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EXTRACTS FROM THE PREFACE
TO THE FIRST EDITION
The long-felt want of a reliable, complete English
translation of so important a book as Sal)kara's Commentary on the Brhadaral)yaka Upanisad has urged
me to venture on this difficult undertaking. Had the
long-promised translation by Dr. Ganganath Jhli., in
Mr. Seshachari's series, come out, or had Dr. Ri>er
been living to complete, and revise, his translation,
which extends only up to the first chapter of the book
and is long out of print, or if Prof. Hiriyanna of
Mysore had completed his admirable edition, which
covers only the first three sections of that chapter, there
would have been no necessity for another edition. But
since the presentation m English of Sankara's longest
and greatest commentary on the Upani!?ads seemed to
me to be overdue, I have prepared this edition for the
use of ~ose students of Vedanta whose knowledge of
Sanskrit is not as high as that of English.
Regarding both the text and the commentary care
has been taken to make the translation faithful, and
as literal as possible consistently with smooth reading.
Owing to the difference in structure between Sanskrit
and English sentences, great difficulty has been experienced in those portions where Sankara explains the
words of the text. As far as possible, I have tried to
make these passages read like a connected piece. For
this purpose I have avoided the common practice of
transliterating the Sanskrit words as they occur in the
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original text, to be followed by the translation of the
explanatory word or words.-a practice which has a
very disagreeable jerky effect. Instead I have quoted
their equivalents from the running translation of the
text. in the order in which they occur there. These
have been put in Italics to distinguish them easily from
the commentilry. ·The advantage of this direct method
will be obvious to every reader.
The text of the Upani!?ad has been given in
Devaniigari characters, and has been moderately
punctuated for easy comprehension. This has necessitated the disjoining of some words. I have left the
full stops practically undisturbed. The text is followed
by the running translation in comparatively large
types. Next comes the translation of the commentary
in smaller types. I have mainly used Ashtekar's
edition, though I have also consulted the A.nandiisrama
edition. Words supplied to complete the sense as well
as those that are explanatory have been put in
brackets. Some passages, of both text and commentary, although possessing a deep spiritual significance,
have been omitted in the translation to suit the exigencies of modern taste. Extra space between portions of
the commentary indicates that the commentary that
follows is introductory to the next paragraph of the
text.
The use of capitals in English has presented an
additional difficulty. The same word 'self,' for instance, has had to be used sometimes with a capital
and sometimes witl;wut it, according as it signifies the
individual or the Supreme Self. Occasionally both
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forms have had to be used in the same sentence, where
the popular conception about the self as being ~imited
has been corrected 'by a presentment of the truth that
the two are identical. Those to whom this distinction
of capital and small letters appears as puzzling will do
well to ignore it altogether. The same remark applies
to the question of gender, which in Sanskrit belongs
to the word itself. In translation the gender has often
had to be varied according to the English idiom, producing sometimes an unpleasant effect owing to a
sudden translation.
I have tried my best to make the translation lucid.
For this reason I have avoided the repetition of
Sanskrit terms as far as possible, and substituted their
nearest English equivalents. This has entailed on me
the additional labour of finding out the exact sense of
a word at a particular place. Lengthy discussions
have been split up into paragraphs, differentiating the
prima facie views from the conclusion. To effect a
strict economy of space I have deliberately confined
myself to the fewest notes possible. But I believe none
that were essential have been omitted. In such a
difficult study as this much is necessarily left to the
good sense of the reader. My aim throughout has
been practical rather than scholastic.
I have generally followed the gloss of .Anandagiri
and, wherever necessary, the great Viirttika of Sure5varacarya-two invaluable works on this Upan~ad.
But I must confess that in a few places I have been
obliged to depart from them, as a different explanation
seemed to me to be more in keeping with the drift of
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SaJikara and the Upan4ad. The departures are not
llo momentous as to require specific mention in every
case. ' With regard to passages that needed further
illumination, I have consulted eminent scholars.
References to the quotations occurring in the
commentary have been inserted after almost every
quotation, as far as they could be traced. In some
places they have been purposely omitted, as they
have been mentioned a few lines earlier. Where only
figures without the name of any book occur, the references are to the Brhadara1_1yaka Upani~ad, unless there
are clear indications to the contrary. The references
given are not meant to be exhaustive, except in the
case of this Upani~ad. The references to the Satapatha
Brah!llal_la belong to the Madhyandina recension, and
those of the Mah.abharata to·the Kumbakonam edition.
Mahamahopadhyaya Prof S. Kuppuswami SS.stri,
M.A., I.E.s., of the Presidency College, Madras, a profound scholar and well-known authority on PiirvaMimiiihsa and Vedanta, has written a learned and
appreciative Introduction, which considerably enhances
the value of the book.
A fairly exhaustive Index has been added, which,
1 hope, will be found useful. At the top of each
page are given references to the opening and closing
paragraphs of even and odd pages respectively.
I take this opportunity of expressing my deep
indebtedness to aU those who have kindly helped me
in various ways in preparing this work. Many of
them shall be nameless. My special tha~s are due to
Prof. Kuppuswami Sistri for giving valuable help in
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the interpretation of several. di11icult passages as well as
for writing the Introduction ; to Mahimahopidhyiya
Pal'}.Qita L~mipuran1 Srinivisicar of Mysore fo'r
similar assistance in interpretation ; to Pal'].c;lita P.
SivasubrahmaJ].ya Sastri of Mysore for this as well as
for tracing a number of references ; to Professor Hanns
Oertel of Munich and PaJ].c;lita Ridhaprasada Sistri of
the Banaras Hindu University for furnishing a few
more references ; to Pal'}."ita P. Narayana Siistri and
Mr. V. SubrahmaJ].ya Iyer of Mysore for helping in
other ways. But for their kindness it would have been
almost impossible for me to fulfil my task with any
degree of satisfaction.
It is scarcely necessary to add that the present
translation is meant only to facilitate the study of the
original commentary, and should better be read along
with it. I shall be glad to have any inaccuracies
pointed out and the untraced quotations located. It is
earnestly hoped that the book in its present form will
supply a much-needed want and help people of both
Vedanta philosophy and Satikara's unique contnbution to it.

July, 1934

MADHAVANA!mA

PREFACE TO THE SECOND EDITION
The first edition being exhausted within a comparatively short period, a second edition is being
brought out. In this edition very little change has
been made except a slight revision and the addition of
a few notes. Diacritic marks have been used in the
Sanskrit words, and a key to the transliteration and
pronounciation has been added.

February, I94I

MADHAVANANDA

PREFACE TO THE THIRD EDITION
The third edition is coming out after a long delay
owing to paper control. In this edition this book has
been further revised at a few places.

April, I950

M.ADHAVANANDA

INTRODUCTION
In compliance with the wishes of the learned
translator of Sri Sankara's Bhii$ya on the BrhadiiratJyakopani$ad, Swami Sn Miidhavanandaji of the
Sri Ramakp;J.la Mission, I have much pleasure 1n
writing this short introduction to this English rendering
of the Brhadiiratfyaka-bhii$ya.
I should first congratulate the translator on the
large measure of success which he has achieved in his
endeavour to produce a faithful and readable English
rendering of the greatest of the Upani!jad-bhii$yas
written by Sri Sankaraciirya. Such of the students of
the bhii$yas of Sri Sankara as may know English better
than Sanskrit will find in this English translation a
reliable help to the understanding of the contents of the
Brhadiira1Jyaka-bha$ya.
The Brhadiirat}yaka IS the greatest of the U.Pani$ads; and Sri Sankara's bhii$ya on this Upani!jad is
the greatest of his coptmentaries on the Upani$ads.
The Brhadiiratfyaka is the greatest not only in extent ;
but it is also the greatest in respect of its substance and
theme. It is the greatest Upani!jad in the sense that
the illimitable, all-embracing, absolute, self-luminous,
blissful reality-the Brhat or Brahman, identical with
Atman, constitutes its theme.
And, according to
Sn Sankara, it may be said to be the greatest Upani$a'd,
also for the reason that it comprehends both the·
upade~a or revelation of the true nature of the mystic
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experience of the Brahman-Atman identity and the
upapatti or logical explanations of that great doctrine
.of advaita through the employment of the dialectic
modt>S of argumentation known as jalpa (arguing
.constructively as well as destructively for victory)
and viida (arguing for truth). Sri Sankara's Brhadiira1Jyaka-b~a is the greatest of his commentaries
on the Upani~ads in the sense that the great Acarya
:.shows in this bh~ya, in a very telling manner, how
the great truth of Brahman-Atman identity forms the
main purport of all the Vedantic texts in general and
this great upan.4ad in particular, and maintains by
means of his powerful dialectics that the interpretations
.and views of others are unsound and untenable-those
advanced by the Vedistic realists (Mimamsakas), the
creationistic realists (Vaise~ikas and Naiyiiyikas) and
the advocates of the doctrine of bhediibheda (difference-cum-identity) like Bhartrprapanca.
Sri Suresvara
describes Sri $ankara's Brhadiira1Jyaka-bh.a~ya in these
terms in the second verse of his great Varttika on his
Bhii~ya : -

''"11 CfiJocflqfil~ ijCfi\'5JIJI41~mNoff I

.m

~oosmd!!OO
ijffl ~ II''
.......
The older meaning of the term Upani~ad is 'Secret
word' or 'Secret import' or 'Secret doctrine.' As long
as it was understood in this sense, the emphasis was
.on the mystic and ultra-rational aspect of philosophical
thought. When, however, Sri Drami4iiciirya, one of
the Pre-Sankara thinkers who commented upon the
Upani~ads, and Sri Sankara, following Sri Dramif/,a,
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interpreted the tenn upan~ad as standing for the
realisation of Brahman-Atman identity (Brahmavidyd},
which annihilates the beginningless nescience called
avidya, or as standing for the ancient text helpful in
that realisation, the emphasis was shifted to the
hannony between the inner mystic vision of the unity
and universality of Atman as the absolute being-spiritbliss saccidananda} and the philosophical conclusion
that may be reached by a proper use of logic and
dialectics. It is necessary to bear this in mind Ul
endeavouring to appraise justly the philosophical and
exegetic worth of .Sri .Sankara' s commentary on the
BrhadiiratJ.yaka.
This great upan~ad consists of three kdndasthe first being called the Madhu-kaf!4a, the second the
Yajnavalkya-katJ.rJa or the Muni-katJ.qa, and the third
the Khila-kiltJ.f/.a. The first katJ.rJa conveys the main
teaching of the advaita doctrine and is of the nature
of u.padesa ,· the second embodies the logical argument
and explanation showing the soundness of the upadesa;
and the third deals with certain upasands or modes of
meditation. The first two chapt~s of the MadhukatJ.tf.a deal with the Vedic rite, Pravargya, which fonns
a part of the ritualistic section (karma-katJ.tf.a} of the
Veda; and according to .Sri .Sankara, the Upani$atl
really begins with the third chapter of the MatlhukatJ.rJa. In this chapter, the phenomenal superimposition of the world on Brahman is set forth and its origin,
its full reach and its acme are indicated ; and all this is
presented as adhyaropa or supposititious positing. The
fourth or the concluding chapter of the Matlhu-kiitJ.rJa
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•exhibits in a telling manner the sublation which follows
and stultifies the supposititious positing of the world in
the preceding chapter, and elucidates the nature of the
Brahman-A.tman realisation which is invariably and
·synchronously concomitant with the sublation ; and
ali this is apavada or sublation through the stultifying
realisation of truth. According to Sri Sankara adhyii.·ropa and apavii.da constitute the chief means of fully
realising the absolute reality called Suddham Brahma.
All the details of Vedic rituals, ail the forms of meditation associated with them, even the greatest of themthe horse-sacrifice (asvamedha) and the meditation
associated with it, and all the results accruing from
them-all these constitute the province of nescience
(avidya) and even the highest achievement of the
Hira1Jyagarbha-loka or Brahma-loka is but a part,
though the acme, of the immense cycle of tmsmigration (samsii.ra). This is the substance of the account
of adhyaropa in the third chapter of the Madhu-katJ,rja.
In the fourth Brii.hma1Ja of this chapter, the great
rewards of activities and meditation are described, so
that a pure and disciplined mind may see their impermanence and detach itself from them ; the undifferentiated Brahman (avyakrta) representing the meaning of
Tat. and the differentiated spirit (vyii.krta) representing
the meaning of Tvam are then described ; and after
showing how, in the condition of nescience (avidyii.),
-one sees difference in the multifarious non-spirit, the
.nature· of the vidyii or knowledge of the absolute spirit,
which is the A.tman--vidya or Bral•ma-vidyii. and brings
.about the realisation of the allness and the wholeness of
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Atman, is indicated in the vidya-sutra--" ~'ffiffir."
This is introduced at the end of the description
of adhyaropa, so that one may not lose oneself in it
and may find one's way further to th~ stage' of
apavada. Here Sri Sankara discusses the import of
the vidya-sutra. It has to be considered whether this
text should be taken as a complementarily restrktive
injunction, (niyamavidlzi), or as an injunction of something not got at in any other way (apurvavidh,), or as
an exclusively restrictive injunction (parisamkhyavidhi). From Sri Sankara's discussion of thfl import
of the vidya-sutra in the Brhadaratpyaka-bha~ya and
from his observations about the import of similar texts
in the Samanvayiidhikaratpa-bha~ya, it may be gathered that this text should be understood as setting forth
the great truth that the absolute Brahman indirf!ctly
indicated by the word Atman, and not any form of
!Uatter, gross or subtle, or any of its functions, should
be realised as the only reality ; and, as a matter of
fact, there is no scope for any kind of injunction
directly with reference to such reality. Such apparent
injunctions look like injunctions at the initial stages of
the quest for truth ; but they ultimately turn out to be
valid statements of the one great truth for which the
advaita system stands. The fourth chapter of the.
Madhu-katpq,a, or the second chapter of the bha$ya, is
devoted to apavada and to an elucidation of the
purport of the vidya-sutra. After describing in an
elaborate manner the corporeal and incorporeal forms
of the corpus of the material universe superimposed on
Brahman, this chapter proceeds to eonvey the great
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teaching_ embodied in the words of the oft-quoted
text-"aNm ~ itfu ;rre" and emphatically avers that
Brahman is not sunya and can never be brought within
tM scope of any affirmation, but one may only glimpse
it indirectly through negations of eliminable factors"Not this, Not this" '~if ~fu if'). The fourth Briihma~a of the fourth chapter introduces Y iijnavalkva as
offering to divide all his earthly possessions between his
two wiveS-Kiityiiyani and Maitreyi. Maitreyi asks if
she can free herself from death by possessing the whole
world filled with wealth, and Y iijnavalkya says 'no'.
Maitreyi refuses all the riches of the world, saying "If
I am not thereby free from death, what are these to
me?'' Y iijnavalkya commends the spiritual. fitness of
his wife's mind and proceeds to teach her the great
truth of the Vedantas.· Sri Sa-itkara draws pointed
attention, here, to the value of renunciation (samnyiisa)
as the means of true knowledge (jnana). There are
two kinds of samnyasa-that which the seeker for
knowledge (jijnasu) resorts to for the sake of knowledge, and that which the person who has realised the
truth (jnanin) resorts to for realising, without any
hitch, the blissfulness of the condition of liberation
while living (jivanmukti). King ] anaka, the greatest
of Yiijnavalkya's disciples, continued to be a householder (grhastha) and served the world in perfect
detachment as a jivanmukta ,· but Y iijnavalkya, who
was also a livanmukta. after making momentous contributions to the educating and uplifting of the world
in the sphere of spirituality, desired to renounce his
life as a householder (giirhasthya). and to become a
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samnyasm. The ideal of a jivanmukta continuing to
serve in society is not really opposed to the ideal of
samnyiisa and is beautifully synthesised with it in the
relation between ] anaka and Y ajiiavalkya in the
BrhadiiratJyaka ; and similarly through the delightful
liaison furnished by Maitreyi, the life of a grhastha is
unified in the fourth BriihmatJa of this chapter with
the life of a samnyiisin. Yiijiiavalkya conveys to
Maitreyi the great truth that the pure spirit-if.tman-is the ultimate object of all forms of love and is there·
fore to be understood as the eternal bliss : and if.tman
should be realised through the duly regulated scheme
of sravatJa, manana and nididhyiisana-knowing the
truth from the upani~ads, investigating and discussing
it, and constant contemplation upon it ( "enOO en aR
~:~~~:")

