama . sinye hi laksye
anarthakam laksanavacanam . atah laksanarthatvanmanyamahe na
sunyarthateti . viSesanarthatve'pi ca satyadinam svarthaparityaga
eva . SUnyarthatve hi satyadisabdanam
visesyaniyantrtvanupapattih . satyadyarthairarthavattve tu
tadviparitadharmavadbhyo visesyebhyo brahmano visesyasya
niyantrtvamupapadyate . brahmasabdo'pi svarthenarthavaneva .
tatra anantasabdah antavattvapratisedhadvarena visesanam .
satyajfianasabdau tu svarthasamarpanenaiva visesane bhavatah ..
‘tasmadva etasmadatmanah’ iti brahmanyeva atmasabdaprayogat
vedituratmaiva brahma .
‘etamanandamayamatmanamupasankramati’ (tai. u. 2.8 . 5) iti ca
atmatam darsayati . tatpravesacca ; ‘tatsrstva

tadevanupravisat’ (tai. u. 2. 6. 1) iti ca tasyaiva jivaripena
Sarirapravesam darsayati . ato vedituh svarGpam brahma . evam
‘'so'kamayata’ (tai. u. 2. 6. 1) iti ca kamino
jhanakartrtvaprasiddhih ; ato jianakartrtvat
jhaptirbrahmetyayuktam ; anityatvaprasangacca ; yadi nama
jhaptirjfanamiti bhavartpata brahmanah, tadapyanityatvam
prasajyeta ; paratantryam ca, dhatvarthanam karakapeksatvat,
jhanam ca dhatvarthah ; ato'sya anityatvam paratantrata ca . na;
svarUpavyatirekena karyatvopacarat . atmanah svarGpam jhaptih
na tato vyatiricyate . ato nityaiva . tathapi
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buddherupadhilaksanayascaksuradidvarairvisayakaraparinaminya
h ye dabdadyakaravabhasah, te atmavijnanasya visayabhtta
utpadyamana eva atmavijfianena vyapta utpadyante .
tasmadatmavijfianavabhasyasca te vijianasabdavacyasca
dhatvarthabhita atmana eva dharma vikriyarapa ityavivekibhih
parikalpyante . yattu brahmano vijhianam , tat savitrprakasavat
agnyusnatvavacca brahmasvartpavyatiriktam svaripameva tat . na
tatkaranantarasavyapeksam , nityasvartpatvat , sarvabhavanam ca
tenavibhaktadedakalatvat kalakasadikaranatvat
niratiSayasuksmatvacca . na tasyanyadavijneyam siksmam
vyavahitam viprakrstam bhitam bhavadbhavisyadva asti .
tasmatsarvajfiam tadbrahma . mantravarnacca ‘apanipado javano
grahita pasyatyacaksuh sa srnotyakarnah . sa vetti vedyam na ca
tasyasti vetta tamahuragryam purusam mahantam’ (Sve. u. 3. 19)
iti . ‘'na hi vijiaturvijfiaterviparilopo vidyate'vinasitvanna tu
taddvitiyamasti’ (br. u. 4 . 3. 30) ityadisrutesca .
vijiatrsvaripavyatirekatkaranadinimittanapeksatvacca brahmano
jhanasvarlpatve'pi nityatvaprasiddhih . ato naiva dhatvarthastat
akriyarUpatvat . ata eva ca na jhanakartr ; tasmadeva ca na
jhanasabdavacyamapi tadbrahma . tathapi tadabhasavacakena
buddhidharmavisesena jianasabdena tallaksyate ; na tu ucyate,
Sabdapravrttihetujatyadidharmarahitatvat . tatha satyasabdenapi .
sarvavisesapratyastamitasvaripatvadbrahmanah
bahyasattasamanyavisayena satyasabdena laksyate ‘satyam
brahma’ iti ; na tu satyasabdavacyam brahma . evam satyadisabda
itaretarasamnidhanadanyonyaniyamyaniyamakah santah
satyadisabdavacyat nivartaka brahmanah, laksanarthasca
bhavantiti . atah siddham ‘yato vaco nivartante aprapya manasa
saha’ (tai.u.2 .4 .1) anirukte'nilayane’ (tai.u.2 .7 .1)iti ca
avacyatvam , nilotpalavadavakyarthatvam ca brahmanah ..
tadyathavyakhyatam brahma yah veda vijanati nihitam sthitam
guhayam , gihateh samvaranarthasya nigtdha asyam
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jhanajieyajiatrpadartha iti guha buddhih, gadhavasyam
bhogapavargau purusarthaviti va, tasyam parame prakrste
vyoman vyomni akase avyakrtakhye ; taddhi paramam vyoma,
‘etasminkhalvaksare gargyakasah' (br.u.3.8.11)
ityaksarasamnikarsat ; ‘guhayam vyoman’ iti va
samanadhikaranyadavyakrtakasameva guha ; tatrapi nigidhah
sarve padarthastrisu kalesu, karanatvatsuksmataratvacca ;
tasminnantarnihitam brahma . hardameva tu paramam vyometi
nyayyam , vijianangatvena vyomno vivaksitatvat . 'yo vai sa
bahirdha purusadakaso yo vai so'ntah purusa akaso
yo'yamantarhrdaya akasah'(cha.u.3.12.7),(cha.u.3.12.8)iti
$rutyantaratprasiddham hardasya vyomnah paramatvam .
tasminharde vyomni ya buddhirguha, tasyam nihitam brahma
tadvyavrttya viviktatayopalabhyata iti . na hyanyatha
vidistadedakalasambandho'sti brahmanah,
sarvagatatvannirvisesatvacca . sah evam brahma vijanan ;
kimityaha - asnute bhunkte sarvan niravasesan kaman
kamyabhoganityarthah .
kimasmadadivatputrasvargadinparyayena ? netyaha - saha
yugapat ekaksanoparudhaneva ekayopalabdhya
savitrprakasavannityaya brahmasvaripavyatiriktaya, yamavocama
‘'satyam jianam’ iti . etattaducyate - brahmana saheti .
brahmabhdto vidvan brahmasvartGpenaiva sarvankaman saha
asnute . na tatha yathopadhikrtena svaripenatmano
jalasUryakadivatpratibimbabhttena samsarikena
dharmadinimittapeksamscaksuradikaranapeksamsca
sarvankamanparyayenasnute lokah . katham tarhi ? yathoktena
prakarena sarvajiiena sarvagatena sarvatmana
nityabrahmatmasvartpena dharmadinimittanapeksan
caksuradikarananapeksamsca sarvankamansahasnuta ityarthah .
vipascita medhavina sarvajfiena . taddhi vaipascityam,



yatsarvajhatvam . tena sarvajiasvaripena brahmana asnuta iti .
itiSabdo mantraparisamaptyarthah ..

sarva eva vallyarthah ‘brahmavidapnoti param’ iti brahmana
vakyena satritah . sa ca sutrito'rthah sanksepato mantrena
vyakhyatah . punastasyaiva vistarenarthanirnayah kartavya
ityuttarastadvrttisthaniyo grantha arabhyate - tasmadva
etasmadityadih . tatra ca ‘ satyam jianamanantam brahma’
ityuktam mantradau ; tatkatham satyamanantam cetyata aha .
trividham hyanantyam - desatah kalato vastutasceti . tadyatha -
dedato'nanta akasah ; na hi desatastasya paricchedo'sti . na tu
kalatascanantyam vastutasca akasasya . kasmat ? karyatvat .
naivam brahmana akasavatkalato'pyantavattvam . akaryatvat .
karyam hi vastu kalena paricchidyate . akaryam ca brahma .
tasmatkalato'syanantyam . tatha vastutah . katham punarvastuta
anantyam ? sarvananyatvat . bhinnam hi vastu vastvantarasya anto
bhavati, vastvantarabuddhirhi prasaktadvastvantarannivartate .
yato yasya buddhernivrttih, sa tasyantah . tadyatha
gotvabuddhirasvatvannivartata ityasvatvantam
gotvamityantavadeva bhavati . sa canto bhinnesu vastusu drstah .
naivam brahmano bhedah . ato vastuto'pyanantyam . katham
punah sarvananyatvam brahmana iti, ucyate - sarvavastukaranatvat
.sarvesam hi vastinam kalakasadinam karanam brahma .
karyapeksaya vastuto'ntavattvamiti cet , na ; anrtatvatkaryasya
vastunah . na hi karanavyatirekena karyam nama vastuto'sti, yatah
karanabuddhirvinivarteta ; ‘'vacarambhanam vikaro namadheyam
mrttiketyeva satyam’ (cha. u. 6 . 1 . 4) evam sadeva satyamiti
Srutyantarat . tasmadakasadikaranatvaddesatastavadanantam
brahma . akaso hyananta iti prasiddham desatah ; tasyedam
karanam ; tasmatsiddham desdata atmana anantyam . na
hyasarvagatatsarvagatamutpadyamanam loke kificiddréyate . ato
niratiSayamatmana anantyam desatah . tatha akaryatvatkalatah ;
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tadbhinnavastvantarabhavacca vastutah . ata eva
niratiSayasatyatvam ..

tasmat iti mulavakyasGtritam brahma paramrsyate ; etasmat iti
mantravakyena anantaram yathalaksitam . yadbrahma adau
brahmanavakyena sGtritam , yacca ‘satyam jianamanantam
brahma’ ityanantarameva laksitam , tasmadetasmadbrahmana
atmanah atmasabdavacyat ; atma hi tat sarvasya, ‘tatsatyam sa
atma’ (cha. u. 6.8 . 16) iti Srutyantarat ; ato brahma atma ;
tasmadetasmadbrahmana atmasvartpat akasah sambhutah
samutpannah . akaso nama sabdagunah avakasakaro
muUrtadravyanam . tasmat akasat svena sparsagunena purvena ca
akasagunena sabdena dvigunah vayuh, sambhuta ityanuvartate .
vayosca svena ripagunena plrvabhyam ca trigunah agnih
sambhUtah . agnesca svena rasagunena purvaisca tribhih
caturguna apah sambhutah . adbhyah svena gandhagunena
pUrvaisca caturbhih paficaguna prthivi sambhdta . prthivyah
osadhayah . osadhibhyah annam . annat retoripena parinatat
purusah sSirah - panyadyakrtiman . sa vai esa purusah
annarasamayah annarasavikarah purusakrtibhavitam hi
sarvebhyo'ngebhyastejahsambhidtam reto bijam . tasmadyo
jayate, so'pi tatha purusakrtireva syat ; sarvajatisu jayamananam
janakakrtiniyamadarsanat . sarvesamapyannarasavikaratve
brahmavamsyatve ca avisiste, kasmatpurusa eva grhyate ?
pradhanyat . kim punah pradhanyam ? karmajnanadhikarah .
purusa eva hi $aktatvadarthitvadaparyudastatvacca
karmajianayoradhikriyate, ‘puruse tvevavistaramatma sa hi
prajnanena sampannatamo vijiiatam vadati vijnatam pasyati veda
$vastanam veda lokalokau martyenamatamiksatityevam
sampannah ; athetaresam pasinamasanayapipase
evabhivijhanam’ ityadi srutyantaradarsanat ..

sa hi purusah iha vidyaya antaratamam brahma
sankramayitumistah . tasya ca bahyakaravisesesvanatmasu
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atmabhavitabuddhih vina alambanavisesam kaficit sahasa
antaratamapratyagatmavisaya niralambana ca kartumasakyeti
drstasariratmasamanyakalpanaya sakhacandranidarsanavadantah
pravesayannaha - tasyedameva Sirah . tasya asya
purusasyannarasamayasya idameva Sirah prasiddham .
pranamayadisvasirasam Sirastvadarsanadihapi tatprasango ma
bhiditi idameva Sira ityucyate . evam paksadisu yojana . ayam
daksino bahuh parvabhimukhasya daksinah paksah . ayam savyo
bahuh uttarah paksah . ayam madhyamo dehabhagah atma
anganam , ‘madhyam hyesamanganamatma’ iti Sruteh . idamiti
nabheradhastadyadangam , tat puccham pratistha .
pratitisthatyanayeti pratistha . pucchamiva puccham,
adholambanasamanyat, yatha goh puccham . etatprakrtya
uttaresam pranamayadinam rapakatvasiddhih,
musanisiktadrutatamrapratimavat . tadapyesa sloko bhavati . tat
tasminnevarthe brahmanokte annamayatmaprakasake esa $lokah
mantrah bhavati

l-i-1: The knower of Brahman attains the highest. Here is a verse
uttering that very fact: “Brahman is truth, knowledge, and infinite.
He who knows that Brahman as existing in the intellect, lodged in
the supreme space in the heart, enjoys, as identified with the all -
knowing Brahman, all desirable things simultaneously. From that
Brahman, which is the Self, was produced space. From space
emerged air. From air was born fire. From fire was created water.
From water sprang up earth. From earth were born the herbs.
From the herbs was produced food. From food was born man.
That man, such as he is, is a product of the essence of food. Of
him this indeed, is the head, this is the southern side; this is the
northern side; this is the Self; this is the stabilising tail. Here is a
verse pertaining to that very fact:
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And the utility of this knowledge of Brahman is the cessation of
ignorance; from that results the total eradication of worldly
existence. And the Upanisad will declare, 'The enlightened man is
not afraid of' (ll. ix), and that it is inconceivable to be established is
a state of fearlessness so long as the causes of worldly existence
persist (ll. vii), and that things done and not done, virtue and vice,
do not fill him with remorse (Il. ix). Therefore it is understood that
the absolute cessation of the worldly existence follows from this
knowledge which has for its content Brahman that is the Self of all.
And in order to apprise us of its own relation and utility at the very
beginning, the Upanisad itself declares its utility in the sentence,
brahmavid apnoti param-the knower of Brahman reaches the
highest. For one engages in hearing, mastering, cherishing, and
practising a science only when its utility and relation are well
known. The result of knowledge certainly succeeds hearing etc., in
accordance with such other Vedic text as, 'lt is to be heard of,
reflected on and meditated upon' (Br. Il iv. 5, IV. v. 6).

Brahmavit, the knower of Brahman: Brahman is that whose
characteristics will be stated and who is called Brahman because
of (the etymological sense of) brahattamattva, being the greatest.
He who vetti, knows, that Brahman is brahmavit. He apnoti, attains;
param, the absolutely highest. That very Brahman (that occurs as
the object of the verb, vid, to know) must be the highest (goal as
well), since the attainment of something does not logically follow
from the knowledge of something else and since another Vedic
text, viz 'Anyone who knows that supreme Brahman becomes
Brahman indeed' etc., (Mu. lll. ii. 9), clearly shows the attainment
of Brahman Itself by the knower of Brahman.

Objection: The Upanisad will say that Brahman permeates
everything and is the Self of all; hence It is not attainable.
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Moreover, one thing is seen to be attained by another-one limited
thing by another limited thing. And Brahman is unlimited and
indentical with all; hence Its attainment-as of something that is
limited and is different from one's Self-is incongruous.

Answer: This is no fault.

Objection: How?

Answer: Because the attainment or non-attainment of Brahman is
contingent on lts realization or nonrealization. The individual soul,
though intrinsically none other than Brahman, still identifies itself
with, and becomes attached to, the sheaths made of food etc,,
which are external, limited, and composed of the subtle elements;
and as (in the story) a man, whose mind is engrossed in the
counting of others, misses counting himself, though that
personality is the nearnest to him and supplies the missing
number, just so, the individual soul, under a spell of ignorance
characterized by the nonperception of one's own true nature as
Brahman, accepts the external non-Selves, such as the body
composed of food, as the Self, and as a consequence, begins to
think, 'l am none other than those non-Selves composed of food
etc.' In this way, even though Brahman is one's Self, It can remain
unattained through ignorance. Just as through ignorance, there is
a non-discovery (in the story) of the individual himself who makes
up the requisite number, and just as there is the discovery of the
selfsame person through knowledge when he is reminded of that
personage by someone, similarly in the case of one, to whom
Brahman in Its own nature remains thus unattained owing to his
ignorance, there can quite reasonably be a discovery of that very
Brahman by realizing that omnipresent Brahman to be none other
than one's own Self-a realization that comes through
enlightenment consequent on the instruction of the scriptures.
The sentence, 'The knower of Brahman attains the highest', is a
statement in brief of the purport of the whole part (ll). The idea
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involved in quoting a Rg-mantra with the words, 'Tad esa
abhyukta-here is a verse uttering that very fact', are (as follows) :
(First) It is sought to determine the true nature of Brahman
through the presentation of a definition that is capable of
indicating the totally free intrinsic nature of that very Brahman
which was briefly referred to as a knowable entity in the sentence,
'The knower of Brahman attains the highest', but of which any
distinct feature remained undetermined; (secondly) the
knowledge of that Brahman having been spoken of (earlier) in an
indefinite way, it is now sought to make that very Brahman, whose
definition is going to be stated, realizable specifically as non-
different from one's own indewelling Self; (and lastly) the idea is
to demonstrate that the attainment of supreme Brahman by a
knower of Brahman- which (attainment) is spoken of as the result
of the realization of Brahman-is really nothing but identity with the
Self of all, which is Brahman Itself transcending all worldly
attributes. Tat, with regard to what has been said by the brahmana
portion (of the Upanisad); esa, this Rk (mantra); is abhyukta,
uttered-.

The sentence satyam jnanam anantam brahma - Brahman is truth,
knowledge, infinite - is meant as a definition of Brahman. For the
three words beginning with satya are meant to distinguish
Brahman which is the substantive. And from the fact that Brahman
is intended to be spoken of as the thing to be known, it follows
that Brahman is the substantive. Since Brhaman is sought to be
presented as the chief object of knowledge, the knowable must
be the substantive. And just because (Brahman and satya etc.) are
related as the substantive and its attributes, the words beginning
with satya have the same case-ending, and they stand in
apposition. Brahman, being qualified by the three adjectives,
satya, etc., is marked out from other nouns. Thus, indeed, does a
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thing become known when it is differentiated from others; as for
instance, in common parlance, a particular lotus is known when it
is described as blue, big, and sweet-smelling.

Objection: A noun can be distinguished only when there is the
possibility of its ruling out some other adjective (that does not
belong to it), as for instance a blue or red lotus. An adjective is
meaningful when there are many nouns which belong to the same
class and which are capable of having many adjectives; but it can
have no meaning with regard to a single noun, wher there is no
possibility of any alternative adjective.

There is single Brahman, just as there is a single sun; there do not
exist other Brahmans from which It can be distinguished, unlike a
blue lotus that can be (marked out from a red one).

Answer: No, there is nothing wrong, since the adjectives are used
by way of definition (also).

Objection: How?

Answer: Since the adjectives (here) bear only a predominatingly
defining sense and not a predominatingly qualifying sense.
Objection: What again is the difference betweeen the two
relations-(1) that existing between the definition and the thing
defined; and (2) that between the quality and the thing qualified?
The answer is: An adjective distinguishes a noun from things of its
own class, whereas a definition marks it out from everything else,
as for instance, (the definition-) akasa is that which provides space.
And we said that the sentence (under discussion) stands for a
definition. The words satya etc. are unrelated among themselves,
since they subserve something else; they are meant to be applied
to the substantive only.

Accordingly, each of the attributive words is related with the word
'‘Brahman’, independently of the others thus: satyam brahma,
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jnanam brahma, anantam brahma. As for satya a thing is said to be
satya, true, when it does not change the nature that is ascertained
to be its own; and a thing is said to be unreal when it changes the
nature that is ascertained to be its own. Hence a mutable thing is
unreal, for in the text, 'All transformation has speech as its basis,
and it is name only. Earth as such is the reality' (Ch. VI.i.4), it has
been emphasised that, that alone is true that exists (Ch.VL.ii.1). So
the phrase satyam brahma (Brahman is truth) distinguishers
Brahman from mutable things. From this it may follow that (the
unchanging) Brahman is the (material) cause (off all subsequent
chages); and since a material cause is a substance; it can be an
accessory as well, thereby becoming insentient like earth. Hence it
is said that Brahman is jnanam. Jnana means knowledge,
consciousness. The word jnana conveys the abstract notion of the
verb (jna, to know); and being an attribute of Brahman along with
truth and infinitude, it does not indicate the agent of knowing. If
Brahman be the agent of knowing, truth and infinitude cannot
justly be attributed to It. For as the agent of knowing, It becomes
changeful; and, as such, how can It be true and infinite? That,
indeed, is infinite which is not seperated from anything. If it be the
agent of knowing, It becomes delimited by the knowable and the
knowledge, and hence there cannot be infinitude, in accordance
with another Vedic text: 'The Infinite is that where one does not
understand anything else. Hence, the finite is that where one
understands something else' (Ch. VIl.xxiv.1).

Objection: From the denial of particulars in the (above) statement,
'One does not understand anything else’, it follows that one
knows the Self.

Answer: No, for the sentence is intended to enunciate a definition
of the Infinite. The sentence, 'in which one does not see anything
else' etc., is devoted wholly to the presentation of the
distinguishing char. acteristics of Brahman. Recognizing the
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wellknown principle that one sees something that is different form
oneself, the nature of the Infinite is expressed in that text by
declaring that the Infinite is that in which that kind of action does
not exist. Thus, since the expression, 'anything else’, is used (in the
above sentence) for obviating the recongnized fact of duality, the
sentence is not intended to prove the existence of action (the act
of knowing) in one's self. And since there is no splitin one's Self,
cognition is impossible (in It). Moreover, if the Self be a knowable,
there will remain no one else (as a knower) to know It, since the
Self is already postulated as the knowable.

Objection: The same self can exist both as the knower and the
known.

Answer: No, this cannot be simultaneously, since the Self is
without parts. A featureless (indivisible) thing cannot
simultaneously be both the knower and the known. Moreover, if
the Self can be cognized in the sense that a pot is, (scriptural)
instruction about Its knowledge becomes useless. For if an object
is already familiar, just as a pot for instance is, the (Vedic)
instruction about knowing it can have no meaning. Hence if the
Self be a knower, It cannot reasonably be infinite. Besides, if It has
such distinctive attributes as becoming the agent of knowing, It
cannot logically be pure existence. And pure existence is truth,
according to another Vedic text, 'That is Truth' (Ch. Vl.viii.7).
Therefore the word jnana (knowledge), having been used
adjectivally along with truth and infinitude, is derived in the
cognate sense of the verb, and it is used to form the phrase,
jnanam brahma (Brahman is knowledge), in order to rule out (from
Brahman) any relationship between noun and verb as that of an
agent etc., as also for denying non-consciousness like that of earth
etc. From the phrase, jnanam brahma, it may follow that Brahman
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is limited, for human knowledge is seen to be finite. Hence, in
order to obviate this, the text says, anantam, infinite.

Objection: Since the words, satya, (truth) etc., are meant only for
negating such qualities as untruth, and since the substantive
Brahman is not a well-known entity like a lotus, the sentence
beginning with satya has nothing but a non-entity as its content,
just as it is the case with the sentence, 'Having bathed in the water
of the mirage, and having put a crown of sky flowers on his head,
there goes the son of a barren woman, armed wiht a bow made of
a hare's horn.'

Answer: No, for the sentence is meant as a definition. And we said
that even though satya etc. are attributive words, their chief aim is
to define. Since a setence, stating the differentia of a non-existing
substantive, is useless, and since the present sentence is meant to
define, it does not, in our opinion, relate to a nonentity. Should
even satya etc. have an adjectival sense, they certainly do not give
up their own meanings.

['Etymologically, the word satya indicates an existing entity that is
not sublated; the word jnana means the self-revealing cognition
of things; and the word ananta is used with regard to something
pervasive, as (in the expression) "the sky is infinite", etc. Hence
they negate opposite ideas by the very fact of their imparting their
own meanigs to the substantives. Therefore they cannot be
reduced to mere negation.'-A.G.]

If the words satya etc. mean a non-entity, they cannot logically
distinguish their substantive. But if they are meaningful, as having
the senses of truth etc., they can justifiably differentiate their
substantive Brahman from other substantives that are possessed
of opposite qualities. And the word Brahman, too, has its own
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individual meaning. [Derived from the root brh, having the sense
of growth, vastness, Brahman is that which is not limited by time,
space or causation. Thus the word has its own positive import and
cannot refer to a void.] Among these words, the word ananta
becomes an adjective by way of negating finitude; whereas the
words satya and jnana become adjectives even while imparting
their own (positive) senses (to the substantive). Since in the text,
'From that Brahman indeed which is this Self, (was produced this
space)' (ll.i. 1), the word Self (atma) is used with regard to
Brahman ltself, it follows that Brahman is the Self of the cognizing
individual;and this is supported by the text, 'He attains this Self
made of bliss' (ll. viii. 5), where Brahman is shown to be the Self.
Moreover, it is Brahman which has entered (into men); the text,
'having created that, (He) entered into that very thing' (Il. vi),
shows the entry of that very Brahman into the body as the
individual soul. Hence the cognizer, in his essential nature, is
Brahman.