The upadesa in the Madhu-kiitJ4a is appropriate·
ly followed by the upapatti or argumentative and expository discourse in the Yajiiavalkya-kiinda. The.
latter kiitJ¢a consists of the fifth and sixth chapters of
the Upani~ad. In the fifth chapter, the dialectic mode
of argumentation known as jatpa, or arguing constructively as well as destructively for victory, is
employed. Yiijiiavalkya is presented here as the
stalwart dialectician in ]anaka's assembly of learned
philosophers and he fights his way to victory in the
interest of philosophical truth. The most important
BriihmatJa in this chapter is the eighth, in which
Brahmatattva is elucidated in answer to the questions
raised by Giirgi, the lady philosopher who stands out
as the most outstanding personality among the philo-
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sophical interlocutors opposing Y iijiiavalkya. In the
sixth chapter, King ]anaka plays the r6le, not of a
controversialist, but of one desirous of completely
knowing the truth (tattvabubhutsu) and the discourse
proceeds on the lines of argumentation for truth (viida).
In the third and fourth Briihma1Jas of this .chapter, an
illustrative exposition of paraloka and mok~a is given.
The fifth Briihma1Ja repeats the dialogue between
Yiijiiavalkya and Maitreyi and explains the means of
self-realisation in the highest sense (iitmabodha). In
commenting upon the concluding sentence of this
Brahma1Ja-( ''~ <.'IW~(tlf~ ~~ ~er~ ~'')
n also in commenting upon the text ( "~~ur: IJI~
f.f~'') etc. at the end of the fifth Briihmat;ta of the
previous chapter and upon vr. iv. 22 of the sixth
chapter, Sri Sankara discusses the place of samnyiisa
and its value in the advaitic scheme of life and liberation, and emphasises the necessity for renunciation as
providing special facilities for unhampered realisation ;
and in this connection, as elsewhere, he is not in
favour of any kind of accommodation, in practice or
theory, with the advocates of the karma-marga.
The third division of the Brhadiirat;tyaka is known
as the Khila-kiit;t4a and deals with certain modes of
meditation. The messages of the Brhadiira?Jyaka ontology are conveyed in the textS-( 11 ~ JmTI~''; ~~~
ai'mdta''' ; "aNra' an~
~").
The pragmatic
message of this Upani~ad is embodied in the text
t··~ ~ ~ SITRTSRl''). The discipline of this Upani~ad and its aim are embodied in the soul-elevating
abhyiirohamantra-'From non-being, lead me to being;
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from darkness, lead me to light; from death, lead me to
deathlessness'- ( "emm JI'T 6~JI'21' ; t~JI'm JI'T ~~ ;
at<'il+ifsatd '11Pr"). All the teachings of this upan~ad
are summed up in the first mantra of the Khila-kaJJ4a'That is the whole; the whole is this : from the whole
rises up the whole; and having seized the whole of the
whole, the whole alone remains'- "aff IJ!Il+i'~: ~
~~~~I ~ tfi~ ~~~
Such as
are able to see the detects of the holism of General
Smuts may find comfort in the unimpeachable wholism
embodied in this mantra at the beginning of the Khilaka7Jrj,a. This holism of General Smuts may have, indeed,
a chance of meeting with the approval of advaitic dialectics, only if it links itself up, as an ancillary, to the
wholism of the absolute monism of the BrkadiiraJJyaka
The most striking message of this Upani$ad on the ethic·
al side is embodied in the" lesson which every meditator
is asked to read in the dental rumblings of the thre"
da's (~-~~) of a thunder-clap, which are suggestive of
self-restraint(~) self-sacrifice(~) and merciful benevolence (~). This great ethical teaching is embodied
in the text-"~ fu~ ~firftf" and Prajapati
conveys it to his three classes of children-the devas,
the manu~yas, and the asuras. Such of the men as
are godly in their nature and are tossed about by
kama, though otherwise good, should be understood,
according to Sri Sankara, as gods (~:)among men;
such of them as are grasping and greedy and actuated
by lobha, should be taken as men(~:) among men;
and cruel men, demonised by krodha, should be taken
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as demons (~;). All men should constantly practisedama, dana and daya to exorcise the monsters of kama,.
lobha and krodha.

Some alien and alien-minded scholars are not
inclined to see any systematic presentation of a philosophical doctrine in the Upani~ads and believe that the
Upani$ads, including even the Brhadii:ratJyaka, form
a spiritual conglomerate of several things of varying
value belonging to different stageS-Of thaumaturgic·
pebbles, dualistic and pluralistic toys and monistic
gems. Those who carefully study the Brhadaratnaka,
and .Sri .Sankara's great bhii$ya thereon, cannot easily
resist the feeling that the BrhadiiratJyaka thought is an
integral whole which is rooted on the advaita doctrine·
and has it as its precious fruit, which uses a sound
system of exposition and dialectics easily lending
themselves to being express~d in the terms of the
Gautamiya logic, and which refuses to accommodatE"
itself in a satisfactory manner to any form of pluralistic
realism or to any kind of the timid spiritual and metaphysical compromises involved in t.he bhedii-bheda
(difference-cum-identity) phases of monistic thought
belonging to the Pre-.Sankara or Post-.Sankara stage in
the history of Vedanta

"aft iPit ~r OliiiRM411~311(1~
ct~~ ifJh
c.
"~~ll\l'illifl'ilw:\ <41"1\w:t'(
llilffir ~{qF~
Ml'll~iifi(J("

m
S.

KUPPUSWAMJ SASTRi

NOTE
The Vedas, which are the oldest religious literature
of the world, and are the highest authority with the
Hindus in matters religious, consist of two main
divisionS-the Mantras and the Brahmai).as. Though
the latter are sort of commentary on the former' both
have equal authority. A Mantra may be in verse,
with fixed feet and syllables, when it is called ~c. or
it may not have any fixity of feet and syllables, when
it is called Yajus. A ~c that can be sung is called a
Saman. Th~se three classes of Mantras have been
grouped into four compilations or Samhitas, which are
called the ~-Veda, the Yajur-Veda, the Siima-Veda
and the Atharva-Veda Samhita. The common name
for the first 1hree is Trayi, which means a triad. The
Vedas are also called Srutis, as distinguished from the
Smp:is, under which comes all other s:tcred literature,
and which derive their authority from the Srutis.
The Vedas are claimed to be eternal. They are
not the creation of man. Only they were revealed to
certain highly spiritual persons, called ~!?is.
Each Sarhhita had one or more Briihmai).as, only
a few of which are extant. The Yajur-Veda, which
has two forms, Dark and White, has thP- Taittiriya and
Satapatha Brahma'I)as respectively. The: White YajurVeda was revealed to Yajfiavalkya through the grace
of the Sun, who appeared to him in an equine form.
Hence, by a tierivative meaning, it is also called the
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.Vii.jasaneyi Samhita., and the Satapatha Brahma.J)3. the
Vii.jasaneyi Brahma:Q.a.
·Some of the Brahma:Q.a~ have a portion called
.Ara:Q.yaka, in which, oftener than elsewhere, are found
one or more Upan~ds. The Upani~?ad~ constitute the
Jnana-K.al].c;Ia, as treating of philosophy, while the rest
of the Vedas is called Karma-Ka:Q.c;ia, as dealing with
rituals.
The Samhita.s as well as the Brahma:Q.as had
various recensions or Sakhas according to their original
teachers, after whom they were named. The Satapatha Briihma.pa has the Kii.pva and Ma.dhyandina
recensions, which differ greatly from each other in
content as w'ell as the number and arrangement of their
books and chapters, the former ha.ving seventeen
Kii.:Q.c;ias or books, and the latter only fourteen. The
Br:hadii.ra:Q.yaka Upani!?ad forms the concluding portion
of the last book, named '.Ara1;1yaka, '. of both recensions.
But while the bulk of matter in both versions is the
same, there are marked discrepancies too. Sankara
has commented upon the Kii.1;1va recension.
It may be mentioned in passing that this recension
of the Satapatha Brahm~a is not only not in print,
but is also not easily accessible in its entirety even in
a manuscript form. This is all the more true of
Sii.yanacii.rya's great commentary on this Brahma1,1a.
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THE PEACE CHANT
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Om. That (Brahman) is infinite. and this.
(universe) is infinite. The infinite proceeds from
the infinite. (Then) taking the i:1finitude of the
infinite (universe). it remains as the in:fi.nite(Brahman) alone.
Om Peace ! Peace.! Peace I

THE
B~HADA.RA~Y AKA

UPANISAD

CHAPTER I
SECTION I
Om. Salutation to Brahman (HiraiJyagarbha1)
and the other sages forming the line of teachers who
have handed down the knowledge of Brahman. Salutation to our own teacher.
With the words, ' The head of the sacrificial horse
is the dawn,' etc. begins the Upani~ad connected with
the Vajasaneyi-Brahmai).a. This concise commentary
is being written on it to explain to those who wish to
turn away from this relative world (Sarhsara), the
knowledge of the identity of the individual self and
Brahman, which is the means of eradicating the cause
of this world (ignorance). This knowledge of Brahman
is called ' Upani~ad ' because it entirely removes this
relative world together with its cause from those who
betake themselves to this study, for the root ' sad ' prefi.xed by 'upa' and 'ni' means that. Books also are
called Upani~ads as they have the same end in view.
This Upani~ad consisting of six chapters is called
'AraiJyaka' as it was tciught in the forest (Ara1;1ya).
And because of its large size it is called Brhadara1;1yaka.
Now we are going to describe its relation to the ceremonial portion of the Vedas. The whole of the Vedas
is devoted to setting forth the means of attaining what
is good and avoiding what is evil, in so far as these
I

The being identified with the cosmic mind.
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are not known through perception anq inference, for
all people naturaUy seek these two ends. In matters
coming within the range of experience, a knowledge of
the means of attaining the good and avoiding the evil
ends is easily available through perception and inference. Hence the Vedas are not to be sought for that.
Now, unless a person is aware of the existence of the
self in a future life, he will not be induced to attain
what is good and avoid what is evil in that life. For
we have the example of the materialists. Therefore
the scriptures proceed to discuss the existence of the
self in a future life and the particular means of attaining the good and avoiding the evil in that life. For
we see one of the Upani~ads starts with the words,
• There is a doubt among men regarding the life after
death, some saying that the self exists, and others that
it does not ' (Ka. I. 20), and concludes, ' It is to be
realised as existing indeed ' (Ka. VI. 13), and so on.
Also, beginning with, ' How (the self remains) after
death' (Ka. V. 6), it ends with, 'Some souls enter
the womb to get a new body, while others are born.
as stationary objects (plants etc.), all according to
their past work and knowledge ' (Ka. V. 7). Elsewhere beginning with, 'The man (self) himself becomes
the light ' (IV. iii. 9), it ends with, ' It is followed by
knowledge, work' (IV. iv. 2). Also, 'One becomes
good through good work and evil through evil work •
(Ill. ii. 13). Again beginning with, ' i will instmct
you ' (II. i. 15), the existence of the extracorporeal
self is established in the passage, ' Full of consciousness (i.e. identified with the mind),' etc. (II. i. x6-17).

I,I.]
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Objection : Is it not a matter of perception?
Reply: No, for we see the divergence of opinion
among different schools. Were the existence of the
self in a future body a matter of perception, the
materialists and Buddhists would not stand opposed to
us, saying that there is no self. For nobody disputes
regarding an object of perception such as a jar, saying
it does not exist.
Objection: You are wrong, since a stump, for
instance, is looked upon as a man and so on.
Reply: No, for it vanishes when the truth is
known. There are no more contradictory views when
the stump, for instance, has been definitely known as
such through perception. The Buddhists, however,
in spite of the fact that there is the ego-consciousness,
persistently deny tlie existence of the self other than
the subtle body. 1 Therefore, being different from
objects of perception, the existence of the self cannQt
be proved by this means. Similarly inference too is
powerless.
Objection: No, since the Sruti (Veda) points out
certain grounds of inference 2 for the existence of the
self, and these depend on perception, (these two are
also efficient means of the knowledge of the self).
Reply: Not so, for the self cannot be perceived
as having any relation to another life. But when its
existence has been known from the Sruti and from
1 The :five elements, ten organs, vital force (with its :fivefold function) and mind (in its fourfold aspect). Or the ten
organs, five vital forces, Manas and intellect.
I Such as desires etc., which must have a basis, and this
is the self.
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certain empirical grounds of inference cited by it, the
Mimarilsakas and logicians, who follow in its footsteps, fancy that those Vedic grounds of inference such
as the ego-consciousness are the products of their own
mind, and declare that the self is knowable through
perception and inference.
In any case, a man who believes that there is a
self which gets into relation with a future body, seeks
to know the particular means of attaining the good
and avoiding the evil in connection with that body.
Hence the ceremonial portion of the Vedas is introduced to acquaint him with these details. But the
cause of that desire to attain the good and avoid the
evil, viz,. ignorance regarding the Self, which expresses
itself as the idea of one's being the agent and experiencer, has not been removed by its opposite, the
knowledge of the nature of the self as being identical
with Brahman. Until that is removed, a man
prompted by such natural defects of his as attachment
or aversion to the fruits- of his actions, proceeds to act
even against the injunctions and prohibitions of the
scriptures, and under the powerful urge of his natural
defects accumulates in thought, word and deed a good
deal of work known as iniquity, producing harm,
visible and invisible. This leads to degradation down
to the state of 11tationary objects. Sometimes the
impressions made by the scriptures are very strong, in
which case he accumulates in thought, word and deed
a great deal of what is known as good work which
contributes to his well-being. nus work is twofold:
that attended with meditation, and that which is
mechanical. Of these, the latter results in the attain-
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ment of the world of the Manes a~d so on ; while
work coupled with meditation leads to worlds beginning
with that of the gods and ending with the world of
Hira.I,lyagarbha. 1 The Sruti says on the point, 'One
who sacrifices to the Self is better than one who sacrifices to the gods,' etc. (S. XI. ii. 6. I3, adapted). And
the Smrti: 'Vedic work is twofold,' etc. (M. XII. 88).
When the good work balances the evil, one becomes
a man. Thus the transmigration beginning with the
state of Hiral}yagarbha and the rest and ending with
that of stationary objects, which a man with his
natural defects of ignorance etc. attains through his
good and bad deeds, depends on name, form and
action. This manifested universe, consisting of means
and ends, was in an undifferentiated state before its
manifestation. That relative-universe, without beginning and end like the seed and the sprout etc., created
by ignorance and consisting in a superimposition of
action, its factors and its results on the Self, is an evil.
Hence for the removal of the ignorance of a man who
is disgusted with this universe, this Upani!}ad is being
commenced in order to inculcate the knowledge of
Brahman which is the very opposite of that ignorance.
The utility of this meditation concerning the horse
sacrifice is this: Those who are not entitled to this
sacrifice will get the same result through this meditation itself. Witness the Sruti passages: ' Through
meditation or through rites ' (S. X. iv. 3· 9), and 'This
(meditation on the vital force) certainly wins the world'
(I. iii. 28).
1

The being identified with
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Objection : . This meditation is just a part of the

rite.
Reply: No, for the following Sruti passage allows
option: 'He who performs the horse sacrifice, or who
knows it as such' (Tai. S. V. iii. 12. 2}. Since it
occurs in a context dealing with knowledge, and since
we see the same kind of meditation based on resemblance being applied to other rites 1 also, we understand
that meditation will produce the same result. Of all
rites the greatest is the horse sacrifice, for it leads to
identity with Hirai)yagarbha in his collective and
individual aspects. And its mention here at the very
beginning of this treatise on the knowledge of
Brahman is an indication that all rites fall within the
domain of relative existence. It will be shown later
on that the result of this meditation is identification
with Hunger or Death.
Objectwn : But the regular (Nitya) rites are not
productive of relative results.
Reply : Not so, for the Sruti sums up the results
of all rites together. Every rite is connected with the
wife. In the passage, 'Let me have a wife . . . . . . .
This much indeed is desire' (I. iv. 17), it is shown that
all action is naturally prompted by desire, and that
the results achieved through a son, through rites and
through meditation are this world, the world of the
Manes and that of the gods respectively (I. v. 16), and
the conclusion arrived at wil1 be that everything consists of the three kinds of food: 'This (universe)
indeed consists of three things : name, form and
1 As in the passage, 'This world, 0 Gautama, is fire'
(Vl. ii. II).
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action' (I. vi. I). The manifested result of all action
is nothing but the relative universe. It is these three
whlch were in an undifferentiated state before manifestation. That again is manifested owing to the
resUltant of the actions of all beings, as a tree comes
out of the seed. This differentiated and undifferentiated universe, consisting of the gross 1 and subtle
worlds and their essence, falls within the category of
it;norance, and has been superimposed by it on the
Self as action, its factors and its results as if they were
Hs own form. Although the Self is different from
them, has nothing to do with name, form and action,
is one without a second and is eternal, pure, enlightened and free by nature, yet It appears as just the
reverse of 1his, as consisting of differences of action,
its factors and its results, and so on. Therefore for
the removal of ignorance, the seed of defects such as
desire and of action-like the removal of the iaea of
a snake from a rope-with regard to a man who is
disgusted with this universe of means and ends,
C()nsisting of actions, their factors and their results-having realised that they are just so much, the
knowledge of Brahman is being set forth.
The first two sections beginning with, 'The head
of the sacrificial horse is the dawn,' will be devoted
to the meditation regarding the horse sacrifice. The
meditation about the horse is described, as the horse is
the most important thing in this sacrifice. Its importance isindicated by the fact that the sacrifice is named
1 Earth, water and nre are the gross world, and air and
the ether the subtle world. Their essence is the simple form
of each, before its combination with the other four elements.
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after it, and its presiding deity is Prajapati (Hirar;tya·
garbha).
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I. Om. The head of the sacrificial horse
is the dawn, its eye the sun, its vital force 1 the
air, its open mouth the fire called Vaisvanara,
and the body of the sacrificial horse is the year.
Its back is heaven, its belly the sky, its hoof the
earth, its sides the four quarters, its ribs the
intermediate quarters, its members the seasons,
its joints the months and fortnights, its feet the
days and nights, its bones the stars and its flesh
the clouds. Its half-digested food is the sand,
its blood-vessels the rivers, its liver and spleen
the mountains, its hairs the herbs and trees. Its
forepart is the ascending sun, its hind part the
descending sun, its yawning is lightning, its
1

Represented by the breath.
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shaking the body is thundering, its making
water is raining, and its neighing is voice.
The head of the sacrificial horse, i.e. one fit for a
sacrifice, is the dawn, a period of about three quarters
of an hour just before sunrise. The particle 'vai'
recalls something well-known, here, the time of dawn.
The similarity is due to the importance of each. The
head is the most important part of the body (and so
is the dawn of the day). The horse which is a part
of the sacrifice has to be. purified ; hence its head and
other parts of its body are to be looked upon as certain
divisions of time etc. (and not vice versa). And it
will be raised to ·the status of Prajapati by being
meditated upon as such. In other words, the horse
will be deified into Prajapati if the ideas of time, worlds
and deities be superimposed on it, for Prajapati comprises these. It is like converting· an image etc. into
the Lord Vi~?!].U or any other deity. Its eye the sun,
for it is next to the head (as the sun is next to, or rises
just after the dawn), and has the sun for its presiding
deity. Its vital force the air, because as the breath
it is of the nature of air. Its open mouth the fire
~alled Vaisvanara. The word 'Vaisvanara' specifies
the fire. The mouth is fire, because that is its presiding deity. The body of the sacrificial horse is the
year consisting of twelve or thirteen 1 months. The
word 'A.tman' here means the body. The year is the
body of the divisions of time ; and the body is called
.Atman, as we see it in the Sruti passage, 'For the
Atman {trunk) is the centre of these limbs' (Tai. A.~ II.
1

Including the intercalary month.
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m. 5). The repetition of the phrase 'of the sacrificial·
horse' is intended to show that it is to be connected
with all the terms. Its back is heaven, because both
·are high. Its belly the sky, because both are hollow.
Its hoof the earth : ' Pajasya ' should be ' Padasya '
by the usual transmutation of letters, meaning a seat
for the foot. Its sides the four quarters, for they are
connected with the quarters. It may be objected that
the sides being two and the quarters four in number.
the parallel is wrong. The answer to it is that since the
head of the horse can be in any direction, its two sides
can easily come in contact with all the quarters. So
it is all right. Its ribs the intermediate quarters such
as the south-east. Its members the seasons: The
latter, being parts of the year, are its limbs, which
brings out the similarity. Its joints the mnnths and
fortnights, because both connect (the latter connect the
parts of the year as joints do those of the body). Its
feet the days and nights. The plural in the lattec
indicates that tbose 1 pertaining to Prajiipati, the gods,
the Manes and men are all meant. ' Prati(>tha literally
means those by which one stands ; hence feet. The
deity representing time stands on the days and nights.
as the horse does on its feet. Its bones the stars, both
being white. Its flesh the clouds: The word used in
the text means the sky, but since this has been spoken
of as the belly, here it denotes the clouds which float
in it. They are flesh, because they shed water as the
1 A month of ours makes a day and night of the Manes.
A year of ours makes a day and night of the gods ; and
twenty-four million years of the latter make a day and night
of Prajapati, equivalent to two Kalpas or cycles of ours.
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flesh sheds blood. Its half-digested food in the
stomach is the sand, because both consist of loose
parts. Its blood-vessels the rivers, for both flow.
The word in the text, being plural, denotes bloodvessels here. Its liver and spleen the mountains, both
being hard and elevated. 'Yakrt' and 'Kloman' are
muscles below the heart on the right and left. The
latter word, though always used in the plural, denotes
a single thing. Its hairs the herbs and trees: These,
being small and large plants respectively, should be
applied to the short and long hairs according to fitness.
Its forepart, from the navel onward, is the ascending
(lit. 'rising') sun, up to noon. Its hind part the
descending (lit. 'setting') sun, from noon on. The
similarity consists in their being the anterior and
posterior parts respectively in each case. Its yawning
or stretching or jerking the limbs is lightning, because
the one splits the cloud, and the other the mouth. Its
shaking the body is thundering, both producing a
sound. Its making water is raining, owing to the
similarity of moistening. And its neighing is •tJoice or
sound-no fancying is needed here.
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2. The (gold) vessel called Mahiman in front
of the horse, which appeared about it (i.e. point-
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.ing it out), is the day. Its source is the eastern
sea. The (silver) vessel called Mahiman behind
the horse, which appeared about it, is the night.
Its source is the western sea. These two vessels
-called Mahiman appeared on either side of the
horse. As a Haya it carried the gods, as a
Vajin the celestia~ minstrels, as an Arvan the
Asuras, and as an Asva men. The Supreme
Self is its stable and the Supreme Self (or the·
sea) its source.
The vessel called Mahiman, etc. Two sacrificial
vessels called Mahiman, made of gold and silver respectively, are placed before and behind 1 the horse.
This is a meditation regarding them. The gold vessel
is the day, because both are bright. How is it that
the vessel in front of the horse, which appeared about
(lit. 'after') it, is the day? Because the horse is
Prajapati. And it is Prajapati consisting of the sun
·etc. who is pointed out by the vessel that we aie
.required to look upon as the day.-The preposition
'anu' here does not mean 'after,' but point9 out
something.-So the meaning is, the gold vessel
{Mahlman) appeared pointing out the horse as
Prajapati, just as we say lightning fla.<~hes pointing out
(Anu) the tree. Its source, the place from which the
vessel is obtained, is the eastern sea. . Literally
translated, it would mean, 'is in the eastern. sea,' but
the locative case-ending should be changed into the

1

That is, before and after the horse .is )!:illed.
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nominative to give the required sense. Similarly the
silver vessel behind the horse, which appeared about
it, is the night, because both ('Rajata' and 'Ratri')
begin with the same syllable (Ra.),l or because both
are inferior to the previous set. Its source is the
western sea. Tb~ vessels are called Mahlman, because
they indicate greatness. It is to the glory of the horse
that a gold and a silver vessel are placed on each side
of it. These two vessels called Mahiman, as described
above, appeared on either side of the horse. The
repetition of the sentence is to glorify the horse, as
much as to say that for the above reasons it is a
wonderful horse. The words 'As a Haya' etc. are
similarly eulogistic. 'Haya' comes from the root 'hi,'
meaning, to move. Hence the word means 'possessing great speed.' Or it may mean a species of hOI""o>C.
It carried the gods, i.e. made them gods, since it was
Prajapati ; or literally carried them. It may be urged
that this act of carrying is rather a reproach. But the
answer is that carrying is natural to a horse ; so it is
not derogatory. On the contrary, the act, by bringing
the horse into contact with the gods, was a promotion
for it. Hence the sentence is a eulogy. Similarly
'Vajin' and the other terms mean species of horses.
As a Vajin it carried the celestial minstrels ; the ellipsis
must be supplied with the intermediate words.
Similarly as an Arvan (it carried) the Asuras. and as
an Asva (it carried) men. The Supreme Self'Samudra' here means that-is its stable, the place·
1 Anandagiri takes 'Va.t"J}.a' in the sense of colour or
lustre, instead of syllable, in which case the night must be
aupposed to be a moon-lit one.
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·where it is tied. And the Supreme Self its source, the
·cause of its origin. Thus it has sprung from a pure
source and lives in a pure spot. So it is a tribute to
the horse. Or 'Samudra' may mean the familiar sea,
for the S.ruti says, 'The horse has its source in water'
(Tai. S. II. iii. I2J.

SECTION II

~
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I. There was nothing whatsoever here in
the beginning. It was covered only by Death
(Hiral}yagarbha), or Hunger, for hunger is
death. He created the mind, thinking, 'Let me
have a mind.' 1 He moved about worshipping
(himself). As he was worshipping, water was
produced. (Since he thought), 'As I was worshipping, water sprang up,' therefore Arka (fire)
is so called. Water (or happiness) surely comes
to one who knows how Arka (fire) came to have
this name of Arka.

Now the origin of the fire that is fit for use in the
horse sacrifice is being described. This story of its
1 The word used here is 'A.tman,' which among other
1hings means the body, Manas, intellect, individual self and
Supreme Self. The correct meaning at each place, as here,
is to be determined from the context. The word occurs again
iu paragraph 4• where it meaus the body,
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origin is meant as a eulogy in order to prescribe a
meditation concerning it. There was nothing whatsoever differentiated by name and form here, in the
universe, in the beginning, i.e. before the manifestation of the mind etc.
Question : Was it altogether void?
Nihilistic view : It must be so, for the Sruti says.
'There was nothing whatsoever here.' There was
neither cause nor effect. Another reason for this conclusion is the fact of origin. A jar, for instance, is
produced. Hence before its origin it must have been
non-existent.
The logician objects : But the cause cannot oo
non-existent, for we see the lump of clay, for instance
(before the jar is produced). What is not perceived
may well be non-existent, as is the case with the effect
here. But not so with regard to the cause, for it is
perceived.
The nihilist : No, for before the origin nothing
is perceived. If the non-perception of a thing be the
ground of its non-existence, before the origin of the
whole universe neither cause nor effect is perceived.
Hence everything must have been non-existent.
Vedanti11's reply: Not so, for the Sruti says.
' It was covered only by Death.' Had there been
absolutely nothing either to cover or to be covered, the
Sruti would not have said, ' It was covered by Death!
For it never happens that a batren woman's son is
covered with flowers springing from the sky. Yet the
Sruti says, ' It was covered only by Death.' Therefore on the authority of the Sruti we conclude that the
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cause which covered, and the effect which was covered,
were both existent before the origin of the universe.
Inference also points to this conclusion. We can infer
the existence of the cause and effectl before creation.
We observe that a positive effect which is produced
takes place only when there is a cause and does not
take place when there is no cause. From this we infer
that the cause of the universe too must have existed
before creation, as is the case with the cause of a jar,
for instance.
Objection : The cause of a jar also does not preexist, for the jar is not produced without destroying
the lump of clay. And so with other things.
Reply: Not so, for the clay (or other material)
is the cause. The clay is the cause of the jar, and the
gold of the necklace, and not the particular lump-like
form of the material, for they exist without it. We
see that effects such as the jar and the necklace· are
produced simply when their materials, clay and gold,
are present, although the lump-like form may be
absent. Therefore this particular form is not the cause
of the jar and the necklace. But when the day and
the gold are absent, the jar· and the necklace are not
produced, which shows that these materials, clay and
gold, are the cause, and not the roundish form.
Whenever a cause produces an effect, it does so by
destroying another effect it produced just before, for
the same cause cannot produce more than one effect
at a time. But the cause, by destroying the previous
effect, does not destroy itself. Therefore the fact that
1

These will be takeu up one by one.
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an effect is produced by destroying the previous effect,
the lump, for instance, is not a valid reason to disprove that the. cause exists before the effect is produced.
Objection : It is not correct, for the clay etc.
cannot exist apart from the lump and so on. In other
words, you cannot say that the cause, the clay, for
example, is not destroyed when its previous effect, the
lump or any other form, is destroyed, but that it passes
on to some other effect such as the jar. For the cause,
the clay or the like, is not perceived apart from the
lump or jar, and so on.
Reply : Not so, for we see those causes, the clay
etc., persist when the jar and other things have been
produced, and the lump or any other form has gone.
Objection : The persistence noticed is due to
similarity, not to actual persistence of the cause.
Reply : No. Since the particles of clay or other
material which belonged to the lump etc. are perceptible in the jar and other things, it is unreasonable to
imagine similarity through a pseudo-inference. Nor
is inference valid when it contradicts perception, for
it depends on the latter, and the contrary view will
result in a general disbelief. That is to say, if everything perceived as 'This is that' is momentary, then
the notion of 'that' would depend on another nC\tion
regarding something else, and so on, thus leading to
a regressus in infinitum ; and the notion of 'This is
like that' being also falsified thereby, there would be
no certainty anywhere. Besides the two notions of
'this' and 'that' cannot be connected, since there is
no abiding subject.
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Objection : They would ~ connected through
,
the similarity between them.
Reply: No, for the notions of 'this' and 'that'
cannot be the object of each other's perception, and
(since according to you there is no abiding subject
like the Self), there would be no perception of similarity.
Objection: Although there is no similarity, there
is the notion of it.
Reply: Then the notions of 'this' and 1that'
would also, like the notion of similarity, be based on
nonentities.
Objection (by the Yogacara school): Let all
notions be based on nonentities. (What is the harm?)
Reply : Then your view that everything is an
idea would also be based on a nonentity.
Objution (by the nihilist): Let it be.
Reply . If all notions are false, your view that
all notions are unreal cannot be established. Therefore it is wrong to say that recognition takes place
through similarity. Hence it is proved that the cause
exists before the effect is produced.
The effect too exists before it is produced.
Question : How?
Reply : Because its manifestation points out its
pre-existence. Manifestation means coming within the
range of perception. It is a common occurrence that
a thing, a jar for instance, which was hidden by
darkness or any other thing and comes within the
range of perception when the obstruction is removed
by the appearance of light or in some other way, does
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not preclude its previous existence. Similarly this.
universe too, we can understand, existed before its
manifestation. For a jar that is non-existent is not
perceived even when the sun rises.
Objection : No, it must be perceived, for you
deny its previous non-existence. According to you,
any effect, say a jar, is never non-existent. So it
must be perceived when the sun rises. Its previous
form, the lump of clay, is nowhere near, and obstructions like darkness are absent ; so, being existent, it
cannot but appear.
Reply: Not so, for obstruction is of two kinds.
Evezy effect such as a jar has two kinds of obstruction. When it has become manifest from its component clay, darkness and the wall etc. are the obstructions ; while before its manifestations from the clay the
obstruction consists in the particles of clay remaining
as some other effect such as a lump. Therefore the
effect, the jar, . although existent, is not perceived
before its manifestation, as it is hidden. The terms
·and concepts 'destroyed,' 'produced,' 'existence' and
, 'non-existence' depend on this twofold character of
manifestation and disappearance.
Obiection : This is incorrect, since the obstructions represented by particular forms such as the lump
or the two halves of a jar are of a different nature.
To be explicit: Such obstructions to the manifestation of a jar as darkness or the wall, we see, do not
occupy the same space as the jar, but the lump or the
two halves of a jar do. So your statement that the jar,
although present in the form o~ the lump or the two-
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halves, is not perceived because it is hidden, is wrong,
for the nature of the obstruction in this case is
different.
Reply: No, for we see that water mixed with
milk occupies the same space as the milk which
<:onceals it.
Objection: But since the component parts of a
jar such as its two halves or pieces are included in
the effect, the jar, they should not prove obstructions
at all.
Reply : Not so, for being separated from the jar
they are so many different effects, and can therefore
serve as obstructions.
Objection : Then the effort should be directed
solely to the removal of the obstructions. That is to
say, if, as you say, the effect, the jar for instance, is
actually present in the state of the lump or the two
halves, and is not perceived because of an obstruction.
then one who wants that effect, the jar, should try to
remove the obstluction, and not make the jar. But
as a matter of fact, nobody does so. Therefore your
statement is wrong.
·Reply : No, for there is no hard and fast rule
about it. It is not always the case that a jar or any
other effect manifests itself if only one tries to remove
the obstruction ; for when a jar, for instance, is covered
with darkness etc., one tries to light a lamp.
Objection: That too is just for destroying the
.darkness. This effort to light a lamp is also for
removing the darkness, which done, the jar is automatically perceived. Nothing is added to the jar.
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Reply : No, for the jar is perceived as covered
with light when the lamp is lighted. Not S9 before thelighting of the lamp. Hence this was. not simply for
removing the darkness, but for covering the jar with
light, for it is since perceived as covered with light ..
Sometimes the effort is directed to the removal of the
obstruction, as when the wall, for instance, is pulled
down. Therefore it cannot be laid down as a rule
that one who wants the manifestation of something
must simply try to remove the obstruction. Besides,
one should take such steps as will cause the manifestation for the efficacy of the established practice regarding it. We have already said that an effect which is
patent in the cause serves as an obstruction to the
manifestation of other effects. So if one tries only to
destroy the previously manifested effect such as the
lump or the two halves which stand between it and thejar, one may also have such effects as the potsherds
or tiny pieces. These too will conceal the jar and
prevent its being perceived ; so a fresh attempt will .be·
needed. Hence the necessary operation of the factors
of an action has its utility for on~ who wants the
manifestation of a jar or any other thing. Therefore
the effect exists even before its manifestation.
From our divergent notions of the past and future
also we infer this. Our notions of a jar that was and
one that is yet to be cannot, like the notion of thepresent jar, be entirely independent of objects. For
one who desires to have a jar not yet made sets oneself
to work for it. We do not see people strive for things
which they know to be non-existent.· Another reason
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for the pre-existence of the effect is the fact that the
knowledge of (God and) the Yogins concerning the past
and future jar is infallible.· Were the future jar nonexistent, His (and their) perception of it would prove
false. Nor is this perception a mere figure of speech.
As to the reasons for inferring the existence of the jar,
we have already stated them.
Another reason for it is that the opposite view
involves a self-contradiction. If on seeing a potter,
for instance, at work on the production of a jar one is
ct!rtain in view of the evidence that the jar will come
into existence, then it would be a contradiction in
terms to say that the jar is non-existent at the very
time with which, it is said, it will come into relation.
For to say that the jar that will be is non-existent, is
the same thing as to say that it will not be. It would
be like saying, 'This jar does not exist.' If, however,
you say that before its manifestation the jar is nonexistent, meaning thereby that it does not exist exactly
as the potter, for instance, exists while he is at work
on its production (i.e. as a ready-made jar), then there
is no dispute between us.
Objection: Why?
Reply : Because the jar exists in. its own future
(potential) form. It should be borne in mind that the
present existe~ce of tlie lump or the two halves is not
the same as that of the jar. Nor is the future existence of the jar the same as theirs. Therefore you do
not contradict us when you say that the jar is nonexistent before its manifestation while the activity of
the potter, ~or instance, is going on. You will be
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doing this if you deny to the jar its own future fonn
as an effect. But you do not deny that. Nor do all
things undergoing modification have an identical form
of existence in the present or in the future.
Moreover, of the four kinds 1 of negation relating
to, say, a jar, we observe that what is called mutual
exclusion is other than the jar: The negation of a jar
is a cloth or some other thing, not the jar itself. But
the cloth, although it is the negation of a jar, is not a
nonentity, but a positive entity. Similarly the previous
non-existence, the non-existence due to destruction, and
absolute negation must also be other than the jar ; /or
they are spoken of in terms of it, as in the case of the
mutual exclusion relating to it. And these negations
must also (like the cloth, for instance) be positive
entities. Hence the previous non-existence of a jar
does not mean that it does not at all exist as an entity
before it comes into being. If, however, you say that
the previous non-existence of a jar means the jar itself,
then to mention it as being 'of a jar' (instead of as
'the jar itself') is an incongruity. If you use it merely
as a fancy, as in the expression, 'The body of the stone
roller,•s then the phrase 'the previous non-existence of
a jar' would only mean that it is the imaginary nonexistence that ~s mentioned in terms of the jar, and
not the jar itself. If, on the other hand, you say that
1 Mutual exclusion, between things of different classes, as.
'A jar is not cloth' : previous non-existence, as of a jar before
it is made : the non-existence pertaining to destruction, a's of
a jar when it is broken : and absolute negation, as, 'There is
llO jar.'

• The stone roller baa; no body, it is the body.
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the negation of a jar is something other than it, we
have already answered the point. Moreover, if the jar
before its manifestation be an absolute nonentity like
tl'le proverbial horns of a hare, it cannot be connected
either with its cause or with existence (as the logicians
hold), for connection requires two positive entitles.
Objection : It is all right with things that are
inseparable.
Reply: No, for we cannot conceive of an inseparable connection between an existent and a non-existent
thing. Separable or inseparable connection is possible
between two positive entities only, not between an
entity and a nonentity, nor between two nonentities.
Therefore we conclude that the effect does exist before
it is manifested.
By what sort of Death was the universe covered?
This is being answered: By Hunger, or the desire to
eat, which is a characteristic of death. How is hunger
death? The answer is being given: For hunger is
death. The particle 'hi' indicates a well-known reason.
He who desires to eat kills animals immediately after.
Therefore 'hunger' refers to death. Hence the use of
the expression. 'Death' here means Hiral).yagarbha as
identified with the intellect, because hunger is an attribute of that which is so identified. This effect, the
universe, was covered by that Death, jnst as a jar etc.
would be covered by clay in the form of a lump. He
created the mind. The word 'Tat' (that) refers to the
mind. That Death of whom we are talking, intenqing
to project the effects which will be presently mentioned,
created the inner organ called mind, characterised by
deliberation etc. and possessing the power to reftect on
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those effects. What was his object in crGating the
mind? This is being stated: Thinking, 'Let me have
a mind-through this mind (.Atman) let me be possessed
of a mind.' This was his object. He, Prajii.pati, being
possessed of a mind after it was manifested, moved
about wo.,shipping himself, thinking he was blessed.
As he was wo.,shipping, wate.,, an all-liquid substance
forming an accessory of the worship, was p.,oduced.
Here we must supply the words, 'After the manifestation of the ether,, air and fire,' for another Sruti (Tai.
II. i. r) says so, ~d there can be no alternative in the
order of manifestation. Since Death thought, 'As I
was wo.,shipping, wate., sp.,ang up,' the.,efo.,e A.,ka, the
fire that is fit for use in the horse sacrifice, is so called.
This is the derivation of the name 'Arka' given to fire.
It is a descriptive epithet of fire derived from the performance of worship leading to happiness, and the
connection with water. W ate., or happiness su.,ely
comes to one who knows 1 how A.,ka (fire) came to have
this name of Arka. This is due to the similarity of
names. The particles 'ha' and 'vai' are intensive.

atNt "' ~: ; ~ ~

Sl'('ft'tlteitt{'*'i(l l

~ ~Oif+if4~; ~~; ~ ~ ~

ait ~ ~8rlir: " ~ ll
2. Water is Arka. WhJ.t was there (like)
froth on the water was solidified and became this
earth. When that was produced, he was tired.
1 Meditates on the f:~:.ct till one becomes identified with
the idea. So also elsewhere. See pp. 65, So, go, etc.
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While he was (thus) tired and distressed, his
essence, or lustre, came forth. This was Fire.
What is this Arka? Water, that accessory of
worship, is Arka, being the cause of fire. For, it is
said, fire rests on water. Water is not directly Arka,
for the topic under discussion is not water, but fire.
It will be said later on, 'This fire is Arka' (1. ii. 7).
What was there like froth on the water, like the
coagulated state of curds, was solidified, being subjected to heat internally and externally. Or the word
·~ara' may be the nominative (instead of a complement), if we change the gender of the pronoun 'Yad'
(that). That solid thing became this earth. ·That is
to say, out of that water came the embryonic state of
the universe, compared to an egg. When that earth
was produced, he, Death or Prajapati, was tired. For
everyone is tired after work, and the projection of the
earth was a great feat of Prajapati. What happened
to him then? While he was (thus) tired and distressed,
his essence, or lustre, came forth from his body. What
was that? This was Fire, the first-born Viraj.l also
called Prajapati, who sprang up within that cosmic
egg, possessed of a body and organs. As the Smrti
says, 'He is the first embodied being' (Si. V. i. 8. 22).
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• The being identified with the sum total of all bodies.
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3· He (Viraj) differentiated himself in three
ways, making the sun the third form, and air
the third form. So this Priil).a (Viraj) is divided
in three ways. His head is the east, and his
arms that (north-east) and that (south-east).
And his hind part is the west, his hip-bones that
(north-west) and that (south-west), his sides the
south and north, his back heaven, his belly the
sky, and his breast. this earth. He rests on
water. He who knows (it) thus gets a resting
place wherever he goes.
He, the Viraj who was born, himself differentiated
or divided himself, his body and organs, in three ways.
How? Making the sun the third form, in respect of
fire and air. The verb 'made' must be supplied. And
air the third form, in respect of fire and the sun.
Similarly we must understand, 'Making fire the third
form,' in respect of air and the sun, for this also can
~qually make up the number three. So this Pra1Ja
(Viraj), although the self, as it were, of all beings, is
specially divided by himself as Death in three ways as
fire, air and the sun, without, however, destroying his
own form of Viraj. Now the meditation on this Fire,
the first-born Viraj, the Arka fit for use in the horse
sacrifice and kindled in it, is being described, like that
on the horse. We have already said that the previous
account of its origin is all for its eulogy, indicating
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that it is of such pure birth. His head is the east,
both being the most important. And his aTJ'I"S that
au 'hat, the north-east and 59uth-east.. The word
Irma' (arm) is derived from. the root 'ir,' meaning
motion. And his hind part is the west, because it
points to that direction when he faces the east. His
hip-bones that and that, the north-west and south-west,
both forming angles with the back. His sides the south
and north, both being so ·related to the east and west.
His back- heaven, his belly the sky, as in the case of
the horse. And his breast this earth, both being underneath. He, this fire consisting of the worlds, or Prajapati, rests on water, for the Sruti says, 'Thus do these
worlds lie in water.' (S. X. v. 4· 3). He gets a resting
place wherever he goes. Who? Who knows that fire
rests on, water, thus, as described here. This is a subsidiary result. 1
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4· He desired, 'Let me have a second form•
(body). ' He, Death or Hunger, brought about
I The main result will be stated in paragraph 7·
• The wont u~~ed is Atmu. lt is translated as 'form' for
CODveu.ience. See footnote oa p. :r.5.
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the union of speech (the Vedas) with the mind.
What was the seed there became the Year
(Viriij). Before him there had been no lYear.
He (Death) reared him for as long as a lYear, and
after this period projected him. When he was
born, (Death) opened his mouth (to swallow
him). He (the babe) cried 'Bhii.IJ.l' That
became speech.
It has been stated that Death, in the order of water
and· the rest, manifested himself in the cosmic egg as
the Viraj or Fire possessed of a body and organs, and
divided himself in three ways. Now by what process
did he manifest himself? This is being answered: He,
Death, desired, 'Let me have a second form or body,
through which I may become embodied.' Having
desired thus, he brought about the union of speech, or
the Vedas, with the mind that had already appeared.
In other words, he reflected on the Vedas, that is, the
order of creation enjoined in them, with his mind. Who
did it? Death characterised by hunger. It has been
said that hunger is death. The text refers to him lest
someone else (Viraj) be understood. What was the
seed, the cause of the origin of Viraj, the first embodied
being, viz. the knowledge and resultant of work
accumulated in past lives, which Death visualised in
his reflection on the Vedas, there, in that union, became
the Year, the Prajapati of that name who makes the
year. Death (Hira:r;J.yagarbha), absorbed in these
thoughts, projected water, entered it as the seed and,
transformed into the embryo, the cosmic egg, became
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the year. Before him, the Viraj who makes the year,
there had been no year, no period of that name.
Death reared him, this Viraj who was in embryo, for
as long as a year, the well-know~ duration of time
among us, i.e. for a year. What did he do after that?
And after this period, i.e. a year, projected him, i.e.
broke the egg. When he, the babe, Fire, the first
embodied being, was born, Death opened his mouth to
swallow him, because he was hungry. He, the babe,
being frightened, as he was possessed of natural ignorance, cried 'Bhat;~' -made this sound. That became
speech or word.
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5· He thought, ·' If I kill him, I shall be
making very little food. ' Through that speech
and that mind he projected all this, whatever
there is-the Vedas ~c. Yajus and Saman, the
metres, the sacrifices, men and animals. Whatever he projected, he resolved to eat. Because
he eats everything, therefore Aditi (Death) is so
called. He who knows how Aditi came to have
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this name of Aditi, becomes the eater of all this,
and everything becomes his food.
Seeing the babe frightened and crying, he, Death,
thought, althoug!t he was hungry, 'If I kill him, this
babe, I shall be making very little food. •-The root
'man' with the prefix 'abhi' means to injure or kilLThinking thus he desisted from eating him, for he must
make not a little food, but a great quantity of it, so
that he might eat it for a long time ; and if he ate the
babe, he would make very little food as there is no
crop if the seeds are eaten up. Thinking of the large
quantity of food necessary for his purpose, through
that speech, the Vedas already .mentioned, and that
mind, uniting them, that is, reflecting on the Vedas
again and again, he projected all this, the movable
and immovable (animals, plants, etc. etc.), whatever
there is. What is it? The Vedas ~c. Yajus and Siiman,
the seven metres, viz. Gayatri and the rest, i.e. the
three kinds of Mantras (sacred formulre) forming part
of a ceremony, viz. the hymns (Stotra), the praises
(Sastra) 1 and the rest, composed in Gayatri and other
metres, the sacrifices, which are performed with the
help of those Mantras, men, who perform these, and
.animals, domestic and wild, which are a part of the
rites.
Objection : It has already been said that Death
1 The hymns are Rces that are sung by one class
of priests, the Udgaq etc. The Sastras are those very hymns,
but only recited by another class of priests, the Hotr etc.,
not sung. There are other :!;tees too, which are used in a.
di1ferent way by a third class of priests, the Adhvaryu etc.,
in the sacrifices. These are the third group of Mantras.
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projected Viriij through the union of speech (the Vedas)
with the mind. So how can it now be said that he
projected the Vedas?
Reply : It is all right, for the previous union of
the mind was with the Vedas in an unmanifested state,
whereas the creation spoken of here is the manifestation of the already existing Vedas so that they may be
applied to the ceremonies. Understanding that now
the food had increased, whatever he, Prajapati, projected, whether it was action, its means or its rec;ults,
he resolved to eat. Because he eats everything,
therefore Aditi or Death is so called. So the Sruti
says, 'Aditi is heaven, Aditi is the sky, Aditi is the
mother, and he is the father,' etc. (~. I. lix. 10).
He who knows how Aditi, Prajapati or Death, came
to have this name of Aditi, because of eating everything, becomes the eater of all this universe, which
becomes his food-that is, as identified with the
univ~rse, otherwise it would involve a contradiction ;
for nobody, we see, is the sole eate_r of everything.
Therefore the meaning is that he becomes identified
with everything. And for this very reason everything
becomes his food, for it stands to reason that everything is the food of an eater who is identified with
everything.
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6. He desired, 'Let me sacrifice again with
the great sacrifice. ' He was tired, and he was
3
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distressed. While he was (thus) tired and
distressed, his reputation and strength departed.
The organs are reputation and strength. When
the organs departed, the body began to swell,
(but) his mind was set on the body.
He desired, etc. This and part of the next para-graph are introduced to give the derivation of the
words 'Asva' (horse) and 'Asvamedha' (horse sacrifice).
~Let me sacrifice again with the great sacrifice: The
word 'again' has reference to his performance in the
previous life. Prajapati had performed a horse sacrifice in his previous life, and was born at the beginning
of the cycle imbued with those thoughts.
Having
been born as identified with the act of horse sacrifice,
its factors and its results, he desired, 'Let me sacrifice
again with the great sacrifice.' Having desired this
great undertaking, he was tired, like other men, and
he was distressed. While he was (thus) tired and distressed-these words have already been explained (in
par. 2)-his reputation and strength departed. The
Sruti itself explains the words: The organs are reputation, being the cause of it, for one is held in repute as
long as the organs are in the body ; likewise, strength
in the body. No one can be reputed or strong when
the organs have left the body. Hence these are the
Teputation and strength in this body. So the reputation and strength consisting of the organs departed.
When the organs forming reputation and strength
departed, the body of Prajapati began to swell, and
became impure or unfit for a sacrifice. (But) although
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Prajapati had left it, his mind was set on the body,
just as one longs for a favourite object even when
one is away.
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7. He desired, 'Let this body of mine be fit
for a sacrifice, and let me be embodied through
this,' (and entered it). Because that body
swelled (Asvat), therefore it came to be called
Asva (horse). And because it became fit for a
sacrifice, therefore the horse sacrifice came to be
known as Asvamedha. He who knows it thus
indeed knows the horse sacrifice. (Imagining
himself as the horse and) letting it remain free,
he reflected (on it). After a year he sacrificed it
to himself, and dispatched the (other) animals to
the gods. Therefore (priests to this day) sacrifice to Prajapati the sanctified (horse) that is
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dedicated to all the gods. He who shines yonder
is the horse sacrifice; his body is the year. This
fire is Arka; its limbs are these worlds. So these
two (fire and the sun) are Arka and the horse
sacrifice. These two again become the same
god, Death. He (who knows thus) conquers
further death, death cannot overtake him, it
becomes his self, and he becomes one with these
deities.
What did he (Hira.J).yagarbha) do with his mind
attached to that body? He desired. How? 'Let this
body of mine be fit for a sacrifice, and let me be
embodied through this.' And he entered it. Because
that body, bereft in his absence of its reputation and
strength, swelled (Asvat), therefore it came to be called
A.~va (horse). Hence Prajapatil himself is named
ASva. This is a eulogy on the horse. And because
on account of his entering it. the body, although it
had become unfit for a sacrifice by having lost its
reputation and strength, again became fit for a sacrifice, therefore the horse sacrifice came to be known as
A~vamedha. For a sacrifice consists of an action, its
factors and its results. And that it is no other than
Prajapati is a tribute to the sacrifice.
The horse that is a factor of the sacrifice has been
declared to be Prajiipati in the passage, 'The head of
the sacrificial horse is the dawn,' etc. (I. i. I). The
present paragraph is introduced to enjoin a collective
meditation on that sacrificial horse which is Prajlipati,
I

HiraJ;lyagarbha.
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and the sacrificial fire which has already been described (as such)-viewing both as the result of the
sacrifice. That this is the import of this section we
understand from the fact that in the previous section
no verb denoting an injunction has been used, and
one such is necessary. The words, He who k1wws it
thus indeed knows the horse sacrifice, mean: 'He
only, and none else, knows the horse sacrifice, who
knows the horse and the Arka or fire, described above,
a,; possessed of the features, to be presently mentioned,
which are here shown collectively.' Therefore one
must know the horse sacrifice thuS-this is the meaning.
How? First the meditation on the animal is being
described. Prajapati, desiring to sacrif1ce again with
the great sacrifice, imagined himself as the sacrificial
animal, and letting it, the consecrated animal, remain
free or unbridled, reflected (on it). After a complete
year he sacrificed it to himself, i.e. as dedicated to
Prajapati (Hiral).yagarbha), and dispatched the other
animals, domestic and wild, to the gods, their respective
deities. And because Prajapati reflected like this,
therefore others also should likewise fancy themselves,
in the manner described above, as the sacrif1cial horse
and meditate: 'While being sanctified (with the
Mantras), I am dedicated to all the gons ; but while
being killed, I am dedicated to myself. The other
animals, domestic and wild, are sacrificed to their
respective deities, the other gods, who are but a part
of myself.' Therefore priests to this day similarly
sacrifice to Prajapati the sanctified horse that is dedicated to all the gods.
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He who shines yonder is the horse sacrifice. The
Eacrifice which is thus performed with the help of the
animal is being directly represented as the result. Who
is he? The sun who illumines the universe with his
light. His body, the body of the sun, who is the
result of the sacrifice, is the year, that period of time.
The year is called his body, as it is made by him.
Now, since the sun, as the horse sacrifice, is performed
with the help of fire, (the latter also is the sun). Here
the result of the sacrifice is being mentioned as the
:.acrifice itself: This terrestrial fire is Arka, the
accessory of the sacrifice. Its limbs, the limbs of this
Arka, the fire that is kindled at the sacrifice, are these
three worlds. So it has been explained in the passage,
'His head is the east,' etc. (I. ii. 3). So these two,
fire and the sun, are Arka and the horse sacrifice, as
described above-the sacrifice and its result respectively. Arka, the terrestrial fire, is directly the sacrifice,
which is a rite. Since the latter is performed with the
help of fire, it is here represented as fire. And the
result is achieved through the performance of the
sacrifice. Hence it is represented as the sacrifice in
the statement that the sun is the h0rse sacrifice.
These two, fire and the sun, the means and the end,
the sacrifice and its result, again become the same god.
Who is it? Death. There was but one deity before,
who later was divided into action, its means and its
end. So it has been said, 'He differentiated himself
in three ways' (I. ii. 3). And after the ceremony is
over, he again becomes one deity, Death, the result of
the ceremony. He who knows this one deity, horse
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sacrifice or Death, as, 'I alone am Death, the horse
sacrifice, and there is but one deity identical with
myself and attainable through the horse and fire'conquers further death, i.e. after dying once he is not
born to die any more. Even though conquered, death
may overtake him again. So it is said, death cannot
overtake him. Why? Because it becomes his self.
the self of one who knows thus. Further, being
Death, 1 the result, he becomes one with these deities.
This is the result such a knower attains.

1

Hiral)yagarbha.

See Par. r.

SECTION III
How is this section related to the preceding one?
The highest result of rites combined with meditation
has been indicated by a statement of the result of the
horse sacrifice, viz. identity with Death or Hiram:wagarbha. Now the present section, devoted to the
Udgitha, is introduced in order to indicate the source
of rites and meditation, which are the means of attaining identity with Death.
Objection : In the previous section the result of
rites and meditation has been stated to be identity with
Death. But here the result of rites and meditation on
the Udgitha will be stated to be the transcendence of
identity with death. Hence, the results being different,
this section cannot be meant to indicate the source of
the rites and meditation that have been dealt with in
the previous section.
Reply : The objection does not hold, for the result
of meditation on the Udgitha is identity with fire and
the sun. In the previous section too this very result
was mentioned, 'He becomes one with these deities'
(I. ii. 7).
Objection : Do not such statements as, 'Having
transcended death,' etc. (I. iii. 12-16) clash with what
has been said before ?
Reply : No, for here the transcendence is of the
natural attachment to evil (not of HiraJ)yagarbha).
What is this natural attachment to evil, called death?
What is its source? By what means is it transcended?
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And how? -these are the things which are sought to be
explained by the following allegory :
l;qt t[ SIISINNt:, ~~~I'll I
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1. There were two classes of Prajapati's
sons, the gods and the Asuras. 1 Naturally, 3 the
gods were fewer, and the Asuras more in
number. They vied with each other for (the
mastery of) these worlds. The gods said, 'Now
let us surpass the Asuras in (this) sacrifice
through the Udgitha.'

There were two classes : 'Two' here means two
classes. The particle 'ha' is an expletive referring to a
past incident. It is here used to recall what happened
in the past life of the present Prajapati. Of Prajapati's
sons, in his past incarnation. Who are they? The
gods and the Asuras, the organs, that of speech and
the rest, of Prajapati himself. How can they be the
gods and Asuras? They become gods when they shine
under the influence of thoughts and actions as taught
by the scriptures. While those very organs become
Asuras when they are influenced by their natural
thoughts and actions, based only on perception and
inference, and directed merely to visible (secular) ends.
They are called Asuras, because they delight only in
their own lives (Asu) or because they are other than
1
2

For the story compare Chhandogya Up. I. ii.
Lit. 'therefore.·
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the gods (Sura). And because the Asuras are influenced by thoughts and actions directed to visible ends,
therefore the gods were fewer, and the Asuras more in
number.-The lengthened form of the two adjective:>
due to the addition of a vowel augment makes no
change of meaning.-The organs, as we know. have a
stronger tendency to thoughts and actions that are
natural, than to those that are recommended by the
scriptures, for the former serve visible ends. Hence
the gods are fewer, for the tendency that is cultivated
by the scriptures is rare ; it is attainable with great
effort. They, the gods and the Asuras living in Prajapati's body, vied with each other for (the mastery of)
these worlds, which are attainable through thoughts and
actions prompted by one's natural inclinations as well
as those cultivated by the scriptures. The rivalry of
the gods and the Asuras here means the emergence and
subsidence of their respective tendencies. Sometimes
the organs manifest the impressions of thoughts and
actions cultivated by the scriptures ; and when this
happens, the impressions, manifested by those very
organs, of the thoughts and actions based on perception and inference, and producing visible results onlythose tendencies characteristic of the Asuras-Subside.
That is the victory of the gods and the defeat of the
Asuras. Sometimes the reverse happens. The characteristic tendencies of the gods are overpowered, and
those of the Asuras emerge. That is the victory of the
Asuras and the defeat of the gods. Accordingly, when
the gods win, there is a preponderance of merit, and
the result is elevation up to the status of Prajapati.
And when the Asuras triumph, demerit prevails, and
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the result is degradation down to the level of stationary
objects, while if there be a draw, it leads to human
birth.
What did the gods do when, being fewer, they
were overwhelmed by the Asuras who outnumbered
them? The gods, being overwhelmed by the Asuras,
said to one another, 'Now let us surpass the 4suras in
this sacrifice, Jyoti~toma, through the Udgitha, that is,
through identity with (the vital force), the chanter of
this accessory of a sacrifice called the Udgitha. By
overcoming the Asuras we shall realise our divinity as
set forth in the scriptures.' This identity with the
vital force is attained through meditation and rites.
The rites consist of the repetition of Mantras that will
be presently enjoined: 'These Mantras are to be
repeated,' etc. (I. iii. 28). The meditation is what is
being described.
Objection : This is a part of an injunction on the
repetition of certain Mantras leading to the attainment of divinity, and is a mere eulogy ; it has nothing
to do with meditation.
Reply: No, for there occur the words, 'He who
knows thus.'
Objection : Since the text narrates an old ~tory
in this treatment of the Udgitha, it must be a part of
an injunction on the latter.
Reply : No, for it is a different context. The
Udgitha has been enjoined elsewhere (in the ceremonial portion), and this is a section on knowledge.
Besides, the repetition of those Mantras for the attainment of identity with the gods is not an independent
act, for it is to be practised (only) by one who medi-
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tates on the vital force as described in this section, and
this meditation on the vital force is represented as
being independent. And a separate result is mentioned for it in the passage, 'This (meditation on the
vital force) certainly wins the world' (I. iii. 28). Moreover, the vital force has been stated to be pure, ~.nd
the organs impure. This implies that the vital force
is enjoined as an object of meditation, for otherwise
there would be no sense in calling it pure and the
organs such as that of speech, mentioned along with
it, impure, nor in extolling it. as is evident, by the
condemnation of the organ of speech, etc. The same
remarks apply to the enunciation of the result of
meditation on it, '(That fire) having transcended death
shines,' etc. (I. iii. 12). For the identification of the
oxgan of speech l."tc. with fire and so on is the result of
attaining oneness with the vital force.
Objection : Granted that the vital force is to be
meditated upon, but it cannot possess the attributes of
purity etc.
R~ply : It must, for the Sruti says so.
Objection: No, for the vital force being an
object of meditation, the attributes referred to may
just be a eulogy.
Reply : Not so, for in scriptural. as in secular
matters, correct understanding alone can lead to our
well-being. In common life one who understands
things correctly attains what is good or avoids what
i::; evil-not if one understands things wrongly.
Similarly here also one can attain well-being if only
one correctly understands the meaning of scriptural
passages, and not otherwise. Besides there is nothing
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to disprove the truth of objects corresponding to
notions conveyed by the words of the scriptures enjoining a meditation. Nor is there any exception in
the Srutis to meditation on the vital force as pure etc.
Since that meditation, we see, is conducive to our wellbeing, we accept it as true. And we see that the
opposite course leads to evil. We notice in life that
one who misjudges thingS--takes a man, for instance,
for a stump, or an enemy for a friend-eomes to grief.
Similarly, if the Self, God, the deities and so forth, of
whom we hear from the scriptures, prove fictitious, then
the scriptures, like secular things, would be a veritable
source of evil ; but this is acceptable to neithf'r of us.
Therefore we conclude that the scriptures present, for
purposes of meditation, the Self, God, the deities and
so on, as real.
Objection : What you say is wrong, for the name
and other things ue represented as Brahman. That
is to say, the name and other things are obviously not
Brahman, but the scriptures, we find, ask us, in direct
opposition to fact, to look upon them as Brahman,
which is analogous to regarding a stump etc. as a man.
Hence it is not correct to say that one attains wellbeing by understanding things as they are from
the scriptures.
Reply : Not so, for the difference is obvious, as
in the case of an image. You are wrong to say that
the scriptures ask us, in the face of fact, to look upon
the name and other things, which are not Brahman,
as Brahman, analogous to regarding a stump etc. I'IS
a man.
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Objection : How?
Reply : Because the scriptures enJom meditation
on the name etc. as Brahman for one who clearly
knows that those things are different from Brahman ;
it is like meditation on the image etc. as Vi~?l).U. Just
like the image etc., the name and other things are
used merely as aids to meditation ; it is not meant
that they are Brahman. So long as one does not know
a stump as a stump, one mistake£ it for a man. But
meditation on the name etc. as Brahman is not of that
erroneous nature.
Objection 1 • There is only that meditation on
the name etc. as Brahman, but no Brahman. Regarding an image as Vi~?l).U and other gods, and a Brahmal).a
as the Manes and so forth belongs to the same
category.
Reply: No, for we are advised to look upon the
(hymn) etc. as the earth and so on. Here we see
only a superimposition on the ~c etc. of the notions
of actually existing things such as the earth. Therefore on the analogy of that we conclude that viewing
the name etc. as Brahman and so forth is based on
actually existing Brahman and the rest. This also
proves that viewing an image as Vi~?l).U and other gods,
and a Brahmal).a as the Manes and so forth, has a basis
in reality. Moreover, a figurative sense depends on a
primary one. Since the five fires, for instance, are
only figuratively such, they imply the existence of the
real fire. Similarly, since the name apd other things
~c
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are Brahman only in a figurative sense, they merely
prove that Brahman in a real sense must exist.
Be;;ides, matters pertaining to knowledge are akin
to those pertaining to rites. That rites like the new
and full moon sacrifices produce such and such results,
and have to be performed in a certain definite way,
with their parts following each other in a particular
order, is a ~upersensuous matter beyond the range of
our perception and inference, which we nevertheless
understand as true solely from the words of the Vedas.
Similarly it stands to reason that entities like the
Supreme Self, God, the deities, etc., of which we learn,
also from the words of the Vedas, as being characterised by the absence of grossness etc.. being beyond
hunger and the like, and so on, must be true, for they
are equally supersensuous matters. There is no differ~
ence between texts relating to knowledge and those
relating to rites as regards producing an impression.
Nor is the impression conveyed by the Vedas regarding
the Supreme Self and other such entities indefinite or
contrary to fact.
Objection: Not so, for there is nothing to be
done. To be explicit: The ritualistic passages mtntion
an activity which, although relating to supersensuous
matters, consist of three parts 1 to be performed. But
in the knowledge of the Supreme Self, God, etc., there
is no such activity to be performed. Hence it is not
correct to say that both kinds of passages are alike.
Reply : Not so, for knowledge is of things that
already exist. The activity to which you refer is real,
1 What?
Through what? And how?-denoting respectively the result, the means and the method of a rite.
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not because it is to be performed, but because it is
known through proper testimony (the Vedas). Nor is
the notion concerning it real because it relates to
something to be performed, but solely because it is
conveyed by Vedic sentences. When a thing has been
known to be true from the Vedas, a person will perform it, should it admit of being performed, but will
not do it if it is not a thing to be done.
Objection : If it is not something to be done,
then it will cease to have the support of Vedic testimony in the form of sentences. We do not understand how words in a sentence can be construed
unless there is something to be done. But if there is
something to be done, they arc construed as bringing
out that idea. A sentence is authoritative when it
'is devoted to an action-when it says that a certain
thing is to be done through such and such means in a
particular way. But hundreds of such words denoting the object, means and method would not make a
sentence unless there is one or other of such terms as
the following, 'Should do, should be done, is to be
done, should become and should be.' Hence such
entities as the Supreme Self and God have not the
support of Vedic testimony in the form of sentences.
And if they are denoted by Vedic words (instead of
sentences), they become the objects of other means 1 of
knowledge. Therefore this (the fact of Brahman
being the import of the Vedas) is wrong.
Reply : Not so, for we find sentences like, 'There
1 Such as perception. Isolated words do not add to our
knowledge, but only serve to call up the things they denote,
if we happen to know them already.
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is Mt. Meru, 1 which is of four colours,' which relate
to things other than an action. Nor has anyone, on
hearing such sentences, the idea that Meru and the rest
are something to be done. Similarly, in a sentence
containing the verb 'to be,' what is there to prevent
the construing of its words denoting the Supreme Self,
God, etc., as substantives and their qualifying words?
Objection : This is not correct, for the knowledge
of the Supreme Self etc: serves no useful purpose like
that of Meru and so forth.
Reply : Not so, for the ~ruti mentions such
results as, 'The knower of Brahman attains the highest' (Tai. II. i. 1), and 'The knot of the heart (intellect) is broken,' etc. (Mu. II. ii. 8). We also find the
cessation of ignorance and other evils which are the
root of relative existence. Besides, since the knowledge
of Brahman does not form part of anything else (e.g.
an action), the results rehearsed about it cannot be a
mere eulogy as in the case of the sacrificial ladle. •
Moreover, it is from the Vedas that we know that
a forbidden act produces evil results ; and it is not
something to be done. A man who is about to do a
forbidden act has (on recollecting that it is forbidden)
nothing else to do except desisting from it. In fact,
1 A fabulous mountain round which the sun and the
planets are said to revolve. The directions east, west, etc.,
vary according to the relative position of the dwellers around
this mountain, the east being that in which they see the sun
rise. But the direction overhead is obviously constant to all
of them.
2 The passage, 'He whose ladle is made of Palii5a (Butea
Frondosa) wood never hears an evil verse' (Tai. S. III. v.
7· 2), is a eulogy, because it is subsidiary to an enjoined rite.
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prohibitions have just that end in view, viz. to create
an idea that the acts in question must not be done.
When a hungry man who has been chastened by a
knowledge of prohibited acts comes across something
not to be eaten in any way, such as Kalafija (the meat
of an animal killed with a poisoned weapon), or food
coming from a person under a curse, his first notinn is
that the food can be eaten, but it is checked by the
recollection that it is a forbidden food, as one's first
notion that one can drink from a mirage is checked by
the knowledge of its true nature. When that natural
erroneous notion is checked, the dangerous 1 impulse to
eat that food is gone. That impulse, being due to an
erroneous notion, automatically stops ; it does not
require an additional effort to stop it. Therefore·
prohibitions have just the aim of communicating the
real nature of a thing ; there is not the least connection
of human activity with them. Similarly here also, the
injunction on the true nature of the Supreme Self etc.
cannot but have that one aim. And a man who has
been chastened by that knowledge knows that his impulses due to an erroneous notion are fraught with
danger, and those natural impulses automatically stop
when their cause, the false notion, has been exploded
by the recollection of the true nature of the Supreme
Self and the like.
Objection : Granted that the dangerous impulse
to eat Kalaiija and the like may stop when the natural
erroneous notion about their edibility has been removed by the recollection of their true nature as harm1 From the spiritual standpoint.
The physical danger is
too patent to need a. scriptural warning.
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ful things ; but the tendency to do acts enjoined by
the scriptures should not stop in that way, for they
are not prohibited.
Reply : Not so, for both are due to erroneous
notions and produce harmful effects. Just as the
tendency to eat Kalarija etc. is due to a false notion
and productive of harm, so is the tendency to do acts
enjoined by the scriptures. Therefore, for a man who
has a true knowledge of the Supreme Self, the tendency
to do these acts, being equally due to a false notion
and productive of harm, will naturally cease when that
false notion has been removed by the knowledge of
the Supreme Self.
Objection : Let it be so with regard to those acts
(which are done for material ends), but the regular
rites, 1 which are performed solely in obedience to the
scriptures and produce no harmful effects, should on
no account stop.
Reply : Not so, for they are enjoined on one who
has defects such as ignorance, attachment and aver·
sion. As the rites with material ends (Kamya), such
as the new and full moon sacrifices are enjoined on
one who has the defect of desiring heaven etc., so are
the regular rites enjoined on one who has the root of
all evils, ignorance etc., and the consequent defects of
attachment and aversion, manifesting themselves as
the quest of what is good and the avoidance of what
is evil, etc., and who being equally prompted by these
1 There are three kinds of actions, viz. the regular
(Nitya), the occasional (Naimittika) and those dont> for
material ends (Kamya). Of these, the first twc are obligatory
and the third optional.
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tries to seek good and avoid evil; they are not performed solely in obedience to the scriptures. Nor are rites
such as the Agnihotra, the new and full moon sacrifices, Caturmasya, Pa.Subandha and Somayaga intrinsically either rites with material ends or regular rites.
They come under the former category only because
the man who performs them has the defect of desiring
heaven and so forth. Similarly the regular rites performed by a man \Vho has the defects of ignorance etc.,
and who out of natural promptings seeks to attain
what is good and avoid what is evil, are intended for
that purpose alone, for they are enjoined on him. On
one who knows the true nature of the Supreme Self,
we do not find any other work enjoined except what
leads to the cessation of activities. For Self-knowledge
is inculcated through the obliteration of the very cause
of rites, viz. the consciousness of all its means such as
the gods. And one whose consciousness of action, its
factors and so forth ha~ been obliterated cannot presumably have the tendency to perform rites, for this presupp~es a knowledge of specific actions, their means
and so·· on. One who thinks that he is Brahman
unlimited by space, time, etc., and not-gross and so on,
has certainly no room for the performance of rites.
Objection : He may, as he has for the inclination
to eat and so on.
Reply : No, for the inclination to eat and so on
is solely due to the defects of ignorance etc., and are
not supposed to be compulsory. But the regular rites
cannot be uncertain like that ; they cannot be sometimes done and sometimes omitted (according to one's
whim). Acts like eating, however, may be irregular,
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as they are solely due to one's defects, and these have
no fixed time for appearing or disappearing, like desires
for rites with material ends. But the regular rites,
although they are due to defects, cannot be uncertain,
for they depend on specific times etc. prescribed by the
scriptures, just as the Kamya Agnihotra (which is a
rite with material ends) depends on such conditions as
'the morning and· evening, because it is enjoined by the
scriptures.
Objection : As the inclination to eat etc. (although
due to defects) is regulated by the scriptures, so the
restrictions about that Agnihotra too may apply to the
sage.
Reply : No, for restrictions are not action, nor
are they incentives to action. Hence they are not
. obstacles to the attainment of knowledge (even by an
aspirant). Therefore the Vedic dicta inculcating the
true nature of the Supreme Self, because they remove
the erroneous notions about Its being gross, dual and
so on, automatically assume the character of prohibitions of all action, for both imply a cessation of the
tendency to action. As is the case with prohibited acts
(such as the eating of forbidden food). Hence we
conclude that like the prohibitions, the Vedas delineate
the nature of realities and have that ultimate aim.
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2. They said to the organ 1 of speech, 'Chant
(the Udgitha) for us.' 'All right,' said the organ
of speech and chanted for them. The common
good that comes of the organ of speech, it secured
for the gods by chanting, while the fine speaking
it utilised for itself. The Asuras knew that
through this chanter the gods would surpass
them. They charged it and struck it with evil. '
That evil is what we come across when one
speaks improper things.

They, the gods, after deciding thus, said to the
o,gan of speech, i.e. the deity identified with the organ,
'Chant (the Udgitha), or perform the function of the
priest called Udgatr, fo, us: That is, they thought
that this function belonged to the deity of the organ of
speech, and that it was the deity referred to by the
Mantra for repetition, 'From evil lead me to good'
(I. iii. 28). Here the organ of speech and the rest are
spoken of as the agents of meditation and work. Why?
Because in reality all our activities in the field of meditation and work are done by them and belong to them.
That they are not done by the Self will be stated
at length in the fourth chapter, in the passage, 'It
thinks, as it were, and shakes, as it were,' etc. (IV.
iii. ?). Here too, at the end of the· chapter it will be
concluded that the whole universe of action, its factors
and its results, beginning with the Undifferentiated,
comes within the category of ignorance : 'This
(universe) indeed consists of these three: name, form
1 In this and the succeeding paragraphs the organ refers
to the de1ty identified with it.
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and action' (1. vi. r). And the Supreme Self, which
is beyond the Undifferentiated, does not consist of
name, form and action, and is the subject-matter of
knowledge, will be concluded separately by the denial
of things other than the Self with the words, 'Not this,
not this.' While the transmigrating self, which is
conjured up by the limiting adjunct (Upiidhi) of the
aggregate of the organ of speech etc., will be shown as
falling under the category of that aggregate in the
passage, '(The Self) comes out (as a separate entity)
from these elements, and (this separateness) is destroyed
with them' (II. iv. 12 ; IV. v. 13). Therefore it is but
proper to speak of the organ of speech etc. as being the
agents of meditation and work and receiving their fruits.
'All right, so be it,' said the organ of speech,
when requested by the gods, and chanted for them, for
the sake of the gods who wanted it done. What was the
particular effect of the chanting done. by the organ of
speech for the sake of the gods ? This is being stated :
It is the common good of all the organs that comes
through the instrumentality of the organ of speech, on
account of the activities of speaking etc., for this is the
fruit shared by all of them. That it secured for the gods
by chanting the three hymns called Pavamiina. 1 While
the result produced by chanting the remaining nine,
which, as we know from the scriptures, 2 accrues to the
1 In the sacrifice called J yoti~Jtoma twelve hymns are
chanted by the Udgai;f. The fruits of chanting the first three
of these, called Pavamana, go to the sacrificer, and those of
the rest to the chanting priest.
2 "Then through the remaining hymns
(the chanter)
should secure eatable food for himself by chanting' (I. iii. 28).
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priest-the fine or articulated speaking-it utilised for
itself. Perfect enunciation of syllables is the special
function of the deity of speech ; hence that is specified
by the expression, 'fine speaking.' While the effect of
speaking that helps the body and organs in general
belongs to the sacrificer as his share. Now, finding a
loophole in the attachment of the deity in utilising its
power of fine speaking for itself, the Asuras knewwhat?-that through this chanter the gods would surpass them, overcome the natural thoughts and actions
by the light of those acquired. through the scriptures,
as represented by the chanter. Knowing this they
charged it, the chanter, and struck, i.e. touched, it with
evil, their own attachment. That evil which was injected into the vocal organ of Prajapati in his former
incarnation, is visible even to-day. What is it? What
we come across when one speaks improper things, or
what is forbidden by the scriptures ; it is that which
prompts one to speak, even against one's wishes, what
is inelegant, dreadful, false and so on. That it still
persists in the vocal organ of people who have
descended from Prajapati is inferred from this effect of
improper speaking. This evil that is so inferred is the
one that got into the vocal organ of Prajapati, for an
dfect conforms to its cause.

~ ( SUUli,"'!!, ~ if Sl(li.t~ ; ~~' ~:

snur sqaar'l4(\;
~ut

mrt5

q:

snvt ~ ~ all't~,

~m,

~

a ~~ ~ "~~

~~, emf~ qrqr.rrfir'-~ ; eo ~=
~~fM;q tuf8 ~ 'G.'I ~ ~ II l. II

a •ntRr,

B~HADtfRAl:/YAKA

1.3,5)

UPANI$AD

57

3· Then they said to the nose Chant (the
All right,' said the eye and
Udgitha) for us.'
cl?.anted for them. The common good that comes
o£ the nose, it secured for the g.ods by chanting,
while the fine smelling it utilised for itself. The
Asuras knew that through this chanter the gods
would surpass them. They charged it and struck
it with evil. That evil is what we come across
when one smells improper things.
1

1

m:r ~ ~:,
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4· Then they said to the eye, Chant (the
Udgitha) for us.' 'All right,' said the eye and
chanted for them. The common good that comes
of the eye, it secured for the gods by chanting,
while the fine seeing it utilised for itself. The
· Asuras knew that through this chanter the gods
would surpass them. They charged it and struck
it with evil. That evil is what we come across
when one sees improper things.
1
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5· Then they said to the ear, 'Chant (the
Udgitha) for us.' ' All right,' said the ear and
chanted for them. The common good that comes
of the ear, it secured for the gods by chanting,
while the :fine hearing it utilised for itself. The
Asuras knew that through this chanter the gods
would surpass them. They charged it and struck
it with evil. That evil is what we come across
when one hears improper things.
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6. Then they said to the mind, 'Chant (the
Udgitha) for us.' ' All right,' said the mind and
chanted for them. The common good that
comes of the mind, it secured for the gods by

chanting, while the fine thinking it utilised for
itself. The Asuras knew that through this chanter
the gods would surpass them. They charged it
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and struck it with evil. That evil is what we
come across when one thinks improper things.
Likewise they also touched these (other) deities
with evil-struck them with evil.
Likewise they tried one by one the deities of the
nose etc., thinking that they were each the deity referred
to by the Mantra enjoined for repetition and were to
be meditated upon, since they too chanted the Udgitha.
And the gods came to this conclusion that the deities of
the organ of speech and the rest, whom they tried one
by one, were incapable of chanting the Udgitha,
because they contracted evil from the Asuras owing to
their attachment to utilising their power of doing fine
performances for themselves. Hence none of them was
the deity referred to by the Mantra, 'From evil lead
me to good,' etc. (I. iii. 28), nor were they to be
meditated upon, since they were impure and did not
include the others. Likewise, just as in the case of
the organ of speech etc., they also touched these (other)
deities that have not been mentioned, the skin and the
rest, with evil, that is to say, struck them with evil.
The gods, even after approaching one by one the
deities of speech etc., were helpless as regards transcending death.
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7· Then they said to this vital force in the
mouth, ' Chant (the Udgitha) for us.' 'All
right,' said the vital force and chanted for them.
The Asura's knew that through this chanter the
gods would surpass them. They charged it and
wanted to strike it with evil. But as a clod of
earth, striking against a rock, is shattered, so
were they shattered, flung in all directions, and
perished. Therefore the gods became (fire etc.),
and the Asuras were crushed. He who knows
thus becomes his true self, and his envious kinsman is crushed.
Then they said to this-pointing it out-vital force
in the mouth, having its seat in the oral cavity, 'Chant
(the Udgitha) for us.' "All right,' said the vital force
to the gods who sought its protection, and chanted, etc.
All this has been explained. The Asuras wanted to
strike it, the vital force in the mouth, which was free
from taint, with evil, the taint of their own attachment.
Having succeeded with the organ of speech etc., they,
through the persistence of that habit, desired to contaminate it too, but perished, were routed. How? This
is being illustrated: As in life a clod of earth, striking
against a rock, hurled at it with the intention of crushing it, is itself shattered or crushed to atoms, so were
they shattered, flung in all directions, and perished.
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Because it so happened, therefore, owing to this
destruction of the Asuras-i.e. dissociation from the
evils due to natural attachment, which checked the
manifestation of their divinity-by virtue of taking
refuge in the vital force in the mouth, which is ever
unattached, the gods, the organs that are under consideration, became-what? -their own divine selves, fire
and so forth, to be mentioned later on. Formerly also
they had been fire and so on, but with their knowledge
covered by natural evil, they had identified themselves
with the body alone. On the cessation of that evil
they gave up their identification with the body ; and
the organ of speech and the rest realised their identity
with fire and so on, as taught by the scriptures. And
the Asuras, their enemies, were crushed.
The sacrificer of a past age who is mentioned in
the story, coming across this Vedic allegory, tested in
the same order the deity of speech and the rest, discarded them as stricken with the taint of attachment,
identified himself with the taintless vital force in the
mouth, and thereby giving up his limited identification
with the body only, as represented by the organ of
speech and the rest, identified himself with the body
of Viraj, his present status of Prajapati, which, as the
scriptures say, represents the identification of the organ
of speech etc. with fire and so on. Similarly the
sacrificer of to-day, by the same procedure, becomes
his true self, as Prajapati. And his envious kinsman,
the evil that opposes his attainment of the status of
Prajapati, is crushed. A kinsman is sometimes friendly,
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as, for instance, Bharata. 1 But the evil due to attachment to sense-objects is an envious kinsman, for it
hides one's real nature as the Self. It is crushed like
the dod of earth by one's union with the vital force.
Who gets this result? He who knows thus, i.e. like
the ancient sacrificer realises his identity with the vital
force described above.
Having finished with the result (of meditation on
the vital force) the Sruti resumes its allegorical form
and goes on. Why should the vital force in the mouth
be resorted to as one's self, to the exclusion of the
organ of speech ~nd the rest? To explain this by
stating reasons, the Sruti points out through the story
that it is because the vital force is the common self of
the organ of speech etc. as well as of the body.

a~:, ifi s6t~ " ~e=tfif8 ; :wnu4:'~
s;trif:fir ; Gt~ allftr~:, S1f1iri ~ ~: II ~ II
8. They said, ' Where was he who has thus
restored us (to our divinity)? ' (and discovered):
'Here he is within the mouth. ' The vital force
is called Ayasya .Angirasa, for it is the essence of
the members (of the body).
They, the organs of
to their divinity by the
thus attained their goal,
thus restored us to our
1

Praj·ii.pati, which were restored
vital force in the mouth, and
said, 'Where was he who has
divinity?' The particle 'nu'

The half-brother of Rama in the Ra.mayai)a.
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indicates deliberation. People who have been helped
by somebody generally remember their benefactor. The
organs likewise remembered, and thinking on who it
might be, realised the vital force within themselves, in
the aggregate of body and organs. How? 'Here he
is within the mouth, is visibly present within the ether
that is in the mouth.' People decide after deliberation ; so did the gods. Since the vital force was perceived by them as being present in the internal ether
without assuming any particular form likl'l that of the
organ of speech etc., therefore the vital force is called
Ay!isya. And since it did not assume any particular
form, it restored the organ of speech etc. to their real
status. Hence it is .ifngirasa, the self of the body and
organs. How? For it is, as is well-known, the
essence, i.e. the self, of the members, i.e. of the body
and organs. And how is it the essence of the members?
Because, as we shall say later on, without it they dry
up. Since, being the self of the members and not
assuming any particular form, the vital force is the
common self of the body and organs and pure, therefore
it alone, to the exclusion of the organ of speech etc.,
should be resorted to as one's self-this is the import
of the passage. For the Self alone should be realised
as one's self, since correct notions lead to well-being,
and erroneous notions, as we find, lead to evil.
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g. This deity is called Dur, oecause death is
far from it. Death is far from one who knows
thus.
Objection : One may think that the purity of the
vital force is not a proved fact.
Reply : Has this not been refuted by the statement that the vital force is free from the attachment
that the organ of speech and the rest betray by utilising their power of fine speaking etc. for themselves?
Objection : True, but since as A.ngirasa it is
spoken of as the self of the organ of speech etc., it may
be impure through contact with the latter, just as one
tonr.hed by :mother who has 1nuched a corps:e is
impure.
Reply : No, the vital force is pure. Why? Because this deity is called Dur. 'This' refers to the vital
force, reaching which the Asuras were shattered like a
clod of earth hitting a rock. It is the deity within the
present sacrificer's body whom the gods concluded as
their saviour saying, 'Here he is within the mouth.'
And the vital force may well be called a deity, being
a part! of the act of meditation as its object. Because
the vital force is called Diir, i.e. is well known as Diir
-to be 'called' is synonymous with being 'celebrated
as' -therefore its purity is well known, from this name
of Diir. Why is il c.alled Diir? Because Death, the
evil of attachment, is far from it, this deity, vital force.
Death, although it is close to the vital force, is away
from it, because the latter is ever unattached. There1 Just as a god is a part of a sacrifice distinct from the
offerings etc. A sacrifice consists of the offerings and deities.
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fore the vital force is well-known as Diir. Thus its
purity is conspicuous. The results accruing to a
knower of this are being stated: Death is far from one
who knows thus, that is, who meditates upon the vital
force endowed with purity, which is the topic of the
section. Meditation is mentally approaching the form
of the deity or the like as it is presented by the
eulogistic portions of the Vedas relating to the objects
of meditation, and concentrating on it, excluding conventional notions, till one is as completely identified
with it as with one's body, conventionally regarded as
one's self. Compare such Sruti passages as, 'Being a
god, he attains the gods' (IV. i. 2), and 'What deity
are you identified with in the east?' (III. ix. 20).
It has been stated, 'This deity is called Diir .
Death is far from one who knows thus.' How is death
far from one who knows thus? Being incongruous
with this knowledge. In other words, the evil due to
the attachment of the organs to contact with the senseobjects is incongruous with one who identifies oneself
with the vital force, for it is caused by the identification with particular things such as the organ of speech,
and by one's natural ignorance ; while the identification
with the vital force comes of obedience to the scriptures. Hence, owing to this incongruity, it is but
proper that the evil should be far from one who knows
thus. This is being pointed out:
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10. This deity took away death, the evil of
these gods, and carried it to where these quarters
end. There it left their evils. Therefore one
should not approach a person (of that region),
nor go to that region beyond the border, lest one
imbibe that evil, death.

This deity-already explained-took away death,
the evil of these gods such as the god of speech, identified with the vital force. Everybody dies because of
the evil due to the attachment of the organs to contact
with the sense-objects, prompted by his natural ignorance. Hence this evil is death. The vital force is
here spoken of as taking it away from the gods, simply
because they identified themselves with the vital force.
As a matter of fact, evil keeps away from this knower
just because it is out of place there. What did the
vital force do after taking away death, the evil of the
gods? It carried it to where these quarters, east and
so forth, end. One may question how this was done,
since the quarters have no end. The answer is that it
is all right, for the quarters are here conceived as being
that stretch of territory which is inhabited by people
possessing Vedic knowledge ; hence 'the end of tho
quarters' means the country inhabited by people who
hold opposite views, as a forest is spoken of as the end
of the country. 1 Carrying them, there it, the deity,
I

That is, inhabited country.
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vital force, left their evils, the evils of these gods.The word 'Papmanah' is accusative plural.-'Left,' lit.
placed in various humiliating ways, and, as is understood from the sense of the passage, among the inhabitants of that region beyond the border who do not
identify themselves with the vital force. That evil is
due to the contact of the senses (with their objects) ;
hence it must reside in some living being. Therefore
one should not approach, i.e. associate with by addressing or seeing, a person of the region beyond the border.
Association with him would involve contact with evil,
for it dwells in him. Nor go to that region beyond the
border, where such people live, called 'the end of the
quarters,' although it may be deserted ; and the implication is, nor to any man out of that land. Lest one
imbibe that evil, death, by coming into contact with
such people. Out of this fear one should neither
approach these people nor go to that region. 'Ned'
(lest) is a particle denoting apprehension.
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II. This deity after taking away death, the
evil of these gods, next carried them beyond
death.

Now the result of this act of meditation on the
vital force as one's own self, viz. the identification of
the organ of speech etc. with fire and so on, is being
stated. This deity next carried them beyond death.
Because death, or the evil that limits one to the body,
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is removed by the identification with the vital force,
therefore the latter is the destroyer of the evil of death.
Hence that vital force carried these gods, that of speech
and the rest, beyond death, the evil which is being
discussed, and made them realise their respective unlimited divine forms as fire and so on.
'it ..
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I2'. It carried the organ of speech, the foremost one, first. When the organ of speech got
rid of death, it became fire. That fire, having
transcended death, shines beyond its reach.
It. the vital force, carried the organ of speech, the

foremost one, first. Its importance consists in being a
better instrument in the chanting of the Udgitha than
the other organs. What was its form after it was
carried beyond death? When the organ of speech got
rid of death, it became fire. Formerly also it was fire,
and being dissociated from death it became fire itself,
with only this difference: That fire, having transcended death, shines beyond its reach. Before its
deliverance it was hampered by death and, as the
organ of speech pertaining to the body, was not luminous as now; but now, being freed from death, it shines
beyond its reach.
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13. Then it carried the nose. When it got
That air, having
rid of death, it became air.
transcended death, blows beyond its reach.
Similarly the nose became air. It, having transcended death, blows beyond its reach. The rest has
been explained.
~
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14. Then it carried the eye. When the eye
got rid of death, it became the sun. That sun,
having transcended death, shines beyond its
reach.
Likewise the eye became the sun.
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15. Then it carried the ear. When
got rid of death, it became the quarters.
quarters, having transcended death,
beyond its reach.

II t~ II
the ear
Those
remain

Similarly the ear became the quarters. The
quarters remain, divided into the east and so forth.
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16. Then it carried the mind. When the
mind got rid of death, it became the moon. That
moon, having transcended death, shines beyond
its reach. So does this deity carry one who
knows thus beyond death.
The mind became the moon and shines. As the
vital force carried the ancient sacrificer beyond death
by transforming the organ of speech etc. into fire and
so on, so does this deity carry one, the sacrificer of
to-day, who knows thus the vital force as including thP.
five organs, that of speech etc. For the Sruti says,
'One becomes exactly as one meditates upon Him'
v. 2. 20).

·s. x.
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17. Next it secured eatable food for itself
by chanting, for whatever food is eaten, is eaten
by the vital force alone, and it rests on that.
As the organ of speech and the rest had chanted
for their own sake, so the vital force in the mouth,
after securing, by chanting the three hymns called
Pavamana, the result to be shared by all the organs,
viz. identity with Viraj, next secured eatable food for
itself by chanting the remaining nine hymns. We have
already said that according to the Vedas the priests get
the results of a sacrifice. 1 How do we know that the
1 This although they officiate in the sacrifice on behalf
of the sacrificer. The latter afterwards purchases them on
payment of a fee to the priests.
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vital force secured that eatable food for itself by chanting? The resaon is being stated : For whatever food
-food in general is meant-is eaten by creatures in the
world is eaten by the vital force (Ana) alone. The
particle 'hi' (for) denotes a reason. 'Ana' is a wellknown name of the vital force. There is another word
'Anas' 1 ending in s, which means a cart, but this word
ends m a vowel and is a synonym of the vital force.
Besides, the vital force not only eats the eatable food,
it also rests on that food, when it has been transformed
into the body. Therefore the vital force secured the
eatable food for itself by chanting, in order that it
might live in the body. Although the vital force eats
food, yet, because it is only in order that it might live
in the body, there is no question of its contracting the
evil due to attachment to fine performance, as was the
case with the organ of speech and the rest.
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1 The nominative singular of both is 'Anal}.'
Hence the
explanation. It should be noted that the word 'Anena' is
also the instrumental singular of the pronoun 'Jdam' {this
or it).

72

BQHADARA!YYAKA UPANI$AD

.

[1.3.I8

'

I8. The gods said, 'Whatever food there is,
is just this much, and you have secured it for
yourself by chanting. Now let us have a share
in this food.' 'Then sit around facing me,'
(said the vital force). 'All right,' (said the gods
and) sat down around it. Hence whatever food
one eats through the vital force satisfies these.
So do his relatives sit around facing him who
knows thus, and he becomes their support, the
greatest among them and their leader, a good
eater of food and the ruler of them. That one
among his relatives who desires to rival a man
of such knowledge is powerless to support his
dependants. But one who follows him, or
desires to maintain one's dependants being under
him, is alone capable of supporting them.
Is it not wrong to assert that all food 'is eaten by
the vital force alone,' since the organ of speech and the
rest are also benefited by the food? The answer is :
No, for that benefit comes through the vital force.
How the benefit done to the organ of speech etc. by
the food comes through the vital force, is being
explained: The gods, the organ of speech etc., called
gods because they bring their respective objects to
light, said to the vital force in the mouth, 'Whatever
food there is, is eaten in the worlrl to sustain life, .
is just this much, and no more.-The particle 'vai'
recalls what is well known.-And you have secured it
all for yourself by chanting, i.e. have appropriated it
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through chanting for your own use ; and we cannot live
without food. Therefore now let us have a share in
this food that is for yourself.' -The absence of the
causative suffix in the verb is a Vedic !icenc:e.-The
meaning is, make us also sharers of the food. The
other said, 'Then, if you want food sit around facing
me.
When the vital force said this, the gods said.
'All right,' and sat down around it, i.e. encircling the
vital force. As they sit thus at the command of the
vital force, the food eaten by it, while sustaining life,
also satisfies them. The organ of speech and the rest
have no independent relation to food. Therefore the
assertion that all food 'is eaten by the vital force alone'
is quite correct. This is what the text says: Hence,
because the gods, the organ of speech etc., at the
command of the vital force, sat around facing it, being
under its protection. therefore whatever food one eats
through the vital force satisfies these, the organ of
speech etc.
So, as the organ of speech and the rest did with
the vital force, do his relatives also sit around facing
him who knows thus. knows the vital force as the
support of the organ of speech etc.-knows that the
five organs such as that of speech rest on the vital
force ; that is. he becomes the refuge of his relatives.
And with his food he becomes the support of his
relatives who sit around facing him, as the vital force
was of the organ of speech etc. Also, the greatest
among them and their leader, as the vital force was of
the organs. Further, a good eater of food, i.e. free
from disease, and the ruler of them, an absolute
protector, or independent master, just as the vital force
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was of the or5an of speech etc. All this result comes
to one who knows the vital force in the above way.
Moreover that one among his relatives who desires to
rival a man of such knowledge, i.e. the knower of the
vital force, is powerless to support his dependants, like
the Asuras who had rivalry with 'the vital force. But,
among his relatives, one who follows him, this knower
of the vital force, as the organ of speech and lhe rest
did the vital force, or who desires to maintain one's
depettdants being under him, just as the organs desired
to support themselves by following the vital force, is
alone capable of supporting them, and none else who
is independent. All tllis is described as the result of
knowing the attributes of the vital force.
In order to demonstrate that the vital force is the
self of the body and organs, it has been introduced as
Ailgirasa, 'It is Ayii.sya .Ailgirasa' (par. 8). But it
has not been specifically stated why it is callcJ Ailgirasa. The following paragraph is introduced to furnish
that reason. If that reason is valid, then only will the
vital force be admitted to be the self of the body and
organs. It has next been stated that the organ of
speech and the rest depend on the vital force. To show
how that can be proved the text says:

•
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rg. It is called Ayasya Ai:tgirasa, for it is
the essence of the members (of the body). The
vital force is indeed the essence of the members.
Of course it is their essence. (For instance), from
whichever member the vital force departs, right
there it withers. Therefore this is of course the
essence of the members.
It is called Ayiisya Angirasa, etc.-This is repeated
here as it is (from paragraph 8) for the sake of the
ans~er.
The passage ending with, 'The vita! force is
indeed the essence of the members,' reminds us of what
has already been explained. How? The vital force
is indeed the essence of the members. Of course it is
their essence. The particle 'hi' denotes a well-known
fact. Everybody knows that the vital force, and not
the organ of speech etc .. is the essence of the memhers.
Therefore it is right to remind us of this fact with the
words. 'The vital force is indeed.' How is it wellknown? From whichever member-any part of the
body without distinction is meant-the vital force
departs, right there it, that member, withers or dries
up. The word 'therefore,' signifying conclusion, is
construed with the last sentence. Therefure this is of
course the essence of the members, is the conclusion.
Hence it is proved that the vital force is the self of the
body and organs. Because when the self departs,
withering or death (of the body) takes place. Hence
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all creatures live through that. Therefore, leaving out
the organ of speech and the rest, the vital force alone
should be meditated upon. This is the sense of the
whole passage.
The vital force is the self not only of the body and
organs, which represent form and action respectively,
but also of the Vedas, ~c. Yajus and Saman, which
consist of name. Thus the Sruti magnifies the vital
force, extolling it as the self of all, to show that it is a
fit object of meditation.

~ :s ~ 'tJtwfd:; ~ ft(ft, ~r Q;'l( qiS:,
~ ttl~qfa: II ~o II
20. This alone is also B.rhaspati
~c). Speech is indeed B.rhati (~c)

its lord.

(lord of the
and this is
Therefore this is also B:rhaspati.

This alone, the vital force in question called Angirasa, is also Brkaspati. How? Speech is indeed
Brhati, the metre with thirty-six syllables. The metre
Anu~tubh is speech.
How? For the Sruti says,
'Speech is indeed Anu~tubh' (Tai. S. V. i. 3· 5). And
this speech called Anu~tubh is included in the metre
Brhati. Hence it is right to say, 'Speech is indeed
Brhati,' as a well-known fact. And in Brhati all ~ces
are included, for it is extolled as the vital force. For
another Sruti says, 'Brhati is the vital force.' (Ai. ~.
II. i. 6) ; 'One should know the ~ces as the vital force'
(Ibid. II. ii. 2). The ~ces are included in the vital
force, as they consist of speech. How this is so is
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being explained: And this vital force is its lord, the
lord of speech. i.e. of the ~ces in the form of Brhati.
For it gives rise to speech, since the ~ces are recited
through the air which is propelled by the fire in the
stomach. Or the vital force may be the lord of speech,
being its protector, for speech is protected by the vital
force, since a dead man has no power to utter words.
Therefore this is also Brhaspati, i.e. the vital force is
the self of the ~ces.
'a;llf

:a'

~ iltf1UI¥::qfa;
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a~ 14tf1Ul42Qfcr: II ~~ II
2!. This alone is also Brahmai).aspati (lord of
the Yajus.) Speech is indeed Brahman (Yajus),
and this is its lord. Therefore this is also
Brahmai).aspati.
Similarly the self of the Yajuses. How? This
alone is also Brahma1paspati. Speech is Brahman or
Yajus, which is a kind of speech. And this is its lotd,
the lord of that Yajus. Therefore this is indeed BrahmatJaspati, as before.
How is it known that the words 'Brhati' and
'Brahman' mean the ~c and the Yajus respectively,
and nothing else? Because at the end (of this topic,
in the next paragraph) the word 'speech' is used as
co-ordinate with 'Saman,' 'Speech is indeed Sii.man.'
Similarly in the sentences, 'Speech is indeed Brhati'
and 'Speech is indeed Brahman,' the words 'Brhati, •
and 'Brahman', which are co-ordinate with 'speech',
ought to mean the ~c and the Yajus respectively. On
the principle of the residuum also this is correct. When
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the Saman is mentioned, the ~c and the Yajus alone
remain. Another reason is that they are both forms of
speech. The ~c and the Yajus are particular kinds of
speech. Hence they can well be co-ordinated with
speech. Moreover, unless they are taken in that sense,
there will be no difference between the two terms of
each sentence. (In the next two paragraphs) 'Saman'
and 'Udgitha' clearly denote specific objects. Similarly
the words 'Brhati' and 'Brahman' ought to denote
specific objects. Otherwise, not conveying any specific
object, they would be useless, and if that specific object
be mere speech, both sentences would be tautological.
And lastly, the words ~c, Yajus, Saman and Udgitha
occur in the Vedas in the order here indicated.

~;a-~~; efl1~ ~, ~:, ~ ~
~ll{: ~~, ~ ~: ~~, ~m ~,
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22. This alone is also Saman.
Speech is
indeed Sa, and this is Ama. Because it is Sa
(speech) and Ama (vital force), therefore Saman
is so called. Or because it is equal to a white
ant, equal to a mosquito, equal to an elephant,
equal to these three worlds, equal to this
universe, therefore this i~ also Saman. He who
knows this Saman (vital force) to be such attains
union with it, or lives in the same world as it.
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This alone is also Siiman. How? This is being
explained: speech is indeed Sii, whatever is denoted
by feminine words is speech, for the pronoun Sa (she)
refers to all objects denoted by them. Similarly this
vital force is Ama. The word 'Ama' refers to all
obiects denoted by masculine words. For another
~ruti says, 'How do you get my masculine names? He
should reply: Through the vital force. And ht>W my
feminine names? Tlirough speech' (Kau. I. 7). So
this word 'Saman' denotes speech and the vital force.
Again, the word 'Saman' denotes a chant consisting only
of a combination of tones etc. that are produced by the
vital force. Hence there is nothing called Siiman
except the vital force and speech, for the tone, ~yllabks,
P.tc. are produced by the vital force and depend on it.
'This' vital force 'alone is also Saman,' because what
is generally known as Siiman is a combination of speech
and the vital force, Sa and Ama. Therefore Siiman,
the chant consisting of a combination of tones etc .. is
so called, wellknown in the world. ·
Or because it is equal in all those respects to be
presently mentioned, therefore this is also Siiman.
This is the construction. The word 'or' is gathered on
the strength of the alternative reason indicated for the
derivation of the word 'Saman.' In what respects is
the vital force equal? This is being answered: Equal
to the body of a whit~ ant, equal to the body of a
mosquito, equal to the body of an elepltat~t, equal to
these three worlds, i.e. the body of Viraj, equal to this
universe, i.e. the form of Hira1,1yagarbha. The vital
force is equal to all these bpdies such as that of the
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white ant in the sense that it is present in its entirety
in them, as the essential characteristics of a cow (Gotva)
are present in each individual cow. It cannot be
merely of the size of these bodies, for it is formless and
all-pervading. Nor does the equality mean just filling
up those bodies by contraction or expansion like lamplight in a jar, a mansion, etc. For the ~ruti says,
'These are all equal, and all infinite' (I. v. 13). And
there is nothing inconsistent in an all-pervading principle assuming in different bodies their particular size.
He who knows this Saman, i.e. the vital force called
Siiman because of its equality, whose glories are
revealed by the Vedas, to be such, gets this result:
attains union with it, identification with the same body
and organs as the vital force, or lives in the same world
as it, according to the difference in meditation. This is
meant to be the result of meditation continued till
identity with the vital force is established.

q:q ~ Ql ~: ;
6\lf{, ~

man 'U ~, smiJrf I{W ~-

rfhtr, :s1i ~~fa a~: II ':t.~ II

23. This indeed is also Udgitl1a. The vital
force is indeed Ut, for all this is held aloft by the
vital force, and speech alone is Githa. This is
Udgitha, because it is Ut and Githa.
This indeed is also Udgifha. The Udgitha is a
particular division of the Siiman, not chanting, for the
topic under discussion is Siiman. How is the vital
force Udgitha? The vital force is indeed Ut, for all
this universe is held aloft or supported by the vital
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force. This prefix 'ut,' meaning holding aloft,. denotes
a characteristic of the vital force. Therefore the vital
force is Ut. Speech alone is Githa, for the division of
Saman called Udgitha is a variety of sound. 'Githa,'
coming from the root 'gai,' denoting sound, is nothing
but speech. The Udgitha cannot be conceived of as
having any other form but sound. Hence it is right to
assert that speech is Githa. The vital force is Ut, and
Githa is speech dependent on the vital force; hence
the two together are denoted by one word: This is
Udgitha.
·
·

ft:llrq.
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24. Regarding this (there is) also (a story):
Brahmadatta, the great-grandson of Cikitana,
while. drinking Soma, said, 'Let this Soma strike
off my head if I say that Ayasya .Ailgirasa
chanted the Udgi"tha through any ~ther than
this (vital force and speech). ' Indeed he chanted
through speech and the vital force.
Regarding this subject described above a story is
also narrated in the Sruti. Brahmadatta, the greatgrandson1 of Cikitana, while drinking Soma in a sacrifice, said, 'Let this Soma in the bowl that I am drinking strike off '!'Y head for being a liar, i.e. if I have
1 Whose great-grandfather (i.e. Cikitana) at least was
living. This is implied by the suffix. See Paq.ini IV. i. 163.
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told a lie.' -The suffix of the verb is a substitute for
an imperative suffix and expresses a .wish. 1-How can
he become a liar? This is being explained : 'If I
say that Ayasya A.ngirasa chanted the Udgitha through
any other deity than this vital force combined with
speech, which is being discussed.' The term 'Ayasya
.Angirasa,' denoting the vital force in the mouth, refers
to the priest who chanted in the sacrifice of the ancient
sages who projected this world. 'If I say like this, I
shall be a liar, and for entertaining this false notion let
that deity strike off my head.' The mention of his
taking this oath shows that one must have a firm
conviction of this knowledge. 2 This purport of the
story the Sruti concludes in its own words: He, that
chanter, called here Ayasya .Ail~irasa, chanted through
speech, which is subordinate to the vital force, and the
vital force, which is his own self, meaning this is the
significance of the oath.

~ teA:~ :am) "l: ~ ~i.T ~ ~q ~;
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25. He who knows the wealth of this Saman
(vital force) attains wealth. Tone is indeed its
wealth. Therefore one who is going to officiate
1
2

PiQ.ini VII. i. 35.
That the vital force is the deity of the Udgitha.
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as a priest should desire to have a rich tone in
his voice, and he should do his priestly duties
through that voice with a fine tone. Therefore
in a sacrifice people long to see a priest with a
good voice, like one who has wealth. He who
knows the wealth of Saman to be such attains
wealth.
He who knows the wealth of this Siiman, the vital
.force under consideration, denoted by the word
'5aman,' which is here pointed out as being the one
in the mouth-what happens to him? -he attains
wealth. Having drawn his attention by tempting him
with (a mention of) the result, the scripture tells the
listener: Tone is indeed its wealth. 'Tone' is sweetness of the voice ; that is its wealth or ornament. For
chanting, when attended with a good tone, appears as
magnificent. Because this is so, therefore one who is
going to officiate as a priest, i.e. a chanter, should
desire to have a rich tone in his voice, in order to
enrich the Saman with that tone. This is an incidental
injunction ; for if the vital force (identified with the
chanter) is to be realised as having a good tone through
the fact of 5aman possessing it, a mere wish will not
effect this, and therefore, it is implied, appropriate
means such as cleaning the teeth and sipping oil shouid
be adopted. And he should do his priestly duties
through that cultured voice with a fine tone. Because
tone is the wealth of Saman and the latter is e~
bellished by it, therefore in a sacrifice people long to
see a priest with a good voice, as they do a rich man.
It is a well-known fact that people want to see one who

84

B]JHA.DARA.~YA.KA.

UPA.Nl$A.D

(I.J.25

has wealth. The result, already declared, of the meditation on this characteristic of the vital force is repeated
as a conclusion: He who knows the wealth of Stiman
w be such attains wealth.

~~~ q:~~,.-~
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26. He who knows the correct sound of this
5aman (vital force) obtains gold. Tone is indeed
its correct sound. He who knows the correct
sound of Sam.an to be such obtains gold.
Now meditation on another attribute, viz. possessing correct sound, is being enjoined. That too is
having a good tone, but there is this difference: The
previous one was sweetness of the voice ; whereas this,
denoted by the word 'Suvaqta,' is correct articulation
according to the laws of phonetics. He who knows
the correct sound of this Saman obtains gold, for the
word 'Suvaqta' means both a good tone and gold. That
is to say, the result of meditating upon this attribute
is the obtaining of gold, which is the common meaning
of the word 'Suvaqta.' Tone is indeed its correct
sound. He who knows the correct sound of Saman to
be such obtains gold. All this has been explained.
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27. He who knows the support of this Saman
(vital force) gets a resting place. Speech (certain
parts of the body) is indeed its support. For
resting on speech is the vital force thus chanted.
Some say, resting on food (body).
Similarly, in order to enjoin meditation on another
feature of the vital force, viz. its support, the text
says: He who knows the support of this Saman, i.e.
speech, on which the 5aman rests, gets a resting place.
The result is aptly in accordance with the meditation,
for the Sruti says, '(One becomes) exactly as one
meditates upon Him' (S. X. v. 2. 20). As before,
when one has been tempted by a mention of the result
and wants to hear what that support is, the scripture
says : Speech is itJdeed the support of the Sa man.
'Speech' here means the different parts of the body
such as the root of the tongue ; those are the support.
This is explained by the text: For resting on speech,
i.e. the root of the tongue and other places, is the vital
force thus chanted, assumes the form of a chant.
Therefore speech is the support of the Saman. Some
say, it is chanted resting on food. It is but proper to
say that the vital force rests on this. Since this latter
view is also unexceptionable, one should meditate at
his option upon either speech or food as the support of
the vital force.
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28. Now therefore the edifying repetition
(Abhyaroha) only of the hymns called Pavamanas. The priest called Prastot:r indeed recites
the Saman. •While he recites it, these Mantras
are to be repeated: From evil lead me to good.
From darkness lead me to light. From death
lead me to immortality. When the Mantra says,
'From evil lead me to good,' 'evil' means death,
and 'good' immortality~ so it says, 'From death
lead me to immortality, i.e. make me immortal.'
)Vhen it ~ays, ' From darkness lead me fo light_ '
da;kness ~neans death, and 'light,' immortality;