Objection: If thus Brahman be the Self, It becomes the agent of
cognition, since it is a well-known fact that the Self is a knower.
And from the text, 'He desired' (ll. vi), it stands established that the
one who desires is also an agent of cognition. Thus, Brahman
being the cognizer, it is improper to hold that Brahman is
consciousness. Besides, that (later conclusion) leads to Its
impermanence. For even if it be conceded that jnana (cognition)
is nothing but consciousness, and thus Brahman has (only) the
cognate sense (- knowledge-) of the verb (to know, and not the
verbal sense of knowing), It (Brahman) will still be open to the
charge of impermanence and dependence. For the meanings of
verbs are dependent on the (grammatical) cases (of the nouns).
And knowledge is a sense conveyed by a root (dependent on a
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noun). Accordingly, Brahman becomes impermanents as well as
dependent.

Answer: No, since without implying that knowledge is separable
from Brahman, it is referred to as an activity by way of courtesy.
To explain: Knowledge, which is the true natue of the Self, is
inseparable from the Self, and so it is everlasting. Still, the intellect,
which is the limiting adjunct (of the Self) becomes transformed
into the shape of the objects while issuing out through the eyes
etc. (for cognizing things). These configurations of the intellect in
the shape of sound etc., remain objectively illumined by the
Consciousness that is the Self, even when they are in an incipient
state; and when they emerge as cognitions, they are still
enlightened by that Consciousness. Hence these semblances of
Consciousness- a Consciousness that is really the Self are
imagined by the non-discriminating poeple to be referable by the
word knowledge bearing the root meaning (of the verb to know);
to be attributes of the Soul Itself; and to be subject to mutation.
But the Consciousness of Brahman is inherent in Brahman and is
inalienable from It, just as the light of the sun is from the sun or
the heat of fire is form fire. Consciousness is not dependent on
any other cause (for its revelation), for it is by nature eternal (light).
And since all that exists is inalienable from Brahman in time or
space, Brahman being the cause of time, space, etc., and since
Brahman is surpassingly subtle, there is nothing else whether
subtle or screened or remote or past, present or future which can
be unknowable to It. Therefore Brahman is omniscient. Besides,
this follows from the text of the mantra: 'Though He is without
hands and feet, still He runs and grasps; though He is without
eyes, still He sees; though He is without ears, still He hears. He
knows the knowable, and of Him there is no knower. Him they
called the first, great Person' (Sv. lll. 19). There are also such Vedic
texts as: 'For the knower's function of knowing can never be lost,
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because Itis immortal; but (It does not know, as) there is not that
second thing, (separated from It which It can know)' (Br. IV. iii. 30).

Just because Brahman's nature of being the knower is
inseparable and because there is no dependence on other
accessories like the sense-organs, Brahman, though intrinsically
identical with knowledge, is well known to be eternal. Thus, since
this knowledge is not a form of action, it does not also bear the
root meaning of the verb. Hence, too, Brahman is not the agent of
congnition. And because of this, again, It cannot even be denoted
by the word jnana (knowledge). Still Brahman is indicated, but not
denoted, by the word knowledge which really stands for a
verisimilitude of consciousness as referring to an attribute of the
intellect; for Brahman is free from such things as class etc., which
make the use of the word (knowledge) possible. Similarly,
Brahman is not denoted even by the word satya (truth), since
Brahman is by nature devoid of all distinctions. In this way, the
word satya, which means external reality in general, can indirectly
refer to Brahman (in such expressions) as '‘Brahman is truth', but it
cannot denote It. Thus the words truth etc., occurring in mutual
proximity, and restricting and being restricted in truns by each
other, distinguish Brahman from other objects denoted by the
words, truth etc., and thus become fit for defining It as well. So, in
accordance wiht the Vedic texts, 'Failing to reach which
(Brahman), words, along with the mind turn back' (Il. iv. 1), and
'(Whenever an aspirant gets fearlessly established in this
changeless, bodiless,) inexpressible, and unsupporting

Brahman' (Il. vii), it is proved that Brahman is indescribable, and
that unlike the construction of the expression, 'a blue lotus',
Brahman is not to be construed as the import of any sentence. Yah
veda, anyone who knows-that Brahman, described before; as
nihitam, (hidden) existing; parame vyoman (i.e. vyomni), in the
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supreme space (which permeates its own effect, the intellect)-in
the space which is called the Unmanifested (i.e. Maya), that,
indeed, being the supreme space in accordance with the Vedic
text, 'By this Immutable (Brahman), O Gargi, is the (Unmanifested)
space (akasa, i.e. Maya) pervaded' (Br. Ill. viii. 11), where akasa
occurs in the proximity of aksara (Immutable) guhayam, in the
intellect. Guha, being derived from the root guha in the sense of
hiding, means the intellect, because in that intellect are hidden
the categories, viz knowledge, knowable and knower; or because
in this intellect are hidden the two human objectives, enjoyment
and liberation. Or, from the apposition (of guha and vyoma) in the
expression, guhayam vyomni, the Unmanifested space (Maya)
itself is the guha (cavity); for in that, too are hidden all things
during the three periods (of creation, existence, and dissolution),
it being their cause as well as more subtle. In that (Maya) is hidden
Brahman. It is, however, reasonable to accept the space
circumscribed by the cavity of the heart as the supreme space, for
the text wants to present space here as a part of knowledge. The
space within the heart is well known as the supreme space from
the other Vedic texts: 'The space that it outside the individual (Ch.
1. xii. 7) ... is the same as the space within the individual (Ch. IlI. xii.
8) (and that again) is the same as the space within the heart' (Ch.
1. xii. 9). (Thus the meaning of the sentence is:) Within the cavity
that is the intellect, which is within the space defined by the heart,
is nihitam, lodged, placed , Brahman; in other words, Brahman is
perceived clearly through the function of that intellect; for apart
from this perception, Brahman can have no connection, (in the
sense of being lodged in), with any particular time or space,
Brahman being all-pervasive and beyond all distinctions.

Sah, he, one who has known Brahman thus-what does he do?
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The answer is-asnute, he enjoys; sarvan, all without any exception;
kaman, desires, i.e. all enjoyable things. Does he enjoy the sons,
heavens, etc. in sequence as we do? The text says: No; he enjoys
all the desirable things, which get focussed into a single moment,
saha, simultaneouslythrough a single perception which is eternal
like the light of the sun, which is nondifferent from Brahman lItself,
and which we called 'truth, knowledge, infinite'.

That very fact is described here as brhamana saha, in identification
with Brahman. The man of knowledge, having become Brahman,
enjoys as Brahman, all the desirable things simultaneously; and he
does not enjoy in sequence the desirable things that are
dependent on such causes as merit etc. and such sense-organs as
the eyes etc., as does an ordinary man identified with the wordly
self which is conditioned by limiting adjuncts, and which is a
reflection (of the supreme Self) like that of the sun on water. How
then does he enjoy? As identified with the eternal Brahman which
is omniscient, all-pervasive, and the Self on all, he enjoys
simultaneously, in the manner described above, all the desirable
things that are not dependent on all such causes as merit etc., and
that are independent of the organs like the eyes etc. This is the
idea. Vipascita means 'with the intelligent One, (i.e.) with the
Omniscient; for, that indeed is true intelligence which is
omniscience. The idea is that, he injoys in his identity with that all-
knowing Brahman. The word iti is used to indicate the end of the
mantra.

The entire purport of the chapter is summed up in the sentence,
'The knower of Brahman attains the highest', occurring in the
brahmana portion. And that pithy statement (aphorism) is briefly
explained by the mantra (the Rk verse). Since the meaning of that
very statement has to be elaborately ascertained again, the
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succeeding text, tasmad va etasmat etc., is introduced as a sort of
a gloss to it. As to that, it has been said at the beginning of the
mantra that Brahman is truth, knowledge, and infinite. As to that,
there are three kinds of infinitude-from the standpoint of space,
time, and objects. To illustrate: The sky is unlimited from the point
of view of space, for it is not limited in space. But the sky is not
infinite as regards time or as regards (other) objects. Why? Since it
is a product. Brahman is not thus limited in time like the sky, since
It is not a product. For, a created thing is circumscribed by time,
but Brahman is not created. Hence It is Infinite from the point of
view of time as well. Similarly, too, from the point of view of
objects. How, again, is established Its infinitude from the point of
view of objects? Since It is non-different from the point of view of
objects? Since It is non-different from everything. A thing that is
different acts as a limitation to another. Indeed, when the intellect
gets occupied with something, it becomes detached from
something else. That (idea), because of which another idea
becomes circumscribed, acts as limit to the (latter) idea. To
illustrate: The idea of cowhood is repelled by the idea of
horsehood; hence horsehood debars cowhood, and the idea (of
cowhood) becomes delimited indeed. That limitation is seen in
the case of distinct objects. Brahman is not differentiated in this
way. Hence It has infinitude even from the standpoint of
substances.

How, again is Brahman non-different from everything?
The answer is: Because It is the cause of everything. Brahman is

verily the cause of all things-time, space, etc.

Objection: From the standpoint of objects, Brahman is limited by
Its own effects.
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Answer: No, since the objects that are effects are unreal. For apart
from the cause, there is really no such thing as an effect by which
the idea of the cause can become delimited. This is fact is borne
out by another Vedic text which says that 'All transformation has
speech as its basis, and it is name only. Earth (inhering in its
modifications), as such, is the reality' (Ch. VI. 1. 4); similarly,
existence (i.e. Brahman that permeaters everything) alone is true
(Ch. VL. ii. 1). Brahman, then is spatially infinite, being the cause of
space etc. For space is known to be spatially infinte; and Brahman
is the cause of that space. Hence it is proved that the Self is
spatially infinte. Indeed, no all-pervading thing is seen in this
world to originate from anything that is not so. Hence the spatial
infinitude of Brahman is absolute. Similarly, temporally, too,
Brahman's infinitude is absolute, since Brahman is not a product.
And because there is nothing different from Brahman, It is infinte
substantially as well. Hence lIts reality is absolute. By the word
tasmat, from that, is called to mind the Brahman that was
aphoristically stated in the first sentence; and by the word
etasmat, from this, is called to memory the Brahman just as It was
defined immediately afterwards in the mantra. Atmanah, from the
Self-from Brahman that was enunciated in the beginning in the
words of the brahmana portion, and that was defined immediately
afterwards as truth, knowledge, infinite (in the mantra); (i.e.) from
that Brahman which is called the Self, for It is the Self of all,
according to another Vedic text, 'lt is truth, It is the Self' (Ch. VI. vii-
xvi). Hence Brahman is the Self. From that Brahman which is
identical with the Self, akasah, space; sambhutah, was created.
Akasa means that which is possessed of the attribute of sound
and provides space for all things that have forms. Akasat, from
that space; vayuh, air-which has two attributes, being possessed
of its own quality, touch, and the quality, sound, of its cause
(akasa). The verb, 'was created’, is understood. Vayah, from that
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air; was created agnih, fire-which has three attributes, being
possessed of its own quality, colour, and the two earlier ones (of
its cause, air). Agneh, from fire; was produced, apah, water-with
four attributes, being endowed with its own quality, taste, and the
three earlier ones (of fire). Adbhyah, from water; was produced
prthivi, earth-with five attributes, consisting of its own quality,
smell, and the four earlier qualities (of its casue, water). Prthivyah,
from the earth; osadhayah, the herbs. Osadhibhyah, from the
herbs; annam, food. Annat, from food, transformed into human
seed; (was created), purusah, the human being, possessed of the
limbs-head, hands etc. Sah vai esah purusah, that human being,
such as he is; annarasamayah, consists of the essence of food, is a
transformation of the essence of food. Since the semen, the seed,
emerging as it does as the energy from all the limbs, is assumed
to be of the human shape, therefore the one that is born from it
should also have the human shape; for in all classes of beings, the
offsprings are seen to be formed after the fathers.

Objection: Since all beings without exception are modifications of
the essence of food and since all are equally descendants of
Brahma, why is man alone specified?

Answer: Because of his pre-eminence.

Objection: In what, again, does the pre-eminence consist?
Answer: In his competence for karma and knowledge. For man
alone, who is desirous (of results) and possessed of learning and
capacity, is qualified for rites and duties as also for knowledge, by
virtue of his ability, craving (for results), and non-indifference (to
results). (This is proved) by the evidence of another Vedic text: 'In
man alone is the Self most manifest, for he is the best endowed
with intelligence. He speaks what he knows, he sees what he
knows; he knows what will happen tomorrow; he knows the
higher and lower worlds; he aspires ot achieve immortality
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through mortal things. He is thus endowed (with discrimination),
while other beings have consciousness of hunger adn thirst

only' (Ai. A. Il iii. 2.5) etc. The intention here is to make that very
human being enter into the inmost Brahman through knowledge.
But his intellect, that thinks of the outer particular forms, which are
not selves, as selves, cannot without the support of some distinct
object, be suddenly made contentless and engaged in the
thoughts of the inmost indwelling Self. Therefore, on the analogy
of the moon on the bough, the text takes the help of a fiction that
has an affinity with the identification of the Self and the perceived
body; and leading thereby the intellect inward, the text says, tasya
idam eva sirah: tasya, of that human being who is such and who is
an modification of the essence of food, idam eva sirah, this is
verily the head-that is well known. The text, 'This is verily the head’,
is stated lest somebody should think that the head is to be
imagined here just as it is in the case of the vital body etc., where
things that are not heads are imagined to be so. Similar is the
construction in the case of the side etc. Ayam, this, the right hand
of a man facing east. is the daksinah paksah, the southern side.
Ayam, this-the left hand; is the uttarah paksah, the northern side.
Ayam, this-the middle portion (trunk) of the body; is the atma, self,
soul of the limbs, in accordance with the Vedic text, 'The middle of
these limbs is verily their soul'. Idam, this-the portion of the body
below the navel; is the puccham pratistha, the tail that stablizes.
Pratistha derivatively means that by which one remains in position.
The puccha (here) is that which is comparable to a tail, on the
anology of hanging down, as does the tail of a cow. On this
pattern is established the symbolism in the case of the succeeding
vital body etc., just as an image takes its shape from molten
copper poured into a crucible. Tat api, as to that also, illustrative of
that very idea contained in the brahmana portion; esah bhavati
slokah, here occurs a verse- which presents the self made of food.
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annadvai prajah prajayante . yah kasca prthivim sritah . atho
annenaiva jivanti . athainadapi yantyantatah . annam hi bhatanam
jyestham . tasmatsarvausadhamucyate . sarvam vai
te'nnamapnuvanti . ye'nnam brahmopasate . annam hi bhitanam
jyestham . tasmatsarvausadhamucyate . annadbhatani jayante .
jatanyannena vardhante . adyate'tti ca bhitani . tasmadannam
taducyata iti . tasmadva etasmadannarasamayat . anyo'ntara atma
pranamayah . tenaisa plrnah . sa va esa purusavidha eva . tasya
purusavidhatam . anvayam purusavidhah . tasya prana eva Sirah .
vyano daksinah paksah . apana uttarah paksah . akasa atma .
prthivi puccham pratistha . tadapyesa sloko bhavati .. 1 ..

annat rasadibhavaparinatat, vai iti smaranarthah, prajah
sthavarajangamatmakah, prajayante . yah kasca avisistah prthivim
$ritah prthivimasritah, tah sarva annadeva prajayante . atho api,
jatah annenaiva jivanti pranandharayanti, vardhanta ityarthah .
atha api, enat annam , apiyanti apigacchanti, api sabdah
pratiSabdarthe, annam prati liyanta ityarthah ; antatah ante
jivanalaksanaya vrtteh parisamaptau . kasmat ? annam hi yasmat
bhdtanam praninam jyestham prathamajam . annamayadinam hi
itaresam bhdtanam karanamannam ; atah annaprabhava
annajivana annapralayasca sarvah prajah . yasmaccaivam , tasmat
sarvausadham sarvapraninam
dehadahaprasamanamannamucyate ..

annabrahmavidah phalamucyate - sarvam vai te
samastamannajatam apnuvanti . ke ? ye annam brahma yathoktam
upasate . katham ? annajo'nnatmannapralayo‘ham , tasmadannam
brahma iti . kutah punah
sarvannapraptiphalamannatmopasanamiti, ucyate - annam hi
bhutanam jyestham bhutebhyah parvamutpannatvajjyestham hi
yasmat , tasmatsarvausadhamucyate ; tasmadupapanna
sarvannatmopasakasya sarvannapraptih . annadbhatani jayante,
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jatanyannena vardhante iti upasamharartham punarvacanam .
idanimannasabdanirvacanamucyate - adyate bhujyate caiva
yadbhutaih atti ca bhitani svayam , tasmat
bhitairbhujyamanatvadbhitabhoktrtvacca annam tat ucyate . iti
Sabdah prathamakosaparisamaptyarthah . annamayadibhya
anandamayantebhya atmabhyah abhyantaratamam brahma
vidyaya pratyagatmatvena didarsayisu sastram
avidyakrtapafcakosapanayanena
anekatusakodravavitusikaraneneva tandulan prastauti - tasmadva
etasmadannarasamayadityadi . tasmadvai etasmat yathoktat
annarasamayatpindat anyah vyatiriktah antarah abhyantarah atma
pindavadeva mithyaparikalpita atmatvena pranamayah, pranah
vayuh, tanmayah tatprayah . tena pranamayena esah
annarasamaya atma purnah vayuneva drtih . sa vai esa pranamaya
atma purusavidha eva purusakara eva Sirahpaksadibhih . kim svata
eva ? netyaha - prasiddham tavadannarasamayasyatmanah
purusavidhatvam ; tasya annarasamayasya purusavidhatam
purusakaratam anu ayam pranamayah purusavidhah
masanisiktapratimavat , na svata eva . evam purvasya pUrvasya
purusavidhata ; tamanu uttarottarah purusavidho bhavati, ptrvah
pUrvascottarottarena purnah . katham punah purusavidhata asyeti,
ucyate - tasya pranamayasya prana eva Sirah pranamayasya
vayuvikarasya pranah mukhanasikanihsarano vrttivisesah Sira iti
kalpyate, vacanat . sarvatra vacanadeva paksadikalpana . vyanah
vyanavrttih daksinah paksah . apanah uttarah paksah . akasa atma,
ya akasastho vrttiviSesah samanakhyah, sa atmeva atma
pranavrttyadhikarat . madhyasthatvaditarah paryanta vrttirapeksya
atma ; ‘'madhyam hyesamanganamatma’ iti prasiddham
madhyasthasyatmatvam . prthivi puccham pratistha . prthiviti
prthividevata adhyatmikasya pranasya dharayitri sthitihetutvat .
‘saisa purusasyapanamavastabhya’ (pra. u. 3. 8) iti hi
$rutyantaram . anyatha udanavrttya drdhvagamanam
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gurutvatpatanam va syaccharirasya . tasmatprthivi devata
puccham pratistha pranamayasya atmanah . tat tasminnevarthe
pranamayatmavisaye esa $loko bhavati

ll-ii-1: All beings that rest on the earth are born verily from food.
Besides, they live on food, and at the end, they get merged in
food. Food was verily born before all creatures; therefore it is
called the medicine for all, those who worship food as Brahman
acquire all the food. Food was verily born before all creatures;
therefore it is called the medicine for all. Creatures are born of
food; being born, they grow by food. Since it is eaten and it eats
the creatures, it is called food. As compared with this self made of
the essence of food, as said before, there is another inner self
which is made of air. By that is this one filled. This Self is also of the
human form. Its human form takes after the human form of that
(earlier one). Of this, Prana is the head, Vyana is the southern side,
Apana is the northern side, space is the self, the earth is the tail
that stabilises. Pertaining to that is this (following) verse:

Annat, from food-transformed into the state of chyle etc.; prajah,
the living beingsmoving or stationary; prajayante, take birth; (the
living beings) yah kah ca, whichever (they be)-without distinction;
who, prthivim sritah, rest on, have taken as their resort, the earth-
all of them are verily born from food. The word vai is used for
calling up to memory (something mentioned earlier). Atho,
moreover, when born; annenaeva, by food, indeed; they jivanti,
live- preserve their lives, i.e. grow. Atha, besides; antatah, at the
end, at the conclusion of the growth that is indicative of life;
apiyanti, (they) move towardsthe prefix api being used in the
sense of towards; enat, it, i.e. food; the idea is that they get
absorbed advancing in the direction of food, (and culminating in
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food). Why? Hi, since; annam, food; is jyestham, the first born;
bhutanam, of all beings. Since food is the source of all the other
creatures beginning with those made of food, therefore all living
beings originate from food, live on food, and merge into food.
Since this is so, tasmat, therefore; food is vcyate, called;
sarvausadham, a medicine for all, a curative that alleviates the
bodily discomfort of all creatures. The goal achieved by the
knower of food as Brahman is being stated: Te, they; apnuvanti,
acquire; sarvam vai annam, all the food. Who? Ye, those who;
upasate, meditate on; annam brahma, food as Brahman- as shown
earlier.

How? Thus: 'l am born of food, am identical with food, and merge
in food. Therefore food is Brahman.' How, again, does the
meditation on food, as identical with oneself, result in the
acquisition of all the food? The answer is: Hi annam jyestham
bhutanam, since food is the first born of all beings-since it is the
eldest, being born before all the creatures; tasmat sarvausadham
ucyate (see ante). Therefore it is logical that one who worships all
food as identical with oneself should acquire all food. The
repetition of 'annat bhutani jayante, from food orginate all
creatures; jatani annena vardhante, when born they grow through
food' is for the sake of summing up. The etymology of the word
anna is now being shown. Since food is adyate, eaten, by
creatures; and itself atti, eats; bhutani, the creatures; tasmat,
therefore-by virtue of being eaten by creatures and of eating the
creatures; tat annam ucyate, it is called food. The word iti is to
indicate the end of the first sheath. The scripture starts with the
text tasmat va etasmat annarasamayat etc., with a veiw to
revealing, through knowledge, Brahman-which is the inmost of all
the selves beginning from the physical sheath and ending with
the blissful one-as the indwelling Self, by following a process of
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eliminating the five sheaths just as rice is extracted from the grain
called kodrava that has many husks. Tasmat vai etasmat, as
compared with this body made of the essence of food, as
described above; there is anyah, another, separate atma, self;
antarah, which is inside, (which is) imagined through ignorance to
be a self, just as the physical body is; (which latter self is)
pranamayah: prana is air (vital force), and pranamaya means
constitued by air, possessed predominantly of air. Tena, by that
airy (vital) self; purnah, is filled; esah, this one-the self constituted
by the essence of food, just as a bellow is filled with air. Sah vai
esah, that (self) which is this-the vital self. is purusavidhah eva, also
of a human form- possessing a head,sides, etc. Is it so naturally?
The text says, no. Now then, the self constituted by the essence of
food is well known to have a human shape; anu, in accordance
with; purusavidhatam tasya, the human shape to that self,
constituted by the essence of food; ayam, this, (the self)
constituted by air; is purusavidhah, humanly shaped-like an image
cast in a crucible, but not naturally. Similarly, the succeeding
selves become human in shape in accordance with the human
shapes of the preceding ones; and the earlier ones are filled up
by the succeeding ones. How, again, is constituted its human
form? The answer is tasya, of him, of the self constituted by the
vital force, which is a transformation of air; pranah eva, the special
function of exhaling through the mouth and nostrils; is imagined,
on the authority of the text, as sirah, head. The imagination of the
sides etc., at every turn, is only on scriptural authority. Vyanah, the
function called vyana (pervading the whole body); is daksinah
paksah, the right side. apanah, apana (the function of inhaling); is
uttarah paksah, the left side. Akasah, space, i.e. the function (of air)
existing in space as samana; is atma, the self-being comparable of
the Self. (Akasa means samana), for it is the context of the
functions of the vital force, and it is the self, being in the middle as
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compared with the other functions that are in the periphery. The
one that exists in the middle is recognized as the self in the Vedas,
in accordance with the text, 'The middle (i.e. the trunk) of these
limbs is verily their soul'. Prthivi puccham pratistha: prthivi means
the deity of the earth; and this deity supports the physical vital
force, since this deity is the cause of its stability according to
another Vedic text, 'That deity favours by attracting the apanain a
man' (Pr. lll. viii). Else the body would ascend upwards because of
the action of the vital function called udana, or there would be
falling down because of its weight. Therefore the deity of the
earth is the stabilizing tail of the vital self. Tat, pertaining to that
very idea-with regard to the vital self; here is esah slokah, this
verse:

pranam deva anu prananti . manusyah pasavasca ye . prano hi
bhitanamayuh . tasmatsarvayusamucyate . sarvameva ta ayuryanti
.ye pranam brahmopasate . prano hi bhttanamayuh .
tasmatsarvayusamucyata iti . tasyaisa eva $arira atma . yah
pUrvasya . tasmadva etasmatpranamayat . anyo'ntara atma
manomayah . tenaisa pUrnah . sa va esa purusavidha eva . tasya
purusavidhatam . anvayam purusavidhah . tasya yajureva Sirah .
rgdaksinah paksah . samottarah paksah . adesa atma .
atharvangirasah puccham pratistha . tadapyesa sloko bhavati .. 1 ..