so It says,

From death lead me to immortality,
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or make me immortal.' In the dictum, 'From
death lead me to immortality,' the meaning does
not seem to be hidden. Then through the
remaining hymns (the chanter) should secure
eatable food for himself by chanting. Therefore,
while they are being chanted, the sacrificer
should ask for a boon-anything that he desires.
Whatever objects this chanter possessed of such
knowledge desires, either for himself or for the
sacrificer, he secures them by chanting. This
(meditation) certainly wins the world (HiraJ;J.yagarbha). He who knows the Saman (vital force)
as such has not to pray lest he be unfit for this
world.
A repetition of Mantras is being prescribed for one
who knows the vital force as such. The meditation by
knowing which one is entitled to this repetition of
Mantras has been mentioned. Now, because this
repetition of Mantras by one possessed of such knowledge produces the result of elevation to divinity, therefore it is being described here. This repetition, being
connected with chanting, may be thought applicable to
every chant ; so it is restricted by the mention of the
Pavamanas. But since one may think that it should
be done with all the three Pavamanas, the time is being
further restricted: The priest called Prastotr indeed
recites the Saman. While he recites it, i.e. when he
begins to chan:t the Saman, these Mantras are to be
r-epeated. And this repetition of Mantras is called
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'Abhyaroha,' because through this repetition one
·possessed of such knowledge 'advances towards' the
realisation of one's innate divinity. The plural in
'these' indicates that there are three Yajus Mantras.
The use of the accusative case and the fact that these
Mantras occur in a Briihma~a or explanatory ·portion
of the Vedas, indicate that the usual accent should be
used in these words, and not the special intonation1
used in the hymns. This repetition of Mantras is to
be done by the sacrificer.
TheSe are the Yajus Mantras in question: From
evil lead me to good. From darkness lead me to
light. F'rom death lead me to immortality. . The
meaning of the Mantras is hidden. So the Brahma~a
itself explains them: When the Mantra says, 'From
evil lead me to good.' what is the meaning? 'Evil'
means death, i.e. our natural actions and thoughts ;
'evil,' because they degrade us very much ; and
'good,' i.e. actions and thoughts as they are regulated
by the scriptures, means immortality, because they
lead to it. Therefore the meaning is, 'From evil
actions and ignorance lead me to actions and thoughts
that are regulated by the scriptures, i. e. help me to
identify myself with those things that lead to divinity.'
The import of the sentence is being stated: So it says,
'Make me immortal.' Similarly, when it says, 'From
tla,kness lead me to li'gkt,' 'tla,kness' means death.
All ignorance, being of the nature of a veil, is dark·ness ; and it again is death, being the cause of it. And
1 Which is indicated by the use of the in,trumentai case
in the directions.