pranam deva anu prananti . agnyadayah devah pranam
vayvatmanam prananasaktimantam anu tadatmabhttah santah
prananti prananakarma kurvanti, prananakriyaya kriyavanto
bhavanti . adhyatmadhikarat devah indriyani pranamanu prananti .
mukhyapranamanu cestanta iti va . tatha manusyah pasavasca ye,
te prananakarmanaiva cestavanto bhavanti . atasca
nannamayenaiva paricchinnatmana atmavantah praninah . kim
tarhi ? tadantargatapranamayenapi sadharanenaiva
sarvapindavyapina atmavanto manusyadayah . evam
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manomayadibhih plUrvapuarvavyapibhih uttarottaraih stiksmaih
anandamayantairakasadibhutarabdhairavidyakrtaih atmavantah
sarve praninah ; tatha, svabhavikenapyakasadikaranena
nityenavikrtena sarvagatena satyajiananantalaksanena
pancakosatigena sarvatmana atmavantah ; sa hi paramarthata
atma sarvesamityetadapyarthaduktam bhavati . pranam deva anu
pranantityadyuktam ; tatkasmadityaha - pranah hi yasmat
bhdtanam praninam ayuh jivanam , 'yavaddhyasminsarire prano
vasati tavadevayuh’ (kau. u. 3 . 2) iti Srutyantarat . tasmat
sarvayusam , sarvesamayuh sarvayuh, sarvayureva sarvayusam
ityucyate ; pranapagame maranaprasiddheh . prasiddham hi loke
sarvayustvam pranasya . atah
asmadbahyadasadharanadannamayadatmano'pakramya antah
sadharanam pranamayamatmanam brahma upasate ye ‘ahamasmi
pranah sarvabhttanamatma ayuh, jivanahetutvat’ iti, te sarvameva
ayuh asmimlloke yanti ; napamrtyuna mriyante prakpraptadayusa
ityarthah . Satam varsaniti tu yuktam , ‘sarvamayureti’ (cha. u. 2 .
11.2)cha.u.4.11.2)iti sSrutiprasiddheh . kim karanam ? - prano
hi bhGtanamayuh tasmatsarvayusamucyata iti . yo yadgunakam
brahmopaste, sa tadgunabhagbhavatiti
vidyaphalaprapterhetvartham punarvacanam - prano hityadi .
tasya pulrvasya annamayasya esa eva sarire annamaye bhavah
sarirah atma . kah ? ya esa pranamayah . tasmadva
etasmadityadyuktarthamanyat . anyo'ntara atma manomayah .
mana iti sankalpavikalpatmakamantahkaranam , tanmayo
manomayah ; so'yam pranamayasyabhyantara atma . tasya
yajureva Sirah . yajuriti aniyataksarapadavasano mantravisesah ;
tajjatiyavacano yajuhsabdah ; tasya Sirastvam , pradhanyat .
pradhanyam ca yagadau samnipatyopakarakatvat yajusa hi
havirdiyate svahakaradina ..

vacaniki va siraadikalpana sarvatra . manaso hi
sthanaprayatnanadasvaravarnapadavakyavisaya tatsankalpatmika
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tadbhavita vrttih srotrakaranadvara yajuhsanketena visista
yajurityucyate . evam rk ; evam sama ca . evam ca manovrttitve
mantranam , vrttireva avartyata iti manaso japa upapadyate .
anyatha avisayatvanmantro navartayitum sakyah ghatadivat iti
manaso japo nopapadyate . mantravrttiScodyate bahusah
karmasu . aksaravisayasmrtyavrttya mantravrttih syat iti cet, na ;
mukhyarthasambhavat . ‘trih prathamamanvaha triruttamam’ iti
rgavrttih $rGyate . tatra rcah avisayatve tadvisayasmrtyavrttya
mantravrttau ca kriyamanayam ‘trih prathamamanvaha' iti
rgavrttirmukhyo'rthascoditah parityaktah syat .
tasmanmanovrttyupadhiparicchinnam
manovrttinisthamatmacaitanyamanadinidhanam
yajuhsabdavacyam atmavijianam mantra iti . evam ca
nityatvopapattirvedanam . anyathavisayatve ripadivadanityatvam
ca syat ; naitadyuktam . ‘'sarve veda yatraikam bhavanti sa
manasina atma’ iti ca srutih nityatmanaikatvam bruvanti rgadinam
nityatve samanjasa syat . ‘rco‘ksare parame vyomanyasmindeva
adhi visve niseduh’ ($ve. u. 4 . 8) iti ca mantravarnah . adesah atra
brahmanam , adestavyavisesanadisatiti . atharvanangirasa ca drsta
mantra brahmanam ca
santikapaustikadipratisthahetukarmapradhanatvat puccham
pratistha . tadapyesa sloko bhavati manomayatmaprakasakah
purvavat

ll-iii-1: The senses act by following the vital force in the mouth; all
human beings and animals that are there act similarly; since on
the vital force depends the life of all creatures, therefore it is
called the life of all; those who worship the vital force as Brahman,
attain the full span of life; since on the vital force depends the life
of all, it is called the life of all. Of the preceding (physical) one, this
one, indeed, is the embodied self. As compared with this vital
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body, there is another internal self constituted by mind. By that
one is this one filled up. That self constituted by mind is also of a
human shape. The human shape of the mental body takes after
the human shape of the vital body. Of the mental body, the Yajur-
mantras are the head. The Rig-mantras are the right side, the
Sama-mantras are the left side, the Brahmana portion is the self
(trunk), the mantras seen by Atharvangiras are the stabilising tail.
Pertaining to this there is a verse:

Devah, the gods-Fire etc.; prananti, perform the act of breathing-
become active through the functioning of the vital force; anu
pranam, after the self that is constituted by air; that is to say, the
gods perform the vital functions by becoming identified with that
which possesses the power of sustaning life. Or, because this is
the context of the physical body, devah means the sense-organs;
(they) pranam anu prananti, become active by following the
function of breathing that subsists in the mouth. Similarly, ye
manusyah pasavah ca, those that are human beings and animals,
they become active through the function of breathing. Hence,
also, it is not simply by possessing the limited self in the form of
the body built up by food that creatures become dowered with
selves.

What then? Human beings and others are endowed with their
selves by virtue of possessing a vital body within each physical
body, which former is common to, and pervades, each physical
body as a whole. Similarly, all creatures are possessed of their
selves by virtue of being provided wih the bodies beginning with
the mental and ending with the blissful, which successively
pervade the preceding ones and which are made up of the
elements counting from akasa that are the creations of ignorance.
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So also are they blessed with their selves by the Self that is
common to all, self-existent, the source of space etc., everlasting,
unchanging, all-pervading, defined as 'truth, knowledge, and
infinite', and beyond the five sheaths. And by implication it is also
said that this is the Self of all in the real sense. It has been said that
the senses act by following the activity of the vital force. How is
that so? This is being answered: Hi, since, according to another
Vedic text, 'Life lasts so long as the vital force resides in the

body' (Kau. Ill. 2); pranah, the vital force; is ayuh, the life;
bhutanam, of creatures; therefore, it (the vital force) is ucyata,
called; sarvayusam. Sarvayuh, means the life of all; sarvayuh is the
same as sarvayusam, the life of all. Since death is a known
consequence of the departure of the vital force, the latter is
universally recognized as the life of all. Hence those who, after
detaching themselves from this external, personal, physical self,
meditate on the inner, common vital self as Brahman with the
idea, 'l am the vital force that is the self of all beings and their life-
being the source of life’, get verily the full span of life in this world,
i.e. they do not meet with any accidental death before the
ordained span of life. The word sarvayuh, (full span of life), should,
however, properly mean one hundred years, in accordance with
the well-recognized fact in the Vedic text, 'He gets a full span of
life' (Ch. Il. xi-xx, IV. xi-xiii). What is the reason (of attaining the full
life)? Pranah hi bhutanam ayuh tasmat sarvayusam ucyate (see
ante). The repetition of the expression pranah, hi etc., is to
indicate the ligic of the attainment of the fruit of meditation, to wit:
Anyone who worships Brahman as possessed of certain qualities,
himself shares in them. Tasya purvasya, of the physical body
described above; esah eva, this verily is; the sarirah atma, the self
existing in the body made of food. Which is it? Yah esah that
which is this one-constituted by the vital force. The rest beginning
with tasmat vai etasmat is to be construed as before. Anyah
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antarah atma, there is another inner self; manomayah, constituted
by mind. Manah means the internal organ comprising volition etc.
That which is constituted by mind is manomaya, just as in the case
of annamaya. This that is such is the inner self of the vital body.
Tasya, of that (mental body); yajuh eva sirah, the Yajurmantras are
the head. Yajuh means a kind of mantra in which the number of
letters and feet, and length (of lines) are not restricted; the word
yajuh denotes (prose) sentences of that class. It is the head
because of its preeminence, and the pre-eminence is owing to its
subserving a sacrifice directly, for an oblation is offered with a
Yajur-mantra uttered along with a svaha etc. Or the imagination of
the head etc., everywhere, is only on the authority of the text.
(Yajuh is a constituent of the mental sheath) since yajuh is that
state of the mind which is related to organs (of utterance), effort
(involved in utterance), sound (produced thereby), intonation,
letters, words, and sentences; which consists of a volition with
regard to these factors; which is pre-occupied wiht their thoughts;
which has the organs of hearing etc. for its communication; and
which has the characteristics of the Yajur-mantras. Thus are (to be
understood) the Rg-mantras, and thus also the Samamantras. In
this way, when the mantras are considered as mental states, their
mental repetition (japa) becomes possible, since that implies that
those states alone are continued in the mind. Else, mental
repetition of a mantra would not be possible, since the mantra
would then be outside the mind just as much as pot etc;, are. But,
as a matter of fact, the repetition of mantras has to be undertaken
(since it) is enjoined variously in connection with rites.

Objection: The (mental) repetition of a mantra can be

accomplished by the repetition of the memory of letters
(constituting it).
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Answer: No, since (on that assumption) there is no possibility of
repetition in the primary sense. The repetition of Rg-mantra is
enjoined in the text, 'The first Rg-mantra is to be repeated thrice
and the last Rg-mantra is to be repeated thrice.' That being so, if
the Rg-mantras themselves be not made the objects of repetition,
and if the repetition of their memory be undertaken, the
repetition of the Rg-mantra, in the primary sense, which is
enjoined in 'the first Rg-mantra is to be repeated thrice’, will be
discarded. Hence the (Yajur)mantras are (in the last analysis)
nothing but the knowledge of the Self, which is identical with the
beginningless and eldless Consciousness that is the Self lodged
in and conditioned by the mental functions referred to as Yajus
that act as Its limiting adjuncts. Thus is the eternality of the Vedas
justifiable. Else, If they are objects like colour etc., they will be
impermanent. This is not correct. And the Vedic text, ‘where all the
Veda get united is the Self in the mind, (Cit. XI.1, Tai.A. lll.ii.1),
which declares the identity of the Rgmantras etc., with the eternal
Self, can be reconciled only if the mantras are eternal. And there is
also the mantra text, 'The Rg-mantras exist in that undecaying and
supreme space (Brahman) where all the gods reside' (Sv. IV. 8).
Adesah here (means the brahmana portion of the Vedas, since (in
consonance with the etymological meaning of adesa, command)
the brahmana, portion inculcates all that has to be enjoined.
Atharvangirasah, the mantra and the brahmana portions seen by
Atharvangirasah; the mantra and the brahmana portions seen by
Atharvangiras; are puccham pratistha, the stabililizing tail, since
they are chiefly concerned with rites performed for acquiring
peace, prosperity, etc., which bring about stability. Pertaining to
this is a verse, just as before, which reveals the self that is
constituted by the mind.

yato vaco nivartante | aprapya manasa saha | anandam brahmano

vidvan | na bibheti kadacaneti | tasyaisa eva $arira atma | yah

40



pUrvasya | tasmadva etasmanmanomayat | anyo'ntara atma
vijianamayah | tenaisa plUrnah | sa va esa purusavidha eva | tasya
purusavidhatam | anvayam purusavidhah | tasya sraddhaiva Sirah
| rtam daksinah paksah | satyamuttarah paksah | yoga atma |

mahah puccham pratistha | tadapyesa sloko bhavati Il 1 1

yato vaco nivartante aprapya manasa sahetyadi . tasya purvasya
pranamayasya esa eva atma sarirah sarire pranamaye bhavah
Sarirah . kah ? ya esa manomayah . tasmadva etasmaditi pUrvavat .
anyo'ntara atma vijnanamayah manomayasyabhyantaro
vijianamayah . manomayo vedatma uktah . vedarthavisaya
buddhirniscayatmika vijhanam,
taccadhyavasayalaksanamantahkaranasya dharmah, tanmayah
niScayavijfianaih pramanasvartpairnirvartitah atma vijianamayah
pramanavijianapurvako hiyajhadih tayate . yajiadihetutvam ca
vaksyati slokena . niscayavijfianavato hi kartavyesvarthesu pirvam
$Sraddha upapadyate . sa sarvakartavyanam prathamyat sira iva
Sirah . rtasatye yathavyakhyate eva . yogah yuktih samadhanam
atmaiva atma . atmavato hi yuktasya samadhanavatah anganiva
sraddhadini yatharthapratipattiksamani bhavanti .
tasmatsamadhanam yoga atma vijhanamayasya . mahah puccham
pratistha . maha iti mahattattvam prathamajam , ‘mahadyaksam
prathamajam veda’ (br. u. 5.4 . 1) iti Srutyantarat , puccham
pratistha karanatvat . karanam hi karyanam pratistha, yatha
vrksavirudham prthivi . sarvavijnananam ca mahattattvam karanam
.tena tadvijhanamayasyatmanah pratistha . tadapyesa sloko
bhavati pUrvavat . yatha annamayadinam brahmanoktanam
prakasakah slokah, evam vijhanamayasyapi

ll-iv-1: One is not subjected to fear at any time if one knows the
Bliss that is Brahman failing to reach which, words, along with the
mind, turn back. Of that preceding (vital) one, this (mental one is
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verily the embodied self. As compared with this mental body,
there is another internal self constituted by valid knowledge. By
that one is this one filled up. This one as aforesaid, has verily a
human shape. It is humanly shaped in accordance with the human
shape of the earlier one. Of him faith is verily the head;
righteousness is the right side; truth is the left side; concentration
is the self (trunk); (the principle, called) Mahat, is the stabilising
tail. Pertaining to this, here is a verse

Yatah vacah nivartante etc., (For commentary see Il. ix). Tasya
purvasya, of that preceding one-of the one constituted by the vital
force; esah eva atma, this one is verily the self; sarirah, existing in
the body-the vital body. Which? yah esah manomayah, that which
is constituted by mind. 'Tasmad vai etasmat, as compared with this
one' etc.-is to be explained as before-; anyah antarah atma, there
is another self that is internal; the intelligence-self exists within the
mental-self. It has been mentioned that the mental self consists of
the Vedas.

The wisdom about the contents of the Vedas, amounting to
certitude, is vijnana; and that (vijnana), again, in the form of
certitude is a characteristic of the internal organ. Vijnanamayah is
the self consisting of such vijnana, and it is constituted by well-
ascertained knowledge that is authoritative by nature. For sacrifice
etc. are undertaken where there exists knowledge arising from a
valid source. And the (next) verse will declare that it is the source
of sacrifices. In one who is possessed of well-ascertained
knowledge, there arises first sraddha, faith, with regard to the
things to be performed. Since that faith precedes all duties, it is
the sirah, head, i.e. comparable to a head. Rta and satya,
righteousness and truth, are as they have been explained before
(I. ix). Yogah is conjunction, concentration. It is the atma, self (the

42



middle part), as it were. Faith etc., like the limbs of a body,
become fit for the acquisition of valid knowledge in a man who is
possessed of a self by virtue of his concentration.

Therefore, yogah, concentration, is the self (i.e. the trunk) of the
body constituted by knowledge. Mahah puccham pratistha:
Mahah means the principle called Mahat-the first born, in
accordance with another Vedic text, '(He who knows) this Mahat
(great), adorable, first-born being (as the Satya-Brahman) (Br. V. iv.
1). It is puccham pratistha, the supporting tail, since it is the cause
(of the intelligence-self). For the cause is the support of the
effects, as for instance, the earth is of trees and creepers. The
principle called Mahat is the cause of all intellectual cognitions.
Thereby it becomes the support of the cognitive self (consisting of
intelligence). Pertaining to that there occurs this verse, just as
before. Just as there are verses expressive of the physical self etc.,
that are mentioned in the brahmana portion, so also is there a
verse with regard to the cognitive one.

vijhanam yajnam tanute . karmani tanute'pi ca . vijnanam devah
sarve . brahma jyesthamupasate . vijianam brahma cedveda .
tasmaccenna pramadyati . $arire papmano hitva .
sarvankamansamasnuta iti . tasyaisa eva $arira atma . yah purvasya
.tasmadva etasmadvijianamayat . anyo'ntara atmanandamayah .
tenaisa pUrnah . sa va esa purusavidha eva . tasya purusa
vidhatam . anvayam purusavidhah . tasya priyameva sSirah . modo
daksinah paksah . pramoda uttarah paksah . ananda atma .
brahma puccham pratistha . tadapyesa sloko bhavati .. 1 ..

vijianam yajiiam tanute, vijianavanhi yajnam tanoti
sraddhapurvakam ; ato vijhanasya kartrtvam tanuta iti . karmani ca
tanute . yasmadyvijiianakartrkam sarvam , tasmadyuktam
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vijianamaya atma brahmeti . kifica, vijianam brahma sarve devah
indradayah jyestham , prathamajatvat ; sarvavrttinam va
tatpUrvakatvatprathamajam vijianam brahma upasate dhyayanti,
tasminvijnanamaye brahmanyabhimanam krtva upasata ityarthah .
tasmatte mahato brahmana upasanat jianaisvaryavanto bhavanti .
tacca vijhanam brahma cet yadi veda vijanati ; na kevalam
vedaiva, tasmat brahmanah cet na pramadyati ;
bahyesvanatmasvatma bhavitah ; tasmatpraptam vijianamaye
brahmanyatmabhavanayah pramadanam ; tannivrttyarthamucyate
- tasmaccenna pramadyatiti . annamayadisvatmabhavam hitva
kevale vijhanamaye brahmanyatmatvam bhavayannaste
cedityarthah . tatah kim syaditi, ucyate - sarire papmano hitva ;
sarirabhimananimitta hi sarve papmanah ; tesam ca vijhanamaye
brahmanyatmabhimanat nimittapaye hanamupapadyate ;
chatrapaya iva cchayayah . tasmat sarirabhimananimittansarvan
papmanah $ariraprabhavan $arire eva hitva
vijhanamayabrahmasvartpapannah tatsthan sarvan kaman
vijianamayenaivatmana samasnute samyagbhunkte ityarthah .
tasya purvasya manomayasya atma esa eva Sarire manomaye
bhavah $arirah . kah ? ya esa vijianamayah . tasmadva
etasmadityuktartham . anandamaya iti karyatmapratitih, adhikarat
mayatsabdacca . annadimaya hi karyatmano bhautika ihadhikrtah .
tadadhikarapatitascayamanandamayah . mayat catra vikararthe
drstah, yatha annamaya ityatra . tasmatkaryatma anandamayah
pratyetavyah . sankramanacca .
‘anandamayamatmanamupasankramati’ iti vaksyati . karyatmanam
ca sankramanamannatmanam drstam . sankramanakarmatvena ca
anandamaya atma srlyate, yatha
‘annamayamatmanamupasankramati’ iti . na ca atmana
evopasankramanam , adhikaravirodhat . asambhavacca . na
hyatmanaiva atmana upasankramanam sambhavati, svatmani
bhedabhavat ; atmabhdtam ca brahma sankramituh .
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Siraadikalpananupapattesca . na hi yathoktalaksane akasadikarane
akaryapatite siraadyavayavartpakalpana upapadyate .
‘adrsye'natmye'nirukte'nilayane’ (tai.u. 2.7 . 1)

‘asthilamananu’ (br. u. 3. 8. 8) 'neti netyatma’ (br.u. 3.9 . 26)
ityadivisesapohasrutibhyasca . mantrodaharananupapattesca . na
hi, priyasiraadyavayavavisiste pratyaksato'nubhdyamane
anandamaye atmani brahmani nasti brahmetyasankabhavat
‘asanneva sa bhavati asadbrahmeti veda cet’ (tai.u.2 .6 . 1) iti
mantrodaharanamupapadyate . ‘brahma puccham pratistha’ ityapi
canupapannam prthagbrahmanah pratisthatvena grahanam .
tasmatkaryapatita evanandamayah, na para evatma . ananda iti
vidyakarmanoh phalam , tadvikara anandamayah . sa ca
vijianamayadantarah,
yajnadihetorvijhianamayadasyantaratvasruteh . jianakarmanorhi
phalam bhoktrarthatvadantaratamam syat ; antaratamasca
anandamaya atma purvebhyah . vidyakarmanoh
priyadyarthatvacca . priyadiprayukte hi vidyakarmani ;
tasmatpriyadinam phalarGpanamatmasamnikarsat
vijianamayadasyabhyantaratvamupapadyate ;
priyadivasananirvartito hyatma anandamayo vijianamayasritah
svapne upalabhyate . tasya anandamayasyatmanah
istaputradidarsanajam priyam $ira iva Sirah, pradhanyat . moda iti
priyalabhanimitto harsah . sa eva ca prakrsto harsah pramodah .
ananda iti sukhasamanyam atma priyadinam sukhavayavanam,
tesvanusydtatvat . ananda iti param brahma ; taddhi
Subhakarmana pratyupasthapyamane
putramitradivisayavisesopadhau antahkaranavrttivisese tamasa
apracchadyamane prasanne abhivyajyate . tadvisayasukhamiti
prasiddham loke . tadvrttiviSesapratyupasthapakasya
karmano'navasthitatvat sukhasya ksanikatvam .
tadyadantahkaranam tapasa tamoghnena vidyaya brahmacaryena
sraddhaya ca nirmalatvamapadyate yavat , tavat vivikte prasanne
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antahkarane anandavisesa utkrsyate vipulibhavati . vaksyati ca -
‘raso vai sah, rasam hyevayam labdhvanandi bhavati, esa
hyevanandayati’ (tai. u. 2. 7 . 1) ‘etasyaivanandasyanyani bhatani
matramupajivanti’ (br. u. 4 . 3. 32) iti Srutyantarat . evam ca
kamopasamotkarsapeksaya satagunottarottarotkarsah anandasya
vaksyate . evam ca utkrsyamanasya anandamayasyatmanah
paramarthabrahmavijfianapeksaya brahma parameva yatprakrtam
satyajfiananantalaksanam , yasya ca pratipattyartham pafca
annadimayah kosa upanyastah, yacca tebhya abhyantaram , yena
ca te sarve atmavantah, tat brahma puccham pratistha . tadeva ca
sarvasyavidyaparikalpitasya dvaitasya avasanabhdtam advaitam
brahma pratistha, anandamayasya ekatvavasanatvat . asti
tadekamavidyakalpitasya dvaitasyavasanabhitamadvaitam
brahma pratistha puccham . tadetasminnapyarthe esa $loko
bhavati

ll-v-1: Knowledge actualises a sacrifice, and it executes the duties
as well. All the gods meditate on the first-born Brahman,
conditioned by knowledge. If one knows the knowledge-
Brahman, and if one does not err about it, one abandons all sins in
the body and fully enjoys all enjoyable things. Of that preceding
(mental) one this (cognitive one) is verily the embodied self. As
compared with this cognitive body, there is another internal self
constituted by bliss. By that one is this one filled up. This one, as
aforesaid, has verily a human shape. It is humanly shaped in
accordance with the human shape of the earlier one. Of him joy is
verily the head, enjoyment is the right side, hilarity is the left side;
bliss is the self (trunk). Brahman is the tail that stabilises. Apropos
of this here is a verse:
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Vijnanam yajnam tanute, knowledge actualizes a sacrifice; for a
man of knowledge executes it with faith etc. Hence knowledge is
presented as the doer in (the expression) 'Knowledge actualizes
the sacrifice'. Ca, and; karmani tanute, it executes the duties (as
well).

Since everything is a accomplished by knowledge, it is reasonable
to say that the cognitive self is Brahman. Moreover, sarve devah,
all the gods, Indra and other; upasate, meditate on; vijnanam
brahma, Brahman as conditioned by cognition; (which is)
jyestham, the first born-since it was born before all or because all
actions presuppose it. That is to say, they meditate on that
knowledge Brahman, by identifying themselves with it. Hence,
through the worship of the Mahat-Brahman (Hiranyagarbha), they
become possessed of knowledge and glory. Cet, if; veda, one
knows; that vijnanam brahma, Brahman as conditioned by
cognition; and not only does one know, but also, cet, if; na
pramadyati tasmat, one does not err about that Brahman-does not
deviate from that Brahman-. Since one is prone to thinking the
external non-Selves as the Self, there arises the possibility of
swerving from the thought of the knowledge-Brahman as
identified with one's Self; in order to bar out that possibility, the
text says, 'lIf one does not err about that Brahman', that is to say, if
one has eschewed all ideas of identity of the physical selves etc.
with his own Self and goes on thinking of the knowledge-
Brahman only as his Self-. What will happen thereby? The answer
is: sarire papmanah hitva, abandoning all sins in the body-.

All sins are verily caused by the identification of oneself with the
body. And on the analogy of the removal of the shade, on the

removal of the umbrella, their eradication is possible when their
cause is removed as a result of the indentification of oneself with
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the knowledge-Brahman. Therefore, having abandoned in the
body itself, all the sins which arise from the body, which are
caused by the indentification of oneself with the body, and
becoming identified with the knoweldge-Brahman (i.e.
Hiranyagarbha), one samasnute, fully attains, i.e. fully enjoys,
through the cognitive self itself; sarvan kaman, all the desirable
things that there are in the knowledge Brahman. Tasya purvasya,
of that preceding one, of the mental self; esah eva atma, this is
verily the self, that is lodged in the mental sarira, body, and is
hence the sarirah, embodied. Which? Yah esah, that which is this;
vijnanamayah, the cognitive one. Tasmat vai etasmat etc. is as
already explained. From the context and form the use of the suffix,
mayat (made of), it is to be understood that a conditioned self is
implied by the word anandamayah (made of bliss). Indeed, the
conditioned selves-made of food etc.- which are material, are
dealt with here. And this self made of bliss also is included in that
context. Besides, the suffix mayat is used here in the sense of
transmutation (and not abundance) as in the case of annamaya.
Hence the anandamaya is to be understood as a conditioned self.
This also follows from the fact of samkramana (attaining). The text
will say, 'He attains the self made of bliss' (Il viii. 5). And the
conditioned selves that are not the Self are seen to be attained.

Moreover, the self made of bliss is mentioned in the text as the
object of the act of attaining, just as it is in the text, annamayam
atmanam upasamkramati, he attains the self made of food (Il. viii.
5). Besides, the (unconditioned) Self Itself is not attainable, since
such an attainment is repugnant to the trend of the passage and it
is impossible. For the (unconditioned) Self cannot be attained by
the Self Itself, inasmuch as there is no division within the Self, and
Brahman (the goal) is the Self of the attainer. Moreover, (on the
supposition that the unconditioned Self is spoken of), the fancying
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of head etc., becomes illogical. For such imagination of limbs,
head, etc., is not possible in that (Self) which has the
characteristics mentioned earlier, which is the cause of space etc,,
and which is not included in the category of effects. And this is
borne out by such Vedic texts, denying distinctive attributes in the
Self, as the following: '(Whenever an aspirant gets fearlessly
established) in this unperceivable, bodiless, inexpressible, and
unsupporting (Brahman)' (Il. vii), ‘it is neither gross nor minute' (Br.
1. viii. 8), 'The Self is that which has been descried as "not this",
"not this"' (Br. lll. ix. 26). This also follows from the illogicality
(otherwise) of quoting the (succeeding) mantra; surely, the
quotation of the mantra, 'lf anyone knows Brahman as non-
existing, he himself becomes non-existent' (Il. vi. 1), cannot be
justified, since the doubt that 'Brahman does not exist)' cannot
arise with regard to Brahman which is directly perceived as the
self made of bliss and possessed of such limbs as joy for its head
and so on. Besides, it is unjustifiable to refer separately to
Brahman as the stabilizing tail in, '‘Brahman is the stabilizing tail".
So the anandamaya (made of bliss, or blissful) (atma, self) belongs
to the category of effects; it is not the supreme Self. Ananda (bliss)
is an effect of meditation and rites, and anandamaya is constituted
by that bliss. And this self is more internal than the cognitive self,
since it has been shown by the Upanisad to be indwelling the
cognitive self which is the cause of sacrifices etc. Inasmuch as the
fruit of meditation and rites is meant for the enjoyer, it must be the
inmost of all; and the blissful self is the inmost as compared with
the earlier ones. Further, this follows from the fact that meditation
and rites are meant for the acquisition of joy etc.; indeed,
meditation and rites are promted by (the desire for) joy etc.

Thus since joy etc., which are the fruits ( of rites and meditation),
are nearer to the Self, it is logical that they should be within the
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cognitive self; for the blissful self, revived by the impression of joy
etc., is perceived in dream to be dependent on the cognitive self.
Tasya, of him, of the self made of bliss; the priyam, joy-arising
from seeing such beloved objects as a son; is the sirah, head-
comparable to a head, because of its preeminence. Modah,
enjoyment, means the happiness that follows the acquisition of an
object of desire. When that enjoyment reaches it acme it is
pramodah, exhilaration. Anandah, Bliss-pleasure in general, is the
soul (trunk) of the different limbs, (i.e. expressions) of happiness in
the form of joy etc., for this ananda, (i.e. common Bliss) permeates
them all. Ananda (Bliss) is supreme Brahman; for it is Brahman
which manifests Itself in the various mental modifications, when
such limiting adjuncts as the particular objects like a son, a friend,
etc. are presented by the (past) good deeds and the mind, freed
from tamas (gloom, darkness, etc.), becomes placid. And this is
well known in the world as objective happiness. This happiness is
momentary, since the result of past deeds that brings about those
particular modifications of the mind is unstable. That being so, in
proportion as that mind becomes purified through meditation,
continence, and faith, so much do particular joys attain excellence
and gain in volume in that calm and free mind.

And this Upanisad will say, 'That is verily the source of joy; for one
becomes happy by coming in contact with that source of joy. This
one, indeed, enlivens people’ (ll. vii). There is also this other Vedic
text to the point, 'On a particle of this very Bliss other beings

live' (Br. IV.iii. 32). Thus, too, it will be said that bliss increases a
hundredfold in every successive stage, in proportion to the
perfection of detachment from desires (ll. viii). Thus, speaking
from the standpoint of the knowledge of the Supreme Brahman,
Brahman is certainly the highest as compared with the blissful self
that attains excellence gradually. The Brahman under discussion-
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which is difined as 'Truth, knowledge, infinite' (II. i), for whose
realization have been introduced the five sheaths, commencing
with the one made of food, which is the inmost of them all, and by
which they become endowed with their selves (being)-that
brahma, Brahman; is puccham pratistha, the tail that stabilizes.
Again, that very nondual Brahman, which is the farthest limit of all
negation of duality superimposed by ignorance, is the support (of
the blissful self), for the blissful self culminates in unity. (It follows,
therefore, that) there does exist that one, non-dual Brahman, as
the farthest limit of the negation of duality called up by ignorance,
and this Brahman supports (the duality) like a tail. lllustrative of
this fact, too, here is a verse:

asanneva sa bhavati | asadbrahmeti veda cet | asti brahmeti
cedveda | santamena ntato viduriti | tasyaisa eva Sarira atma | yah
pUrvasya | athato'nuprasnah | utavidvanamum lokam pretya |
kascana gacchati 3 | aho vidvanamum lokam pretya |
kascitsamasnuta 3 u | so'kamayata | bahu syam prajayeyeti | sa
tapo'tapyata | sa tapastaptva | idam sarvamasrjata | yadidam
kifica | tatsrstva | tadevanupravisat | tadanupravisya | sacca
tyaccabhavat I niruktam caniruktam ca | nilayanam canilayanam
ca | vijhanam cavijhianam ca | satyam canrtam ca satyamabhavat |
yadidam kinca | tatsatyamityacaksate | tadapyesa sloko bhavati Il
11

asanneva asatsama eva, yatha asan apurusarthasambandht, evam
sah bhavati apurusarthasambandht . ko'sau ? yah asat
avidyamanam brahma iti veda vijanati cet yadi . tadviparyayena
yatsarvavikalpaspadam sarvapravrttibijam
sarvavisesapratyastamitamapi, asti tat brahma iti veda cet , kutah
punarasanka tannastitve ? vyavaharatitatvam brahmana iti brimah
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. vyavaharavisaye hi vacarambhanamatre astitvabhavitabuddhih
tadviparite vyavaharatite nastitvamapi pratipadyate . yatha
‘ghatadirvyavaharavisayatayopapannah san , tadviparitah asan’ iti
prasiddham , evam tatsamanyadihapi syadbrahmano nastitvam
pratyasanka . tasmaducyate - asti brahmeti cedvedeti . kim punah
syattadastiti vijanatah ? tadaha - santam vidyamanam
brahmasvartpena paramarthasadatmapannam enam evamvidam
viduh brahmavidah . tatah tasmat astitvavedanat sah anyesam
brahmavadvijiieyo bhavatityarthah . athava yo nasti brahmeti
manyate, sa sarvasyaiva sanmargasya
varnasramadivyavasthalaksanasya nastitvam pratipadyate ;
brahmapratipattyarthatvattasya . atah nastikah sah asan
asadhurucyate loke . tadviparitah san yah asti brahmeti cedveda,
sa tadbrahmapratipattihetum sanmargam
varnasramadivyavasthalaksanam sraddadhanataya
yathavatpratipadyate yasmat , tatah tasmat santam
sadhumargastham enam viduh sadhavah . tasmadastityeva
brahma pratipattavyamiti vakyarthah . tasya parvasya
vijianamayasya esa eva $arire vijianamaye bhavah $arirah atma .
ko'sau ? ya esa anandamayah . tam prati nastyasanka nastitve .
apodhasarvaviéesatvattu brahmano nastitvam pratyasanka yukta ;
sarvasamyacca brahmanah . yasmadevam , atah tasmat atha
anantaram s$rotuh Sisyasya anuprasnah acaryoktimanu ete prasnah
.samanyam hi brahma akasadikaranatvat vidusah avidusasca ;
atah aviduso'pi brahmapraptirasankyate - uta api avidvan amum
lokam paramatmanam itah pretya kascana, canasabdah apyarthe,
avidvanapi gacchati prapnoti ? 'kim va na gacchati ? ‘iti dvitiyo'pi
prasno drastavyah, anuprasna iti bahuvacanat . vidvamsam
pratyanyau prasnau - yadyavidvansamanyam karanamapi brahma
na gacchati, ato viduso'pi brahmagamanamasankyate ; atastam
prati prasnah - aho vidvaniti . ukaram ca
vaksyamanamadhastadapakrsya takaram ca
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pUrvasmadutasabdadvyasajya aho ityetasmatplirvamutasabdam
samyojya prcchati - utaho vidvaniti . vidvan brahmavidapi kascit
itah pretya amum lokam samasnute prapnoti . samasnute u
ityevam sthite, ayadese yalope ca krte, akarasya plutih - samasnuta
3 uiti . vidvansamasnute amum lokam ; kim va, yatha avidvan,
evam vidvanapi na samasnute ityaparah prasnah . dvaveva va
prasnau vidvadavidvadvisayau ; bahuvacanam tu
samarthyapraptaprasnantarapeksaya ghatate . ‘asad brahmeti
veda cet’ ‘asti brahmeti cedveda’ iti Sravanadasti nastiti samsayah .
tatah arthapraptah kimasti nastiti prathamo'nuprasnah .
brahmanah apaksapatitvat avidvangacchati na gacchatiti dvitiyah .
brahmanah samatve'pi avidusa iva viduso'pyagamanamasankya
kim vidvansamasnute na samasnute iti trtiyo'nuprasnah ..

etesam prativacanartha uttaro grantha arabhyate . tatra
astitvameva tavaducyate . yaccoktam ‘satyam jianamanantam
brahma’ iti, tatra ca katham satyatvamityetadvaktavyamiti
idamucyate . sattvoktyaiva satyatvamucyate . uktam hi sadeva
satyamiti ; tasmatsattvoktyaiva satyatvamucyate .
kathamevamarthata avagamyate asya granthasya ? sabdanugamat
. anenaiva hyarthenanvitani uttaravakyani -

‘tatsatyamityacaksate’ (tai. u. 2. 6 . 1) 'yadesa akasa anando na
syat’ (tai.u. 2.7 . 1) ityadini . tatra asadeva brahmetyasankyate .
kasmat ? yadasti, tadvisesato grhyate ; yatha ghatadi . yannasti,
tannopalabhyate ; yatha sasavisanadi . tatha nopalabhyate
brahma ; tasmadvisesatah agrahanannastiti . tanna,
akasadikaranatvadbrahmanah . na nasti brahma . kasmat ? akasadi
hi sarvam karyam brahmano jatam grhyate ; yasmacca jayate
kificit , tadastiti drstam loke, yatha ghatankuradikaranam
mrdbijadi ; tasmadakasadikaranatvadasti brahma . na casato
jatam kincidgrhyate loke karyam . asatascennamartpadi karyam ,
niratmakatvannopalabhyeta ; upalabhyate tu ; tasmadasti

brahma . asatascetkaryam grhyamanamapi asadanvitameva syat ;
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na caivam ; tasmadasti brahma . tatra ‘kathamasatah

sajjayeta’ (cha. u. 6 . 2. 2) iti $rutyantaramasatah
sajjanmasambhavamanvacaste nyayatah . tasmatsadeva brahmeti
yuktam . tadyadi mrdbijadivat karanam syat , acetanam tarhi . na;
kamayitrtvat . na hi kamayitracetanamasti loke . sarvajfiam hi
brahmetyavocama ; atah kamayitrtvopapattih .
kamayitrtvadasmadadivadanaptakamamiti cet, na ; svatantryat .
yatha anyanparavasikrtya kamadidosah pravartayanti, na tatha
brahmanah pravartakah kamah . katham tarhi ?
satyajianalaksanah svatmabhuatatvadvisuddhah . na tairbrahma
pravartyate ; tesam tu tatpravartakam brahma
pranikarmapeksaya . tasmatsvatantryam kamesu brahmanah ; ato
na anaptakamam brahma . sadhanantaranapeksatvacca . yatha
anyesamanatmabhita dharmadinimittapeksah kamah
svatmavyatiriktakaryakaranasadhanantarapeksasca, na tatha
brahmanah . kim tarhi ? svatmano'nanyah . tadetadaha -
so'kamayata . sah atma yasmadakasah sambhttah, akamayata
kamitavan . katham ? bahu prabhttam syam bhaveyam .
kathamekasyarthantarananupravese bahutvam syaditi, ucyate -
prajayeya utpadyeya . na hi putrotpatterivarthantaravisayam
bahubhavanam . katham tarhi ?
atmasthanabhivyaktanamaripabhivyaktya . yada atmasthe
anabhivyakte namarape vyakriyete, tada
atmasvarlpaparityagenaiva brahmanah apravibhaktadesakale
sarvavasthasu vyakriyete . tadetannamartpavyakaranam
brahmano bahubhavanam . nanyatha niravayavasya brahmano
bahutvapattirupapadyate alpatvam va, yatha akasasyalpatvam
bahutvam ca vastvantarakrtameva . atah taddvarenaivatma bahu
bhavati . na hyatmano'nyadanatmabhdtam
tatpravibhaktadesakalam siksmam vyavahitam viprakrstam
bhitam bhavadbhavisyadva vastu vidyate . atah namaripe
sarvavasthe brahmanaivatmavati . na brahma tadatmakam . te
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tatpratyakhyane na sta eveti tadatmake ucyete . tabhyam ca
upadhibhyam
jhatrjfieyajnanasabdarthadisarvasamvyavaharabhagbrahma . sah
atma evamkamah san tapah atapyata . tapa iti jAanamucyate,
'yasya jhanamayam tapah’ (mu. u. 1.1 . 8)iti $rutyantarat .
aptakamatvacca itarasya asambhava eva tapasah . tattapah
atapyata taptavan,
srjyamanajagadracanadivisayamalocanamakarodatmetyarthah .
sah evamalocya tapah taptva pranikarmadinimittanurdpam idam
sarvam jagat desatah kalatah namna rlipena ca yathanubhavam
sarvaih pranibhih sarvavasthairanubhtdyamanam asrjata srstavan .
yadidam kinca yatkifcedamavisistam , tat idam jagat srstva,
kimakaroditi, ucyate - tadeva srstam jagat anupravisaditi ..
tatraitaccintyam - kathamanupravisaditi . kim , yah srasta, sa
tenaivatmananupravisat , uta anyeneti ? kim tavadyuktam ?
ktvapratyayasravanat, yah srasta, sa evanupravisaditi . nanu na
yuktam mrdvaccetkaranam brahma, tadatmakatvatkaryasya,
karanameva hi karyatmana parinamate ; atah apravistasyaiva
karyotpatterirdhvam prthakkaranasya punah
praveso'nupapannah . na hi ghataparinamavyatirekena mrdo
ghate praveso'sti . yatha ghate ciirnatmana mrdo'nupravesah,
evamanena atmana namarUupakarye anupravesa atmanah iti cet,
Srutyantaracca ‘anena jivenatmananupravisya’ (cha.u. 6.3 .2)iti ;
naivam yuktam , ekatvadbrahmanah . mrdatmanastvanekatvat
savayavatvacca yukto ghate mrdasctirnatmananupravesah,
mrdascirnasya apravistadesatvacca . na tvatmana ekatve sati
niravayavatvadapravistadesabhavacca pravesa upapadyate ;
katham tarhi pravesah syat ? yuktasca pravesah, srutatvat -
‘tadevanupravisat’ iti . savayavamevastu ; tarhi savayavatvat mukho
hastapravesavat namardpakarye jivatmananupraveso yukta eveti
cet, na; aslnyadesatvat . na hi karyatmana parinatasya
namarupakaryadesavyatirekena atmasinyah pradeso'sti, yam
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pravisejjivatmana . karanameva cetpraviset , jivatmatvam jahyat
yatha ghato mrtpravese ghatatvam jahati . tadevanupravisat' iti ca
Sruterna karananupraveso yuktah . karyantarameva syaditi cet -
tadevanupravisaditi jivatmardpam karyam namartpaparinatam
karyantarameva apadyata iti cet, na ; virodhat . na hi ghato
ghatantaramapadyate, vyatirekasrutivirodhacca . jivasya
namarUpakaryavyatirekanuvadinyah $rutayo virudhyeran ;
tadapattau moksasambhavacca . na hi yato mucyamanah, tadeva
apadyate . na hi srnkhalapattih baddhasya taskaradeh .
bahyantarbhedena parinatamiti cet - tadeva karanam brahma
sariradyadharatvena tadantarjivatmana adheyatvena ca
parinatamiti cet , na ; bahisthasya pravesopapatteh . na hi yo
yasyantahsthah sa eva tatpravista ucyate . bahisthasyanupravesah
syat , pravesasabdarthasyaivam drstatvat - yatha grham krtva
pravisaditi . jalasturyakadipratibimbavat pravesah syaditi cet, na;
aparicchinnatvadamurtatvacca . paricchinnasya martasyanyasya
anyatra prasadasvabhavake jaladau stryakadipratibimbodayah
syat, na tvatmanah ; amdrtatvat , akasadikaranasya atmanah
vyapakatvat .
tadviprakrstadesapratibimbadharavastvantarabhavacca
pratibimbavatpraveso na yuktah . evam tarhi naivasti pravesah ; na
ca gatyantaramupalabhamahe, ‘tadevanupravisat’ iti $ruteh .
$rutisca no'tindriyavisaye vijianotpattau nimittam . na
casmadvakyat yatnavatamapi vijianamutpadyate . hanta
tarhyanarthakatvadapohyametadvakyam ‘tatsrstva
tadevanupravisat' iti ; na, anyarthatvat . kimarthamasthane carca ?
prakrto hyanyo vivaksito'sya vakyarthah asti ; sa smartavyah -
‘brahmavidapnoti param’ (tai. u. 2. 1. 1) ‘satyam jianamanantam
brahma’ (tai.u.2.1.1)yo veda nihitam guhayam’ (tai.u.2.1.1)
iti . tadvijianam ca vivaksitam ; prakrtam ca tat .
brahmasvartpavagamaya ca akaséadyannamayantam karyam
pradarsitam ; brahmavagamasca arabdhah . tatra
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annamayadatmano'nyo'ntara atma pranamayabh ;
tadantarmanomayo vijianamaya iti vijnanaguhayam pravesitah ;
tatra ca anandamayo visista atma pradarsitah . atah
paramanandamayalingadhigamadvarena anandavivrddhyavasana
atma . brahma puccham pratistha sarvavikalpaspado
nirvikalpo'syameva guhayamadhigantavya iti tatpravesah
prakalpyate . na hyanyatropalabhyate brahma, nirvisesatvat ;
visesasambandho hyupalabdhiheturdrstah - yatha
rahos$candrarkaviséesasambandhah .
evamantahkaranaguhatmasambandho brahmana
upalabdhihetuh, samnikarsat, avabhasatmakatvacca
antahkaranasya . yatha ca alokavisistaghatadyupalabdhih, evam
buddhipratyayalokavisistatmopalabdhih syat , tasmat
upalabdhihetau guhayam nihitamiti prakrtameva . tadvrttisthaniye
tviha punastatsrstva tadevanupravisadityucyate ..
devedamakasadikaranam karyam srstva
tadanupravistamivantarguhayam buddhau drastr srotr mantr
vijiatrityevam visesavadupalabhyate . sa eva tasya pravesah ;
tasmadasti tatkaranam brahma . atah
astitvadastityevopalabdhavyam tat . tat karyamanupravisya ; kim ?
sacca martam tyacca amurtam abhavat . martamdrte
hyavyakrtanamaripe atmasthe antargatena atmana vyakriyete
muartamdartasabdavacye . te atmana tvapravibhaktadesakale iti
krtva atma te abhavadityucyate . kim ca, niruktam caniruktam ca,
niruktam nama niskrsya samanasamanajatiyebhyah
desakalavisistataya idam tadityuktam ; aniruktam tadviparitam ;
niruktanirukte api murtamurtayoreva visesane . yatha sacca tyacca
pratyaksaparokse, tatha nilayanam canilayanam ca . nilayanam
nidam asrayah martasyaiva dharmah ; anilayanam tadviparitam
amurtasyaiva dharmah . tyadaniruktanilayanani
amartadharmatve'pi vyakrtavisayanyeva,
sargottarakalabhavasravanat . tyaditi pranadyaniruktam
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tadevanilayanam ca . ato viSesanani amdartasya
vyakrtavisayanyevaitani . vijnanam cetanam ; avijianam
tadrahitamacetanam pasanadi . satyam ca vyavaharavisayam,
adhikarat ; na paramarthasatyam ; ekameva hi paramarthasatyam
brahma . iha punah vyavaharavisayamapeksikam satyam,
mrgatrsnikadyanrtapeksaya udakadi satyamucyate . anrtam ca
tadviparitam . kim punah ? etatsarvamabhavat , satyam
paramarthasatyam ; kim punastat ? brahma, ‘satyam
jhanamanantam brahma’ iti prakrtatvat . yasmat , sattyadadikam
martamurtadharmajatam yatkincedam sarvamavisistam
vikarajatamekameva sacchabdavacyam brahmabhavat,
tadvyatirekenabhavannamaripavikarasya, tasmat tat brahma
satyamityacaksate brahmavidah . asti nastityanuprasnah prakrtah ;
tasya prativacanavisaye etaduktam - ‘atmakamayata bahu syam’
iti . sa yathakamam ca akasadikaryam sattyadadilaksanam srstva
tadanupravisya pasyansrnvanmanvano vijanan bahvabhavat ;
tasmat tadevedamakasadikaranam karyastham parame vyoman
hrdayaguhayam nihitam
tatpratyayavabhasavisesenopalabhyamanamastityevam
vijaniyadityuktam bhavati . tat etasminnarthe brahmanokte esah
$lokah mantrah bhavati . yatha
pUrvesvannamayadyatmaprakasakah paficasvapi, evam
sarvantaratamatmastitvaprakasako'pi mantrah karyadvarena
bhavati

ll-vi-1: If anyone knows Brahman as non-existing, he himself
becomes non-existent. If anyone knows that Brahman does exist,
then they consider him as existing by virtue of that (knowledge).
Of that preceding (blissful) one, this one is the embodied self.
Hence hereafter follow these questions: After departing (from
here) does any ignorant man go to the other world (or does he
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not) ? Alternatively, does any man of knowledge, after departing
(from here) reach the other world (or does he not) ? He (the Self)
wished, “Let me be many, let me be born. He undertook a
deliberation. Having deliberated, he created all this that exists.
That (Brahman), having created (that), entered into that very thing.
And having entered there, It became the formed and the formless,
the defined and the undefined, the sustaining and the non-
sustaining, the sentient and the insentient, the true and the untrue.
Truth became all this that there is. They call that Brahman Truth.
Pertaining to this, there occurs this verse:

asanneva asatsama eva, yatha asan apurusarthasambandhi, evam
sah bhavati apurusarthasambandhi . ko'sau ? yah asat
avidyamanam brahma iti veda vijanati cet yadi

He becomes non-existing indeed-like something non-existent;
just as a nonentity has no relation wiht any human objective,
similarly, he remains dissociated from the human objective (viz
liberation). Who is that? He who, perchance knows Brahman as
non-existing.

tadviparyayena yatsarvavikalpaspadam sarvapravrttibijam
sarvavisesapratyastamitamapi, asti tat brahma iti veda cet

As opposed to that, if he known; That-that Brahman, which is the
basis of all diversification and the seed of all activity, though in
ltself It is devoid of all distinctions does exist, (then the knowers of
Brahman consider him as existing).

kutah punarasanka tannastitve ?