BIJHAD4RAJ:VYAKA UPANI!!jAD

8g

'light' means immortality, the opposite of the above,
one's divine nature. Knowledge, being luminous, ·is
called light ; and it again is immortality, being of an
imperishable nature. So it says, 'From death lead me
to immortality, or make me immortal,' as before. i. e:
help me to realise the divine status of Viraj. The
first Mantra means, help me to identify myself with
the means of realisation, instead of with things that
are not such ; while the second one means, help me
to go beyond that even-for it is a form of ignorance
-and attain identity with the result. The third
Mantra, 'From death lead me to immortality: gives
the combined meaning of the first two, and is quite
clear. In this the meaning does not se~m to be hidden
as in the first two, i. e. it should be taken literally.
Then, after chanting for the sacrifi~r wAh the
three Pavamanas, through the remaining hymns the
chanter who knows the vital force and has become
identified with it, should secure eatable food for himself by chanting, just like the vital force. Because
this chanter know.s the vital force as above described,
therefore he is able to obtain that desired object.
Therefore, while they are being chanted, the sacrificer
should ask for a boon-anything that he desires. Because whatever objects this chanter possessed of such
knowledge desires, either for himself or for the
sacrificer, he secures them by chanting. This sentence
should precede the one before it (for the sake of
sense).
Thus it has been stated that meditation and rites
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together lead to identification with Hira1,1yagarbha.
There is no ,possibility of a 'doubt regarding this.
Therefore a doubt is being raised as to whether, in the
absence of rites, meditation alone can lead to that
result or not. To remove it, the text says: This
meditation on the vital force certainly wins the world
(Hira1,1yagarbha 1 ), even it' it is disjoined from the rites.
He has not to pray lest he be unfit for this world, for
one who has already realised his identity with Hirai,lyagarbha cannot possibly pray for the attainment of
him. A man who is already in a village is not eager
about when he will reach it, as a man who is in a
forest is. Expectation is always about something
remote, something other than one's self ; it is impossible
with regard to one's own self. Therefore there is no
chance of his fearing Jest he should ever miss identity
with Hira1,1yagarbha.
Who gets this result? He who knows this Scim.an
as such, meditates upon the vital force whose glories
have been described above, till he realises his identity
·with it in the following way: 'I am the pure vital
force, not to be touched by the evils characteristic of
the Asuras, viz. the attachment of the senses to their
objects. The fi.;~ organs such as that of speech have,
by resting on me,. been freed from the defects of these
evils, which spring from one'S' natural thoughts, and
have become fire and so forth ; and they are connected
with all bodies by partaking of the eatable food that
belongs to me. Being .Angirasa, I am the self of all
1

Who is the cosmic form of the vital force.
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beings. And I am the self of speech manifesting itself
as ~c, Yajus, Saman and Udgitha, for I pervade it
and produce it. I am transformed into a chant as
Saman, and have the external wealth or embellishment
of a good voice ; and I also have a more intimate
treasure, consisting of fine articulation according
to phonetics. And ~hen I become the chant, the
throat and other parts of the body are my support.
With these attributes I am completely present in all
bodies beginning with that of a white ant, being formless and all-pervading.'

SECTION IV

111~4tt¥1A am:ftt141l(f'N:, ms~·
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litserrctctl ~ "' qe; q 11 ~ 11
I. In the beginning, this (universe) was but
the self (Viraj) of a human form. He reflected
and found nothing else but himself. He first
uttered, 'I am he.' Therefore he was called
Aham (I). Hence, to this day, when a person
is addressed, he first says, 'It is I,' and then says
the other name that he may have. Because he
was first and before this whole (band of
aspirants) burnt all evils, therefore he is called
Puru!?a. He who knows thus indeed bums one
w\J.o wants to be (Viraj) before him.

It has been explained that one attains the status
of HiraJ;tyagarbha through a combination of meditation and rites. That the same result .is attained only
through meditation on the vital force has also been
stated in the passage, 'This certainly wins the world,'
etc. (1. iii. 28). The present section is introduced in
order to describe the excellent results of Vedic medita:-
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tions and rites by setting forth the independence and
other powers of Hira.I,lyagarbha, . who is himself the
result of his past actions, in the projection, maintenance
and dissolution of the universe. The meditations and
rites that are prescribed in the ceremonial portion1 of
the Vedas would thereby be extolled by implication.
The import, howevSJr, is this: The sum total of these
results of meditation and rites belongs to the relative
world, for Viraj2 has been described as possessing fear,
dissatisfaction, etc., has a body and organs, and consists of gross, differentiated and transient objects.
This prepares the ground for what follows, since the
knowledge of Brahman alone, which is going to be
described, can lead to liberation. For one who is not
disgusted with things of the world consisting of a
variety of means· and ends is not entitled to cultivate
the knowledge of the unity of the Self, as one who is
not thirsty has no use for a drink. Therefore the
delineation of the excellent results of meditation and
rites is meant to introduce the succeeding portion.
It will also be said later on, 'Of all these, this Self
alone should be realised' (I. iv. 7), 'This Self is dearer
than a son' (1. iv. 8), 3-:nd so on.

In the beginning, before the manifestation of any
other body, this universe of different bodies was but
the self, was undifferentiated from the body of Viraj,
1 Including the previous sections of this book.
s The word used here is 'Prajapati,' which means both
Hirar;~yagarbha and Viraj, the subtle and gross forms, respectively, of the same being. Salikara often uses these two
terms ·almost interchangeably. This should be borne in mind
to avoid confusion.
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the first embodied being born out of the cosmic egg,
who is here meant by the word 'self.' He is the product of Vedic meditations and rites. And this self was
of a human form, with a head, hands, etc., i. «1· Viraj.
He, who was born first, 1'eflected on who he was and
what his features were, and found nothing else but
himself, consisting of the body an~ organs. He found
only himself, the self of all. And as he had been
purified by Vedic knowledge in his past Hfe, he first
uttered, 'I am he,' the Viraj who is the self of all.
And because owing to his past impressions he first
declared himself as Aham, therefore he was called
Aham (1). That this is his name as given out by the
Sruti will be mentioned later: 'His secret name is
Aham' (V. v. 4). Hence, because this happened with
Viriij, the cause, therefore, to this day, among men,
his effects, when a person is addressed as, 'Who are
you?' he first says, 'It is I,' describes himself as
identified with his cause, Viraj, and then says, to one
who inquires about his particular name, the other
"name, the name of his particular body, such as
Devadatta or Yajn'adatta, that he may have, as given
to that particular body by his parents.
And because he, Viraj, in his past incarnation
when he was an aspirant, by an adequate practice of
meditation and rites was the first of those who wanted
to attain the status of Virlij by the same method, and
before this whole band of aspirants burnt-what?all evils, viz. attachment and ignorance, which ob·structed his attainment of the status of Vinlj-because
it was so, tke1'efo1'e he is called Pu1'U$a, i. e. one who
burnt first. As this Viraj became Puru!?a and Viriij by
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burning all the obstructing evils, so another person,
by the fire of his practice of meditation and rites, or
by virtue of meditation alone, burns one-whom?who wants to be Viraj before him, this sage. The text
points him out in the words, 'Who knows thus: It is
implied that he has perfected himself in the practice of
meditation.
· Objection : The desire to attain the status of
Viraj must be dangerous, if one is burnt by a sage
possessing this knowledge.
·
Reply : There is nothing wrong in it,· for burning here means only the failure to attain the status of
Viraj first, due to a deficiency in the practice of meditation. The man who uses the best means attains it
first, and the man who is deficient in his means does
not. This is spoken of as the former burning the
iatter. It is not that one who uses the best means
actually bums the other. As in the world,. when
several people are having a running contest, the man
who first reaches the destination may be said to bum
the others, as it were, for they are shorn of their
strength, so is the case here.

In order to show that the results, meant to be
(•xtolled here, of meditation and rites enjoined in the
ceremonial portion of the Vedas, are not beyond the
range of transmigratory existence, the text goes on:
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He was afraid. Therefore people (still)
are afraid to be alone. He thought, ' If there is
nothing else but me, what am I afraid of?'
From that alone his fear was gone, for what was
there to fear? It is from a second entity that
fear comes.
2.

He, Viraj, who has been presented as the first
embodied, being of a human form, was ifraid, just
like us, says the text. Because this being with a
human form, possessing a body and organs, was afraid
owing to ~ false notion about his extinction, therefore,
being similarly situated,· people to this day are afraid
to be alone. And the means of removing this false
notion that caused the fear, was, as in our case, the
right knowledge of the Self. He, Viraj, thought, 'If
there is nothing else but me, no other entity but myself
to be .my rival, what am I afraid of, for there is
nothing to kill me?' From that right knowledge of the
Self alone his, Viraj's fear was clean gone. That fear
of Viraj, being due to sheer ignorance, was inconsistent
with the knowledge of the Supreme Self. This is what
the text ,says: For what was there to fear? That is,
why was he afraid, since there could be no fear when
the truth was known? Because it is from a second
entity that fear comes ,· and that second entity is
merely projected by ignorance. A second entity that
is not perceived at all cannot certainly cause fear,
for the Sruti says, 'Then what delusion and what
grief. can there be'for one who sees unity?' (H. 7).
Tha,t his fear was removed by the knowledge of unity
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was quite proper. Why? Because fear comes of a
second entity, and that notion of a second entity was
removed by the knowledge of unity ; it was nonexistent.
Here some object: What was Viraj's knowledge
of unity due to? And who instructed him? If it
came without any instruction, the same might also be
true of us. If, however, it was due to the impressions of hjs past life, then the knowledge of unity
would be 11seless. As Viraj's knowledge of unity
acquired in his past life, although it was present, did
not remove the cause of his bondage, ignorance--for
being born with that ignorance, he was afraid-So the
knowledge of unity would be useless in the case of
everybody. !?hould it be urged that the knowledge
prevailing at the last moment only removes ignorance,
our answer is that it cannot be laid down as a rule,
since ignorance may appear again just as it did before.
Therefore we conclude that the knowledge of unity
serves no useful purpose.
~
Reply : Not so, for, as in the world, his knowledge sprang from his perfected birth. That is to say,
as we see that when a person has been born with a
select body and organs as a result of his past merits,
he excels in knowledge, intelligence and memory,
similarly Viraj, having burnt all his evils which produce qualities the very opposite of righteousness~
knowledge, dispassion and lordship, had a perf~cted
birth in which he was possessed of a pure body apd
organs ; hence he might well have the knowledge of
unity even without any instruction. As the Smrti
says, 'The Lord of the universe is born with these four
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virtues-infallible knowledge, dispassion, lordship and
righteousness' (Va. I. i. 3).
Objection : ~ If he was born with those virtues, he
could not have fear. Darkness never appears with
the sun.

Reply: Not so, for the expression. 'He is born
with these virtues,' means that he is not instructed
about them by others.

Objection : In that case qualities like faith, devotion and prostration (to the teacher) cease to be the
means of knowledge. The Gita, for instance. says,
'One who has faith and devotion and controls one's
senses attains knowledge' (G. IV. 39), and 'Know it
through prostration' (G. IV. 34). There are other
texts from the Srutis as well as Smp:is which prescribe
similar means for knowledge. Now, if knowledge is
due to the merits of one's past life, as you say was the
Ca.se with Viraj, then the above means become useless.
Reply: No, for there may be differences as regards the means such as their alternation or combination, efficacy or inefficacy. We observe in life that
effects are produced from various cattses, which may
operate singly or in combination. Of these causes
operating singly or in combination, some may be more
efficacious than others. Let us take a single instance
of an effect produced from various causes, say, the
perception of form or colour: In the case of animals
that see in the dark, the connection of the t-ye with
the object alone suffices. even without the help of
light, to cause the perception. In the case of Yogins
the mind alone is the cause of it. While with us,
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there is a combination of causes such as the connection
of the eye with the object, and light, which agairi may
· vary according as it is sunlight or moonlight, and so
on. Similarly there would be differences due to that
ligh~ being of a particular character, strong or feeble,
and so on. Exactly in the same way with the
knowledge of the unity of the Self. Sometimes the
actions of one's past life are the cause, as in the case
of Viraj. Sometimes it is reflection, for the Sruti says,
'Desire to know Brahman through reflection' (Tai. III.
iii-v. I). Sometimes faith and other things &.re the
only causes of attaining knowledge, as we learn from
such Sruti and Smrti texts as the following : 'He only
konows who has got a teacher' (Ch. VI. xiv. 2), 'One
who has faith . . . attains knowledge' (G. IV. 39),
'Know it through prostration' (G. IV. 34), '(Knowledge received) from the teacher alone (is best)' (Ch.
IV. ix. 3), '(The Self) is to be realised through hearing,'
etc. (II. iv. 5 ; IV. v. 6). For the above causes
remove obstacles to knowledge such as demerit. And
the hearing, reflection and meditation on Vedanta
texts have a direct relation to Brahman which is to
be known, for they are naturally the causes to evoke
the knowledge of Reality when the evils, connected
with the body and mind, that obstruct it have been
destroyed. Therefore faith, prostration and the like
never cease to be the means of knowledge.
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3· He was not at all happy. Therefore
people (still) are not happy when alone. He
desired a mate. He became as big as man and
wife embracing each other. He parted this very
body into two. From that came husband and
wife. Therefore, said Yajiiavalkya, this (body)
is one-half of oneself, like one of the two ha.lv.es
of a split pea. Therefore this space is indeed
filled by the wife. He was united with her.
From that men were born.
Here is another reason why the state of Viraj is
within the relative world, because he, Viraj. was not
at all happy, 1. e. was stricken with dissatisfaction, just
like us. Because it was so, therefore, on account of
loneliness etc., even to-day people are not happy, do
not delight, when alone. Delight is a sport due to
conjunction with a desired object. A person who is
attached to it feels troubled in mind when he is
·separated from his desired object ; this is called dissatisfaction.
To remove . that dissatisfaction, he
desired a mate, able to take away that dissatisfaction,
i. ~; a wife. And as he thus longed for a wife, he felt
as . if he was embraced by his wife~ Being of an
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infallible will, thro1:18h that l~ he became as bigas what?----as man and wife, in the world, embraci~g
each other to remove their dissatisfaction. He became
of that size. He parted this very body, of that ~ze.
into two. The emphatic word 'very' used after 'this' is
for distinguishing between the new body and its cause,
the original body of Viraj. Viraj did not become of
this size by wiping out his former entity, as milk turns
into curd by wholly changing its former substance.
What then? fie remained as he was, but being of an
infallible resolve, he projected another body of the size
of man and wife together. He remained the same
Viraj. as we find from the sentence, 'He became as
big as,' etc., where 'he' is co-ordinate with t}le complement. F-rom that parting came husband (Pati) a,nd
wife (Patni). This is the derivation of terms denoting
an ordinary couple. And because the wife is but onehalf of oneself separated, therefore this body is onehalf, lik~ one of the two halves of a split pea, before
one marries a wife. Whbse half? Of oneself. Thu$
said Yajiiavalkya, the son of Yajiiavalka, lit. the expounder of a sacrifice, i. e. the son of Devariita. Or it
may mean a descendant of HiraJ;tyagarbha (who is
the expounder). Since one-half of a man is void when
he is without a wife representing the other half, therefore this space is indeed again filled by the wife when
he marries, as one-half of a split pea gets its complement when again joinli!d to the other half. !le, the
Viraj called Manu, was united with her, his daughter
called Satariipa, whom he conceived of as his wife.
From that union men were born.
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4· She thought, 'How can he be united with
me after producing me from himself? Well, let
me hide myself.' She became a cow, the other
became a bull and was united with her; from
that cows were born. The one became a mare,
the other a stallion; the one became a she-ass,
the other became a he-ass and was united with
her; from that one-hoofed animals were born.
The one pecame a she-goat, the other a he-goat;
the one became a ewe, the other became a ram
and was united with her; from that goats and
sheep were born. Thus did he project everything that exists in pairs, down to the ants.
Remembering the prohibition made in the Smrtis
of union with one's daughter, she Sata.riipa, thought,
'How can he do this vile thing-be united with me
afte, p,oducing me f,om himself ? Although he has
no abhorrence, well, let me hide myself by changing
into another species.' Thinking thus she became a
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cow. Impelled by the past work of the creatures that
were to be produced, Satariipa and Manu had the
same thought over and over again. Then the other
became a bull and was united with her. The latter
portion has been explained. From that cows were
born. Similarly the one became a mare, the other a
stallion,· likewise the one became a she-ass, the other
became a he-ass. From that union one-hoofed animals,
viz. the three species, horses, mules and asses, were
bom. Similarly the one became a she-goat, the other
became a he-goat; likewise the one became a ewe, the
other became a ram and was unzted with her. The
word 'her' is to be repeated so as to apply to both shegoat and ewe. From that goats and sheep were born.
Thus, through this process, did he p1o7ect everything
that exists in pairs, as male and female, down to the
ants. i. e. the whole (animate) world.

~~, ~'IN Q:md'~, ~ .rttt ~wra;
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5· He knew, 'I indeed am the creation, for
I projected all this.' Therefore he was called
Creation. He who knows this as such becomes
(a creator) in this creation of Viraj.
He, Viraj after projeeting this whole world knew,
'I 'indeed am the creation, i.e. the projected world.
The world I have projected not being different from
me, I myself am that ; it is not something over and
above myself. How? For I projected all this,· the
whole world.' Because Viraj designated himself by
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the word 'creation', therefore he was called C~eatio11.
Like Viraj, he becomes a creator of a world not different from himself, in this creation of Viriij, i. e. ·in this
v:orld. Who? He who, like Viraj, knows this, the
world described above, in its threefold division relating
to the body, the elements and the gods, as such, as
identical with himself.
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6. Then he rubbed back and forth thus, and
produced fire from its source, the mouth and the
hands. Therefore both these are without hair at
the inside. When they .talk of particular gods,
saying, Sacrifice to him, ' Sacrifice to the other
one, ' (they are wrong, since) these are all his
projection, for he is all the gods. Now all this
that is liquid, he produced from the seed. That
is Soma. This universe is indeed this muchfood and the eater of food. Soma is food, and
fire the eater of food. This is the super-creation
1

1
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of Viraj that he projected the gods, who are even
superior to him. Because he, although mortal
himself, projected the immortals, therefore this
is a super-creation. He who knows this as such
becomes (a creator) in this super-creation of
Viraj.
Then, having thus projected this world consisting
of pairs, he, Viraj, desiring to project the gods controlling the BrahmaJ).a and other castes, first rubbed
back and forth thus. The words 'then' and 'thus'
show the process by a gesture. ~utting his hands into
his mouth he went on rubbing back and forth.
Having rubbed the mouth with his hands, he produced
fire, the benefactor of the Brahmal).a caste, from its
source, the mouth and the hands. Because the mouth
and the hands are the source of fire, which burns,
therefore both these are without hair. Is it all over?
No, only at the inside. Similarly the BrahmaJ).a also
was born from the mouth of Viraj. Because both
have sprung from the same source, the BrahmaJ).a is
favoured by fire, as a younger brother is by his elder
brother. Therefore it is wellknown from the Srutis
and Smrtis that the BrahmaJ).as have fire as their deity,
and their strength lies in their mouth. Similarly from
his arms, which are the abode of strength, he manifested lndra and other gods who control the K~triya
caste, as well as that caste itself. Therefore we know
from the Srutis and Smrtis that the K~atriyas and
phystcal strength are presided over by lndra. Similarly from his thighs, which are the source of effort,
he ma.nifest«fd the Vasus apd. other gods who control
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the Vai~yas, as well as that caste itself. Therefore the
Vaisyas are devoted to agriculture and other such
pursuits, and have the Vasus etc. as their deities.
Similarly from his feet he manifested Pii~?an, the deity
of the earth, and the Siidras, who have th~ capacity
to serve-as we know from the Srutis and Smfl:is. The
manifestation of the deities of the K~?atriya etc. has not
been described here ; it will be described later on. 1
But the text concludes as if they were described, in
order to deal with creation as a whole. The real aim
of the text is (not to describe creation, but) to indicate
that all the gods are but Viraj, as stated here, for
manifested objects are not different from the manifestor, and the gods have been manifested by Viraj.
Now, this being the import of the section, the
"9iews of some ignorant people are being put forward
as a eulogy on that. The criticism of one serves as
a tribute to another. When, in discussing ceremonials, the priests, who know only mechanical rites,
talk of particular gods, saying at the time of performing a sacrifice, 'Sacrifice to him, viz. Fire,' .'Sacrifice
to the other one, viz. Indra,' and so on, thinking, on
account of differences regarding name, type of hymns ·
recited or sung, function, and the like, that they are
. separate gods, it should not be understood that way,
because these different gods are all his projection,
manifestation of Viraj, for he, Viraj,2 the (cosmic) vital
force, is all the gods.
Here there is a difference of opinion.
1

ll

In I. iv. n-13.
See footnote 2 on p. 93.
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that HiraJ,lyagarbha is the Supreme Self, others that
he is the transmigrating individual self. The first
group says: He must be the Supreme Self, for the
Sruti says so, as for instance in the passage, 'They
call It Indra, Mitra, Varui)a and Fire' (B.. I. clxiv.
46), and also in, 'It is Hirai)yagarbha, It is Indra, It
is Viraj and all these gods' (Ai .. V. 3). And the
Smrti too, 'Some call It Fire, others Manu and Viraj'
(M. XII. I23), and 'That (Supreme Self) which is
beyond the organs, imperceptible, subtle, undifferentiated, ·eternal, consisting of all beings, and unthinkable, manifested Itself' (M. I. 7). Or, according
to the second group: He must be the individual self,
for the Sruti says, 'He burnt all evils' (I. iv. I).
There can be no question of the burning of evils in the
case of the Supreme Self. The Sruti also mentions his
having fear and dissatisfaction, and also, 'That he,
although mortal himself, projected the immortals'
(this text), and 'Behold HiraJ,lyagarbha as he is being
born' (Sv. IV. I2 ; Mn. X. 3). Further, the Smrti
treating of the results of rites says, 'Sages are of
opinion that the attainment of oneness with Viraj, the
world-projectors (Manu and others), Yama (the god of
justice), HiraJ,lyagarbha and the Undifferentiated is ~e
highest result produced by Sattva or pure materials
(rites coupled with meditation)' (M. XII. so).
Should it be urged that such contradictory statements being inadmissible, the scriptures lose their
authority, the answer is: Not so, for they can be
hannonised on the ground that different conceptions
are possible. That is to say, through his relation to
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particular limiting adjuncts he can be conceived of
as different. That the transmigratory character of
Hira~yagarbha is not real, but due to limiting adjuncts, is known from such ~ru.ti texts as the following: 'Sitting, It roams far, and lying, It goes everywhere. Who else but me can know that effulgent
entity which is endowed with joy and its absence as
well?' (Ka. II. 21). Essentially he is but the S•1preme
Self. So Hi~yagarbha is one as well as many. The
same is the case with all beings, as the Sruti says,
'Thou art That' (Ch. V. viii. 7 etc.). But Hira~ya
garbha, possessing limiting adjuncts of extraordinary
purity, is described by the ~ruti!;! and Smrtis mostly
as the Supreme Self, and seldom as the transmigratory
self. While ordinary individuals, owing to an excess
of impurity in their limiting adjuncts, are mostly
spoken of as the transmigratory self. But when
divested of all limiting adjuncts, everyone is spoken
of by the ~rutis and Smrtis as the Supreme Self.
The rationalists, however, who discard the authority of Revelation and rely on mere argument, say all
sorts of conflicting things such as that the self. exists or
does not exist, that it is the agent or is not the agent,
and mystify the meaning of the scriptures. This
makes it extremely difficult to find out their real import.
But those who only follow the scriptures and have
overcome their pride find the meaning of the srriptures
regarding the gods etc. as definite as objects of perception.
'
Now the ~ruti wishes to tell of one and the same
god, Viraj, being differentiated as food and so forth.
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Fire, which is the eater of food, has already been· described. Now Soma, the food, is being described: Now
all this that is liquid in the world, he p,.od1eced from his
seed, for the Sruti says, 'From the seed water' (Ai. I.
4), and Soma is liquid. J:herefore whatever liquid was
produced out of Viraj's seed is Soma. This univefse
is indeed this much, and no more: What is it? Food,
i.e. Soma, which being liquid is appeasing, and the
eatef of food, i.e. fire, because it is hot and dry. Now
follows a decisio~ on the point: Soma is food, i.e.
whatever is eaten is Soma. (And fi'e the eatef of
food)-whoever eats is fire. This decision is based on
sense. Sometimes fire too is offered as an oblation,
when it falls into the category of Soma (food). And
when a sacrifice is made to Soma, it too becomes fire,
being the eater. One who thus regards the universe
consisting of fire and Soma as oneself is not touched
by evil, and becomes Viraj. This is the super-creation
of Vi,aj, i.e. one that is even superior to him. What
is it? That he pfojected the gods, who afe even
superior to him. Th~s is why this manifestation of
the gods is called a super-creation. How is this
creation even superior to him? This is being explained: Because he, although mortal himself, p,ojected
the immortals, the gods, by burning all his evils with
the fire of meditation and rites, the,efofe lhis is a
supef-Cfeation, i.e. the result of superior knowledge
(and rites). Hence he who knows this super-creation of
Viraj. which is identical with him (i.e. identifies himself with Viraj, who projected the gods), becomes like
him in this super-creation of Viriij, i.e. becomes a
creator like Viraj himself,
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7· This (universe) was then undifferentiated.
It differentiated only into name and form-it was
called such and such, and was of such and such
form. So to this day it is differentiated only into
name and form-it is called such and such, and
is of such and such form. This Self has entered
into these bodies up to the tip of the nails-as a
razor may be put in its case, or as fire, which
.sustains the world, may be in its source. People
do not see It, for (viewed in Its aspects) It is
incomplete. When It does the function of
living, It is called the vital force; when It speaks,
the organ of speech; when It sees, the eye;
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when It hears, the ear; and when It thinks, the
:mind. These are merely Its names according
to functions. He who meditates upon each of
this totality of aspects does not know, for It is
incomplete, (being divided) from this totality by
possessing a single characteristic. The Self alone
is to be meditated upon, for all these are unified
in It. Of all these, this Self alone should be
realised, for one knows all these through It, just
as one may get (an animal) through its footprints. He who knows It as such obtains fame
and association (with his relatives).
All Vedic means consisting of meditation and rites·,
which depend on several factors such as the agent and
culminate in identity with Hiral).yagarbha, a result
achieved through effort, are but co-extensive with this
manifested, relative universe. Now the Sruti wishes to
indicate the causal state of this manifested universe
consisting of means and ends, the state which existed
before its manifestation, as the existence of a tree in a
seed-form is inferred from its effects such as the sprout,
in order that the tree of relative existence, which has
one's actions as its seed and ignorance as the field
where it grows, may be pulled up together with its
roots. For in the uprooting of it lies the perfection of
human achievement. As it has been said in the
Upani~ad as well as the Gita, 'With its roots above
(i.e. the Undifferentiated) and branches below
(Hiral).yagarbha etc.)' (Ka. VI. I ; G. XV. I). And
in the PuraJ;la also, 'The eternal tree of Brahman'
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(M.bh. XIV. xlvii. 14 ; Si. V. · i. 10, 76). This was
then : 'Tat' (that) refers to the seed-form of the
universe before its manifestation. Being remote, it is
indicated by a pronoun denoting an object not directly
perceived, for the universe that was to emanate from
the Undifferentiated is related to past time. The
particle 'ha' denoting tradition is used to make th<!
meaning easily understood. When it is said, 'It was
then like this,' one easily comprehends the causal state
of the universe, although it is not an object of perception, just as when it is said, 'There was a king named
Yudhi!?thira.' 'This' refers to the universe differentiated into name and form, consisting of means and
ends, as described above. The co-ordination of the
two words 'that' and 'this,' denoting respectively the
remote and present states of the universe, indicates an
identity of the universe in the<>e two states, meaning
that which was this, and this which was that was
undifferentiated. From this it is clear that a nonexistent effect is not produced, nor an existent effect
lost. It, this sort of universe, having been undifferentiated, differentiated into name and form. The
neuter-passive form of the verb indicates that it differentiated of itself, i.e. manifested itself till it could be
clearly perceived in terms of name and fonn. (Since
no effect can be produced without a cause) it is implied
that this manifestation took place with the help of the
usual auxiliaries, viz. the controller, the agent and the
operation of the means. ,It was called such and such.
The use of a pronoun not specifying any particular
name indicates that it got some name such as Devadatta
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or Yajfiadatta. And was of such and such form : No
particular form such as white or black is mentioned.
It had some form, say white or black. So to this day
it, an undifferentiated thing, is differentiated into name
and for~t is called such and such, and is of such
and such form.
This Self, which it is the aim of all scriptures to
teach, on which differences of agent, action and result
have been superimposed by primordial ignorance, which
is the cause of the whole universe, of which name and
form consist as they pass from the undifferentiated to
the differentiated state, like foam, an impurity, appearing from limpid water, and which is distinct from that
name and form, being intrinsically et~rnal, pure, enlightened and free by nature-this Self, while manifesting undifferentiated name and form, which are a part
of It, has entered into these bodies from Hiral)yagarbha
down to a clump of grass, which are the support of the
results of people's actions, and are characterised by
hunger etc.

Objection : It was stated before that the undifferentiated· universe differentiated of itself. How then
· is it now stated that the Supreme Self, while manifesting that universe, has entered into it?
Reply : There is nothing wrong in it, for really
the Supreme Self was meant as being identical with the
undifferentiated universe. We have already said that
that universe was necessarily manifesh•d with the help
of the controller, the agent and the operation (of the
means). This 'is also borne out by the fact that the
.word 'undifferentiated' has been used co-ordinatively
8
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with 'this.' Just as this differentiated universe has
several distinguishing features like the controller and
other factors, which serve as its causes, similarly that
undifferentiated universe also must not be without a
single one of these diatinguishing features. • The only
difference between them is that the one is differentiated
and the other is not. Moreover, we see in the world
that people use expressions according to their wish, as
for instance, 'The village has come,' and 'The village
is deserted.' Sometimes they mean only a habitation,
as when they use the latter expression. Sometimes
they mean the inhabitants, as when they use the .
former expression. Sometimes again the word 'village'
is used in both the senses, as in the sentence, 'And one
must not enter (Pravis) the village.' Similarly here
too, this universe is spoken of as both differentiated
and undifferentiated to indicate the identity of the Self
and not-Self. Likewise only the (manifested) universe
is meant when it is said that this universe is characterised by origin and dissolution. Again, only the Self
is meant in such expressions as, '(That) great, birthless
Self' (IV. iv.. 22, 24, 25), 'Not gross, not minute'
(III. viii. 8, adapted), 'This (self) is That which has
been described as "Not this, not this,'· etc.' (Ill. ix. '
26 ; IV. ii. 4 ; IV. iv. 22 ; IV. v. 15).
Objection : The manifested universe is always
completely pervaded by the Supreme Self, its manifestor. So how is It conceived of as entering into it?
Only a limited thing can enter into a space that is not
occupied by it, as a man can enter into a village etc.
But the ether cannot enter into anything, since it is
ever present in it.
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Tentative answer1 : The entrance in question may
be the assumption of a different feature, as in the case
ot a snake born in a rock. To explain: The Supreme
Self did not enter into the universe in Its own form,
but, while in it, appeared under a different feature';
. hence It is metaphorically spoken of as having entered
it. like the snake that is born in a rock and is within
it, or like the water in a cocoanut.
Objection: Not so, for the Sruti says; 'After
projecting it, the Self entered into it' (Tai. II. vi. I).
This text says that the Creator, after projecting the
-effect, entered into it unchanged. When it is said,
'After eating he goes,' the acts of eating and going,
belonging to earlier and later periods, are separate from
-each other, but the agent is the same. This is an
analogous case. It would not be possible if the Selt
zemains in the universe and changes at the same time.
Nor is an entity that has no parts and is unlimited ever
seen to enter into something in the sense of leaving one
place and being connected with another.
Tentative answer: Well, then, the Self has parts,
for the Sruti speaks of Its entrance.
Objection : No, for there are Sruti texts like the
following: 'The Supreme Being is resplendent, formless' (Mu. II. i. 2), and 'Without parts, devoid of
activity' (Sv. VI. 19). Also there are Sruti texts denying all particular namable attributes to the Self.
Tentative answer : The entrance may be like that
-ol a reflection.
1 From now on a set of prima facie vie:w.s will be
presented. The decision will come later.
• That is, as the indivitlual self.
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Objection : No, for it cannot be admitted that the
Self is ever removed from anything.
Tentative answer: May it not be like the entrance
of an attribute in a substance?
Objection : No, for the Self is not supported by
anything. An attribute, which is always dependent on
and supported by something else (the substance), is
metaphorically spoken of as entering it. But Brahman
cannot enter like that, for the Srutis describe It as
independent.
Tentative answer : Suppose we say that the Self
has entered into the universe in the same sense as a
seed enters into a fruit?
Objection : No, for then It would be subject to
such attributes as being possessed of parts, growth and
decay, birth and death. · But the Self has no such
attributes, for it is against such Srnti texts as 'Birthless, undecaying' (IV. iv. :25, adapted) as well as
against reason.
Tentative answer : Well then, let us say some
other entity that is relative and limited has entered
into the universe.
Reply (by the Advaitin) : Not so, for we iind in
the Sruti that beginning with, 'That deity (Existence)
thought' (Ch. VI. iii. 2), and ending with, 'And let
me manifest name and form' (Ibid.), the same deity
is spoken of as the agent of entering as well as manifesting the universe. Similarly, 'After projecting it,
the Self entered into it' (Tai. II. vi. I), 'Piercing this
dividing line (of the head), It entered through that
gate' (Ai.. III. I2), 'The Wise One, who after projecting all forms names th~m, and goes on uttering those
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names' (Tai. A. III. .xii. 7), 'Thou art the boy, and
Thou art the girl, Thou art the decrepit man trudging
on his staff' (Sv. IV. 3), 'He made bodies with two
feet' (II. v. I8), 'He transformed Himself in accordance with each form' (II. v. 19 ; Ka. V. ix. IO)-these
Sruti texts show that none other than the Supreme Self
entered into the universe.
Objection : Since the objects It has entered into
mutually differ, the Supreme Self (being identical with
them) must be many.
Reply : No, for there are such Sruti texts as the
following: 'The same Lord resides in various ways'
(Tai. A. III. xiv. I), 'Although one, It roamed in
many ways' (Ibid. III. xi. I), 'Although one,- Thou
hast penetrated diverse things' (Ibid. III. xiv. 3), 'The
one Lord is hidden in all beings, all-pervading and the
Self of all' (Sv. VI. II).
Objection : Leaving aside the question whether
the Supreme Self can or cannot consistently enter,
since those objects that have been entered into are
subject to transmigration, and the Supre~e Self is
identical with them, It too comes under transmigration.
Reply: No, for the Srutis speak of It as being
beyond hunger etc.
Objection : It cannot be. for we see that It is
happy or miserable, and so on.
Reply : Not so, for the Sruti says, 'It is not
affected by human misery, being beyond it' (Ka.