Why, again, should there be any apprehension of Its non-
existence?

vyavaharatitatvam brahmana iti bramah
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We say that (this is so, because) Brahman is beyond all empirical
relationships.

vyavaharavisaye hi vacarambhanamatre astitvabhavitabuddhih
tadviparite vyavaharatite nastitvamapi pratipadyate . yatha
‘ghatadirvyavaharavisayatayopapannah san , tadviparitah asan’ iti
prasiddham , evam tatsamanyadihapi syadbrahmano nastitvam
pratyasanka

The intellect that is prone to think of existence with regard to only
the empirical objects having speech alone as their substance, may
assume nonexistence with regard to anything that is opposed to
this and is transcendental. For instance, it is well-known that a pot,
comprehended as a thing that man can deal with, is true, while
anything of an oppsite natural is false. Thus, by a parity of
reasoning, there may arise here also an apprehension of the non-
existence of Brahman.

tasmaducyate - asti brahmeti cedvedeti
Therefore it is said, 'lIf anyone knows that Brahman does exist'.

kim punah syattadastiti vijanatah ?
What again, will happen to one who knows Brahman as existing?

tadaha - santam vidyamanam brahmasvaripena
paramarthasadatmapannam enam evamvidam viduh
brahmavidah . tatah tasmat astitvavedanat sah anyesam
brahmavadvijiieyo bhavatityarthah . athava yo nasti brahmeti
manyate, sa sarvasyaiva sanmargasya
varnasramadivyavasthalaksanasya nastitvam pratipadyate ;
brahmapratipattyarthatvattasya

That is being answered: Tatah, because of that realization of
exisence; the knowers of Brahman viduh, know; enam, this one-
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who has this realization; as santam, existing- identified with the
Self that is absolutely real,-, by virtue of his having become one
with the Brahman that exists. The idea is that he becomes worthy
to be known by others, just as Brahman is. Or (the alternative
meaning is): If a man thinks, 'Brahman is nonexistence’, then that
man, because of his faithlessness the entire righteous path
consisting of the scheme of castes, stages of life, etc., becomes
non-existent inasmch as that path is not calculated to lead him to
Brahman.

atah nastikah sah asan asadhurucyate loke
Hence this atheist is called asat, unrighteous-in this world.

tadviparitah san yah asti brahmeti cedveda, sa
tadbrahmapratipattihetum sanmargam
varnasramadivyavasthalaksanam sraddadhanataya
yathavatpratipadyate yasmat , tatah tasmat santam
sadhumargastham enam viduh sadhavah . tasmadastityeva
brahma pratipattavyamiti

As opposed to such a man, if anyone knows that '‘Brahman does
exist', then, he, because of his faith, accepts properly the
righteous path comprising the scheme of castes, stages of life,
etc. and leading to the realization of Brahman. Since this is so,
tatah, therefore; the good people know this one as santam,
treading the righteous path. The purport of the sentence is:
Because of this fact, Brahman is to be accepted as surely existing.

tasya purvasya vijianamayasya esa eva Sarire vijianamaye bhavah
sarirah atma . ko'sau ? ya esa anandamayah

Tasya purvasya, of the preceding one-of the cognitive one; esah
eva, this one, indeed; is sarirah atma, the self existing in the body
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made of knowledge. Which is that? That which is this one-the self
made of bliss.

tam prati nastyasanka nastitve . apodhasarvavisesatvattu
brahmano nastitvam pratyasanka yukta ; sarvasamyacca
brahmanah

As to this self there is no apprehension of non-existence. But
Brahman's non-existence may be suspected, since It is devoid of
all distinctions, and since it is common to all.

yasmadevam , atah tasmat atha anantaram srotuh Sisyasya
anuprasnah acaryoktimanu ete prasnah . samanyam hi brahma
akasadikaranatvat vidusah avidusasca

Since this is so, atah, therefore; atha, afterwards; there are these
anuprasnah: prasnah means questions, by the disciple who is the
hearer, and anu means after; the questions after what the teacher
has spoken are the anuprasnah. Brahman, being the cause of
space etc., is equally common to the man of knoweldge and the
ignorant.

atah aviduso'pi brahmapraptirasankyate - uta api avidvan amum
lokam paramatmanam itah pretya kascana, canasabdah apyarthe,
avidvanapi gacchati prapnoti ? 'kim va na gacchati ? 'iti dvitiyo'pi
prasno drastavyah, anuprasna iti bahuvacanat . vidvamsam
pratyanyau prasnau - yadyavidvansamanyam karanamapi brahma
na gacchati, ato viduso'pi brahmagamanamasankyate ; atastam
prati prasnah - aho vidvaniti . ukaram ca
vaksyamanamadhastadapakrsya takaram ca
pUrvasmadutasabdadvyasajya aho ityetasmatpdrvamutasabdam
samyojya prcchati - utaho vidvaniti . vidvan brahmavidapi kascit
itah pretya amum lokam samasnute prapnoti
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Therefore, it may be suspected that the ignorant. Therefore, it may
be suspected that the ignorant man, too, reaches Brahman. Uta
has the meaning of api (used in introducing a question). Cana is
used in the sense of api (implying even). Pretya, departing, from
here; does kah cana avidvan, evev one who is ignorant; gacchati,
reach; amum lokam, that world-the supreme Self? The question,
'Or does he not go?' is implied because of the use of the plural
number in 'anuprasnah, questions put after the teacher's
instruction.' The remaining two questions are with regard to the
enlightened man. It the ignorant man fails to reach Brahman,
though It is the common source of all, then the attainment of
Brahman by an enlightened man may as well be doubted. Hence
with regard to him is the question: Aho vidvan etc. Does
someone; who is a vidvan, an enlightened man, a knower of
Brahman; pretya, departing, from here; amum lokam samasnute,
reach the other world?

samasnute u ityevam sthite, ayadese yalope ca krte, akarasya
plutih - samasdnuta 3 u iti . vidvansamasnute amum lokam ; kim va,
yatha avidvan , evam vidvanapi na samasnute ityaparah prasnah
In the expression samasnute u, the e (in te) is replaced by ay, of
which the y having been dropped out, the a becomes lengthened,
and the expression becomes samasnuta u. And the letter u,
occuring later, should be transferred from the bottom and the
letter ta should be detached from uta, occuring earlier, (to form a
new word uta). Placing this (new) uta before the word aho, the
question is being put: 'Uta aho vidvan.... Or does the enlightened
man attain the other world?' The other question is: 'Or does the
enlightened man not attain it, just as the ignorant man does not?'

dvaveva va prasnau vidvadavidvadvisayau
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Alternatively, there are only two questions relating to the
enlightened and the unenlightened men.

bahuvacanam tu samarthyapraptaprasnantarapeksaya ghatate .
‘asad brahmeti veda cet’ ‘asti brahmeti cedveda’ iti Sravanadasti
nastiti samsayah . tatah arthapraptah kimasti nastiti
prathamo'nuprasnah .

But the plural occurs with reference to other questions that may
crop up by implication. From hearing, 'lf one knows Brahman, as
nonexisting', and 'lf one knows that Brahman does exist', the
doubt arises as to whether It exists or does not exist. From that, by
implication, crops up this first question after the teacher's
instruction: '‘Does Brahman exist or does It not?"

brahmanah apaksapatitvat avidvangacchati na gacchatiti dvitiyah
brahmanah samatve'pi avidusa iva viduso'pyagamanamasankya
kim vidvansamasnute na samasnute iti trtiyo'nuprasnah

The second one is: 'Since Brahman is impartial, does the
unenlightened man reach It or does he not?' Even if Brahman is
equal to all, Its non-attainment in the case of the enlightened man
can be suspected as much as much as in the case of the
unelightened one; and hence the third question following on the
teacher's instruction, is, 'Does the man of knowledge attain or
does he not?’

etesam prativacanartha uttaro grantha arabhyate . tatra
astitvameva tavaducyate . yaccoktam ‘satyam jianamanantam
brahma’ iti, tatra ca katham satyatvamityetadvaktavyamiti
idamucyate . sattvoktyaiva satyatvamucyate . uktam hi sadeva
satyamiti ; tasmatsattvoktyaiva satyatvamucyate .
kathamevamarthata avagamyate asya granthasya ? sabdanugamat
. anenaiva hyarthenanvitani uttaravakyani -
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‘tatsatyamityacaksate’ (tai. u. 2. 6. 1) 'yadesa akasa anando na
syat’ (tai.u. 2.7 .1)ityadini

The succeeding text is introduced for answering these questions.
Apropos of this, existence is being first spoken of. It remains to be
explained as to what kind of truth is meant in the assertion that
was made thus: 'Brahman is truth, knowledge, infinite'. Hence it is
being said: Brahman's truth is affirmed by speaking of Its
existence; for it has been asserted that the existing is the true (an
echo of Ch. VL. ii. 1). Therefore, the very affirmation of existence
amounts to an avowal of reality. How is it known that this text
bears such as import? From the trend of the words of this text. For
the succeeding sentences such as, 'They call that (Brahman) Truth'
(1. vi), (Who indeed will inhale and who exhale) if this Bliss
(Brahman) be not there in the supreme space (within the heart)?’,
are connected with this very purport.

tatra asadeva brahmetyasankyate . kasmat ? yadasti, tadvisesato
grhyate ; yatha ghatadi . yannasti, tannopalabhyate ; yatha
$asavisanadi . tatha nopalabhyate brahma ; tasmadvisesatah
agrahanannastiti

Objection: While on this topic, the suspicion arises that Brahman
is surely non-existent. Why? Because whatever exists is perceived
as possessed of distinctive attributes, as for instance a pot etc.
Whatever is nonexistent is not perceived, as for instance the horn
of a hare etc. Similarly, Brahman is not perceived. So It does not
exist, since It is not perceived as possessed of distinguishing
attributes.

tanna, akasadikaranatvadbrahmanah . na nasti brahma akasadi hi
sarvam karyam brahmano jatam grhyate

Answer: This is not tenable, since Brahman is the cause of space
etc. It is not a fact that Brahman does not exist.
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Why? Since all the products issuing from Brahman, such as space
etc., are perceived.

yasmacca jayate kifcit , tadastiti drstam loke, yatha
ghatankuradikaranam mrdbijadi ; tasmadakasadikaranatvadasti
brahma . na casato jatam kincidgrhyate loke karyam .
asatascennamartpadi karyam , niratmakatvannopalabhyeta ;
upalabhyate tu ; tasmadasti brahma . asatascetkaryam
grhyamanamapi asadanvitameva syat ; na caivam ; tasmadasti
brahma . tatra ‘kathamasatah sajjayeta’ (cha. u. 6 . 2. 2) iti
Srutyantaramasatah sajjanmasambhavamanvacaste nyayatah .
tasmatsadeva brahmeti yuktam

It is a matter of common experience in this world that any thing
from which something is produced does exist, as for instance,
earth, seed, etc., which are the causes of a pot, a sprout, etc. So
Brahman does exist, since It is the cause of space etc. And, no
effect is perceived in this world as having been produced from a
nonentity. If such effects as name and form had originated from a
nonentity, they should not have been perceived since they have
no reality. But they are perceived. Hence Brahman exists. Should
any effect originate from a nonentity, it should remain soaked in
unreality even while being perceived. But facts point otherwise.
Therefore Brahman exists. Pertaining to this another Vedic text -
'‘How can a thing that exists come out of a thing that does

not?' (Ch. VI.ii. 2)-points out logically the impossiblity of the
creation of something out of nothing. Therefore, it stands to
reason that Brahman is verily a reality.

tadyadi mrdbijadivat karanam syat , acetanam tarhi

Objection: Should that Brahman be a cause like earth, seed, etc., It
will be insentient.

66



na ; kamayitrtvat . na hi kamayitracetanamasti loke . sarvajiiam hi
brahmetyavocama ; atah kamayitrtvopapattih

Answer: No, since It is capable of desiring. Certainly itis not a
matter of experience that one who can desire can be insentient.
We have said that Brahman is indeed omniscient; and so it is but
reasonable that It should be capable of desiring.

kamayitrtvadasmadadivadanaptakamamiti cet
Objection: Since Brahman has desires, It has unfulfilled desires
like ourselves.

na ; svatantryat . yatha anyanparavasikrtya kamadidosah
pravartayanti, na tatha brahmanah pravartakah kamah . katham
tarhi ? satyajianalaksanah svatmabhutatvadvisuddhah . na
tairbrahma pravartyate ;

Answer: Not so, for It is independent. Such defects as desire
cannot impel Brahman (to action) just as they do others by
subjecting them to their influence. What then are these (desires of
Brahman)? They are by nature truth and knowledge, and they are
pure by virtue of their identity with Brahman. Brahman is not
impelled to action by them.

tesam tu tatpravartakam brahma pranikarmapeksaya
tasmatsvatantryam kamesu brahmanah ; ato na anaptakamam
brahma

But Brahman ordains them in accordance with the results of
actions of the creatures. Therefore, Brahman has dependence
with regard to desires. So Brahman has no want.

sadhanantaranapeksatvacca . yatha anyesamanatmabhuta
dharmadinimittapeksah kamah
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svatmavyatiriktakaryakaranasadhanantarapeksasca, na tatha
brahmanah

And this follows also from the fact of Brahman's non-dependence
on any other means. Further, Brahman has no dependence on
accessories etc., as others have whose desires are not identified
with themselves but are dependent on such causes as
righteousness, and require the extraneous body and senses as
their instruments.

kim tarhi ? svatmano'nanyah
How do they exist then (in Brahman)? They are non-different from
ltself.

tadetadaha - so'kamayata . sah atma yasmadakasah sambhdatah,
akamayata kamitavan . katham ? bahu prabhttam syam bhaveyam
That fact is stated in sah akamayata: sah, the Self from which
space originated; akamayata, desired. How? Bahu syam: syam, |
shall become; bahu, many.

kathamekasyarthantarananupravese bahutvam syaditi
Objection: How can the One become many, unless It enters into
something else?

ucyate - prajayeya utpadyeya . na hi
putrotpatterivarthantaravisayam bahubhavanam . katham tarhi ?
atmasthanabhivyaktanamartpabhivyaktya

The answer is, 'prajayeya, | shall be born'. The multiplication here
does not refer to becoming something extraneous as one does by
begetting a son. How then? Through the manifestation of name
and form that are latent in ltself.
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yada atmasthe anabhivyakte namartpe vyakriyete, tada
atmasvarUpaparityagenaiva brahmanah apravibhaktadesakale
sarvavasthasu vyakriyete

When name and form existing latently in the Self get manifested,
they evolve-by retaining their intrinsic nature as the Self under all
conditions-in time and space which are inseparable from
Brahman.

tadetannamartpavyakaranam brahmano bahubhavanam .
nanyatha niravayavasya brahmano bahutvapattirupapadyate
alpatvam va, yatha akasasyalpatvam bahutvam ca
vastvantarakrtameva . atah taddvarenaivatma bahu bhavati . na
hyatmano'nyadanatmabhittam tatpravibhaktadesakalam
suksmam vyavahitam viprakrstam bhitam bhavadbhavisyadva
vastu vidyate.

Then that evolution of name and form is (what is called) the
appearence of Brahman as the many. In no other way is it possible
for the partless Brahman to become either multiple or finite; as for
instance, the finitude and plurality of space are surely the
creations of extraneous factors. Hence the Self becomes multiple
through these alone. For no such subtle, disconnected and
remote thing exists as a non-Self, in the past, present, or future,
which is different from the Self and separated from It by time or
space.

atah namarlpe sarvavasthe brahmanaivatmavati . na brahma
tadatmakam . te tatpratyakhyane na sta eveti tadatmake ucyete .
tabhyam ca upadhibhyam
jhatrjneyajianasabdarthadisarvasamvyavaharabhagbrahma . sah
atma evamkamah san tapah atapyata . tapa iti jdAanamucyate,
'yasya jianamayam tapah’ (mu. u. 1.1 . 8) iti $rutyantarat
aptakamatvacca itarasya asambhava eva tapasah
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Therefore, it is only because of Brahman that name and form have
their being under all circumstances, but Brahman does not consist
of them. They are said to be essentially Brahman, since they cease
to exist when Brahman is eliminated. And, conditioned by these
two limiting adjuncts, Brahman becomes a factor in all emperical
dealings involving such words as knower, knowable and
knowledge, as also their implications etc. Having such a desire,
sah, He-that Self; tapah, atapyata: by tapah is meant knowledge
since another Vedic text says, 'He whose tapah consists of
knowledge' (Mu.l.i.?), and since the other kind of tapah (austerity)
is out of place in one in whom all desires remain fulfilled.

tattapah atapyata taptavan,
srjyamanajagadracanadivisayamalocanamakarodatmetyarthah .
sah evamalocya tapah taptva pranikarmadinimittanurdpam idam
sarvam jagat desatah kalatah namna ripena ca yathanubhavam
sarvaih pranibhih sarvavasthairanubhtdyamanam asrjata srstavan .
yadidam kinca yatkifcedamavisistam , tat idam jagat srstva
kimakaroditi, ucyate - tadeva srstam jagat anupravisaditi

That kind of tapah, knowledge; he atapyata, practised. The idea is
that the Self reflected on the plan etc. of the world being created.
Sah tapah taptva, He, having reflected thus; asrjata, created, in
consonance with such contributory factors as the results of actions
of creatures; idam sarvam, all this; yat idam kim ca, whatever there
is, without any exception-this universe, together with space, time,
name, and form as He perceived it, and as it is perceived by all
beings under various circumstences. Brahman, srstva, having
created; tat, that, this world; -what did He do? the answer is- tat
eva, into that very world, which had been created; anupravisat, He
entered.
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tatraitaccintyam - kathamanupravisaditi . kim , yah srasta, sa
tenaivatmananupravisat, uta anyeneti ? kim tavadyuktam ?

With regard to this, it is a matter for consideration as to how He
entered. Did the Creator enter in that very form of His or in some
other form? Which is the reasonable position?

ktvapratyayasravanat, yah srasta, sa evanupravisaditi
Pseudo-Vedantin: From the use of the suffix ktva(-ing), it follows
that the Creator Himself entered.

nanu na yuktam mrdvaccetkaranam brahma,
tadatmakatvatkaryasya, karanameva hi karyatmana parinamate ;
atah apravistasyaiva karyotpatterardhvam prthakkaranasya punah
praveso'nupapannah .

na hi ghataparinamavyatirekena mrdo ghate praveso'sti
Objection: Is that not illogical, since on the supposition that
Brahman is a (material) cause in the same sense as clay is (of pot
etc.), the effects are non-different from Brahman? For it is the
cause that becomes transformed into the effect. Hence it is
illogical that, after the production of the effect, the cause should
enter over again into the effect as a separate entity, as though it
had not done so already. Apart from being shaped into a pot, the
clay has no other entry into the pot, to be sure.

yatha ghate clrnatmana mrdo'nupravesah, evamanena atmana
namarUpakarye anupravesa atmanah iti cet, Srutyantaracca ‘anena
jivenatmananupravidya’ (cha. u. 6. 3. 2) iti

Pseudo-Vedantin: Just as earth, in the form of dust, enters into a
pot (made of earth), similarly, the Self can enter into name and
form under some other guise. And this also follows from another

Vedic text, 'By entering in the form of the soul of each individual
being....' (Ch. VL.iii. 2).
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naivam yuktam , ekatvadbrahmanah . mrdatmanastvanekatvat
savayavatvacca yukto ghate mrdasctrnatmananupravesah,
mrdascUrnasya apravistadesatvacca . na tvatmana ekatve sati
niravayavatvadapravistadesabhavacca pravesa upapadyate
Objection: This is not proper, since Brahman is one. In the case of
earth, however, it is possible to enter into a pot in the form of dust,
since lumps of earth are many and have parts, and since powder
of earth has places still unoccupied by it. In the case of the Self,
however, there cannot possibly be any entry, since It is one at the
same time that It has no dimension and has nowhere to enter into.

katham tarhi pravesah syat ? yuktasca pravesah, srutatvat -
‘tadevanupravisat’ iti . savayavamevastu ;

tarhi savayavatvat mukho hastapravesavat namarapakarye
jivatmananupraveso yukta eveti cet

Pseudo-Vedantin: What kind of entry will it be then? And, the fact
of entry has to be upheld in view of the Upanisadic statement: 'He
entered into that very thing.' That being so, Brahman may as well
have dimensions, and having dimensions, it is but proper that
Brahman's entry in the form of an individual soul into name and
form should be like that of a hand into the mouth.

na ; aslnyadesatvat . na hi karyatmana parinatasya
namarUpakaryadesdavyatirekena atmastnyah pradeso'sti, yam
pravisejjivatmana . karanameva cetpraviset , jivatmatvam jahyat,
yatha ghato mrtpravese ghatatvam jahati . ‘tadevanupravisat' iti ca
$ruterna karananupraveso yuktah . karyantarameva syaditi cet
Objection: No, since there is no empty space. For Brahman, which
has become transformed into effects, has no other space-apart
from that occupied by the effects, consisting of name and form-
which is devoid of It and into which It can enter as an individual
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soul. Should It (i.e. Brahman as the individual soul) enter into the
cause (viz Brahman as name and form), It will cease to be an
individual soul, just as a pot ceases to be a pot on entering into
(i.e. on being reduced to) earth. Hence the text, ‘He entered into
that very thing', cannot justifiably imply into the cause.

tadevanupravisaditi jivatmartpam karyam namartpaparinatam
karyantarameva apadyata iti cet

Pseudo-Vedantin: Let (the entry be into) another effect. The text,
'He entered into that very thing', means that one effect, viz the
individual soul, entered into another effect made of name and
form.

na ; virodhat . na hi ghato ghatantaramapadyate,
vyatirekasrutivirodhacca . jivasya
namarUpakaryavyatirekanuvadinyah $rutayo virudhyeran ;
tadapattau moksasambhavacca . na hi yato mucyamanah, tadeva
apadyate . na hi srnkhalapattih baddhasya taskaradeh

Objection: No, since this involves a contradiction; for a pot does
not become merged into another pot. Besides, this runs counter
to the Vedic texts that speak of their distinction; so, the Vedic texts
that reaffirm the difference of the individual soul from the effect,
name and form, will be contradicted. Furthermore, if the soul
merges into name and form, liberation will be impossible. It does
not stand to reason that one merges into what one tries to get
freed from. A chained thief does not enter into fetters.

bahyantarbhedena parinatamiti cet - tadeva karanam brahma
sariradyadharatvena tadantarjivatmana adheyatvena ca
parinatamiti cet

Pseudo-Vedantin: Suppose Brahman is transformed into two
parts, external and internal. To explain, that very Brahman which is
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the cause, has become diversified as the receptacle in the shape
of body etc., and as the thing contained in the shape of the
embodied soul.

na ; bahisthasya pravesopapatteh . na hi yo yasyantahsthah sa eva
tatpravista ucyate . bahisthasyanupravesah syat,
pravesasabdarthasyaivam drstatvat - yatha grham krtva pravisaditi
Obijection: No, for entry is possible only for what is outside. Not
that a thing which is (naturally) contained within another is said to
have entered there. The entry should be of something that is
outside, for the word entry (pravesa) is seen to carry that sense, as
for instance in the sentence, 'He entered into the house after
erecting it.’

jalastryakadipratibimbavat pravesah syaditi cet
Pseudo-Vedantin: The entry may be like that of the reflections of
the sun etc. in water.

na ; aparicchinnatvadamurtatvacca . paricchinnasya
murtasyanyasya anyatra prasadasvabhavake jaladau
suryakadipratibimbodayah syat, na tvatmanah ; amuartatvat,
akasadikaranasya atmanah vyapakatvat .
tadviprakrstadesapratibimbadharavastvantarabhavacca
pratibimbavatpraveso na yuktah . evam tarhi naivasti pravesah ; na
ca gatyantaramupalabhamahe, ‘tadevanupravisat’ iti $ruteh .
$rutisca no'tindriyavisaye vijianotpattau nimittam . na
casmadvakyat yatnavatamapi vijianamutpadyate . hanta
tarhyanarthakatvadapohyametadvakyam ‘tatsrstva
tadevanupravisat’ iti