V. II).
Objection : This is not correct, for it conflicts
with perception etc.

uS

Bl,lHADARAlfYAl{A UPANI$AD

Reply: No, perception and the like have for
their object only the particular form (the apparent self)
that It takes owing to Its being the support of Its
limiting adjunct (mind). Such Sruti texts as, 'One
cannot see the seer of sight' (III. iv. 2), 'Through
what, 0 Maitreyi, should one know the knower?'
(1I. iv. 14 ; IV. v. IS), 'It is never known, but is the
Knower' (III. viii. II), show that the consciousness
in question is not of the Self, but that such perceptions
as that one is happy or misera.ble, concern only the
reflection of the Self in limiting adjuncts like the
intellect, for in the p£>rception, 'I am this,' the subject
is metaphorically spoken of as co-ordinate with the
object (body). Besides, any other self is refuted by
the statement. 'There is no other witness but This'
(III. viii. II). Happiness or misery, being related to
parts of the body, are attributes of the object.
Objection: This is wrong, for the Sruti speaks of
their being for the satisfaction of the self, in the words,
'But it is for one's own sake (that all is loved),
(II. iv. S ; IV. v. 6).
Reply: Not so, for in the words. 'When there is
something else, as it were' (IV iii. 31), it is taken for
granted that the happiness, misery, etc. are for the
satis~action of the self while it is in a state of ignorance. They are not attributes of the Self, for they are
denied of the enlightened self. as in such passages as,
'Then what should one see and through what?' (II. iv.
14 ; IV. v. IS), 'There is no difference whatsoever in
It' (IV. iv. 19 ; Ka. IV. II), 'Then what delusion
and what grief can there be for one who sees unity? •
(Is. 7).
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Objection : ..It i!5 wrong, for it clashes with the
system of logic. 1
Reply : No ; from the standpoint of reason too
the Self cannot be miserable. For misery, being an
object of perception, cannot affect the Self, which is
not an object of perception.
Objection : The Self may have misery as the
ether has the attribute of sound.
Reply : No, for the two cannot be objects of the
same consciousness. The consciousness that perceives
happiness and deals with objects of perception only,
cannot certainly be supposed to cognise the Self, which
is ever to be inferred. 2 If It were so cognised, there
would be no su~ject left, since there is only one Self.
Objection : Suppose we say that the same Self is
both subject and object, like a lamp?
Reply: No, for It cannot be both simultaneously.
Besides the Self ~annot be supposed to have parts. 3
This also refutes the (Buddhist) view that the same
consciousness is both subject and object. Moreover,
we have no reason to infer that happiness and the Self,
which are the objects of perception and inference
respectively, stand to each other in the relation of
attribute and substance ; for misery is always an
object of perception and abides in the same substance
(body) that has form or colour. Even if the misery of
the Self is said to be due to Its contact with the mind, 6
1 In which the self is supposed to possess fourteen attributes, viz. intelligence, happiness, misery, and so on.
2 The view of the old school of Nyaya as also the
5amkhyas.
8 As a lamp has; the flame illumining the rest of it.
• Vaise~ika view.
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it would make the Self a thing wh!ch has parts, is
changeful and transitory, for no attribute is ever seen
to come or go without making some change in the
substance connected with it. And a thing which has
no part'> is never seen to change, nor is an eternal
entity seen to possess transitory attributes. The ether
is not accepted aa eternal by those who believe in the
Vedas, and there i,; no other illustration.
Objection : Although a thing may change, yet,
since the noti.on of its identity abides, it is eternal.
Reply : No, for change in a thing implies that its
parts become otherwise.
Objection : Suppose we say that the same Self is
eternal.
Reply : Not so, for a thing that has parts is produced by their combination, hence they may divide
again.

Objection : It is wrong, for we do not see this in
thunder, for instance.
Reply : Not so, for ·we can easily infer that it
must have been preceded by a combination. Therefore the Self cannot be proved to have transitory
attributes like misery.

Objection : If the Supreme Self has nr> misery,
and there is no other entity to be miserable, then it is
useless for the scriptures to try to remove misery.
Reply: Not so, for they are meant to remove
the false notion of misery superimposed by ignorance.
And the Self being admitted to imagine Itself as miserable, the scriptures help to remove that error, as in the
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case of the failure to count the tenth man, although
he was there. 1
Like the reflection of the sun etc. in water, the
entrance of the Self means only Its being perceived
like a reflection in the differentiated universe. Before
the manifestation of the latter the Self is not perceived,
but after it is manifested, the Self is perceived within
the intellect, like the reflection of the sun etc. in water
and the like. Because It is thus perceived as having
entered, as it were, into the universe after manifesting
it, It is indicated in such terms as the following: 'This
Self has entered into these bodies' (this text), 'After
projecting it, t~e Self entered into it' (Tai. II. vi. I),
'l>iercing this dividing line (of the head), It entered
through that gate' (Ai. III. 12), and 'Thai deity
(Existence) thought: Well, let me enter into these
three gods (fire, water and earth) as this individual
self' etc. (Ch. VI. iii. 2)." The all-pervading Self, which
is without parts, can never be supposed to enter in the
sense of leaving a certain quarter, place or time and
being joined to new ones. Nor is there, as we have
said, any other seer but the Supreme Self, as is testi1 Ten rustics swam across a stream, and one of them
counted their number to see if everyone had safely crossed.
To their disml!.y one was found missing. Then everyone took
his turn at counting, but the 1esult was the same. So they
began to lament, when a kmd passer-by inquired what it
was all about. On being told what had happened, he
readily understood the situation, and asked one of them to
count again. When he stopped at nine, the new-comer Sfid
to him, 'You are the tentlt man.' Thi~ he repeated with
the rest of them. Then they saw their mistake and went
away happy. Everyone had left himself out in the counting!
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fied by such ~ruti texts as, 'There is no other witness
but This, no other hearer but This' etc. (III. viii. II).
The passages delineating the projection of the universe
and the entrance of the Self into it as well as its
continuance and dissolution, serve only as aids to the
realisation of the Self, for this is described in the
Srutis as the highest end of man. Witness such texts
as the following: 'It knew only Itself. . . . Therefore
It became all' (I. iv. ro), 'The knower of Brahman
attains the highest' (Tai. II. i. I), 'He who knows
that Supreme Brahman becomes Brahman' (Mu. III.
ii. 9), 'He only knows who has got a teacher' (Ch.
VI. xiv. 2), 'It takes him only so long (as he does not
give up the body),' etc. (Ch. VI. xiv. 2). And the
Smrtis, 'Then knowing Me truly, he enters into Me'
(G. XVIII. 55), 'That (Self-knowledge) is the chief of
all knowledge, for it leads to immortality' (M. XJ;I.
85). Besides, since duality has been repudiated, the
passages delineating the manifestation etc. of the
universe can have the sole aim of helping the realisation of the unity of the Self. Therefore we conclude
that the entrance of the Self into the universe is but a
metaphorical way of stating that It is perceived in the
midst of the latter.
Up to the tip of the nails is the intelligence of the
Self perceived. How has the Self entered? This is
being explained: As in the world a razor may be put
in its case, the barber's instrument-bag-is perceived
as being within it-or as fire, which sustains the world,
may be in its source, wood etc.-the predicate is to
be repeated with 'fire' where it is perceived through
friction. As a razor lies in one part of the case, or as
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fire lies in wood pervading it, so does the Self reside
in the body pervading it in a general and particular
way. There It is perceived as doing the functions of
living as well as sight etc. Therefore people do not
see It, realise the Sel£1 that has thus entered into the
body and does the above functions.
It may be urged that this statement, 'People do
not see It,' repudiates something for which there was
no occasion, for the vision of It is not the topic under
consideration. The answer to it is: There is nothing
wrong in it, for since the passages delineating the projection etc. of the universe are meant as aids to the
realisation of the unity of the Self, the vision of the
Self is the subject under consideration. Compare the
Sruti, 'He transformed Himself in accordance with
each form ; that form of His was for the sake of
making Him known' (II. v. 19). Now the reason is
being given why people see It only as doing the
functions of the vital force etc. (but not as a whole):
Fo1' It is incomplete when It does the above functions.
Why incomplete? When It does the function of living,
It is called the vital fo1'ce. Because of doing this
function only, and none other, the Self is called the
vital force, from the derivative meaning of the term,
as one is called a cutter or a cook. Therefore, not
combining the other aspects doing other functions, It
is incomplete. Similarly, when It speaks, the organ
of speech (or speaker); when It sees, the eye, or seer ;
when It heat's, the ea1', or listener. In the two
sentences, 'When It does the function of living, It is
1 As It is in reality, although they see Its conditioned
aspect.
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the vital force,' and 'When It speaks, the organ of
speech,' the manifestation of its power of action is
indicated. While the two sentences, 'When It sees,
the eye' and 'When It hears, the ear,' indicate the
manifestation of Its power of knowledge, for this is
concerned with name and form.. The ear and the eye
are the instruments of knowledge, which has name and
form as its material, for there is nothing to be known
except these two, and the ear and the eye are the
instruments to perceive them. And action has name
and form as its auxiliaries and inheres in the vital
force ; the organ of speech is the instrument to manifest this action inherent in the vital force. Likewise
the Self is called the hand, the foot and the organs of
excretion and generation, which are all suggested by
the organ of speech. The whole differentiated universe
is this much. It will be said later on, 'This (universe)
indeed consists of three things : name, form and
action' (l. vi. I). And when It thinks, the mind,
that which thinks. The word 'mind' also means the
common instrument of the .different manifestations of
the power of knowledge. But here it denotes the Self.
the agent who thinks.
These, the vital force etc., are merely Its names
according to functions, not describing the Self as It is.
Hence they do not express the entity of the Self as a
whole. Thus the Self is differentiated by the activities
of living etc. into name and form such as the vital
force, which are engendered by those different activities, and is manifested at the same time (but not
realised as a· whole). He who meditates through his
mind upon each of this totality of aspects doing the
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functions of living etc., qualified as the vital force or
the eye, without combining the other aspects doing
particular functionS-meditates that this is the Self,
does not know Brahman. Why? For It, this Self, is
incomplete, being divided from this totality of aspects
doing the functions of living etc. by possessing a single
characteristic, and not including the other characteristics. As long as the man knows the Self as such, as
possessed of the natural functions, and thinks that It
sees, hears or touches, he does not really know the
whole Self.
Through what kind of vision can he know It?
This is being explained : The Self alone is to be
meditated upon. That which possesses the characteristics such as living th'at have been mentioned-includes
them-is the Self. 1 Combining all the characteristics,
It then becomes the whole. It is as the Reality that
It includes those characteristics due to the functions of
particular limiting adjuncts such as the vital force. As
it will be said later on, 'It thinks, as it were, and
shakes, as it were' (IV. iii. 7). Therefore the Self
alone is to be meditated upon. When perceived thus
as the Reality, It becomes complete. How is It complete? This is being answered: For all these differences
due to the limiting adjuncts such as the vital force,
and denoted by names arising from the functions of
living etc., as described above, are unified in It,
become one with the unconditioned Self, as the
different reflections of the sun in water become one in
the sun.
1 The root-meaning of the word '.Atman' is that which
pervades eve1ything.
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'The Self alone is to be meditated upon' -this is
not an original injunction1 (but a restrictive one), for
meditation on the Self is known as a possible alternative.2 (In fact, neither injunction is necessary on
the point, for this meditation is inevitable, in the
following way:) The knowledge of the Self has been
imparted by such Sruti passages dealing with the subject as, 'The Brahman that is immediate and direct'
(III. iv. :r-2 ; III. v. :r), 'Which is the Self? This
(infinite entity) that is identified with the intellect,'
etc. (IV. iii. 7). The very knowledge of the nature of
the Self removes the ignorance about It, consisting in
identification with the non-Self, and the superimposing
of action, its factors, principal and subsidiary, and its
results (on the Self). When that is removed, evils
such as desire cannot exist, and consequently thinking
.of the non-Self is also gohe. Hence on the principle of
the residuum thinking of the Self follows as a matter of
course. Therefore meditation on It, from this point of
view, has not to be enjoined, for it is already known
(from other sources).
On this some say: Apart from the question
whether meditation on the Self is known as just a

1 Apilrva-vidhi:
It enjoins so~ething totally unknown
through any other source. There are two other kinds of
injunction. One is the restrictive injunction (Niyama-vidhi),
which only specifies which one among the possible known
alternatives is ·to be adopted, and the other is exclusion
(Parisamkhya), or limitation to what is expressly mentioned,
·so that everything else is excluded.
a See p. I35·
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possible alternative or as something that is always
known, the present case must be an original 1ll]Unction, for knowledge and meditation being the same,
this (meditation on the Self) is not something already
known. The clause, 'He does ~ot know,' introduces
knowledge, and the sentence, 'The Self alone is to be
meditated upon,' coming just after that, indicates that
the words 'knowledge' and 'meditation' have the same
meaning. Such Sruti texts as, 'For one knows all
these through It' (this text), and 'It knew only Itself'
(1. iv. ro), show that knowledge is meditation. And
this, not being familiar to people~ requires an injunction. Nor is a man induced to act merely by a statement of the nature of a thing. Therefore this must be
an original injunction.
lts similarity to the injunctions about rites also
corroborates this view. For instance, 'One should
sacrifice,' 'One should offer oblations,' etc., are injunctions about rites, and we do not see any difference
between these and the injunctions about meditation on
the Self such as, 'The Self alone is to be meditated
upon,' and 'The Self, my dear, is to be realised'
fll. iv. 5 ; IV. v. 6). Besides knowledge is a mental
act. Just as mental acts are enjoined by such (ritualistic) texts as, 'Just before uttering the invocation
ending with 'Vaul?at' (the invoking priest) should
meditate upon the deity to whom the offering is to be
made' (Ai. B. XI. viii.), similarly cognitive acts are
enjoined by such texts as, 'The Self alone is to be
meditated upon,' '(The Self) is to be reflected on and
meditated upon' (II. iv. 5 ; ·IV. v. 6). And we have
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said that the words 'knowledge' and 'meditation' are
synonymous. Another reason in support of this view
is that the requisite effort (in meditation also) should
have its three divisions. That is to say, just as in the
effort in connection with the injunction, 'One should
sacrifice,' we know that in order to satisfy our curiosity
about the proposed act, it must have three divisions,
viz. 'What is it?' 'Through what means?' and 'In
what way? '-similarly, in the effort in connection with
the injunction, 'One should meditate,' in answer to
one's queries regarding what to meditate upon, through
what means to meditate, and in what way to meditate,
the scriptures themselves support these three divisions
by saying that the Self is to be meditated upon, through
the mind, and by the practice of renunciation, 1 continence, equanimity, self-control, self-withdrawal, 2 fortitude etc., and so on. And just as the entire section
dealing with the new and full moon sacrifices etc. is
used as part of the injunction regarding these sacrifices,
similarly the section of the Upani~ads dealing with
meditation on the Self must be used only as part of the
injunction regarding this meditation. Such passages
as 'Not this, not this' (II. iii. 6), 'Not. gross,' (III.
viii. 8), 'One only without a second' (Ch. VI. ii. I),
'Beyond hunger etc.' (III. v. I, adapted), are to be
used as setting forth the particular nature of the Self,
the object of meditation. And the result is liberation
or the cessation of ignorance.
1

Giving up Iorbidden acts as well as rites with material

ends.
2

Giving up the regular and occasional rites.
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Others say that meditation generates a new special
kind of consciousness regarding the Self, through which
the latter is known, and which alone removes ignorance, and not the knowledge due to the Vedic dicta
about the Self. And in support of this view they cite
such texts as the following : '(The aspirant after
Brahman) knowing about this alone, should attain
intuitive knowledge' (IV. iv. 21), '(The Self) is to be
realised-to be heard of, reflected on and meditated
upon' (II. iv. 5 ; IV. v. 6), 'That is to be sought, and
That one should desire to realise' (Ch. VIII. vii. I, 3).
Both :riews are wrong, for there is no reference
to anything else in the passage in question. To be
explicit: The sentence, 'The Self alone is to be meditated upon,' is not an original injunction. Why?
Because except the knowledge that arises from the
dictum setting forth the nature of the Self and refuting
the non-Self, there is nothing to be done, either
mentally or outwardly. An injunction is appropriate
~mly where, over and above the knowledge that arises
immediately from hearing a sentence of the nature of
an injunction, an activity on the part of a man is
easily understood, as in sentences like, 'One who
desires· heaven must perform the new and full moon
sacrifices.' The knowledge arising from a sentence
enjoining these sacrifices is certainly not the performance of them. This depends on considerations such as
whether a person is entitled to perform them. But
apart from the knowledge arising from such passages
delineating the Self as, 'Not this, not this,' there is
no scope for human activity as in the case of the new
9
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and full r.o.oon sacrifices etc., because that knowledge
puts a stop to all activity. For a neutral knowledge
cannot initiate any activity, since such passages as,
'One only without a second,' and 'Thou art That'
(Ch. VI. vii. 7), merely remove the consciousness of
any other entity but the Self or Brahman. And when
this is gone, n9 activity is possible, for they,are contradictory to each other.
Objection : The mere knowledge arising from
those passages does not suffice to remove the consciousness of entities other than the Self or Brahman.
Reply : Not so, for such passages as, 'Thou art
That,' 'Not this, not this,' 'All this is but the Self'
(Ch. VII. xxv. 2), 'One only without a second,' 'This
universe is but Brahman and immortal' (Mu. II. ii. n),
'There is no other witness but This' (III. viii. II),
and 'Know that alone to be Brahman' (Ke. I. 5-9),
describe the Reality alone.
Objection : Do they not supply the object for the
injunction about realising the Self?

No, for we have already answered that
by saying that there is no reference to anything
else in those passages. That is to say, since sentences
such as, 'Thou art That,' which only delineate the
nature of the Self, immediately lead to Its realisation.
there is no further action to be done with regard to the
injunction about that realisation.
Reply:

~int

Objection : A man does not proceed to know the
Self immediately on hearing a statement of the nature
of the Self, unless there is an injunction to that effect.
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Reply : Not so, for the knowledge of the Self is
already attained by hearing the dictum about It. So
what is the good of doing It over again?
Objection : He may not even proceed to hear
about the Self. (So an injunction is necessary.)
Reply : Not so, for it would lead to a regressus
in infinit~4m. In other words, just as without an injunction he does not proceed to hear the meaning of
1! passage about the Self. similarl:y he would not, in
the absence of another injunction, proceed to hear the
meaning of a passage enjoining this ; so another injunction is necessary. Similarly with that injunction
too. Hence there would be a regressus in infinitum.
Objection : Is not the train of remembrance of
the knowledge of the Self generated by the passage
relating to It something different from the knowledge
itself arising from the hearing of It (and hence that is
to be prescribed)?
Reply : No, for tht! remembrance of the Self
comes automatically. That is to say, as soon as the
knowledge of the Self arises in consequence of heanng
a dictum delineating It, , it necessarily destroys the
false notion about It. It could not arise otherwise.
And when this false notion about the Self is gone.
memories due to that, which are natural to man and
concern the multitude of things other than the Self,
cannot last. Moreover,-everything else is then known
to be an evil. In other words, when the Self is known,
things other than It are realised as evils, being full of
defe~ts such as transitoriness, painfulness and impurity,
while the Self is contr~ry to them. Therefore the
memories bf notions about the non-Self die out when
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the Self is known. As the only alternative left, the
train of remembrance of the knowledge that the Self is
one, which comes automatically, is not to be prescribed.
Besides, the memory of the Self removes the painful
defects such as grief, delusion, fear and effort. for
these defects spring from the opposite kind of knowledge. Compare the ~ruti texts, 'Then what delusion
can there be?' (IS. 7), 'Knowing (the bliss of
Brahman) he is not afraid of anything' (Tai. II. 9),
'You have attained That which is free from fear, 0
Janaka' (IV. ii. 4), 'The knot of the heart is broken'
(Mu. II. ii. 8), and so on.
·
Objection : Well then, the control of the mind
may be something different. In other words, since the
control of mental states is something different from the
knowledge of the Self arising from the Vedic texts, and .
since we know this has been prescribed for practice in
another system (Yoga), let this be enjoined.
Reply : No, for it is not known as a means of
liberation. In the Upani!?ads nothing is spoken of
·as a means to the attainment of the highest end of man
except the knowledge of the identity of the self and
Brahman. Witness hundreds of Sruti texts like the
following: 'It knew only Itself. . . . Therefore It
became all' (I. iv. 10), 'The knower of Brahman
attains the highest' (Tai. II. i. I), 'He who knows
that S,upreme Brahman becomes Brahman' (Mu. III.
ii. g), 'He only knows who has got a teacher. It takes
him only so long (as he does not give up the body)'
(Ch. VI. xiv. 2), 'He who knows it as such indeed
becomes the fearless Brahman' (IV. iv. 25 ; ~r. Ut.
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VIII). Besides there is no other means for the control
of mental states except the knowledge of the Self and
the train of remembrance about it. We have said this
as a tentative adm~ssion ; realiy we know of no other
means of liberation except the knowledge of Brahman.
Moreover,· there being no curiosity to know, no
effort is necessary. To be explicit: You said, in thE;
effort in connection with injunctions' such as,/ 'One
should sacrifice,' there is the curiosity to know what
the sacrifice is about, what its means are, and how it
is to be performed, and it is satisfied by the mention of
the goaL the means and the method of the sacrifice ;
similarly here too, in the injunction about the knowledge of the Self, those things are necessary. But you
are wrong, for all curiosity is ended as soon as one
knows the meaning of such texts as, 'One only without a second,' 'Thou art That,' 'Not this, not this,·
'Without interior or exterior' (II. vi. 19 ; III. viii. 8),
and 'This self is Brahman' (II. v. 19). And a man
does not proceed to know the meaning of those passages, prompted by an injunction. We have already
said that if another injunction is needed for this, it
would lead to a regressus in infinitum. Nor is an
injunction noticed in such sentences as, 'Brahman is
one only without a second,' for they finish by simply
stating the nature of the Self.
Objection : Do they not lose their authority (as
Vedas) by being mere statements of the nature of a
thing? In other words, just as passages like, 'He (the
deity Fire) cried. That is why he was called Rudra'
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(Tai. S. I. v. r. I), being a mere narration of an event, 1
have no authority, so also the passages delineating the
Self have none.
Reply: Not so, for there is a difference (between
the two sets of passages). The test of the authority or
otherwise of a passage is not whether it states a fact or
an action, but its capacity to generate certain anq fruitful knowledge. A passage that has this is authoritative, lnd one that lacks it, is not. But we want to
ask you : Is or is not certain and fruitful knowledge
generated by passages setting forth the nature of the
Self, and if so, how can they lose their authority? Do
you not see the result of knowledge in the removal of
the evils which are the root of transmigration, such as
ignorance, grief, delusion and fear? Or do you not
hear those hundreds of Upani~adic texts such as, 'Then
what delusion and what grief can there be for one who
sees unity?' (Is. 7), 'I am but a knower of (Vedic)
Mantras, not of the Self, so I am tormented with grief,
and you, sir, must take. me beyond the reach of it'
(Ch. VII. i. 3). Do passages like, !He cried,' lead to
this kind of c-ertain and fruitful knowledge? If they
do not, they may well be without authority. But how
can the fact of their having no authority take away_ the
authority of passages leading to certain and fruitful
knowledge? And if these are without authority, what
trust can one repose in passages dealing with the new
and full moon sacrifices, for instance?
Objection : These have authority because they
generate knowledge leading to action on the part of a
1 And not an injunction, which i~ the sole test of authority for the Vedas according to the Mimli.rilsakas.
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man. But passages inculcating the knowledge of the
Self do not do that.
Reply : True, but it is nothing against them, for
there is reason enough for their authority. And that
reason is what we have already stated, and none other.
It is not a reason to disprove the authority of passages
Inculcating the Self that they generate knowledge which
has the effect of destroying the seeds of all activity,
rather it is their ornament. Yo.u said (p. r2g}, sentences like, '(The ailpirant after Brahman) knowing
about this ·alone should attain intuitive knowledge,'
convey the necessity of meditation in addition to
knowing the meaning of the Vedic dicta. It is true,
but they do not constitute an original injunction.
Since meditation on the Self is already known as a
possible alternative, they can only be restrictive.

Objection: How is that meditation already known
as a possible alternative, since, as you said, on the
principle of the residuum the train of remembrance of
the knowledge of the Self is an inevitable fact?
Reply : It is true, but nevertheless, since the
resultant of past actions that led to the formation of
the present body must produce definite results, speech,
mind and the body are bound to work even after the
highest realisation, for actions that have begun to bear
fruit are stronger than knowledge ; as for instance an
arrow that has been let fly continues its course for
some time. Hence the operation of knowledge, being
weaker than they, (is liable to be interrupted by them
and) becomes only a possible alternative. Therefore
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there is need to regulate the train· of remembrance
of the knowledge of the Self by having recourse to.
means such as renunciation and dispassion ; but it is
not something that is to be originally enjoined, being,
as we said, already known as a possible alterna.tive.
Hence we conclude that passages such as, '(The
aspirant after· Brahman) knowing about this alone,
should attain intuitiye knowledg~.' are only meant to
lay down the rule that the train of remembrancealready known (as a possible alternative)--..of the
knowledge of the Self must be kept up, for they can
have no other import.
Objection : This should be a meditation on the
non-Self, for the particle 'iti' (as) has been used. In
passages such as, 'It should be meditated upon as
dear' (IV. i. 3), the meaning is not that features such
as dearness are to be meditated upon, but that the vital
force etc. possessing these features should be meditated
upon. Similarly here also, from the use of the particle
'iti' along with the word 'Self' it is understood that
something other than the Self (i.e. the Undifferentiated)
but having the features of the Self is to be meditated
upon. Another reason in support of this view is the
difference of the passage in question from another
where the Self is presented as the object of meditation.
For instance, it will be stated later on, 'One should
meditate only upon the world of the Self' (1. iv. 15).
In that passage· the Self alone is meant to be the
object of meditation, for there is the accusative
inflexion in the word 'Self.' Here, however, there is
no accu!Sative inflexion, but the particle 'iti' is used
along with the word 'Self.' Hence it is understood
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that the Self is not the object of meditation here, but
something else having the features of the Self.
Reply : No, for at the end of this very passage
(this text) the Self alone, we find, is pre~nted as the
object of meditation, 'Of all these, this Self alone
should be realised,' (and elsewhere), 'This Self which
is innermost' (1. iv. 8), and ··n knew only Itself' (I.
iv IO).
Obje,ction : The Self is not the object of meditation, for the vision of that which entered is negated.
In other words, the gruti precludes the vision of that
very Self whose entrance (into the universe) was
described, for the words, 'People do not see It' (this
text), refer to the Self which is under consideration.
Hence the Self is certainly not to be meditated upon.
Reply : Not so, for this is because of the defect
of incompleteness. In other words, the preclusion of
the vision is only to indicate the defect of incompleteness in the Self, not to forbid It as an object of meditation, for It is qualified by possessing the functions of
living etc. If the Self were not meant to be the object
of meditation, the mention of Its incompleteness when
endowed with single functions such as living, in the
passage, 'For It is incomplete (being divided) from
this totality by possessing" a single characteristic' (this
text), would be meaningless: Hence the conclusion is
that that Self alone which is not possessed of single
ieatures is to be meditated .upon. far It is complete.
The use of the particle 'iti' along with the word 'Self.'
to which you referred, only signifies that the ~uth of
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the Self is really beyond the scope of the term and the
concept 'Self.' Otherwise the Sruti would only say.
'One should meditate upon the Self.' But this would
imply that the term and the concept 'Self' were permissible with regard to the Self. That, h<?wever, is
repugnant to the Sruti. Witness such passages, as
'Not this, not this' (Ii. iii. 6), 'Through what, 0 Maitreyi, should one know the· Knower?' (II. iv. I4 ;
IV. v. IS). 'It is never known, but is the Knower'
(III. viii. II), and 'Whence speech returns baffled
together with the mind' (Tai. II. iv. I and ix. I). As
for the passage, 'One should meditate only upon the
world of the Sel!,' since it is meant to preclude the
possibility of meditation on things other than the Self,
it does not convey a different meaning from the on~
we have been discussing.
Objectio1J : Since they are alike incompletely
known, the Self and the non-Self are both to be known.
Such being the case, why should care be taken to know
the Self alone, as is e"Vident from the passage, 'The
Self alone is to be meditated upon,' and not the
other?
Reply : Of all these, this entity called Self, which
we are considering, alone should be realised, and
nothing else. The 'of' has a partitive force, meaning
'among all these.'
Objection : Is the rest not to be known at all?
Reply : Not so. Although it is to be known, it

does not require a separate knowledge over and above
that of the Self. Why? For one knows all these
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things other than the Self through It, when the Self
is known.
Objection : But we cannot know one thing by
knowing anothe.;. '
Reply: We shall answer the point while explaining the passage reiating to the drum etc. (II. iv. 7).
Objection : How is the Self the one that should
be realised?
Reply : Just as in the world one may get a missing. animal that is wanted back, by searching it through
its footprints-'foot' here means the ground with the
print of hoof-marks left by a cow etc.-Similarly when
the Self is attained, everything is automatically attained. This is the idea.
Objection : The topic was knowledge-when the
Self is known, everything else is known. So why is a
different topic, viz. attainment, introduced here?
Reply : Not so, for the Sruti uses the words
'knowledge' and 'attainment' as synonymous. The
non-attainment of t~e Self is but the ignorance of It.
Hence the knowledge of the. Self is Its attainment.
The attainment of the Self cannot b~. as in the case of
things other than It, the obtaining of something not
_obtained before, for here there is no difference Qetween
the person attaining and the object attained. Where
the Self has to attain something other than Itself, the
Self is the attainer and the non-Self is the object
attained. This,· not being alrLady attained, is separated by acts such as producing, and is to be attained
by the initiation of a particular action with· the help
of particular auxiliaries. And that attainment of
something new is transitory, being due to desire and
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action that are themselves the product of a false
notion, like the birth of a son etc. in a dream. But
this Self is the very opposite of that. By the very
fact of Its being the Self, It is not separated by acts
such as producing. But although It is always attained. It is separated by ignorance only. Just as when
a mother-of-pearl appears through mistake as a piece
of silver, the non-apprehension of the former, although
it is being perceived all the while, is merely due to the
obstruction of the false impression, and its (subsequent)
apprehension is but knowledge, for this is what
removes the obstruction of false impression, similarly
here also' the non-attainment of the Self is merely due
to the obstruction of ignorance. Therefore the attainment of It is simply the removal of that obstruction
by knowledge ; in no other sense it is consistent.
Hence we shall explain how for the realisation of the
Self every other means but knowledge is useless.
Therefore the Sruti, wishing to express the indubitable
identi,ty of meaning of knowledge and attainment,
says after introducing knowledge, 'May get: for the
root 'vid' also means 'to get.'
Now the result of meditation on the characteristic
i:. being stated: He who knows It as such, knows

how this Self, entering into name and form, became
famous through that name and form as the 'Self,' and
got the association of the vital force etc .• obtains fame
and association .with his dear ones. Or. he-who knows
the ~elf as described above obtains Kirti or the knowledge of unity coveted by seekers of liberation, and
Sloka or liberation which results from that knowledge
-gets these primary results ·of knowledge.
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8. This Self is dearer than a son, dearer
than wealth, dearer than everything else, and is
innermost. Should a person (holding the Self as
dear) say to one calling anything else dearer than
the Self, '"(What you hold) dear will die'-he is
certainly competent (to say so)-it will indeed
come true. One should meditate upon the Self
alone as dear. Of him who meditates upon the
Self alone as dear, the dear ones are not mortal.
Here is another reason why the Self should be
known to the exclusion of everything else. This Self
is dearer'than a son : A son is universally held dear
in the world; but the Self is dearer than he. which
shows that It is extremely dear. Similarly dearer than
wealth such as gold or jewels, and everything ·else,
whatever is admittedly held dear in the world. Why
is the Self dearer than those things, and not the organs_
etc.? This is being explained: And
innermost.
The body and the organs are inner and nearer to oneself than a son or wealth, for instance, which are
external things. But this Self is nearer than those
. even. ·A thing .which is extremely dear deserves to be
attained by the utmost effort. So is this Self, which

is
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is dearer than everything else held dear in the world.
Therefore one should make the utmost effort to attain
It, evep abandoning that which is imposed as a duty 1
on one, for the attainment of other dear objects. But
one may ask. when both Self and non-Self are dear,
and the choice of one means the rejection of the other,
why should rhe Self alone be chosen to the exclusion
of the other, and not inversely? This is being
answered : Should a person holding the Self as dear
say to one calling anything else but the Self, such as a
son, dearer than the Self, 'What you hold dear, for
instance, the son, will die (lit. will meet with the
extinction of life)'-Why does he say like this ?
Because he is certainly competent to say so: Hence-it, what he said, will indeed come true, the dear one
will die, for he speaks the truth. Therefore he is in a
position to say like that. Some say that the word
'Isvara' (competent) means 'swift.' It might if it was
commonly used in that sense. Therefore, giving up all
other dear things,· one should meditate upo1~ the Self
alone as dear. Of him· who meditates upon the Self
atone as dear, who knows that the Self alone is dear
and nothing else, and thinks of It with the full conviction that the other things commonly held dear are
really anything but dear-Of one possessed of this
knowledge the dear ones are not mortal. This is a .
mere restatement of a universal fact, 2 for a knower of
the Self has nothing else to call dear or the opposite.
By the scriptures ; e.g.

1

~arriage,

for the sake of having

.a son.
2

-die.
I

Viz. that everybody has dear ones and suffers when they
Although the knower of Brahman has no such limited
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Or it may be a eulogy on the choice of the Self as dear
(in preference to non-Self); or it may be the declaration of a result for one who is an imperfect knower of
the Self, if he meditates upon· the Self as dear, for a
suffix signifying a habit has been used in the word
'Pramayuka' (mortal). 1

~:, ~

'amQln

~ ~~,."qil(f: ~

~' ~ aa•t~t•~'!4QI~~~~ n t n
g. They_ say : Men think, 'Through the
knowledge of Brahman we shall become all. 2
Well, wh~t did that Brahman know by which It
became all?
In the words, 'The Self alone is to be meditated
upon' (I. iv. 7), the knowledge of Brahman which it
is the aim of the whole Upani!;)ad to impart, has been
briefly indicated. With a view to explaining this
aphorism, the Sruti, in order to state the necessity of
this lmowledge, makes this introduction : They say.
'Tat' (that) is preparatory to what is going to be unfolded in the next clause. 'They' refers to· those seekers
of Brahman who, on getting a teacher who is like a
boat on that boundless ocean which has for its water
the painful struggle due to rotation in the cycle of birth,
decay and death, desire to cross that ocean, and being
disgusted. with the 1world of 11\eans and ends consisting
vision and therefore does not suffer on t.hat account, yet he
is here described in terms that are merely conventional.
1 Since mortal things cannot be immortal, it only means
that they attain longer life by virtue of this meditation.
2 'All' here as well as in many' subsequent passages mPans

'infinite existence.'

·
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or righteousness and unrighteousness, their means and
their results, long to attain the eternal, supreme good
which is entirely different from the above. What do
they say? This is being stated: Men think, 'Through
the knowledge of Brahman or the Supreme Self we
shall become all< excluding nothing.' The use of the
word 'men' indicates their special aptitude for this as
they are specially qualified for the achievement of
prosperity and liberation. This is the idea. As those
seekers think with regard to rites that they would bring
sure results, similarly they think that the knowledge of
Brahman is sure to lead to identity with all, for the
Vedas are equally the authority for both. Now this
seems to be something inconsistent, hence we ask. what
did that Brahmaf' by knowing which men think they
will become all, know by which It became all? And
the Srutis say that It is all. If It became all without
knowing anything, let it be the same with others too,
what is the use of the knowledge of Brahman? If, on
the other hand, It became all by knowing something,
then this identity with all which is the result of the
knowledge of Brahman, being the product of knowledge, becomes just like the resuit of an action, and
therefore transitory. There would also be a regressus
in infinitum, viz. that too had become all by knowing
something else, that earlier thing, again, by knowing
something else, and so on. We take it for granted that
It did not become ali without' knowing something, for
that would be distorting the meaning of the scriptures.
But the charge of the result being transitory stands,
does it not?-No, none of those charges can be levelled
at it, for there is a particular meaning to it.
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Brahman,.' Therefore It beca 1. And whoever among the gods knew It ecame That;
and the same with sages and . The sage
Vamadeva, while realising th elf) as That,
knew, ' I was Manu, and the
And to this
day whoever in like manner k It as, 'I am
Brahman,' becomes all this verse). Even
the gods cannot prevail aga him, for he
becomes their self. While
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anoth~r gqhinking, • He is one, and I am
another,' d not know. He is like an animal
to the go~s many animal.s serve 't man, so
does each n serve the gods. Even if one
animal is fn away, it causes anguish, what
5hould one( of many animals? Therefore it
is not likedi them that men should know this.

Prima /tview: Brahman here must be the
conditioned lman, 1 for then only can the identity
with all be 1aroduct of effort. The Supreme Brahmap cannot ."•me all as a result of knowledge. But
this identity t all is spoken of as a result of knowlE:dge: 'There It became all.' Hence the Brahman
referred to ic passage, 'This was indeed :erahman
in the begim:i' must be the conditioned Brahman.
Or, sincen alone are qualified (for this identification with~ the word 'Brahman' may refer to a
future knowa Brahman who will oo identified with
It. For in · passage, 'Men think . . . we shall
become all' ~- 9), men have been introduced, and
it has alreadjen said that they alone are specially
qualified for ; practice of the means of prosperity
and liberatidleither the Supreme Brahman nor ·
Hiral).yagarb~he conditioned Brahman. Therefore
by the word :thman' is meant a man who through
tile ·knowled~ the conditioned Brahman-identified
with the whohiverse-combined with rites, attained
identity wit~e conditioned Brahman (H~ya
garbha), and fng away from all enjoyments (in that
1

I

The viei'-n earlier commentator (V{ttikira).
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state) and having broken his ties of desire anc.l action
by attaining everything, sought unity with the Supreme
Brahman through the knowledge of It. It is a common occurrence in the world that words are used
.having reference to future states, as in the sentence,
'They are cooking rice,' 1 and in the scriptures too,
'The monk, 1 aft~::r performing a sacrifice in which
wishing fearlessness to all beings is his fee to the
priests,' etc. (Va. X.). Similarly here also Brahman
means a man desiring to know Brahman and aspiring
identity with It. This is the view of some. 3
Reply : Not so, for that kind of identity with all
would be open to the charge of transitoriness. There
is no such thing in the. world that really assumes a
different state through some cause and still is eternal.
Similarly, if identity with all be due to the knowledge
of Brahman, it cannot at the same time be eternal.
And if it be transitory, it would be, as we have already
said, like the result of an action. But if by identity
with all you mean the cessation, through the knowledge
of Brahman, of that idea of not being all which is due
to ignorance, then it would be futile to understand by
the term 'Brahman: a man who will be Brahman.
Even before knowing Brahman, everybody, being
Brahman, is really always identical with all, .but ignorance superimposes on him the idea that he is not
Brahman and not all, as a mother-of-pearl is mistaken
for silver, or as the sky ~s imagined to be concave, or
'Rice' here means the cooked grains.
He can be a monk only afte~ the sacri1i.ce.
a Bhart;prapafica, another commentator.
•
1

21

Bl,lHADARAJiYAKA riPANI$AD

blue, or the like. Similarly, if you think that here
also the idea of not being <Brahman and not being all
that has been superimposed on Brahman by ignorance_.
is removed by the knowledge of Brahii!an, then, since
the Vedas speak the truth, it is proper to say that what
was really the Supreme Brahman is referred tu in the
sentence, 'This was indeed Brahman in the beginning:
for that is the primary meaning of the word 'Brahman. •
But one must not think that the word 'Brahman' here
means a man who will be Brahman, which would be
contrary to the meaning of that term. For it is wrong
to give up the plain meaning of a word used in the
Sruti and put a new meaning in its place, unless there
is a higher purpo_se behind it.
Objection : But the fact of not being Brahman
and not being all exists apart from the creation of
ignorance.
Reply: No, for then it cannot be removed by the
knowledge of Brahman. This knowledge has never
been obaerved either directly to remove some characteristic of a thing or to create one. But everywhere
it is seen to remove ignorance. Similarly here also let
the idea of not being Brahman and not being all that
is due to ignorance, be removed by the knowledge of
Brahman, but it can neither create nor put a stop to a
real entity. Hence it is entirely futile to give up the
plain meaning of a word used in the Sruti and put a
new meaning in its place.
Objection : But is not ignorance out of place in
Brahman?·

BIJH~DARA.~YAKA.

UPA.Nl$A.D

Reply: Not so, for knowledge regarding Brahman
has been enjoined. When there has b.een no superimposition of silver on a mothCI-of-pearl, and it is
directly visible, no one takes tbe trouble to say it is a
mother-of-pearl, and not silver. Similarly, were there
no su~erimposition of ignorance on Brahman, the
knowledge of unity regarding Brahman would not be
enjoined in such terms as the following: All this is
Existence, All this is Brahman, 1 'All this is the Self'
(Ch. VII. xxv. 2), and This duality has no existence
apart from Brahman. 2
Objection : We do not say that there is no superimposition on Brahman of attributes not belonging to
It, as in the case of a mother-of-pearl, but 1h&.t Brahma~ is not the cause of the superimposition of these
attributes ·on Itself, nor the author of ignorance.
Reply: Let it be so. Brahman is not the author
of ignorance nor subject to error. But it is not admitted that there is any other conscious entity but
Brahman which is the author of ignorance or subject
tc error. Witness such Sruti texts as, 'There is no
c1her knower ·but Him' (III. vii. 23), 'There is no
other knower but This' (III. viii. u), 'Thou art That'
(Ch. VI. viii. 7), 'It knew only Itself as, "I am Brahman" ' (this text), and 'He (who worships another
god thinking), "He is one, and I am another," does.
not know' (Ibid.). And· the Smrtis: '(Living) the
same iii all beings' (G. XIII. 27), 'I am the self, 0
Arjuna (dwelling in the minds of all beings)' (G. X.
1 Adapted from Ch. VI. ii. r and Mu. II. ii. u respectively.
• An ecbo of IV. iv. 19.
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20), and '(Wise men are even-minded) to a dog as well
as a Cat;1Qa.Ia' (G. V. r8). And the Verlic Mantras:
'He who (sees) all beings (in himself)' (Is. 6), and
'When all beings (have become his self)' (Is. 7).
Objection : In that case scriptural instruction is
useless.
Reply: Quite so, let it be, when the truth has
been known.
Objection : But it is also useless to know the
truth.
Reply: No, for we see it removes ignorance.
Objection : If there is unity, this removal of
ignorance. also is impossible.
Reply : Not so, for it contrarlicts experience.
We actually see that the knowledge of unity alone
dispels ignorance. If you deny an observed fact,
saying it is impossible, you would be contradicting
experience, a thing which nobody will allow. Nor is
there any question of impossibility with regard to an
observed fact, because it has actually been observed.
Objection : But this observation also is impossible.
Reply : There also the same logic will apply.
Objection: 'One indeed becomes good through
good work' (III. ii. 13), 'It is followed by knowledge,
work' (IV. iv. 2), 'The individual self, the Puru~,
is a thinker, knower and doer' (Pr. IV. 9)-from such
Sruti and Smrti texts as well as from reason we know
that there is a transmigrating self other than and distinct frqm the Supreme Self. And the latter is known
to be distinct from the former from such Sruti texts
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as the following: 'This (self) is That which has been
described as "Not this, not this," ' {III. iv. 26), 'It
transcends hunger etc., ' 1 'The Self that is sinless, undecaying, deathless' (Ch. VIII. vii. I3), and 'Under
the mighty rule of this Immutable' {III. viii. g).
Again, in the systems of logic (Vai~ika and Nyaya)
advocated by Ka7,1iida and Gautama, the existence of
a God distinct from the transmigrating self is established
through argument. That the latter is different from
God is clearly seen from its activity due to its desire
to get rid of the misery of relative existence. Also
from such Sruti and Smrti texts as: 'It is without
speech and without zeal' (Ch. III. xiv. 2), and 'I
have no duties, 0 Arjuna' (G. III. 32). And from
the distinct mention of God as the object of search and
the individual self as the seeker, in such (~ruti)
passages as: 'That is to be sought, and That one
should desire to realise' (Ch. VIII. vii. I, 3), 'Knowing It one is not touched (by evil action)' (IV. iv. 23),
'The knower of Brahman attains the highest' (Tai. II.
i. I), 'It should be realised in one form only' (IV. iv.
20), 'He, 0 Giirgi, who without knowing this Immutable' (Iii. viii. Io), 'Knowing It alone the sage' (IV.
iv. 2I), and 'The syllable Om is called the bow, the
individual self the arrow, and Brahman the target'
(Mu. II. ii. 4). Another reason for the difference is the
mention of a journey, particular routes and a destination {or a seeker of liberation. If there is no difference,
who should make the. journey and how, and in the
absence of this, two particular routes, viz. the southern
and northern, are meaningless, and the destination as
1

Adapted from III. v.
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well. But if the individual self is different from the
Supreme Self, all this would be consistent. Also they
must be different because the scriptures prescribe the two
means, viz. rites and knowledge. If the individual self
is different from Brahman, the teaching of rites and
knowledge as means to prosperity and liberation respectively may aptly apply to it, but not to God, for
the objects of His desire are eternally attained. Therefore it is proper to understand the word 'Brahman' in
the sense of a man aspiring to be Brahman.
Reply : No, for then instruction about Brahman
would be useless. If a man subject to transmigration
and only aspiring to be · identified with Brahman
became all by knowing himself to be Brahman, although
he was not It, then instruction about the Supreme
Brahman is certainly useless, for he attained identity
with all as a result of knowing anly the transmigrating
self, and the knowledge of the Supreme Brahman is
never utilised 1 for attaining human ends.

Objection : The instruction is only meant for the
Jllan subject to transmigration, so that he, may practise
the meditation based on resemblance 2 with regard to
Brahman as, 'I am Brahman.' For if he does not
fully know the nature of Brahman, w1th what can be
identify himself in fancy as, 'I am Brahman'? This
1 By scriptural injunctions, making it a subsidiary part
of rites.
2 This is a kind of meditation known as 'Sam pad,' in
which an inferior thing is thought of as a superior thing
through some commou features, often fanciful.
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me~ita.tion based on resemblance is pPssible only when
the characteristics of Br.ahman are fully known.
Reply: Not so, for we know that the words
'Brahman' and 'self' are synonymous, being used
thousands of times in co-ordination in such texts as
the fQJlowing: 'This self is Brahman' (II. v. 19),
'The Brahman that is immediate and direct' (III. iv.
1-2 ; III. v. I), 'The Self (that is sinless)' (Ch. VIII.
vii. I, 3), 'It is truth, It is the Self' (Ch. VI. viii. 7
etc.) and 'The knower of Brahman attains the highest'
(Tai. II. i. I), these last introductory words (to Tai.
II.) being shortly after followed by the words, 'From
this Self,' etc. (lbid.). The meditation based on
· resemblance is pezformed when the two things concerned are di!ferent, not when they are identical. And
the sentence, 'This all is the Self' (II. iv. 6). shows
the unity of the Self under consideration that is to be
realised. Therefore the Self cannot be regarded as
Brahman through the meditation based 'on resemblance.
Nor do we see any other necessity for instruction
about Brahman, for. the Sruti mentions identification
with It in the passages, '(He who) knows (that
Supreme) Brahman becomes Brahman' (III. ii. 9),
'You have attained That which is free from fear, 0
Janaka.' (IV. ii. 4), and 'He . . . becomes the fearless
Brahman' (IV. iv. 25). If the meditation based on
resemblance were meant, this identity would not take
place, for one thing cannot become another.
Objection : On the strength of scriptural statements, even the meditation based on resemblance may
lead to identity.
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Reply : No, for this meditation is only an id~a.
And knowledge, as we have said, only removes the
false notion, it does not create anything. Nor can a
scriptural statement impart any power to a thing. For
it is an accepted principle that the scriptures are only
informative, not creative. 1 Besides, in the passage,
'This Self has entered into these bodies,· etc. (1. iv. 7),
it is clear that the Supreme Self alone has entered.
Therefore the view that the word 'Brahman' means a
man who will be Brahman, is not a sound one.
Another reason is that it contradict5 the intended' meaning. The desired import of this whole Upani~ad is the
knowledge that Brahman is without interior or exterior
and homogeneous like a lump of salt, as is known from
the assertion made at the end of both Madhu and Muni
Ka~<,Ias, 2 'This is the teaching' (II. v. 19), and 'This
much indeed is (the means of) immortality, my dear'
(IV. v. 15). Similarly, in the Upani~ads of all recensions the knowledge of the unity of Brahman (self) is
the certain imp~rt. If, therefore, the passage in question is interpreted to mean that the transmigrating self,
which is different from Brahman, knew itself, the
desired meaning of the Upani~ads would be contradicted. And in that case the scripture, having its
beginning and end not tallying with each other, would
be considered inconsistent. Moreover, the name would
be out of place. In other words, if in the passage, 'It
knew only Itself,' the word 'It' is supposed to refer to
1 They only give first-hand information about things unknown. They do not produce anything new. see p. 3or.
2 Consisting of chapters I--II and III--V respectively.
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the transmigrating self, the name given to the knowledge would not be 'the knowleclge of Brahman,' for
then, 'It knew only Itself,' should mean that the
transmigrating self was the entity that was known.
Objection : Suppose we say that the word 'Self'
xefers to an entity other than the knower. 1
Reply : Not so, for there is the specification,
'I am Brahman.' If the entity known wexe other than
the knower, the specification should be, 'It is Brahman,' or 'That is Brahman,' and not 'I am Brahman.'
But since it is, 'I am Brahman,' and there is the
assertion, 'It knew only Itself,' we know it for certain
that the self is Brahman. And then only the name
'the knowledge of Brahman' would be appropriate,
not otherwise. In the other case it would be 'the
knowledge of the transmigrating self.' Nor can the
same entity really be both Brahman and not Brahman,
just as the sun cannot be both bright and dark, for
these are contradictory features. And if both were the
cause of the name, there should not be the sure appellation 'the knowledge of Brahman.' It should then be
'the knowledge of Brahman and of the transmigrating
self.' Nor in proceeding to expound the knowledse of
Truth should one present the reality as an absurdity,
like a woman, for instance, being one-half old and onehalf young. That will only cause doubt in the mind
of the listener. Whereas it is sure knowledge that is
regarded as leading to liberation, the goal of human
life, as is evidenced by the following Sruti and Smrti
•
1 Which, acc~ing to the opponent, is the individul'l
self. Hence the entity known would be Brahman, thus justifying the name of the knowle~ge.
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~exts:

'He who really has (the conviction that he

will attain the conditioned Brahman after. death) and

has no doubt about it (does attaiP him)' (Ch. III. xiv.
4), and 'The doubting· man perishes' (G. IV. 40).
Hence one who '\\~shes to do good to others should not
use expressions of a doubtful import.
Objection : To think that Brahman, like us, is a
seeker of liberation, is not proper, and that is what we
see in the passage, 'It knew only Itself. . . . Therefore It became all.' ·
Reply: Not so, for by saying this you will be
flouting the scriptures.. It is not our idea, but that of
the scriptures Hence your fling hits them. An:l you
who wish to please Brahman shoulrl not give up t)le
real meaning of the scriptures by fancying things
contrary to. it. Nor shonld you lose your patience
over this much only, for all plurality is but imagined
in Brahman, as we know from hundreds of texts like
the following: 'It should be realised in one form only'
(IV. iv. 20), 'There is no difference whatsoever in
Brahman' (IV. iv. 19 ; Ka. IV.. II), 'When there is
duality, as it were' (II. iv. 14 ; IV. v. 15), and 'One
only without a second' (Ch. VI. ii. I). Since the ·
whole phenomenal world is imagined in Brahman alone
arid ·is not real. you say very little '\\hen you condemn
this particular idea as improper.
Therefore the c'onclusi~n is that the word 'Brahman'
refers to that Brahman which projected the universe
and entered into it.
This, the Brahman (self) that is perceived as being
in this body, was indee~this word is empha~
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Btahman. and all, in the beginning, even before realisation. But owing to ignorance it superimposes on itself
the notion that it is not Brahman, and that it is not
all, and consequently thinks, through mistake, that it
is an agent, possessed of activity, the experiencer of its
fruits, happy or miserable, and transmigrating. But
really it is Brahman different from all the foregoing
and is all. Being somehow awakened by a merciful
teacher who told it that it was not subject to transmigration, 'It knew only Itself,' it!! own natural Self,
that is, which is free from differentiations superimposed
by ignorance. This is the meaning of the particle 'eva'
(only).
•
Objection : Tell me, what is that natural Self
which Brahman knew?
Reply: Do you not remember the Self? It has
been pointed out as the C'ne that entering into tht:Se
bodies does the function of the Pra_va, Apana, Vyana,
Udii.na and Samii.na. 1
Objection : You are describing It as one would
describe a cow or a horse by simply saying, 'It is a
cow,' or 'It is a horse.' You do not show the Self
directly.
Reply : Well then, the Self is the seer, hearer,
·
thinker and knower.
Objection : Here also you· do not directly point
out the nature of that which does the functions of seeing
etc. Going is surely not the nature of one who goes,
nor cdhing that of a cutter.
Reply : In that case the Self is the seer of sight.
I

See cotnmentaty ·on I. v. J.
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the. hearer of hearing, the thinker of thought and the
knower of knowledge.
,
Objection : But what difference does it make in
the seer? Whether it be the seer of sight or of a jar,
it is but the seer under all circumstances. By saying
'The seer of sight' you are simply stating a difference
as regards the object 'seen. But the seer, whether it be
the seer of sight or of a jar, is just the same.
Reply : No, for there is a difference, and it is
this : If that which is the seer of sight is identical
with that sight, it always visualises the latter, and there ·
is never a time when sight is not visualised by the seer.
So the vision of the seer must be eternal. If it were
transitory, then sight, whieh is the object visualised,
may sometimes not be seen, as a jar, for instance, may
not always be perceived by the transitory vision. But
the seer of sight never ceases to visualise sight like
that.
Objection : Has the seer then two kinds of vision,
one eternal and invisible, and the other transitory and
visible?
Reply : Ye!l. The transitory vision is familiar to
us, for we see some people are blind, and others are
not. If the eternal vision were the only one in existence, all people would. be possessed of vision. But the
vision of the seer is an eternal one, for the Sruti says,
'The vision of the witness can never be lost• (IV. iii.
23). From inference also we know this. For we find
even a blind man has vision consisting of the impressions of a jar. etc. in dreams. This shows that the
vision of the seer is not lost with the loss of the other
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kind of vision. Through that unfailing eternal vision,
which is identical with It and is called the self-effulgent
light, the Self always sees the other, transitory vision
in the dream and waking states, as idea and perception
respectively, and becomes the seer of sight. Such being
the casE'. the vision itself is Its m.ture, like the hE-at of
fire, and there is no other conscious (or unconscious)
seH .over and above the vision, as the \raise~ikas
maintain.
It, Brahman, knew only Itself, the eternal vision,
devoid of the transitory vision etc. superimposed on It.
Objection : But knowing the knower is self-contradictory, for the ~ruti says, 'One should not try to know
the knower of knowledge' (III. iv. 2).
Reply : No, this sort of knowledge involves no
contradiction. The Self is indeed known thus, as 'the
seer of sight.' Also it does not depend on any other
knowledge. He who knows that the vision of the seer
is eternal, does not wish to see It in any other way.
This wish to see the seer automatically stops because
of its very impossibility, for nobody hankers after a
thing that does not exist. And that sight which is
itself an object of vision doC:'s not dare to visualise the
seer, in which case one might wish to· do it. Nor does
anybody want to see himself. Therefore the sentence,
'It knew only Itself,' only means the cessation of the
superimposition of ignorance, and not the actual cognising of the Self as an object.
How did It know Itself? As 'I am Brahman, the
Self that is the seer of sight.' 'Brahman'.is That which
is immediate and direct, the Self that is within all,
beyond hunger and the like, described as 'Not this,
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not this,' neither gross nor subtle, and so on. 'I am,
as you 1 said, That and no other, not the transmigrating self.' Therefore, from knowing thus, It, Brahman.
became all. Since by the cessation of the superimposed
notion of not being Brahman, its effect, the notion of
not being all, was also gone, therefore It became all.
Hence men are justified in thinkin~ that through the
knowledge of Brahman they would become all. The
question, 'Well, what did that Brahman know by which
It became all?' has been answered: 'This was indeed
Brahman in the beginning. It knew only Itself as,
"I am Brahman." Therefore It became all.'
And whoever among the gods knew It, the Self.
in the manner described above, that awakened self also
became That, Brahman. And the same with sages and
men. The words 'gods' etc. are used froin the conventional point of view, not from that of the vision of
Brahman. We have already said that it is Brahman
which has entered everywhere, as set forth in the
passage, 'That Supreme Being first entered the bodies'
(II. v. 18). Hence the words 'gods' etc. are used
from the conventional standpoint determined by the
limiting adjuncts such as the body. Really it was
Brahman which was in ihose divine and either bodies
even before realisation, being only looked upon as
something else. It knew only Itself and thereby
became all.
To strengthen the import of the passage that this
knowledge of Brahman leads to identity with all, the
Sruti quotes ·some Mantras. How? The sa~e called
t

The teacher.
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Vamadeva, while realising this, his own self, as identical with That, Brahman, knew, from this realisation
of Brahman, i.e. in that state of realisation of the
identity of the self and Brahman, visualised these
Mantras, 'I was Manu, and the sun,' etc. (~. IV.
xxvi. I). The expression, 'While realising this (self)
as That' -Brahman-refers to the knowledge of Brahman. And the words, 'I was Manu, and the sun,'
refer to its result, identity with all. By the use of the
form, 1 'While realising' It he attained this result, viz.
identity with all, the Sruti shows that liberation is
attainable through the aid of the knowledge of Brahman, as in the expression, 'While eating he is getting
satisfaction.' Someone may think that the gods, who
are great, attained this identity with all through the
knowledge of Brahman because of their extraordinary
power, but those of this age, particularly men, can
never attain it owing to their limited power. In order
to remove this notion the text says: And to this day
whoever, curbing his interest in external things, in like
manner knows It, the Brahman under consideration
which l;las entered into all beings and is indicated by
the functions of seeing etc., i.e. his own Self, as, 'I am
Brahman,' which is untouched by the attributes of the
phenomenal universe, is without interior or exterior
and absolute, by discarding the differences superimposed by the false notion created by limiting
adjuncts, becomes all this, owing to his notion of incompleteneSS-the effect of ignorance-being removed
by the knowledge of Brahman. For there is no differ1
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ence as regards Brahman or the knowledge of It
between giants like Vamadeva and. the human v.eaklings of to-day. But, one may suppose, the result of
the knowledge of Brahman may be uncertain in the
case of the present generation. This is answered as
follows: Even the gods, powerful as they may be,
cannot prevail against him, the man who has known
Brahman in the manner described above-have not
the capacity to stop his becoming Brahman and all,
much less others.
Objection : Is there any ground for supposing
that the gods and others can thwart the attainment of
~he results of the knowledge of Brahman?
Reply: Yes, beacuse men are indebted to them.
The Sruti text, (Every Briihmal)a-twice-born-by his
very birth is indebted) to the sages in respect of continence, to the gods in respect of sacrifices, and to the
Manes in respect of progeny' (Tai. S. VI. iii. IO. 5),
shows that a man by his very birth is under certain
~bligations. And we know it from the illustration of
animals (in this text). There is also the text, 'Now
this self (the ignorant man),' etc. (I. iv. 16), describing
him as an object of enjoyment for all, which' shows
that it is reasonable to suppose that the gods, in order
to maintain their livelihood, may hinder men, who are
dependent,,trom attaining immortality, as creditors do
with ·their debtors. The gods also protect their animals
like their own bodies, for the Sruti will show that each
man being equivalent to many animals, the gods have
a great source of livelihood in the rites performed by
him. It will presently be stated, 'Therefore it is not
liked by them that men should know ~his' (this text),
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and 'Just as one wishes safety to one's body, so do all
beings wish safety to him who knows it as such'
. (I. iv. r6). From the mention of dislike and safety
we understand that the gods think that when a man
attains the knowledge of Brahman, he will cease to be
their object of enjoyment and their animal, for his
dependence will end. Therefore the gods may very
well hinder a prospective knower of Brahman from
attaining the results of the knowledge of Brahman, for
they are also powerful.
Objection : In that case the gods may find
it like rlrinking a beverage to obstruct the fruihon of
results in other spheres too, viz. rites. Well, it would
shake one's faith in the performance of the means of
achieving prosperity and liberation. Similarly God
also, being of inscrutable power; can put obstacles, as
also time, action, sacred formulre, herbs and austerities,
which, as we know from the scriptures as well as
experience, can help or hinder the fruition of results.
This too would shake one's faith in the performance of
scriptural rites.
Reply : Not so, for all things spring from definite
<:auses, and we also see variety in the universe. Both
these will be inconsistent if things happen spontaneQUsly. Since it is the accepted view of the Vedas,
Smftis, reasoning and tradition that happiness, misery,
~md the like are the outcome of one's past work. the
. gods, or God, or time by no means upset the results of
work, for these depend on requisite factors. Work,
good or bad, that men do cannot come into being
Without the help of factors such as the gods, time and
God, and even if it did, it would not have the power
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to produce result~. for it is the very nature of work
to spring from many causes such as the different
factors. Therefore the gods, God and others being
auxiliaries to work, there is nothing to shake our faith
in the attainment of its results.
Sometimes also (in the matter of thwarting) they
have to depend on the past work of men, for its inherent power cannot be checked. And there is no
fixity about the relative predominance of past work,
time, destiny and the nature of things etc.; it is inscrutable, and hence throws people into confusion. Some,
for instance, say that in bringing about results one's
past work is the only factor. Others say it is d(:stiny.
A third group mentions time. Still others say if is the
nature of things etc. While yet another group maintains it is all these thin~ combined. Regarding this the
Vedas and Smrtis uphold the primacy of past work,·
as in the passage, 'One indeed becomes good through
good work and evil through evil work' (III. ii. 13),
and so on. Although one or other of these at times
gains ascendancy in its own sphere over the rest, whose
potential superiority lies in abeyance for the time being,
yet there - is no uncertainty about work prod:.tcing
results, for the importance of work is decided by the
scriptures as well as reason. 1
Nor (can the gods check the result of knowl~dge),
for the realisation of Brahman, which is this result,
consists in the mere cessation of ignorance. It has
been suggested that the gods may thwart the attain1 The variety that we see in the world can be explained
only as the outcome of men's diverse past work.
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ment of Brahman, which is the result expected from
the knowledge of It ; but they do not have that power.
Why? Because this result, the attainment of Brahman, immediately follows the knowledge. How? As
in the world a foim is revealed as soon as the observer's
eye is in touch with light, similarly the very moment
that one has knowledge of the Supreme Self, ignorance
regarding It must disappear. Hence, the effects of
ignorance being impossible in the presence of the
knowledge of Brahman, like the effects of darkness in
the presence of a lamp, whom should the gods thwart
and by what means, for is not the knower of Brahman
the self of the gods? This is what the text says : 'For
Jze, the knower of Brahman, becomes their self, the
reality of these gods, the object of their meditation,
the Brahman that is to be known from all scriptures,
simultaneously with the knowledge of Brahman, since,
as we have said (p. qo), the only obstruction of ignorance vanishes then and there, like a mother-of-pearl
mistaken for a piece of silver becoming itself again.
Hence the gods cannot possibly try to stand against
their own self. They succeed in their effort to put
obstacles only in the case of one who seeks a result
\\ hich is other than the Self and is separated by space,
time and causation, but not with regard to this sage,
who becomes their self simultaneously· with the
awakening of knowledge, and is not separated by
space, time and causation, for there is no room for
opposition here.
Objection : In that case, since there is not a
stream of consciousness about knowl~dge (of Brahman), and since we see that a consciousness of an
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opposite nature together with its effects persists, let us
say that only the last 1 consciousness of the Self removes
ignorance, and not the first one.
Reply: No, for your ground of inference will be
falsified on account of the first. If the first consciousmiss of the Self does not remove ignorance, neither will
the last, for they are alike consciousness of the Self.
Objection: Well then, let us say, it is not the
isolated consciousness that removes ignorance, but that
which is continuous.
Reply : Not so, for there cannot be a continuity.
since it would be broken by thoughts of self-pre~rva
tion etc. So long as these crop up, there cannot be
an unbroken stream of consciousness about knowledge,
for the two are contradictory.
Objection : Suppose the latter continues till death
~o the exclusion of the former.
Reply : Not so, for the uncertainty about the
requisite number of thoughts to make up t~1at stream
would be open to the charge of making the meaning
of the scriptures indefinite. In other words, there
being nothing to determine that so many thoughts
would make up a stream that will remove ignorance,
it would be impossible to determine the meaning of
the scriptures, which is not desirable.
Objection : The meaning is quite definite, for in
so far as it is a stream of consciousness, it will remove
ignorance.
Reply: No, for there is no difference between
the first and the last stream of consciousness. There
1