Objection: No, since Brahman is not limited, and since It has no
configuration. A distinct thing that is limited and has features can
be a production of reflection on something else which is by nature
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transparent, as for istance, the sun etc. can be reflected on water;
but of the Self there can be no reflection, since It has no form.
Moreover, the entry of the Self in the form of a reflection is not
possible, since the Self is all-pervasive, being the cause of space
etc., and since there is no other substance which can hold the
Self's reflection by being placed somewhere unconnected with
the Self. This being so, there is no entry whatsoever. Nor do we
find any other interpretation possible for the text, 'He entered into
that very thing.' And a Vedic text is meant to enligthen us about
supersensuous realities. But from this sentence, not even diligent
people can derive any enlightenment. Well, then, this sentence,
'‘Having created it, He entered into that very thing,' has to be
discarded, since it conveys no meaning.

na, anyarthatvat . kimarthamasthane carca ? prakrto hyanyo
vivaksito'sya vakyarthah asti ; sa smartavyah - ‘brahmavidapnoti
param’(tai.u.2.1.1) 'satyam jdianamanantam brahma’ (tai. u. 2 .
1.1)'yo veda nihitam guhayam’ (tai.u.2 . 1. 1)iti . tadvijhanam ca
vivaksitam ; prakrtam ca tat

Vedantin's answer: No, (it need not be discarded). As the
sentence bears a different meaning, why should there be this
discussion that is out of context? You should remember the other
meaning which is implied in this sentence and which is the subject
under discussion here, as stated in the text: 'The knower of
Brahman attains the highest......Brahman is truth, knowledge and
infinite....He who knows (that Brahman) as existing in the intellect
(lodged in the supreme space in the heart)' (ll. i). The knowledge
of that Brahman is sought to be imparted, and that is also the
topic under discussion.

brahmasvartpavagamaya ca akaséadyannamayantam karyam
pradarsitam ; brahmavagamasca arabdhah . tatra
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annamayadatmano'nyo'ntara atma pranamayabh ;
tadantarmanomayo vijianamaya iti vijnanaguhayam pravesitah ;
tatra ca anandamayo visista atma pradarsitah . atah
paramanandamayalingadhigamadvarena anandavivrddhyavasana
atma . brahma puccham pratistha sarvavikalpaspado
nirvikalpo'syameva guhayamadhigantavya iti tatpravesah
prakalpyate

And the effects, beginning with space and ending with the body
made of food, have been introdued with a view to acquiring the
knowledge of the nature of that Brahman, and the topic started
with is also the knowledge of Brahman. Of these, the self made of
the vital force indwells and is different from the self made of food;
within that is the self made of mind and the self made of intellect.
Thus (by stages) the Self has been made to enter into the cavity of
the intellect. And there, again, has been presented a distinct self
that is made of bliss. After this, through the comprehension of the
blissful self which acts as a pointer (to the Bliss-Brahman), one has
to realize, within this very cavity (of the heart), that Self as the
culmination of the growth of bliss, which is Brahman (conceived
of) as the stabilizing tail (of the blissful self), which is the support
of all modifications and which is devoid of all modifications it is
with this idea that the entry of the Self is imagined.

na hyanyatropalabhyate brahma, nirvisesatvat ; viSesasambandho
hyupalabdhiheturdrstah - yatha
rahos$candrarkavisesasambandhah

Inasmuch as Brahman has no distinctive attribute, It cannot be
realized anywhere else. It is a matter of experience that
knowledge of a thing is dependent on its particular associations.
Just as the knowledge of Rahu arises from its associations with the
distinct entities, the sun, and the moon, [Rahu is a mythological
being that has no limb except a head. During eclipses it swallows
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the sun or the moon, and then alone we are conscious of its
existence]

evamantahkaranaguhatmasambandho brahmana
upalabdhihetuh, samnikarsat, avabhasatmakatvacca
antahkaranasya

similarly, the association of the Self with the cavity of the internal
organ causes the knowledge of Brahman, for the internal organ
has proximity (to the Self) and the nature of illumination.

yatha ca alokavisistaghatadyupalabdhih, evam
buddhipratyayalokavisistatmopalabdhih syat , tasmat
upalabdhihetau guhayam nihitamiti prakrtameva

Just as pot etc. are perceived when in contact with light, so also
the Self is perceived when in contact with the light of intellectual
conviction. Hence, it suits the context to say that the Self is lodged
in the cavity of the intellect which is the cause of Its experience.

tadvrttisthaniye tviha punastatsrstva tadevanupravisadityucyate

In the present passage, however, which is a sort of elaboration of
that theme, the same idea is repeated in the form, 'Having created
it, He entered into that very thing.'

devedamakasadikaranam karyam srstva
tadanupravistamivantarguhayam buddhau drastr srotr mantr
vijhatrityevam visesavadupalabhyate . sa eva tasya pravesah ;
tasmadasti tatkaranam brahma

Tat, that very Brahman Itself-which is the cause of space; and
which, srstva, after creating the effect, has entered into the
creation, as it were, is perceived within the cavity of intellect, as
possessed of such distinctions as being a seer, a hearer, a thinker,
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a knower, etc. That, indeed, is Its entry. Hence Brahman, as the
cause of this (phenomenon), must exist.

atah astitvadastityevopalabdhavyam tat . tat karyamanupravisya ;
kim ? sacca mUrtam tyacca amdrtam abhavat . martamarte
hyavyakrtanamaripe atmasthe antargatena atmana vyakriyete
martamurtasabdavacye . te atmana tvapravibhaktadesdakale iti
krtva atma te abhavadityucyate

Accordingly, just because It exists, It should surely be
apprehended as such. What did It do after entering the creation?
It abhavat, became; sat ca, the formed (gross); tyat ca, and the
formless (subtle). The formed and the formless, existing in the Self
in their state of unmanifested name and form, are manifested by
the indwelling Self; and even when manifested and known as the
formed and the formless, they still continue to be inseparable
from the Self in time and space. Having this fact in view, it is said
that the Self became these two.

kim ca, niruktam caniruktam ca, niruktam nama niskrsya
samanasamanajatiyebhyah desakalavisistataya idam tadityuktam ;
aniruktam tadviparitam ; niruktanirukte api martamuartayoreva
visesane

Moreover, the (Self became) niruktam and aniruktam ca, the
definable and the undefinable. Nirukta is that which is definable
as 'this is that', by distinguishing it from things of its own class as
also from things of other classes, and by associating it with a
certain time and space. Anirukta is its opposite. Nirukta and
anirukta, too, are but attributes of the formed and the formless.

yatha sacca tyacca pratyaksaparokse, tatha nilayanam
canilayanam ca . nilayanam nidam asrayah murtasyaiva dharmah ;
anilayanam tadviparitam amurtasyaiva dharmah .
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tyadaniruktanilayanani amurtadharmatve'pi vyakrtavisayanyeva,
sargottarakalabhavasravanat

Just as the formed and the formless are the visible and invisible,
so also are the nilayanam ca anilayanam ca, the sustaining and the
non-sustaining. Nilayana means a nest, that which supports; and
this is an attribute of the formed. Anilayana, a non-supporting
thing-is opposed to that (nilayana) and is an attribute of the
formless. Though 'invisible', 'undefinable’, and 'nonsupporting'
are the attributes of the formless, they relate only to the
manifested state, for they are referred to in the Vedas as occuring
after creation.

tyaditi pranadyaniruktam tadevanilayanam ca . ato visesanani
amurtasya vyakrtavisayanyevaitani . vijnanam cetanam ; avijianam
tadrahitamacetanam pasanadi . satyam ca vyavaharavisayam,
adhikarat ; na paramarthasatyam ; ekameva hi paramarthasatyam
brahma

By tyat, the formless, are meant the vital force etc. which are
inexpressible, and it is non-sustaining as well. So, all these
adjectives belonging to the formless, relate to the manifested
(created). Vijnanam is sentient, and avijnanam is devoid of that
(sentience), insentient stone etc. It follows from the context that
satyam is truth falling within the range of the empirical, and not
absolute truth. For the absolute truth is only one, which is
Brahman.

iha punah vyavaharavisayamapeksikam satyam,
mrgatrsnikadyanrtapeksaya udakadi satyamucyate . anrtam ca
tadviparitam . kim punah ? etatsarvamabhavat , satyam
paramarthasatyam

But here the relative truth, as found in the empirical world, is
referred to; as for instance, water is said to be true in comparison
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with the water in a mirage which is false. Anrtam, untruth, is the
opposite of that. Again, what is it that abhavat,became, all this?
That which is satyam, the absolute truth.

kim punastat ? brahma, ‘satyam jianamanantam brahma'’ iti
prakrtatvat

What is that, again? It is Brahman; for it is Brahman that has been
introuced as the topic of discussion by the sentence, 'Brahman is
truth, knowledg, infinite.'

yasmat , sattyadadikam murtamuartadharmajatam yatkincedam
sarvamavisistam vikarajatamekameva sacchabdavacyam
brahmabhavat , tadvyatirekenabhavannamartpavikarasya, tasmat
tat brahma satyamityacaksate brahmavidah

The knowers of Brahman acaksate, call It; satyam, truth; because it
is the one Brahman, called satya, truth, that abhavat, became; yat
kim ca idam, all this that there is-all modifications, without any
exception, starting with the visible and the invisible, all of which
are the features of the formed and the formless-, there being no
existence for any of these modifications of name and form apart
form that Brahman.

asti nastityanuprasnah prakrtah ; tasya prativacanavisaye
etaduktam - ‘atmakamayata bahu syam’ iti . sa yathakamam ca
akasadikaryam sattyadadilaksanam srstva tadanupravisya
pasyansrnvanmanvano vijanan bahvabhavat

The question that was mooted after the teacher's instruction
concerned existence and nonexistence. As an answer to this, it has
been said that the Self desired, | shall become many.' After
creating, in accordance with His wish, such products as space etc.
which are characterized as the visible and invisible etc., and then

80



entering into them, He became many through His acts of seeing,
hearing thinking, and knowing.

tasmat tadevedamakasadikaranam karyastham parame vyoman
hrdayaguhayam nihitam
tatpratyayavabhasavisesenopalabhyamanamastityevam
vijaniyadityuktam bhavati . tat etasminnarthe brahmanokte esah
slokah mantrah bhavati . yatha
pUrvesvannamayadyatmaprakasakah paficasvapi, evam
sarvantaratamatmastitvaprakasako'pi mantrah karyadvarena
bhavati

Hence it is implied thereby that this Self must be accepted as
existing, since It is the cause of space etc., exists in this creation, is
lodged in the supreme space within the cavity of the heart, and is
perceived through Its diverse reflections on the mental concepts.
Tat, pertaining to this-concerning this idea expressed in the
brahmana portion; occurs this verse. Just as in the preceding five
chapters occured verses expressive of the selves, counting from
the one constituted by food, so, too, is there this verse which
indicates through Its effects the existence of the Self as the inmost
of all.

asadva idamagra asit | tato vai sadajayata | tadatmanam
svayamakuruta | tasmattatsukrtamucyata iti | yadvai tatsukrtam |
raso vai sah | rasam hyevayam labdhvanandi bhavati | ko
hyevanyatkah pranyat | yadesa akasa anando na syat | esa
hyevanandayati | yada hyevaisa
etasminnadréye'natmye'nirukte'nilayane'bhayam pratistham
vindate | atha so'bhayam gato bhavati | yada hyevaisa

etasminnudaramantaram kurute | atha tasya bhayam bhavati |
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tattveva bhayam viduso'manvanasya | tadapyesa sloko bhavati |l
11

asadva idamagra asit . asaditi
vyakrtanamarUpavisesaviparitarGpam avyakrtam brahma ucyate ;
na punaratyantamevasat . na hyasatah sajjanmasti . idam iti
namarUpavisesavadvyakrtam jagat ; agre plrvam pragutpatteh
brahmaiva asacchabdavacyamasit . tatah asatah vai sat
pravibhaktanamartpaviéesam ajayata utpannam . kim tatah
pravibhaktam karyamiti - pituriva putrah ? netyaha . tat
asacchabdavacyam svayameva atmanameva akuruta krtavat .
yasmadevam , tasmat tat brahmaiva sukrtam svayam kartr ucyate .
svayam kartr brahmeti prasiddham loke sarvakaranatvat .
yasmadva svayamakarotsarvam sarvatmana,
tasmatpunyartpenapi tadeva brahma karanam sukrtam ucyate .
sarvathapi tu phalasambandhadikaranam sukrtasabdavacyam
prasiddham loke . yadi punyam yadi va anyat sa prasiddhih nitye
cetanakarane sati upapadyate, tasmadasti brahma,
sukrtaprasiddheriti . itascasti ; kutah ? rasatvat . kuto
rasatvaprasiddhirbrahmana ityata aha - yadvai tatsukrtam raso vai
sah . raso nama trptihetuh anandakaro madhuramladih prasiddho
loke . rasameva hi ayam labdhva prapya anandi sukhi bhavati .
nasata anandahetutvam drstam loke . bahyanandasadhanarahita
api antha niresana brahmana bahyarasalabhadiva sananda
drsyante vidvamsah ; ninam brahmaiva rasastesam . tasmadasti
tattesamanandakaranam rasavadbrahma . itascasti ; kutah ?
prananadikriyadarsanat . ayamapi hi pindo jivatah pranena praniti
apanena apaniti . evam vayaviya aindriyakasca cestah samhataih
karyakaranairnirvartyamana drsyante . taccaikarthavrttitvena
samhananam nantarena cetanamasamhatam sambhavati,
anyatradaréanat . tadaha - yat yadi esah akase parame vyomni
guhayam nihita anando na syat na bhavet, ko hyeva loke anyat
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apanacestam kuryadityarthah . kah pranyat prananam va kuryat ;
tasmadasti tadbrahma, yadarthah karyakaranaprananadicestah ;
tatkrta eva ca anando lokasya . kutah ? esa hyeva para atma
anandayati anandayati sukhayati lokam dharmanurtpam . sa
evatma anandarUpo'vidyaya paricchinno vibhavyate
pranibhirityarthah . bhayabhayahetutvadvidvadavidusorasti
tadbrahma . sadvastvasrayanena hi abhayam bhavati ;
nasadvastvasrayanena bhayanivrttirupapadyate .
kathamabhayahetutvamiti, ucyate - yada hyeva yasmat esah
sadhakah etasmin brahmani - kimvisiste ? adrsye drSyam nama
drastavyam vikarah, daréanarthatvadvikarasya ; na drSyam
adrsyam , avikara ityarthah . etasminnadrsye avikare'visayabhute,
anatmye asarire, yasmadadréyam tasmadanatmyam,
yasmadanatmyam tasmadaniruktam ; viseso hi nirucyate ;
visesasca vikarah ; avikaram ca brahma, sarvavikarahetutvat ;
tasmat aniruktam . yata evam , tasmadanilayanam nilayanam nida
asrayah na nilayanam anilayanam anadharam tasmin etasmin
adrsye'natmye'nirukte'nilayane sarvakaryadharmavilaksane
brahmaniti vakyarthah . abhayamiti kriyavisesanam . abhayamiti va
lingantaram parinamyate . pratistham sthitimatmabhavam vindate
labhate . atha tada sah tasminnanatvasya
bhayahetoravidyakrtasyadaréanadabhayam gato bhavati .
svarupapratistho hyasau yada bhavati, tada nanyatpasyati
nanyacchrnoti nanyadvijanati . anyasya hyanyato bhayam bhavati,
na atmana eva atmano bhayam yuktam ; tasmat atmaiva atmanah
abhayakaranam . sarvato hi nirbhaya brahmana drsyante satsu
bhayahetusu ; taccayuktamasati bhayatrane brahmani .
tasmattesamabhayadaréanadasti tadabhayakaranam brahmeti .
kada asau abhayam gato bhavati sadhakah ? yada nanyatpasyati
atmani ca antaram bhedam na kurute, tada abhayam gato
bhavatityabhiprayah . yada punaravidyavasthayam hi yasmat esah
avidyavan avidyaya pratyupasthapitam vastu
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taimirikadvitiyacandravatpasyatyatmani ca etasmin brahmani, uta
api, aram alpamapi, antaram chidram bhedadarsanam kurute ;
bhedadarsanameva hi bhayakaranam ; alpamapi bhedam
pasyatityarthah . atha tasmadbhedadarsanaddhetoh tasya
bhedadarsinah atmano bhayam bhavati . tasmadatmaivatmano
bhayakaranamavidusah ; tadetadaha - tat brahma tveva bhayam
bhedadarsino vidusah 1$varo'nyo mattah ahamanyah
samsarityevamvidusah bhedadrstamisvarakhyam tadeva brahma
alpamapyantaram kurvatah bhayam bhavati ekatvena
amanvanasya . tasmat vidvanapyavidvanevasau,
yo'yamekamabhinnamatmatattvam na pasyati .
ucchedahetudarsanaddhyucchedyabhimatasya bhayam bhavati ;
anucchedyo hyucchedahetuh ; tatra asatyucchedahetau ucchedye
na taddarsanakaryam bhayam yuktam . sarvam ca
jagadbhayavaddrsyate . tasmajjagato bhayadarsanadgamyate -
ndnam tadasti bhayakaranamucchedaheturanucchedyatmakam,
yato jagadbibhetiti . tat etasminnapyarthe esah slokah bhavati

ll-vii-1: In the beginning all this was but the Unmanifested
(Brahman). From that emerged the manifested. That Brahman
created Itself by Itself. Therefore It is called the self-creator.

That which is known as the self-creator is verily the source of joy;
for one becomes happy by coming in contact with that source of
joy. Who, indeed, will inhale, and who will exhale, if this Bliss be
not there in the supreme space (within the heart). This one,
indeed, enlivens (people). For whenever an aspirant gets
fearlessly established in this un-perceivable, bodiless,
inexpressible, and un-supporting Brahman, he reaches the state
of fearlessness. For, whenever the aspirant creates the slightest
difference in It, he is smitten with fear. Nevertheless, that very
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Brahman is a terror to the (so-called) learned man who lacks the
unitive outlook. lllustrative of this is this verse here:

Asat vai idam agre asit, in the beginning all this was but the
unmanifested (Brahman). By the word "asat" is meant the
unmanifested state of Brahman as contrasted with the state in
which distinctions of name and form become manifested. Not that
absolute non-existence (the root meaning of the word, asat) is
meant, for the existent cannot come out of the non-existent. Idam,
this standing for the manifested world possessed of the
distinctions of name and form; agre, in the beginning-before
creation; asit asat, was but Brahman that could be called asat.
Tatah, from that-from that Unmanifested; vai, indeed; sat, that
which is distinguished by manifested name and form; ajayata, was
born. Is the effect entirely separate from that (cause), just as a son
is from the father? The answer is being given negatively: Tat, that
which is called the Unmanifested (Brahman); svayam, Itself;
akuruta, created; atmanam, Itself. Since this is so, tasmat,
therefore; tat, that Brahman Itself; ucyate, is called. the sukrtam,
self-creator. [Sukrtam (standing for svakrta) should mean 'self-
created'. But Sankara takes it as a Vedic licence for 'self-creator".-
A.G.] By virtue of being the cause of everything, Brahman is well
recognized in this world as the self-creator. Or, since Brahman
ltself created everything by virtue of Its being everything,
therefore that very Brahman, which is the cause from the
standpoint of virtue as well, is called sukrta (merit). At all events,
whether the meaning of sukrta be 'merit' or it be the other one
(self-creator), that cause which brings (one) into association etc.
with a result is familiarly known in the world as sukrta. That well
known fact is possibly only if there is an eternal consciousness
acting as the cause. Hence, from the well known fact of sukrta, it
follows that Brahman exists.
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It exists because of this further reason. Of which reason?

Since It is the source of joy. How is Brahman well known as the
source of joy? The answer is: Yat vai tat sukrtam, that which is
known as the self-creator; rasah vai sah, is verily the rasah, (a
source of joy). Rasah stands for anything that is a means for
satisfaction, i.e. a source of joy, such as sweet and sour things
which are well known to be so in the world. Rasam labdhva,
getting a thing of joy; ayam bhavati, one becomes; anandi, happy.
A nonentity is not seen in this world to be a cause of happiness.
Inasmuch as those Brahmanas who have realized Brahman are
seen to be as happy as one is from obtaining an external source
of joy-though, in fact, they do not take help of any external means
of happiness, make no effort, and cherish no desire-, it follows, as
a matter of course, that Brahman is, indeed, the source of their joy.
Hence there does exist that Brahman which is full of joy and is the
spring of their happiness.

Brahman exists because of this additional reason. Of which?
Since such actions as exhaling are seen. This body, too, of a living
being, exhales through that function of the vital force called prana
and inhales through that other called apana. Thus are the body
and senses, in their association, seen to perform their vital and
organic functions. This coming into association for serving a
common purpose is not possible unless there is a sentient being
which is not a part of this conglomeration. For such is not the case
anywhere else. That fact is being stated: yat, if; esah anandah this
Bliss; na syat, should not be there; akase, in the (supreme) space
that is lodged in the cavity of the heart; then in this world, kah hi
eva, who indeed; anyat, would inhale, i.e. perform the function of
apana; or kah pranyat, who would exhale, i.e. perform the function
of prana? Therefore that Brahman, for whose purpose there are
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such activities of the body and senses, as exhaling etc., does exist;
and the happiness of people is caused by That itself. How? Esah hi
eva, this one, this supreme Self, indeed; anandayati (i.e.
anandayati), enlivens-people, in accordance with their merit. The
idea is this: That very Self, which is Bliss by nature, is thought of as
limited and diversified by poeple because of their ignorance.

The Brahman exists as the cause of fear and fearlessness of the
men of ignorance and knowledge (respectively). For fearlessness
comes as a result of taking refuge in something that exists,
whereas fear cannot cease by resorting to some thing that does
not exist. How does Brahman become the cause of fearlessness?
The answer is: Hi, since; yada eva, at the very time; that esah, this
one-an aspirant; etasmin, in this one-in Brahman-. (In Brahman) of
what kind? Adrsye: drsya is anything that is meant to be seen, that
is to say, any modification; for a modification is meant to be
perceived; what is not a drsya is adrsya, i.e. changeless. In this
adrsye, changeless, that which is not an object of cognition.
Anatmye, in the unembodied. Since It is imperceptible, It is
incorporeal. Since It is incorporeal, It is aniruktam, inexpressible.
Anything possessed of attributes can alone be expressed in
words,and anything possessed of attributes is mutable, whereas
Brahman is changeless, It being the source of all modifications.
Hence, It is inexpressible. That being so, It is anilayanam: nilayana
is a nest, refuge; anilayana is the opposite of that; It is without
support. The meaning of the sentence is: (When) in that entity
which is this changeless, unembodied, inexpressible, unsustaining
Brahman, which is distinct from all the attributes of a product, (the
aspirant) vindate, gets; pratistham, stability, Self-absorption;
abhayam, in a fearless way-. The word abhayam (fearlessly) is used
adverbially (to modify the verb vindate, gets); or it has to be
changed in gender to abhayam (fearless) to qualify the noun
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(pratistham, stability). (When the aspirant gets this fearless stability
in Brahman) atha, then; since he does not see diversity which is
the creation of ignorance and the cause of fear, therefore, sah, he;
abhayam gatah bhavati, becomes established in fearlessness.
When he becomes established in his true nature, then he does
not see anything else, does not hear anything else, does not know
anything else. Someone gets afraid of someone else, but it is not
logical that the Self should be afraid of the Self. Hence the Self is
the source of fearlessness for the Self. In spite of the existence of
the cause of fear, there are Brahmanas to be found who are
indeed free of fear from all quarters. This would be unjustifiable if
Brahman, the protector from fear were not there. Therefore, from
the fact of noticing their fearlessness, it follows that Brahman
exists as the source of that intrepidity. When does that aspirant
reach fearlessness? When he does not perceive anything else and
does not create any antaram, difference, in the Self, then he attains
fearlessness. This is the idea.

On the contrary, hi, since; yada, when, in the state of ignorance;
esah, this one, the ignorant man; sees in the Self something
presented by nescience, like the vision of a second moon seen by
a man suffering from the eye-disease called timira; and etasmin, in
this, in Brahman; kurute, he perceives; ut aram, even a slight;
antaram, hole, difference-since the perception of difference is the
cause of fear, it means that even if he sees the slightest
difference-; atha, then, because of that seeing of difference;
bhayam bhavati, fear crops up for this soul that perceives
difference. So the Self alone is the cause of fear to the self in the
case of an ignorant man. The Upanisad states that very fact here:
Tu nevertheless; tat eva, that very Brahman; is bhayam, a terror;
vidusah, to the man of (apparent) learning, who perceives
difference; that very Brahman, when perceived through (a sense
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of) duality and called God, becomes a terror for the (apparently)
learned man who knows thus, 'God is different from me, and | am
a wordly creature different from God', and who creates the
slightest difference. (It becomes a terror) amanvanasya, for him
who does not view from the stand point of unity. Accordingly, the
man who does not realize the reality that is the Self, which is one
and undifferentiated, is surely unenlightened, though he may be
learned. Anyone who considers oneself destructible becomes
struck with fear at the very sight of a destructive agency. A
destroyer (in the ultimate analysis) can be so, only if it is itself
indestructible. Now, if there be no cause of destruction, there
should be no such fear in the destructible as issues from a
perception of a destroyer. The whole world, however, is seen to
be sticken with fear. Therefore, from the perceived fact of fear in
the world, it follows that there does exist a terrifying thing which is
by nature an indestructible agent of destruction, because of which
the world shudders. Expressive of this idea, too, there is this verse:

bhisasmadvatah pavate | bhisodeti stryah |
bhisasmadagniscendrasca | mrtyurdhavati paficama iti |
saisanandasya mimam sa bhavati | yuva syatsadhuyuvadhyayakah
| asistho drdhistho balisthah | tasyeyam prthivi sarva vittasya
pUrna syat | sa eko manusa anandah | te ye satam manusa
anandah 11 1 11

sa eko manusyagandharvanamanandah | srotriyasya
cakamahatasya | te ye satam manusyagandharvanamanandah |
sa eko devagandharvanamanandah | srotriyasya cakamahatasya |
te ye satam devagandharvanamanandah | sa ekah pitrnam

ciralokalokanamanandah | $rotriyasya cakamahatasya | te ye
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Satam pitfnam ciralokalokanamanandah | sa eka ajanajanam

devanamanandah Il 2 1l

$rotriyasya cakamahatasya | te ye Satamajanajanam
devanamanandah | sa ekah karmadevanam devanamanandah |
ye karmana devanapiyanti | srotriyasya cakamahatasya | te ye
Satam karmadevanam devanamanandah | sa eko
devanamanandah | srotriyasya cakamahatasya | te ye $atam

devanamanandah | sa eka indrasyanandah 1l 3 1i

Srotriyasya cakamahatasya | te ye satamindrasyanandah | sa eko
brhaspateranandah | srotriyasya cakamahatasya | te ye $atam
brhaspateranandah | sa ekah prajapateranandah | $rotriyasya
cakamahatasya | te ye $atam prajapateranandah | sa eko

brahmana anandah | $rotriyasya cakamahatasya Il 4 I

bhisa bhayena asmat vatah pavate . bhisodeti stiryah . bhisa asmat
agniscendrasca . mrtyurdhavati paficama iti . vatadayo hi
maharhah svayamisvarah santah pavanadikaryesvayasabahulesu
niyatah pravartante ; tadyuktam prasastari sati ; yasmat niyamena
tesam pravartanam , tasmadasti bhayakaranam tesam prasastr
brahma . yataste bhrtya iva rajfiah asmat brahmanah bhayena
pravartante tacca bhayakaranamanandam brahma . tasya asya
brahmanah anandasya esa mimamsa vicarana bhavati .
kimanandasya mimamsyamiti, ucyate - kimanando
visayavisayisambandhajanitah laukikanandavat , ahosvit
svabhavikah, ityevamesa anandasya mimamsa ..

tatra laukika anando bahyadhyatmikasadhanasampattinimitta
utkrstah . sah ya esa nirdisyate brahmanandanugamartham .
anena hi prasiddhena anandena vyavrttavisayabuddhigamya

anando'nugantum sakyate . laukiko'pyanandah
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brahmanandasyaiva matra ; avidyaya tiraskriyamane vijhane
utkrsyamanayam ca avidyayam brahmadibhih karmavasat
yathavijhanam visayadisadhanasambandhavasacca
vibhavyamanasca loke'navasthito laukikah sampadyate ; sa eva
avidyakamakarmapakarsena
manusyagandharvadyuttarottarabhamisu
akamahatavidvacchrotriyapratyakso vibhavyate
Satagunottarottarotkarsena yavaddhiranyagarbhasya brahmana
ananda iti ..

niraste tvavidyakrte visayavisayivibhage, vidyaya svabhavikah
pariptrnah ekah anandah advaitah bhavatityetamartham
vibhavayisyannaha - yuva prathamavayah ; sadhuyuveti
sadhuscasau yuva ceti yino visesanam ; yuvapyasadhurbhavati
sadhurapyayuva, ato visesanam yuva syatsadhuyuveti ;
adhyayakah adhitavedah . asisthah asastrtamah ; drdhisthah
drdhatamah ; balisthah balavattamah ;
evamadhyatmikasadhanasampannah . tasyeyam prthivi urvi sarva
vittasya vittenopabhogasadhanena drstarthenadrstarthena ca
karmasadhanena sampanna purna raja prthivipatirityarthah . tasya
ca ya anandah, sah ekah manusah manusyanam prakrstah eka
anandah . te ye Satam manusa anandah, sa eko
manusyagandharvanamanandah ; manusanandat
Satagunenotkrstah manusyagandharvanamanandah bhavati .
manusyah santah karmavidyavisesat gandharvatvam prapta
manusyagandharvah . te hyantardhanadisaktisampannah
suksmakaryakaranah ; tasmatpratighatalpatvam tesam
dvandvapratighatasaktisadhanasampattisca . tatah
apratihanyamanasya pratikaravatah manusyagandharvasya
syaccittaprasadah . tatprasadavisesatsukhavisesabhivyaktih . evam
pUrvasyah plrvasya bhimeruttarasyamuttarasyam bhidmau
prasadavisesatah $atagunena anandotkarsa upapadyate .
prathamam tu akamahatagrahanam
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manusyavisayabhogakamanabhihatasya $rotriyasya
manusyanandat satagunena anandotkarsah manusyagandharvena
tulyo vaktavya ityevamartham . sadhuyuva adhyayaka iti
$rotriyatvavrjinatve grhyete . te hyavisiste sarvatra .
akamahatatvam tu visayotkarsapakarsatah sukhotkarsapakarsaya
visesyate . atah akamahatagrahanam , tadvisesatah
Satagunasukhotkarsopalabdheh akamahatatvasya
paramanandapraptisadhanatvavidhanartham . vyakhyatamanyat .
devagandharva jatita eva . ciralokalokanamiti pitfrnam visesanam .
cirakalasthayi loko yesam pitfrnam , te ciralokaloka iti . ajana iti
devalokah tasminnajane jata ajanaja devah, smartakarmavisesato
devasthanesu jatah . karmadeva ye vaidikena karmana
agnihotradina kevalena devanapiyanti . deva iti
trayastrimsaddhavirbhujah ; indrastesam svami ; tasya acaryo
brhaspatih . prajapatih virat trailokyasariro brahma
samastivyastiripah samsaramandalavyapi . yatraite anandabheda
ekatam gacchanti, dharmasca tannimittah jianam ca tadvisayam
akamahatatvam ca niratiSayam yatra, sa esa hiranyagarbho
brahma, tasyaisa anandah $rotriyena avrjinena akamahatena ca
sarvatah pratyaksamupalabhyate . tasmadetani trini
sadhananityavagamyate . tatra $rotriyatvavrjinatve niyate
akamahatatvam tu utkrsyata iti prakrstasadhanata avagamyate .
tasya akamahatatvaprakarsatascopalabhyamanah
Srotriyapratyakso brahmana anandah yasya paramanandasya
matra ekadesah, ‘etasyaivanandasyanyani bhatani
matramupajivanti’ (br. u. 4 . 3. 32) iti Srutyantarat . sa esa anandah
- yasya matra samudrambhasa iva viprusah pravibhaktah
yatraikatam gatah - sa esa paramanandah svabhavikah, advaitat ;
anandanandinosca avibhago'tra
tadetanmimamsaphalamupasamhriyate
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ll-viii-1-4: Out of His fear the Wind blows. Out of fear the Sun rises.
Out of His fear runs Fire, as also Indra, and Death, the fifth. This,
then, is an evaluation of that Bliss:

Suppose there is a young man - in the prime of life, good,
learned, most expeditious, most strongly built, and most
energetic. Suppose there lies this earth for him filled with wealth.
This will be one unit of human joy. If this human joy be multiplied
a hundred times, it is one joy of the man-Gandharvas, and so also
of a follower of the Vedas unaffected by desires. If this joy of the
man-Gandharvas be multiplied a hundred times, it is one joy of
the divine-Gandharvas, and so also of a follower of the Vedas
unaffected by desires. If the joy of the divine-Gandharvas be
increased a hundredfold, it is one joy of the manes whose world is
everlasting, and so also of a follower of the Vedas unaffected by
desires. If the joy of the manes that dwell in the everlasting world
be increased a hundredfold, it is one joy of those that are born as
gods in heaven, and so also of a follower of the Vedas untouched
by desires. If the joy of those that are born as gods in heaven be
multiplied a hundredfold, it is one joy of the gods called the
Karma-Devas, who reach the gods through Vedic rites, and so also
of a follower of the Vedas unaffected by desires. If the joy of the
gods, called the Karma-Devas, be multiplied a hundredfold, it is
one joy of the gods, and so also of a follower of the Vedas
untarnished by desires. If the joy of the gods be increased a
hundred times, it is one joy of Indra, and so also of a follower of
the Vedas unaffected by desires. If the joy of Indra be multiplied a
hundredfold, it is one joy of Brihaspati and so also of a follower of
the Vedas unaffected by desires. If the joy of Brihaspati be
increased a hundred times, it is one joy of Virat, and so also of a
follower of the Vedas untarnished by desires. If the joy of Virat be
multiplied a hundred times, it is one joy of Hiranyagarbha, and so
also of a follower of the Vedas unsullied by desire.
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Bhisa, through fear; asmat, of Him; vatah pavate, (the god of)
Wind blows. Bhisa, through fear; udeti, rises; suryah, the Sun.
Bhisa asmat, through fear of Him; dhavati, runs; agnih ca indrah
ca, Fire as also Indra; (and) mrtyuh pancamah, Death, the fifth.

Since Wind etc., greatly adorable and lordly though they
themselves are, engage regularly in such highly strenuous works
as blowing, it is reasonable to conclude that this is possible on the
supposition of a ruler different from them, because of whom they
have their disciplined activity. Since they engage (in their duties)
out of fear of this Brahman, just as servants do out of fear of a
king, therefore, Brahman does exist as their ruler as a terrifying
entity. And that Brahman, the source of fear, is Bliss. Esa bhavati,
this is; mimamsa, an evaluation; anandasya, of Bliss, of the
aforesaid Brahman. What is there to be assessed about Bliss? The
answer is: Bliss can be studied thus from this point of view-
whether It arises from the contact of subject and object, as is the
case with worldly happiness, or whether It is natural.

As to that, the worldly bliss attains excellence owing to a
concurrence of external and internal means. The bliss, thus
attained, is being instanced here as an approach to the Bliss that
is Brahman; for through this familiar bliss can be approached the
Bliss that is comprehensible by an intellect free from objective
thought. Even worldly bliss is particle of the Bliss that is Brahman,
which becomes transmuted into impermanent worldly bliss,
consequent on knowledge becoming covered up by ignorance,
and ignorance becoming successively thicker accordingly as the
individuals, starting with Hiranyagarbha, think diversely of this
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Bliss under the impulsion of the result of their past actions and in
conformity with their past contemplations, and under the
influence of contact with accessories like objects etc. That very
Bliss which is visualized by one who is learned, versed in the
Vedas and free from passion, appears diversely as increasing
more and more-a hundredfold each time in the planes starting
with that of man-Gandharvas till the bliss of Hiranyagarbha,
Brahma, is reached-, in accordance with the attenuation of
ignorance, desire and action. But when the division of subject and
object, created by ignorance is eliminated by elightenment, there
is only the intrinsic all pervading Bliss that is one without a second.
In order to impart this idea, the text says: yuva syat, etc. Yuva, a
youth-one in the prime of life. Sadhu-yuva is an adjective of the
youth, and means one who is both young and good. Even a youth
may be bad, and even a good man may bot be young. Hence the
specification, 'Suppose there is a young man who is a good
youth.' Adhyayakah is one who has studied the Vedas. Asisthah,
the best ruler (or, 'the quickest in action'). Drdhisthah, most hardy
(i.e. having all the senses intact). Balisthah, strongest. (suppose the
youth is) blessed with such physical accessories. (And let there be)
tasya, for him; iyam sarva prthivi, this whole earth; purna, filled;
vittasya, (should rather be vittena), with wealth meant for
enjoyment, and with the means of karmas leading to seen and
unseen results. The idea is that he is a king ruling over the earth.
Sah, the joy that he has; is ekah manusah anandah, a single
human bliss, one unit of the highest human bliss. Te Ye satam
manusah anandah, that human bliss multiplied a hendredfold; is
sah ekah manusya-gandharvanam anandah, one unit of the bliss
of the man-Gandharvas. The happiness of man-Gandharvas
becomes a hundred times better than that of man. Man-
Gandharvas are those human beings who become Gandharvas
through some special karmas and meditations. As they are
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possessed of the power of disappearance etc., being endowed
with sublte bodies and senses, so obstacles in their way are few,
and they are endowed with the power and means of resisting
dualities (such as heat and cold, etc.). Therefore, a man-
Gandharva will have mental tranquillity inasmuch as he remains
unopposed and can withstand duality. From that excellence of
tranquillity follows an abundant expression of Bliss. Thus it stands
to reason that in proportion to the abundance of tranquillity on
the succeeding planes as compared with that on the preceding
ones, the excellence of bliss also progresses a hundredfold.
However, the man free from desire has not been taken into
consideration at the initial stage wiht a view to showing that the
bliss of one, who observes Vedic duties and is untouched by
desire and enjoyment of human objects, is a hundred times
higher than the human bliss and is comparable to that of a man-
Gandharva. Devotion to Vedic duties and sinlessness (Br. IV. iii. 33)
are implied by the two terms 'learned’ and 'young and good'.

These two qualities are, indeed, common to all (the planes). But
desirelessness has been treated distinctively in order to point out
that increase of bliss is independent of the superiority or
inferiority of objects. Thus since happiness is seen to improve a
hundredfold, proportionately with the advance of desirelessness,
it is treated here with a view to enjoining dispassionateness as a
means for the attainment of supreme Bliss. The rest has been
already explained. Deva-Gandharvah, the divine-Gandharvas, are
so from their very birth. The term ciralokalokanam, of those whose
world lasts for ever, is an adjective of pitrnam, of the manes, the
manes being so qualified since their world lasts (relatively) for
ever. Ajana is the world of the gods; those who are born there-
born in the regions of gods as a result of special rites prescribed
by the Smrtis-are the Ajanaja gods. The karmadevah are those
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who reach the gods by mere Vedic Karma, such as Agnihotra etc.
The devah, gods, are those who are thirtythree in number and
recieve oblations. Indra is their lord. His preceptor is Brhaspati.
Prajapati is Virat who has the three worlds (earth, heaven, and
intermediate space) as his body. Brahma pervades the whole
universe in the form of the cosmic and indvidual persons. This
Brahma is Hiranyagarbha in whom all these varieties of bliss
become unified, and in whom resides virtue which is the cause of
that bliss, consciousness of that bliss, and dispassionateness of
the highest order. This bliss of His is directly experienced
everwhere by one who is versed in the Vedas, free from sin and
unsullied by desire. Hence it is understood that these three
qualities are the means (for the attainment of Bliss). Of these,
Vedic learning and sinlessness are invariable (in all the planes),
whereas desirelessness increases; and hence the last is known to
be the best means. The bliss of Brahma, experienced on the
perfection of desirelessness and also open to the direct vision of
one who follows the Vedas, is a particle or bit of the supreme Bliss,
in accordance with the Vedic text, 'On a particle of this very Bliss
other beings live' (Br. IV.iii. 32). This bliss (of Brahma and others) is
a particle of that Supreme Bliss that is natural, from which it has
separated like spray from the sea and into which it merges again.
In It (the supreme Bliss) there is no bifurcation of the joy and the
enjoyer, since It is non-dual. The result of this evaluation is being
concluded here:

a yascayam puruse | yascasavaditye | sa ekah | sa ya evamvit |
asmallokatpretya | etamannamayamatmanamupasankramati |
etam pranamayamatmanamupasankramati | etam
manomayamatmanamupasankramati | etam

vijlanamayamatmanamupasankramati |
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etamanandamayamatmanamupasankramati | tadapyesa sloko
bhavati Il 5 I

sa yascayam purusa iti . yah guhayam nihitah parame vyomni
akasadikaryam srstva annamayantam , tadevanupravistah, sah ya
iti nisciyate . ko'sau ? ayam puruse . yascasavaditye yah
paramanandah srotriyapratyakso nirdistah, yasyaikadesam
brahmadini bhatani sukharhanyupajivanti, sah yascasavaditye iti
nirdisyate . sa ekah bhinnapradesaghatakasakasaikatvavat . nanu
tannirdese sa yascayam purusa ityavisesato'dhyatmam na yukto
nirdesah ; yascayam daksine'ksanniti tu yuktah, prasiddhatvat . na,
paradhikarat . paro hyatma atra adhikrtah

‘adrsye'natmye’ ‘bhisasmadvatah pavate’ ‘saisanandasya
mimamsa’ iti . na hi akasmadaprakrto yukto nirdestum ;
paramatmavijfianam ca vivaksitam . tasmat para eva nirdisyate - sa
eka iti . nanvanandasya mimamsa prakrta ; tasya api
phalamupasamhartavyam . abhinnah svabhavikah anandah
paramatmaiva, na visayavisayisambandhajanita iti . nanu
tadanurlpa eva ayam nirdesah - ‘sa yascayam puruse
yascasavaditye sa ekah’ iti bhinnadhikaranasthavisesopamardena .
nanvevamapyadityavisesagrahanamanarthakam ; na anarthakam,
utkarsapakarsapoharthatvat . dvaitasya hi yo
muartamartalaksanasya para utkarsah savitrabhyantargatah sa
cetpurusagatavisesopamardena paramanandamapeksya samo
bhavati, na kascidutkarso'pakarso va tam gatim
gatasyetyabhayam pratistham vindata ityupapannam ..

asti nastityanuprasno vyakhyatah .
karyarasalabhaprananabhayapratisthabhayadarsanopapattibhyo's
tyeva tadakasadikaranam brahmetyapakrtah anuprasna ekah ;
dvavanyanuprasnau vidvadavidusorbrahmapraptyapraptivisayau ;
tatra vidvansamasnute na samasnuta ityanuprasno'ntyah ;
tadapakaranayocyate . madhyamo'nuprasnah antyapakaranadeva
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apakrta iti tadapakaranaya na yatyate . sa yah kascit evam
yathoktam brahma utsrjyotkarsapakarsamadvaitam satyam
jhianamanantamasmityevam vettiti evamvit ; evamsabdasya
prakrtaparamarsarthatvat . sa kim ? asmallokatpretya
drstadrstestavisayasamudayo hi ayam lokah,
tasmadasmallokatpretya pratyavrtya nirapekso bhutva etam
yathavyakhyatam annamayamatmanamupasankramati
visayajatamannamayatpindatmano vyatiriktam na pasyati, sarvam
sthilabhGtamannamayamatmanam pasyatityarthah . tatah
abhyantarametam pranamayam
sarvannamayatmasthamavibhaktam . athaitam manomayam
vijianamayamanandamayamatmanamupasankramati .
athadrsye'natmye'nirukte'nilayane'bhayam pratistham vindate ..
tatraitaccintyam - ko'yamevamvit , katham va sankramatiti ; kim
parasmadatmano'nyah sankramanakarta pravibhaktah, uta sa
eveti . kim tatah ? yadyanyah syat, srutivirodhah - "tatsrstva
tadevanupravisat’ (tai.u. 2. 6. 1) ‘anyo'savanyo'hamasmiti . na sa
veda’ (br.u.1.4.10) ‘ekamevadvitiyam’ (cha.u. 6.2 . 1)
‘tattvamasi’ (cha. u. 6 . 8 . 16) iti . atha sa eva
anandamayamatmanamupasankramatiti,
karmakartrtvanupapattih . parasyaiva ca samsaritvam parabhavo
va . yadyubhayatha prapto doso na parihartum sakyata iti, vyartha
cinta . atha anyatarasminpakse dosapraptih trtiye va pakse aduste,
sa eva $astrartha iti vyarthaiva cinta ; na, tannirdharanarthatvat .
satyam prapto doso na sakyah parihartumanyatarasmin trtiye va
pakse aduste avadhrte vyartha cinta syat ; na tu so'vadhrta iti
tadavadharanarthatvadarthavatyevaisa cinta . satyamarthavati
cinta, sastrarthavadharanarthatvat . cintayasi ca tvam, na tu
nirnesyasi ; kim na nirnetavyamiti vedavacanam ? na ; katham tarhi
? bahupratipaksatvat ; ekatvavadi tvam , vedarthaparatvat ;
bahavo hi nanatvavadino vedabahyah tvatpratipaksah ; ato
mamasanka - na nirnesyasiti . etadeva me svastyayanam -
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yanmamekayoginamanekayogibahupratipaksamattha . ato
jesyami sarvan ; arabhe ca cintam ..

sa eva tu syat , tadbhavasya vivaksitatvat . tadvijianena
paramatmabhavo hi atra vivaksitah - ‘brahmavidapnoti param’ iti .
na hi anyasya anyabhavapattirupapadyate . nanu tasyapi
tadbhavapattiranupapannaiva . na, avidyakrtanatmapoharthatvat .
ya hi brahmavidyaya svatmapraptirupadisyate, sa avidyakrtasya
annadivisesatmanah atmatvenadhyaropitasya anatmanah
apohartha . kathamevamarthata avagamyate ?
vidyamatropadesdat . vidyayasca drstam karyamavidyanivrttih ;
tacceha vidyamatramatmapraptau sadhanamupadisdyate .
margavijianopadesavaditi cet , tadatmatve
vidyamatrasadhanopadeso'hetuh . kasmat ? desantarapraptau
margavijhanopadesadarsanat . na hi grama eva ganteti cet, na;
vaidharmyat . tatra hi gramavisayam nopadisyate,
tatpraptimargavisayamevopadisyate vijianam ; na tatheha
brahmavijianavyatirekena sadhanantaravisayam
vijianamupadisyate . uktakarmadisadhanapeksam
brahmavijfianam parapraptau sadhanamupadisdyata iti cet, na ;
nityatvanmoksasyetyadina pratyuktatvat . $rutisca ‘tatsrstva
tadevanupravisat’ iti karyasya tadatmatvam darsayati .
abhayapratisthopapattesca . yadi hi vidyavan svatmano'nyanna
pasyati, tatah abhayam pratistham vindata iti syat, bhayahetoh
parasya anyasya abhavat . anyasya ca avidyakrtatve vidyaya
avastutvadarsanopapattih ; taddhi dvitiyasya candrasya asattvam,
yadataimirikena caksusmata na grhyate ; naivam na grhyata iti
cet, na ; susuptasamahitayoragrahanat .
susupte'grahanamanyasaktavaditi cet , na ; sarvagrahanat .
jagratsvapnayoranyasya grahanatsattvameveti cet, na ;
avidyakrtatvat jagratsvapnayoh ; yadanyagrahanam
jagratsvapnayoh, tadavidyakrtam , vidyabhave abhavat . susupte
agrahanamapi avidyakrtamiti cet, na ; svabhavikatvat . dravyasya
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hi tattvamavikriya, paranapeksatvat ; vikriya na tattvam,
parapeksatvat . na hi karakapeksam vastunastattvam ; sato visesah
karakapeksah, visesasca vikriya ; jagratsvapnayosca grahanam
visesah . yaddhi yasya nanyapeksam svaripam , tattasya tattvam ;
yadanyapeksam , na tattattvam ; anyabhave abhavat . tasmat
svabhavikatvat jagratsvapnavat na susupte visesah . yesam
punarisvaro anya atmanah, karyam ca anyat , tesam bhayanivrttih,
bhayasya anyanimittatvat ; satasca anyasya atmahananupapattih .
na ca asata atmalabhah . sapeksasya anyasya bhayahetutvamiti cet
, Na ; tasyapi tulyatvat . yaddharmadyanusahayibhitam
nityamanityam va nimittamapeksya anyadbhayakaranam syat,
tasyapi tathabhttasya atmahanabhavat bhayanivrttih ; atmahane
va sadasatoritaretarapattau sarvatra anasvasa eva . ekatvapakse
punah sanimittasya samsarasya avidyakalpitatvadadosah .
taimirikadrstasya hi dvitiyacandrasya na atmalabho naso va asti .
vidyavidyayoh taddharmatvamiti cet, na ; pratyaksatvat.
vivekavivekau rlpadivat pratyaksavupalabhyete antahkaranasthau
. na hi rGpasya pratyaksasya sato drasttadharmatvam . avidya ca
svanubhavena ripyate - madho'ham aviviktam mama vijianam

iti . tatha vidyaviveko anubhlyate . upadisanti ca anyebhya
atmano vidyam budhah . tatha ca anye avadharayanti . tasmat
namarUpapaksasyaiva vidyavidye namarlUpe ca ; na atmadharmau,
‘namardpayornirvahita te yadantara tadbrahma’ (cha. u. 8 .14 . 1)
iti Srutyantarat . te ca punarnamarUpe savitaryahoratre iva kalpite ;
na paramarthato vidyamane . abhede
‘etamanandamayamatmanamupasankramati’ (tai. u. 2. 8 . 5) iti
karmakartrtvanupapattiriti cet, na ; vijianamatratvat
sankramanasya . na jalGkadivat sankramanamihopadisyate ; kim
tarhi, vijfanamatram sankramanasruterarthah . nanu mukhyameva
sankramanam $rQyate - upasankramatiti iti cet, na ; annamaye
adarsanat . na hi annamayamupasankramatah bahyadasmallokat
jaldkavat sankramanam dréyate, anyatha va . manomayasya
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bahirnirgatasya vijianamayasya va punah pratyavrttya
atmasankramanamiti cet, na ; svatmani kriyavirodhat .
anyo'nnamayamanyamupasankramatiti prakrtya manomayo
vijianamayo va svatmanamevopasankramatiti virodhah syat . tatha
na anandamayasya atmasankramanamupapadyate . tasmat na
praptih sankramanam ; napi annamayadinamanyatamakartrkam
parisesyadannamayadyanandamayantatmavyatiriktakartrkam
jAianamatram ca sankramanamupapadyate . jhanamatratve ca
anandamayantahsthasyaiva sarvantarasya akasadyannamayantam
karyam srstva anupravistasya
hrdayaguhabhisambandhadannamayadisu anatmasu
atmavibhramah sankramanatmakavivekavijnanotpattya vinasyati .
tadetasminnavidyavibhramanase sankramanasabda upacaryate ;
na hi anyatha sarvagatasya atmanah sankramanamupapadyate .
vastvantarabhavacca . na ca svatmana eva sankramanam . na hi
jaluka atmanameva sankramati . tasmat satyam jianamanantam
brahmeti yathoktalaksanatmapratipattyarthameva
bahubhavanasargapravesarasalabhabhayasankramanadi
parikalpyate brahmani sarvavyavaharavisaye ; na tu paramarthato
nirvikalpe brahmani kascidapi vikalpa upapadyate . tametam
nirvikalpamatmanam evam kramenopasankramya viditva na
bibheti kutascana abhayam pratistham vindata ityetasminnarthe'pi
esah $lokah bhavati . sarvasyaiva asya prakaranasya
anandavallyarthasya sanksepatah prakasanaya esa mantro bhavati

ll-viii-5: He that is here in the human person, and He that is there
in the sun, are one. He who knows thus attains, after desisting
from this world, this self made of food, attains this self made of
vital force, attains this self made of mind, attains this self made of
intelligence, attains this self made of bliss. Expressive of this there
occurs this verse:
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He who, after projecting all the creation-beginning with space and
ending with the body made of (the essence of) food entered into
it and is lodged in the supreme space within the cavity of the
heart, is here indicated by the words sah yah, He who. Who is He?
Ayam puruse yah ca asau aditye, He who is in the human person,
and He who resides in the sun. The supreme Bliss, that has been
indicated as directly perceptible to the follower of the Vedas, and
on a particle of which subsist all the beings worthy of joy-counting
from Brahma-, that supreme Bliss is being described as 'He who
resides in the sun'. He is one in the same sense that the space in a
pot, standing separately, is one with space (as such).

Objection: In the matter of describing that Bliss, the corporeal
soul should not be referred to in general terms by saying, 'He that
is in the human person’; rather it is proper to indicate that soul by
saying, 'And He that is in the right eye' (Br.IL.iii.5,IV.ii.2,V.v.2), that
being better known.

Answer: No, for the discussion is here about the supreme Self. The
supreme Self certainly forms the subject matter here in the texts,
'In the unperceivable, bodiless' (ll.vii), 'Out of His fear the Wind
blows' (Il. viii. 1), 'This, then, is an evaluation of that Bliss'. It is not
reasonable to refer suddenly to something out of context. And the

subject sought to be taught is the knoweledge of the supreme
Self.

Therefore, it is verily the supreme Self that is referred to in the
expression, sah, ekah, He is one.

Obijection: Is not the topic started with an estimation of Bliss? The
result of that estimation, too, has to be concluded by saying: 'The
Bliss that is non-different and intrinsic, and not a product of the
contact between the subject and the object, is the supreme Self.’
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Counter-objection: Is not this indication (of the Self) by
eliminating the distinctions pertaining to the different loci,-which
we come across here in the sentence, 'He that is here in the
human person, and He that is there is the sun, are one'-, quite in
line with that?

Objection: Even so, is it not useless to single out the sun?
Answer: No, it is not useless, because it is meant for obviating
(notions of) superiority and inferiority. In the sun is found the
highest perfection of duality, consisting of the formed and the
formless. If, from the standpoint of the supreme Bliss, that
perfection can be placed on the same footing with the human
personality, after eliminating the peculiarities of the latter, there
will remain no superiority or inferiority for one who attains that
goal; and hence it becomes reasonable to say that 'he reaches a
state of fearlessness' (ll. vii). The question as to whether Brahman
exists or not, raised after the teacher's instruction, has been dealt
with. One of these post-questions has been dismissed by saying
that from the reasonings which justify the phenomena of creation,
acquisition of joy, functioning of life, reaching a state of
fearlessness, and experience of fear, it follows that Brahman does
exist as the cause of those space etc. There are two other post-
questions relating to the attainment or non-attainment of
Brahman by the enlightened man and the unenlightened man. Of
these, the last post-question is, 'Does the enlightened man attain
or does he not?' In order to settle this, it is being said (as below).

The middle post question is settled by the answer to the last one;
and hence no (separate) effort is made for solving it. Sah yah,
anyone who; is evamvit, a knower of this kind; who, havig
discarded all ideas of superiority and inferiority, knows Brahman,
described earlier, evam, in this manner, 'l am the non-dual truth,
knowledge, infinity';-for the word, 'evam, thus', is used for alluding
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to some topic already mooted-; what does he become?-he,
pretya, (lit. after departing), desisting, without expecting anything;
asmat lokat, from this world-the totality of things seen and unseen
is verily indicated by the term 'this world'; without expecting
anything from that world-; upasamkramati, attains; etam
annamayam atmanam, this body built up by food, as explained
already. The idea is that he does not perceive the totality of
objects as different from the self, i.e. the body, built up by food;
he sees all the gross elements as identical with the self built up by
food. Then he attains etam pranamayam atmanam, this body
constituted by the vital force, which is itself individed and is inside
the (cosmic) body built up by all the food.

Then he attains this body made of mind, the body made of
intelligence, the body made of bliss. Then he reaches the state of
fearlessness in the unperceivable, bodiless, inexpressible, and
unsupporting (Self) (Il.vii). With regard to that, this has got to be
considered: What is he who knows thus, and how does he attain?
s the attainer different from or the same as the supreme. Self?
What follows from that? Should the attainer be different, the
conclusion will run counter to such Vedic text as '‘Having created
that, He entered into that very thing' (Il.vi), (One who worships
another god thinking), "He is one, | am another", he does not
know' (Br. . iv.10), 'One only, without a second' (Ch. VL.ii.1), and
'Thou art that' (Ch. Vl.viii-xvi). On the contary, if the Self Itself
attains the blissful self, we shall be faced with the unsoundness of
the same entity being both subject and object; moreover, the
supreme Self will either be reduced to a transmigratory soul or a
nonentity.

Objection: This discussion is useless if the fault that arises on
either assumption be unavoidable. On the other hand, if either of
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the assumptions is free from defect, or if a third flawless
assumption is so, then that alone is the meaning of the scripture,
and hence that the discussion is uncalled for.

Answer: No, for the discussion is meant for its ascertainment. True
it is that the accruing defect cannot be avoided by accepting
either of the two positions, and that the discussion becomes
useless if a third flawless position is ascertained; but that third
alternative has not been determined. Hence this consideration is
fruitful as it is calculated to lead to that ascertainment.
Objection: True it is that an investigation is fruitful so far as it
culminates in the fixing of the meaning of a scripture. But in your
case, you will simply cogitate wihout ever hitting upon any
meaning.

Answer: It it your view that there can occur any Vedic sentence
whose meaning need not be determined?

Objection: No.

Counter-objection: How then (is the discussion useless)?
Objection: Because there are many opponents. You are a monist,
since you follow the Vedic ideas, while the dualists are many who
are outside the Vedic pale and who are opposed to you.
Therefore | apprehend that you will not be able to determine.
Answer: This itself is a bliessing for me that you brand me as
sworn to monism and faced by many who are wedded to plurality.
Therefore | shall conquer all; and so | begin the discussion. The
attainer must be the supreme Self alone, inasmuch as merger into
that state is the idea implied. what is sought to be imparted here
in the text, 'The knower of Brahman attains the highest' (ll.i), is
becoming the supreme Self through Its knowledge. Surely, it is
not possible that one thing can become something else.
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Objection: Is it not also unsound to say that the individual soul
becomes the supreme Self?

Answer: No, for the idea conveyed is that of removal of the
indentity (with the body etc.) created by ignorance. The
attainment of one's onw Self through the knowledge of Brahman,
that is taught, is meant for the elimination of the distinct selves-
such as the foodself, the products of nescience-which are really
non-Selves, superimposed as Selves.

Objection: How is such a meaning understood?

Answer: Because knowledge alone is prescribed. The effect of
knowledge is seen to be the eradication of ignorance; and here
that knowledge alone is prescribed as the means for the
attainment of the Self.

Objection: May not that be like the communicating of information
about a path? So the mere prescription of knowledge as a means
does not amount to showing that the supreme Self is the Self of
the attainer.

Counter-objection: Why?

Oppnonent: For it seen that, in the matter of reaching a different
place, the information about the way is communicated. Not that
the village itself can be the goer.

Answer: Not so, for the analogy is inept. In the illustration cited,
the information imparted is not of the village, but the knowledge
imparted there is only of the path, leading to one's arrival there.
But in this case, no information about any other means apart from
the knowledge of Brahman is imparted.

Objection: The knowledge of Brahman, as depending on such
means as rites etc. enjoined earlier, is taught as a means for the
attainment of the highest.
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Answer: No, for this was refuted earlier by saying, 'Since liberation
is eternal,’ etc. And the text, 'Having created that, He entered into
that very thing' (ll. vi), shows that the Self, immanent in creation, is
identical with That (Supreme Brahman). And this follows also from
the logic of attaining the state of fearlessness. For if the man of
enlightenment sees nothing as different from his own Self, then
the statement, 'He gets established in that state of fearlessness',
becomes appropriate, since (for him) nothing exists as a separate
entity which can cause fear. Moreover, if duality is a creation of
nescience, then only is the realization of its insubstantiality
through knowledge reasonable; for (the proof of) the non-
existence of a second moon consists in its not being seen by one
whose eyes are not affected by the disease called timira.

Objection: But non-perception of duality is not thus a matter of
experience.

Answer: No, for duality is not perceived by a person who is deeply
asleep or absorbed in the Self.

Objection: The non-perception of duality in deep sleep is
comparable to the nonperception by one who is preoccupied
with something else.

Answer: Not so, for then (i.e. in sleep and samadhi) there is non-
perception of everything (so that there can be no preoccupation
with anything).

Objection: Duality has existence because of its perception in the
dream and waking states.

Answer: No, for the dream and waking states are creations of
ignorance. The perception of duality that occurs in the dream and
waking states is the result of ignorance, because it ceases on the
cessation of ignorance.

Objection: The non-perception (of duality) in sleep is also a result
of ignorance.
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Answer: No, for it is intrinsic. The reality of a substance consists in
its not being mutable, for it does not depend on anything else.
Mutability is not a reality, since that depends on other factors. The
reality of a substance surely cannot be dependent on external
agencies. Any peculiarity that arises in an existing substance is a
result of external agencies, and a peculiarity implies change. The
perceptions occuring in the dream and waking states are but
modal expressions, for the reality of a thing is that which exists in
its own right, and the unreality is that which depends on others,
inasmuch as it ceases with the cessation of others. Hence, unlike
what happens in the dream and waking states, no modality occurs
in deep sleep, for the nonperception in the latter state is natural.
For those, however, for whom God is different from the self, and
creation, too, is distinct, there is no elimination of fear, since fear is
caused by something different. And, something different that is
true, cannot have its reality annihilated, nor can a non-existent
emerge into being.

Objection: Something external becomes the source of fear when
it is supplemented by others.

Answer: No, for that, too, stands on an equal footing. Because,
that permanent or impermanent agency, in the form of demerit
etc., depending on which that something else (i.e. God) becomes
the cause of fear for others, cannot have self-effacement by the
very fact of what that agency (adrsta) is assumed to be; or should
that have self extinction, the rea and the unreal will become
mutually convertible, so that nobody will have any faith in
anything. From the standpoint of nonduality, however, that
objection has no bearing, since the world along with its cause is a
superimposition through ignorance. For second moon, seen by a
man afflicted by the eye-disease called timira, does not attain any
reality, nor is it annihilated.
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Objection: Knowledge and ignorance are qualities of the Self.
Answer: No so, for they are perceived. Discrimination (i.e.
knowledge) and nondiscrimination (i.e. ignorance) are directly
perceived, like colour etc., as existing in the mind. Not that colour,
perceived as an object, can be an attribute of the perceiver. And
ignorance is ascertained by such forms of its perception as, 'l am
ignorant’, 'My knowledge is indistinct'. Similarly, the distinction of
knoweldge (from the Self) is perceived, and the enlightened
people communicate the knowledge of the Self to others; and so,
too, do others grasp it. Accordingly, knowledge and ignorance
are to be ranked with name and form; and name and form are not
attributes of the Self, in accordance with another Vedic text, '(That
which is indeed called Space) is the manifester of name and form.
That in which they two exist is Brahman' (Ch. Vlll.xiv.1). And those
name and form are imagined to exist in Brahman like night and
day in the sun, though in reality they are not there.

Objection: If (the Self and Brahman are) non-different, then there
arises the absurdity of the same entity becoming the subject and
object, as mentioned in the text, 'He attains this self made of
Bliss' (Il. viii 5).

Answer: Not so, for the attainment consists in mere
enlightenment. The reaching taught here is no like that by a leech.
How then? The text treating of attainment means merely
realization.

Objection: Attainment in the literal sense is meant here by the
expression upasamkramati.

Answer: Not so, for this is not seen in the case of the body made
of food; for in the case one reaching the (cosmic) food-body (i.e.
Virat), one is not see to reach out from this external world like a
leech or in any other manner.
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Objection: (Attainment is possible in the sense that) the mental
body or the intellectual body, when it has gone out (in dream
etc.), can return to acquire its own natural state again.

Answer: No for there can be no action on one's own Self.
(Moreover), the topic rasied (by you) was that somebody, different
from the food-body reaches the food-body; to say now that either
the mental body or the intellectual body reaches its own state
involves a contradiction. Similarly, the reaching its own state by
the blissful-self is not possible. Therefore, samkramana does not
mean acquisition, nor does it mean 'reaching' by anyone of them
beginning with the food-body. As a last resort, samkramana can
reasonably consist only in the realization by some entity, other
than the selves beginning with the foodself and ending with the
blissful-self. If samkramana means realization alone, then through
that samkramana, i.e. through the rise of knowledge about the
difference of the Self (from the non-Self), is removed from that all-
pervasive Self-which verily resides within the blissful-self and has
entered into creation after projecting all things counting from
space to food-the error of thinking of the non-Selves such as the
foodbody as Itself, which (error) arises from Its association with the
cavity of the heart. The word samkramana is used figuratively with
regard to this eradication of error created by ignorance, for in no
other way can the attainment of the all-pervading Self be justified.
Moreover, there is no other thing (that can reach the Self).
Besides, the attainment cannot be of oneself; for a leech does not
reach itself. Hence, it is with a view to realizing the Self, which has
been defined above in the text, 'Brahman is truth, knowledge,
infinity' (IL.i), that becoming many, entering into creation,
acquisition of bliss, fearlessness, attainment, etc. have been
attributed to Brahman conceived of as the basis of all empirical
dealings; but with regard to the really transcendental Brahman,
beyond all conditions, there can be no such ascription. Tat api,
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with regard to this also-with regard to the fact that by reaching, i.e.
realizing, the unconditioned Self by stages in this way, one ceases
to have any fear from anywhere, and one gets established in the
state that is fearlessness-;: esah slokah bhavati, there occurs this
verse. This verse stands for expressing briefly the meaning of the
whole topic, the gist of this Part called the Anandavalli, the Part On
Bliss.

yato vaco nivartante | aprapya manasa saha | anandam brahmano
vidvan | na bibheti kutascaneti | etam ha vava na tapati |

kimaham sadhu na karavam | kimaham papamakaravamiti | sa ya
evam vidvanete atmanam sprnute | ubhe hyevaisa ete atmanam

sprnute | ya evam veda | ityupanisat Il 1 Il

yatah yasmat nirvikalpat yathoktalaksanat advayanandat atmanabh,
vacah abhidhanani dravyadisavikalpavastuvisayani
vastusamanyannirvikalpe advaye'pi brahmani prayoktrbhih
prakasanaya prayujyamanani, aprapya aprakasyaiva nivartante
svasamarthyaddhiyante . mana iti pratyayo vijfianam . tacca,
yatrabhidhanam pravrttamatindriye'pyarthe, tadarthe ca
pravartate prakasanaya . yatra ca vijnianam , tatra vacah pravrttih .
tasmat sahaiva vanmanasayoh abhidhanapratyayoh pravrttih
sarvatra . tasmat brahmaprakasanaya sarvatha prayoktrbhih
prayujyamana api vacah
yasmadapratyayavisayadanabhidheyadadrsyadivisesanat sahaiva
manasa vijianena sarvaprakasanasamarthena nivartante, tam
brahmana anandam srotriyasya avrjinasya akamahatasya
sarvaisanavinirmuktasya atmabhutam
visayavisayisambandhavinirmuktam svabhavikam
nityamavibhaktam paramanandam brahmano vidvan yathoktena
vidhina na bibheti kutascana, nimittabhavat . na hi tasmadvidusah
anyadvastvantaramasti bhinnam yato bibheti . avidyaya yada
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udaramantaram kurute, atha tasya bhayam bhavatiti hi yuktam .
vidusasca avidyakaryasya taimirikadrstadvitiyacandravat
nasadbhayanimittasya na bibheti kutascaneti yujyate . manomaye
ca udahrtah mantrah, manaso brahmavijianasadhanatvat . tatra
brahmatvamadhyaropya tatstutyartham na bibheti kadacaneti
bhayamatram pratisiddham ; iha advaitavisaye na bibheti
kutascaneti bhayanimittameva pratisidhyate . nanvasti
bhayanimittam sadhvakaranam papakriya ca . naivam . kathamiti,
ucyate - etam yathoktamevamvidam , ha vava ityavadharanarthau,
na tapati nodvejayati na santapayati . katham punah
sadhvakaranam papakriya ca na tapatiti, ucyate - kim kasmat
sadhu sobhanam karma nakaravam na krtavanasmi iti
pascatsantapo bhavati asanne maranakale ; tatha kim kasmat
papam pratisiddham karma akaravam krtavanasmi iti ca
narakapatanadiduhkhabhayat tapo bhavati . te ete
sadhvakaranapapakriye evamenam na tapatah, yatha avidvamsam
tapatah . kasmatpunarvidvamsam na tapata iti, ucyate - sa ya
evamvidvan ete sadhvasadhuni tapahetu iti atmanam sprnute
prinati balayati va, paramatmabhavena ubhe pasyatityarthah .
ubhe punyapape hi yasmat evam esa vidvan ete
atmanatmarlipenaiva punyapape svena visesarlpena sunye krtva
atmanam sprnuta eva . kah ? ya evam veda
yathoktamadvaitamanandam brahma veda, tasya atmabhavena
drste punyapape nirvirye atapake janmantararambhake na
bhavatah . ittyam evam yathokta asyam vallyam
brahmavidyopanisat, sarvabhyah vidyabhyah paramarahasyam
darsitamityarthah - param sreyah asyam nisannamiti

ll-ix-1: The enlightened man is not afraid of anything after realising
that Bliss of Brahman, failing to reach which, words turn back
along with the mind. Him, indeed, this remorse does not afflict:
"Why did | not perform good deeds, and why did | perform bad
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deeds ? He who is thus enlightened strengthens the Self with
which these two are identical; for it is he, indeed, who knows thus,
that can strengthen the Self which these two really are. This is the
secret teaching.

Yatah, that from which-from the Self, which is unconditioned, has
the aforesaid definition, and is non-dual and Bliss; vacah, words
that stand for conditioned objects, (turn back). Though words are
applied by their users even with regard to the uncontioned and
non-dual Brahman, expecting to express It by taking for granted
lts parity with other substances, still those words aprapya, without
reaching, without expressing (that Brahman); nivartante, turn back,
become despoiled of their power. The word manah stands for a
notion, a cognition.

And as a word proceeds to anything, supersensuous though it be,
conceptual knowledge also strives to encompass that thing for
expressing it as well; and words, too, become active where there
is knowledge. Hence words and ideas, speech and mind, move
together everywhere.

Therefore, that Brahman which is beyond all concepts and all
words, and which has such attributes as invisibility, from which
words, though used by their utterers in all possible ways for
expressing Brahman, return manasa saha, together with the mind-
with conceptual knowledge that is able to express everything
(else); the vidvan, one who has known, through the aforesaid
process; the brahmanah anandam, Bliss of that Brahman-the
supreme Bliss of Brahman that is the Self of the follower of the
Vedas, who is sinless, unaffected by desire, and wholly free from
all craving-, the Bliss that is free from the relation of subject and
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object, is natural, eternal, and indivisible; (the man of knowledge)
having known that Bliss, na bibheti kutascana, is not afraid of
anything, for there remains no cause of fear.

There certainly does not exist anything, distinct from that man of
knowledge, of which he can be afraid; for it has been said that,
when anyone creates the slightest difference (in this Brahman)
through ignorance, then one is subject to fear (ll.vii). But since for
the enlightened man the cause of fear, which is the effect of
ignorance, has been removed like the second moon seen by a
man with diseased eyes, it is proper that he has no fear of
anything. This verse was quated in the context of the mental self
as well, because the mind is an aid to the knowledge of Brahman.
But there the idea of Brahman was superimposed on the mental
self, and then by saying by way of eulogy of that imaginary
Brahman that 'one is not subject to fear at any time' (ll.iv), fear
alone was denied; but by saying, 'he is not afraid of anything’, in
the (present) context of the nondual (Brahman), the cause itself of
fear is negated,

Objection: But causes of fear, viz omission of good deeds and
commission of bad deeds, do persist (even in his case).

Answer: Not so.

Objection: How?

The answer is: (Such omission and commission) na tapati, do not
worry or afflict; etam, such a man, who is a knower as aforesaid.
Ha and vava are particles implying emphasis.

Objection: How, again, omission of virtue and commission of sin
do not afflict (him)?

The answer is: When death approaches, remorse comes in the
form-'Kim, why; na akaravam, did | not perform; sadhu, good

deeds?'
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Similarly, repentance in the form-'Kim, why; akaravam, | did;
papam, prohibited things?-comes to him from fear of affliction in
the form of falling into hell etc. These two-omission of the good
and commission of the bad-do not torment this one, as they do
the ignorant man.

Objection: Why, again, do they not afflict the enlightened man?
The answer is: Sah yah evam vidvan, he who knows (Brahman)
thus; sprnute, delights or strengthens; ete atmanam, these two-
virtue and vice, the causes of grief-which are (really) the Self. The
idea is that he considers both as identified with the supreme Self,
Hi, since, he who, having divested both virtue and vice of their
individual distinctions; has known ete atmanam eva, these two as
verily the Self. he atmanam sprnute, strengthens the Self. Who?
Yah evam veda, he that knows Brahman thus-as non-dual and Bliss
as described earlier. Virtue and vice, seen by him as identified with
the Self, become powerless and harmless, and they do not bring
about rebirth. Iti upanisat, this is the secret instruction-this is the
knowledge of Brahman, called upanisad, which has been stated
thus thus in this Part. The idea is that the most secret of all
knowledge has been revealed; for in it is ingrained the highest
consummation.
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