The one arising at the moment of death.
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being nothing to determine whether it is the first stream
of consciousness about knowledge that removes ignorance~ or the last one ending with the moment of death,
they too' would be ~pen to those two charges already
mentioned with regard to the first and last thoughts.
Objection : Well then, let us say that knowledge
does not remove ignorance.
·
Reply : Not so, for the Sruti says, 'Therefore It
became all,' as also, 'The knot of the heart is broken,'
etc. (Mu. II. ii. 8), 'Then what delusion can there
be?' (Is. 7), and so on.
Objection : These may be mere eulogies.
Reply: No, for then the Upani~ads in all the
rec.ensions would be classed as such, for they have just
this one aim.
Objection : Suppose we say that they are but
eulogies, for they deal with the self which is already
known through perception. 1
Reply : No, for we have already refuted that
contention. 2 Also we have said that knowledge produces palpable xesults, viz. the cessation of such evils
as ignorance, grief, delusion and fear (p. 134). Therefore there can be no question about knowledge
removing ignorance, whether it be :first or last, continuous or non-continuous, for knowledge culminates in
producing the cessation of ignorance and other evils.
Any consciousness that produces this result, whether
:first or last, 'continuous or non-continuous, is knowledge
As the basis of our ego-consciousness.
The ego-consciousness deals with the individual self,
not the Supreme Self, the Witness. See p. uS.
1
1
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according to us. Hence there is no scope whatsoever
for any objection.
You said, the first consciousness docs not remove
ignorance, because we see that a consciousness
an
opposite nature to knowledge together with its effects
persists. This is wrong, for the residue of Prarabdha
work is the cause of the persistence of the body after
knowledge. In other words, that resultant of past
work which led to the formation of the present body
(Prarabdha), being the outcome of false notions 1 and the
evils (of attachment etc.), is able to bear fruit only as
such, i.e. as coupled with those notions and evils ; hence
until the body falls, it cannot but produce, as part of
one's experience of the results of past work, just so
much of false notions and the evils of attachment etc.,
for the past work that made this body has already
begun to bear fruit and must run its course like an
arrow that has been shot. Therefore knowledge cannot
stop that, for they are not contradictory. What does it
do then? It stops the effects of ignorance which are
contradictory to it and are about to spring up from
(the ignorance lying in) the self, which is the substratum of that knowledge, for they have not yet
appeared. But the other is past.
Moreover, false notions do not arise in a man of
realisation, fol"' there is then no object for them. Whenever a false notion arises, it does so on account of a
certain similarity of something to another, without
ascertaining the particular nature of. that thing, as
when a mother-of-pearl is mistaken for a piece of silver.

of

1 Notions opposed to reality: considering the non-Self to
be the Self and vice verst~.
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And this can no more happen to one who has
ascertained the particular nature of that thing, for the
source of all false notions (that cursory resemblance)
has been destroyed ; as they no more appear when a
right perception of the mother-of-pearl, for instance,
has taken place. Sometimes, however, memories due to
the impressions of false notions antecedent to the dawning of knowledge, simulating those notions, suddenly
appear and throw him into the error of regarding them
as actual false notions ; as one who is familiar with
the points of the compass sometimes all of a sudden
gets confused about them. If even a man of realisation comes to have false notions as before, then faith
in realisation itself being shaken, no one would care
to understand the meaning of the scriptures, and al~
evidences of knowledge would cease to be such, for
then there would be no distinction between things that
are valid evidences and those that are not. This also
answers the question why the body does not fall
immediately after realisation. The destruction of
actions done before, after and at the time of realisation
as well as t~ose accumulated in past lives-actions that
have not yet begun to bear fruit-is proved by the very
negation of obstructions to the attainment of results in
the present text, as also from such Sruti texts as the
following: 'And his actions are destroyed' (Mu. II.
ii. 8), 'It takes him only so long (as he does not give
up his body)' (Ch. VI. xiv. 2), 'All demerits are burnt
up' (Ch. V. xxiv. 3), 'Knowing It one is not touched
by evil action' (IV. iv. 23), 'He is never overtaken
by these two thoughts (of having done good and evil
acts)' (IV. iv. 22), 'Actions done pr omitted do not
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trouble him' (Ibid.), '(\Remorse for doing evil and not
doing good) does not trouble him' (Tai. II. ix.), and
'He is not afraid of anything' (Ibid.). Also from
such Smrti texts as the following : 'The fire of
knowledge reduces all actions to ashes' (G. IV. 37).
The objection that he is tied up by his obligations
(to the gods etc.) is not valid, for they concern an
ignorant man. It is he who is under those obligations,
for he can be presumed to be an agent and so forth.
It will be said later on, 'When there is something else,
as it were, then one can see sometliing' (IV. iii. 31).
These last words show tha( the acts of seeing etc.
together with their results, which are dependent on
many factors created by ignorance, are possible only in
the state of ignorance, when the Self, the Reality that
has no second, appears as something else, like a second
moon when one has got the disease of double vision
(Timira). But the text, 'Then what should one see
and through what?' (II. iv. 14 ; IV. v. 15), shows that
work is impossible in the state of knowledge, when the
illusion of manifoldness created by ignora.J;~ce has been
destroyed. Therefore the indebtedness in question
belongs only to an ignorant man, for whom it is possible
to work, and to none else. We shall show this at
length while dealing with passages that are yet to be
explained.
As, for instance, here. While he, one who is not
a knower of Brahman, who worships another god, .a
god different from himself, approaches him in a subordinate position, offering him praises, salutations,
sacrifices, presents, devotion, meditation, etc., thinking, 'He is one, non-self, different from me, and I am
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anotke'l', qualified for rites, and I must serve him like a
debtor' -worships him with such ideas, does not know
the truth. He, this ignorant man, has not only the
evil of ignorance, but is also like an animal to the gods.
As a cow or other animals are utilised through their
services such as carrying loads or yielding milk, so is
this man of use to every one of the gods and others on
account of his many services such as the performance
of sacrifices. That is to say, he is therefore engaged
to do all kinds of services for them.
The scriptural rites, with or without the accompaniment of meditation, which this ignorant man, for
whom the divisions of caste, order of life and so forth
exist, and who is bound to those rites, performs, lead
to progress beginning with human birth and ending
with identity with Hira~yagarbha. While his natural :
activities, as distinguished from those prescribed by
the scriptures, lead to degradation beginning witq the
human birth itself and ending with identity with
stationary objects. That it is so we shall explain in
the latter part of this chapter beginning with, 'There
are indeed three worlds' (1. V. 16), and continuing
right up to the end. While the effect of knowledge
(meditation) has been briefly shown to be identity with
all. The whole of this UpaniJ?ad is exclusively devoted
to showing the distinction between the spheres of
knowledge and ignorance. We shall show that this is
the import of the whole book.
Since it is so, therefore the gods can thwart as well
a.s help an ignorant man. This is being shown: As
in the world many animals such as cows or horses
st-nJe a man, their owner and controller, so does each
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ignorant man, equivalent to many animals, serve the
gods. This last word is suggestive of the Manes and
others as well. He thinks, 'This Indra and the other
gods are different from me and are my masters. I
shall worship them like a servant through praises,
salutations, sacrifices. etc., and shall attain as results
prosperity and liberation granted by them. Now, in
the world, even if one animal of a man possessing
many such is taken away, seized by a tiger. for instance, it causes great anguish. Similarly what is there
to wonder at if the gods feel mortified when a man,
equivalent to many animals, gets rid of the idea that
he is their creature, as when a householder is robbed
of many animals? Therefore it is not liked by them,
these gods-what?-that men shot£ld somehow know
this truth of the identity of the self and Brahman. So
the revered Vyasa writes in the Anugitii., 'The world
of the gods, 0 Arjuna, is fill~d with those who perform
rites. And the gods do not like that mortals should
surpass them' (Mbh. XIV. xx. 59). Hence as men
try to save animals from being seized by tigers etc., so
the gods seek to prevent men from attaining the knowledge of Brahman lest they should cease to be their
objects of enjoyment. Those, however, whom they
wish to set free, they endow with faith and the like ;
while the opposite class they visit with lack of faith etc.
Therefore a seeker of liberation should be devoted to
worshipping the gods, have faith and devotion, be
obedient (to the gods) and be alert about the attainment of knowledge or about knowledge itself. The
mention of the dislike of the gods is an indirect hint
at all this.
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In the sentence, 'The Self alone is to be meditated
upon' (I. iv. 7) the gist' of the scriptures has been
put in a nutshell. In order to explain it, its relation, 2
and utility have also been stated in the eulogistic passage, 'They say: Men think,' etc. (I. iv. g). And
that ignorance is the cause of one's belonging to the
relative plane has been stated in the passage, 'While
he who worships another god,' etc. (I. iv. 10). There
it has been said that an ignorant man is indebted and
dependent like an animal, having to do duties for the
gods etc. What is the cause of their having to do
those duties? The different castes and orders of life.
The following paragraphs are introduced in order to
explain what these castes are, because of which this
dependent man is bound to the rites connected with
them, and transmigrates. It is to explain this in detail
that the creation of Indra and other gods was not
mentioned immediately after that of Fire. This last,
however, was described to complete the picture of
creation by Vira.j. It should be understood that this
creation of Indra and other gods also belongs to that,
being a part of it. It is being described here only to
indicate the reason why the ignorant man alone is
qualified for the performance of rites.
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II. In the beginning this (the K~triya and
other castes) was indeed Brahman/ one only.
Being one, he did not flourish. He specially projected an excellent form, the K!?atriya-- those who
are K~atriyas among the gods: Indm, Varul)a,
the moon, Rudra, Parjanya, Yama, Death, and
!sana. Therefore there is none higher than the
K!?atriya. Hence the Brahmal)a worships the
K!?atriya from a lower position in the Rajasuya
sacrifice. He imparts that glory to the K!?atriya.
The Brahmal)a is the source of the K!?atriya.
Therefore, although the king attains supremacY
(in the sacrifice), at the end of it he resorts to
the Brahmal)a, his source. He who slights the
Brahmal).a, strikes at his own source. He
becomes more wicked, as one is by slighting
one's superior.

In the beginning this, the K~atriya and other
castes, was indeed Brahman, identical with that Brahman (Viraj) who after manifesting Fire assumed the
form of that. He is called Br.ahman, because he
identified himself with the Brahm.a~a caste. One
only : Then there was no differentiation into other
1

Viraj in the form Fire, who was a Bra.hmai)a.
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castes such as the K!?atriya. Being one, i.e. without
any protector etc. such as the K!?atriya, he did not
flourish, i.e. could not do his work 'properly. Hence
he, Viraj, thinking, 'I am a Brahmal).a, and these
are my duties,' in order to create duties pertaining
to a Brahmal).a by birth-to glorify himself as a
performer of rites--specially, pre-eminently, projected
an excellent form. What is that? The caste called
K~atriya. This is being pointed out by a reference to
its individuals. Those who are well known in the
world as K~atriyas among the gods. The plural is
used (in 'K!?atriyas'), as in grammar a word denoting
a caste may be optionally in the plural. 1 Or because
there are many individuals in a caste, the difference is
figuratively transferred to the group. Who are they?
This the text answers by mentioning particularly the
anointed ones: Indra, the King of gods; Varu~a, of
the aquatic animals ; the moon, of the Brahmal).as ;
Rudra, of the beasts ; Parjanya, of lightning etc.;
Yama, of the Manes ; Death, of disease etc.; and
lsana, of luminaries. These are some of the K!?atriyas,
among the gods. It should be understood that after
them the human K!?atriyas, Puriiravas and others
belonging to the Lunar and Solar dynasties, presided
over by the K!?atriya gods, Indra and the rest, were
also created. For the creation of the gods is mentioned for this very purpose. Because Viraj created
the K!?atriyas with s.ome special eminence attached to
them, therefore there is none higher than the K~atriya,
who is the controller of the Brahmal).a caste even.
1

See Pii.l,lini I. ii. 58.
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Hence the BrahmatJa, although he is the source of him,
worships the K~atriya, who has a higher seat, from a
lower position. Where? In the Rajasuya sacrifice.
He imparts that glory or fame which belongs to him,
viz. the title of Brahman, to the K~atriya. That is to
say, when the king, anointed for the Rajasuya sacrifice, addresses the priest from his chair as 'Brahman,'
the latter replies to him, 'You, 0 King, are Brahman!
This is referred to in the sentence, 'He imparts that
glory to the K!?atrlya.' The Brahmat}a, who is the
topic under consideration, is indeed the source of the
K~?atriya. Therefore~ although the kiteg attains supremacy, viz. the distinction of being anointed for the
Rajasiiya sacrifice, at the end of it, when the ceremony is over, he resorts to the BrahmatJa, his source,
i.e. puts the priest forward. But he who, proud of
his strength, slights or looks down upon the BrahmatJa,
his own source, strikes at or destroys his own source.
He becomes more wicked by doing this. The Kf?atriya
is already wicked on account of his cruelty, and he is
more so by hurting his own source, as in life one is
more wicked by slighting one's superior.
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12. Yet he did not flourish. He projected
the Vaisya-those species of gods who are
designated in groups: The Vasus, Rudras,
.Adityas, Visvadevas and Maruts.
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Yet, even after projecting the ~triyas, he, Vuaa,
did not flourish in his work, as before, for want of
someone to acquire wealth. He projected the V ai~:ya,
in order to acquire wealth which is the means of performing rites. Who is that Vai~ya? Those species of
gods who are designated in groups. The Vai§yas
abound in groups, for they succeed in acquiring wealth
mostly in combination, rtOt singly.-The snffix in the
word 'Jiita' does not change the meaning.-The Vasus,
a group of eight ; similarly the eleven Rudras, the
twelve A.dityas, the thirteen Vi~vadevas, sons of V.iSva,
or the word may mean 'all the gods,' and the forty-nine
Maruts, in seven groups .
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IJ. He did not still flourish. He projected
the Siidra caste-Pii!?an. This (earth) is Pii!?an.
For it nourishes all this that exists.
For want of a servant he did not still flourish. He
projected the Sudra caste. In the word 'Sandra' there
is a lengthening of the vowel without any change of
meaning. What was this Siidra caste that was projected? Pu~an, he who nourishes. Who is this
Pii!}all? He is being particularly pointed out: This
earth is PU$an. The Sruti itself gives the derivation:
For it nourishes all this that exists .
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I4. Yet he did not :flourish. He specially projected that excellent form, righteousness {Dharma).l This righteousness is ,the controller ,of the
~atriya.
Therefore there is nothing higher
than that. {So) even a weak man hopes {to
defeat) a stronger man through righteousness, as
{one contending) with the king. 2 That righteousness is verily truth. Therefore they say about a
person speaking of truth, 'He speaks of righteousness,' or about a person speaking of righteousness, 'He speaks .of truth,' for both these
are but righteousness.
Yet, even after projecting the four castes, 'he did
1tot flourish, fearing that the K~atriya, being fierce,
might be unruly. He specially projected that exceilent
form. What is it? Righteousness. This righ'teousness,
the projected excellent form, is the controller of even
the K$atriya, fiercer than that fierce race even. 'Yat'
should be changed into 'Yal:)..' Therefore, since it is the
controller of even the K!?atriya, there is nothing higher
than that, for it controls a:ll. The text proceeds to
explain how it is : So even a weak man hopes to
defeat a stronger man than himself through the strength
of righteousness, as in life a householder contending
1

II. v.

Meaning an action approved by the scriptures. In
I I 'Dharma' means the Ull.Seen result of such actioa

(Aptirva).
2

The more obvious meaning, as given in the Varttika,

is: 'As (one does) through tho king.'
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even with the king, who is the most powerful of all.
Therefore it goes without saying that righteousness,
being stronger than everything else, is the controller
of all. That righteousness, which is expressed as conduct, being practised by people, is verily truth. 'Truth'
is the fact of being in accordance with the scriptures.
The same thing, when it is practised, is called righteousness, and when it is understood to be in accordance
with the scriptures, is truth. Sinee it is so, tkerefo'e
bystanders knowing the difference between them say
about a person speaking of truth, i.e. what is in accordance with the scriptures, in dealing with another, 'He
speaks of righteousness,' or well known conventional
propriety. Conversely also, about a person speaking
.of righteousness or conventional conduct, they say,
'He speaks of truth,' or what is in accordance with
the scriptures. For both these that have been described, that which is known and that which is practised, are but righteousness. Therefore that righteousness in its double aspect of knowledge and practice
controls all, those that know the scriptures as well as
those that do not. Therefore it is the 'controller of the
K~triya.' Hence an ignorant man identified with
righteousness, in order to practise its particular fonns,
identifies himself with one or other of the castes,
Brahniai).a, K~atriya, VaiSya or Sudra, which is the
pre-condition of that practice ; and these are naturally
the means that qualify one for the performance of
rites.
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IS. (So) these (four castes were projected)the Brahmal).a, K!?atriya, Vaisya and Siidra.
He became~ Brahmal).a among the gods as Fire,
and among men as the Brahmal).a. (He became)
a K!?atriya through the (divine) K!?atriyas, a
Vaisya through the (divine) Vaisyas and a Siidra
through the (divine) Siidra. Therefore people
desire to attain the results of their rites among
the gods through :fire, and among men as the
BrahmaJ)a. For Brahman was in these two
forms. If, however, anybody departs from this
world without realising his own world (the Self),
It, being unknown, does not protect him-as the
Vedas not studied, or any other work not undertaken (do not). Even if a man who does not
know It as such performs a great many meritorious acts in the world, those acts of his are
surely exhausted in the end. One should
meditate only upon the world of the Self. He
who meditates only upon the world called the
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Self never has his work exhausted. From this
very Self he projects whatever he wants.
(So) these four castes were projected-the Brahma'}a, K~atriya, V ai~ya and Sudra. They are repeated
here together in order to introduce what follows. He,
Brahman, the Projector (Viraj), became a Brahma'}a
among the gods as Fire, and in no other form, and
became a Brahmal).a among men as the Brahmaf}a,
directly. In the other castes he appeared in a
changed form 1 : (He bceame) a K~atriya through th&
(divine) K~atriyas, i.e. being presided over by lndra
and other gods ; a Vai~ya through the (divine) Vai~yas1
and a Sudra through the (divine) Sudra. 3 Because
Brahman, the Projector, was changed in the K~atriya
·and other castes, and was unchanged in Fire and the
Brahmal).a, therefore people desire to attain the results
of their rites among the gods through fire, i.e. by performing rites connected with it. It is for this purpose
that Brahman abides in the form of fire, which is the
receptacle in which sacrificial rites are performed.
Therefore it stands to reason that people wish to attain
results by performing those rites in the fire. And
among men as the Brahma1J.a : If they want human
results, there is no need for rites depending on fire etc.,
but simply by being born as a Brahmal).a they attain
their life's ends. And it is only when they desire to
attain results that depend on the gods, that they have
to resort to rites connected with fire. The Snqti, too,
says, 'But a Brahmal).a may undoubtedly attain perThat is, having first become Fire and the BrihmaJOla.
Presided over by the Vasus etc.
a Presided over by P~an.
1
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fection through the repetition of sacred formuhe,s.
whether he does other rites (connected with fire) or
not. A Brahma.I].a is one who is friendly to all'
(M. II. 87). Also because the monastic life is open t()
him only. Therefore people seek to attain the results
of their rites, so far as they belong to the human plane,
by attaining BrahmaJ)ahood. For Brahman, the
Projector, was directly in these two forms, the Brahma:l)a and fire, that are respectively the agent and the
receptacle of the rites.
Some 3 explain the passage differently, saying that
people wish to realise the world of the Supreme Self
by means of fire and the BrahmaJ)a. 3 This is wrong,
for the division of castes has been introduced in order
to defend the undertaking of rites by people who are
under ignorance, and a specification also follows. If
the word 'world' here refers to the Supreme Self, the
specification that follows, viz. 'Without realising one's
own world (the Self),' would be meaningless. If the
world in question that is prayed for as being dependent
on fire, is any other world but the Self, then onJy the
specification by the word '0\vn' would be consistent as
refuting that extraneous world. The world that is the
Self is always denoted by the words 'one's own,' while
those that are created by ignorance can never be 'one's
own.' That the worlds attained through rites are not
1 This is suggestive also of the duties belonging to his
caste.
a BharlfPI'apaiica is meant.
11 By offering oblations and presents re!!pectively.

'one's 0'\nll' is stated by ilie words, 'fEhose ac;ts): are
surely exhausted.'
One may object: Brahman projected the four
castes for the sake of ritualistic work. And that work,
called righteousness, being obligatory on all, controls all
and helps them to achieve their life's ends. Therefore,
if by that work one attains one's own world called the
Supreme Self, although It may be unknown, what is
the good of setting It up as the goal?' This is being
answered: 'If, however,-the word 'however' refutes
the prima facie view-anybody, owing to identification
with the rites depending on fire, or with the duties
belonging to the Brahmal)a caste, departs or dies from
this transmigratory, adventitious and extraneous world
consisting of the taking up of a body and caused by
ignorance, desire and work, without realising his own
world called the Self-because It is always one's own
Self--as, 'I am Brahman,' It--although It is his own
world', yet-being unknown, obstructed by ignorance
and therefore virtually becoming extraneous to oneself, does not protect him by removing his evils such
as grief, delusion and fear--as the man in the story 1
(the conventional 'self') fails to protect himself for not
knowing that he is the missing tenth man. As the
Vedas not studied do not protect a man by enlightening
him on the rites etc., or any other, secular, work, e.g.
agriculture, not undertaken, not manifested in its own
form, does not protect anybody. by bestowing its
results, similarly the Supreme Self, although It is one's
own world, on account of not being manifested in Its
1

See

footnote on p.

121.
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own form as the eternal Self, does no~ protect one by
destroying one's ignorance etc.
Objection : What is the good of seeking protection through the realisation of one's own world, the
Self? Since the rites are sure to produce results, and
there are a great many rites conducive to beneficent
results, the protection that they will afford will be
everlasting.
Reply: Not so, for anything made is perishable.
This is· being stated: Even if a '!'an, a wonderful
genius, who does not know It, his own world, the Self,
as such, in the manner described above, continuously
performs a great many meritorious acts such as the
horse sacrifice, producing only beneficent results, in the
world, with the idea that through those alone he will
attain eternity, those acts of his, of this ignorant man,
being due to desire created by ignorance, are surely
exhausted in the end, when he has enjoyed their fruits,
like the splendour arising from the fantasy of a dream.
They are bound to be perishable, for their causes,
ignorance and desire, are unstable. Hence there is no
hope whatsoever that the protection afforded by the
results of meritorious acts will be eternal. Therefore
one should meditate only upon the world of the Self,
one's own world. The word 'Self' is here used in an
identical sense with the last words, for 'one's own
world' is the topic, and here the words 'one's own'
are omitted. He who meditates only upon the world
of the Self-what · happens to him? -never has JJis
work exhausted, simply because he has no work. This
is a restatement of an eternal fact. That is to say, an
ignorant man continuously suffers from the misery of
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transmigration by way of exhaustion of the results of
his work. Not so this sage. As Emperor Janaka
said, 'If Mithila is ablaze, nothing of mine is burning'
(Mbh. XII. clxxvi. 56).
Some say that the ritualistic work itself of a sage
who meditates. upon the world of his own Self never
decays, because of its combination with meditation.
And they interpret the word 'world' as inseparably
connected with rites in a double aspect: One is the
manifested world called Hiral_lyagarbha, which is the
repository of ritualistic work, and he who meditates
upon this manifested, limited world connected with
ritualistic work has his work exhausted, for he identifies himself with the result of limited work. But he
who meditates upon that very world connected with
work by reducing it to its causal form, the undifferentiated state, does not have his work exhausted, as
he identifies himself with the result of unlimited work.
This is a nice conceit, but not according to the Sruti,
for the words 'one's own world' refer to the Supreme
Self which is under consideration. Also, after introducing It in the words 'one's own world' the text
again refers to It by dropping the qualifying phrase
'one's own' and using the word 'Self' in the sentence,
'One should meditate only upon the world of the Self.'
So there is no scope for conceiving a world connt'cted
with ritualistic work. Another reason for this is the
qualification further on by words signifying pure
knowledge, 'What shall we achieve through children,
we who have attained this Self, this world (result)?'
(IV. iv. 22). The words 'this Self our world' 1 mark
I

A paraphrase of

A

portion of the previous sentence.
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It off from the worlds attainable through a son, ritualistic work and lower knowledge (meditation). Also,
'His world is not destroyed by any kind of work'
(Kau. III. r), and "This is its highest world' (IV. iii.
32). The passage in question ought to have the same
import as those just quoted, with the qualifying words.
For here also we find the specification 'one's ow~
world.'
Objection: You are wrong, for the sage desires
objects through this. That is to say, if 'one's own
world' is the Supreme Self, then by meditating upon
It one will become That. In that case it is not proper
to mention results apart from the attainment of the
Self, as in the passage, 'From this (very) Self he projects whatever he wants' (this text).
Reply: Not so, for the passage extols meditation on the world of the Self. The meaning is that the
world of the Self alone stands for all that is desirable
to him, for he has nothing else but It to ask for, since
he has already attained all his objects. Just as another
Sruti puts it, 'From the Self is the vital force, from
the Self is hope' (Ch. VII. xxvi. r). Or the passage
may indicate that he is identified with all, as before
(I. iv. 10). If he becomes one with the Supreme Self,
then only it is proper to use the word 'Self' in the
phrase 'from this very Self,' meaning, 'from one's
own world, the Self,' which is the topic. Otherwise
the text would have specified it by saying, 'From the
world of work in an undifferentiated state,' to distinguish it from the world of the Supreme Self as well
as from work in a manifested state. But since the
Sup£eme Self has already been introduced (as 'one's
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own world') and been subsequently specified (by the
word 'Self'), you cannot assume an intermediate state
not mentioned in the Sruti.
It has been said that an ignorant man identifying
himself with his caste, order of life, and so on, and
being controlled by righteousness, thinks he has certain
duties to the gods and others and is dependent on them
like an animal. Now what are those duties that make
him so dependent, and who are the gods and others
whom he serves through his actions like an animal?
To answer this the text deals with both at length:
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16. Now this self (the ignorant man) is an
object of enjoyment to all beings. That he makes
oblations in the fire and performs sacrifices is
how he becomes such an object to the gods.
That he studies the Vedas is how he becomes an
object of enjoyment to the ~!?is (sages). That
he makes offerings to the Manes and desires
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children is how he becomes such an object to
the Manes. That he gives shelter to men as well
as food is how he becomes an object of enjoyment to men. That he gives fodder and water
to the animals is how he becomes such an object
to them. And that beasts and birds, and even
the ants, feed in his home is how he becomes an
object of enjoyment to these. Just as one wishes
safety to one's body, so do all beings wish safety
to him who knows it as such. This indeed has
beeu known, and discussed.
Now-this word is introductory-this self, the
householder qualified for rites, who is the subject
under consideration, and who being ignorant identifies
himself with this microcosm consisting of the body,
organs, and so on, is an object of enjoyment to all
beings, from the gods down to the ants, being helpful
to them through the performance of the duties of their
caste, order of life, etc. Now, through what particular
duties do they help each particular class, for which
they are called the objects of enjoyment to them, and
what are these particular classes? This is being
answered: That he, this householder, makes oblations
in the fire and performs sacrifices, etc. The latter is
dedicating some of his things to the gods, and the
former is finally offering them in the fire. By this twofold imperative duty he is tied to the gods~ being
dependent on them like animals. Hence he is their
object of enjoyment. That he studies the Vedas daily
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is how he becomes an object of enjoyment to the ~#s.
That he makes offerings to the Manes, of cakes, water,
etc., and desires children, tries to obtain them-'desire'
here includes the having of them i.e. raises children,
is how he becomes such an object to the Manes.
Through this bounden duty he is subservient to the
Manes as a~ object of enjoyment. That he gives
shelter to men in his house by giving them a place to
sit on, water for washing, and so on, as well as food
to these people who stay, or to others who do not stay,
but ask for food, is how he becomes an object of enjoyment to men. That he gives fodder and water to the
animals is how he becomes such an object to them.
And that beasts and birds, and even the ants, feed in
his home on the crumbs, the offerings made to them,
washings of utensils, etc. is how he becomes an object
of enjoyment to these.
Because he helps the gods and others by so many
services, therefore just as one wishes safety, nondestruction, continuity of the idea of possession, to
one's body, maintains it in all respects by nourishing
and protecting it lest one should lose one's hold on it,
so do all beings, the gods and the rest described above,
wish safety, non-destruction, to him who knows it as
such, who thinks that he is an object of enjoyment to
all beings, and that he must discharge his obligations
like a debtor as above. That is, they protect him in
all respects to safeguard their rights on him, as a
householder does his animals. It has been said,
'Therefore it is not liked by them,' etc. (1. iv. Io).
This, that the above-mentioned duties must be dis-
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charged like debts, indeed has been known from the
section dealing with the five 1 great sacrifices (S. I. vii.
2. 6), and discussed in the section on the sacrificial
offerings (S. I. vii. 2. I).
If by knowing Brahman he gets rid of that bondage of duty which makes him an animal, as it were,
under what compulsion does he take up the bondage
of ritualistic work as if he were helpless, and not the
pursuit of knowledge which is the means of freedom
from that?

Objection : Has it not been said that the gods
guard him?
Reply: Yes, but they too guard only those who,
being qualified for rites, are under their authority.
Otherwise this would be attaining the results of actions
not done and forfeiting those of actions actually done.
But they do not guard any and every man not particularly qualified for rites. Therefore there must be
something, goaded by which a man becomes averse to
one's own world, the Self, as if he were helpless.

Objection : Is it not ignorance, for only an ignorant man becomes a verse to his own self and engages
in activity?
Reply : That is not the motive power either, for
it merely conceals the true nature of a thing. But it
indirectly becomes the root of initiating action, just as
blindness is the cause of one's falling into a a pit etc.
1 Viz. those meant for the gods, the :a,~is, the Manes, men
and animals. They have been described in the text.
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Objection : Well then, say what is the cause of
a man's activity.
Reply : That is being stated here-it is desire.
As the Katha Upani~ad (II. 5) says that fools, being
under ignorance which is natural to man, are outgoing
in their tendencies and pursue objects of desire. And
the Smrti also says, 'It is desire, it is anger,' 1 etc.
(G. III. 37). And the Manu Sarilhita (II. 4) also
describes all activity as being due to desire. This
import is being elaborated here up to the end of the
chapter:
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17. This (aggregate of desirable objects) was
but the self in the beginning-the only entity.
1

Which is desire thwarted.
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He desired, 'Let me have a wife, so that I may
be born (as the child). And let me have wealth,

so that I may perform rites.' This much indeed
is (the range of) desire. Even if one wishes, one
cannot get more than this. Therefore to this
day a man being single desires, 'Let me have a
wife, so that I may be born. And let me have
wealth, so that I may perform rites.' Until he
obtains each one of these, he considers himself incomplete. His completeness also (comes thus):
The mind is his self, speech his wife, the vital
force his child, the eye his human wealth, for he
obtains it through the eye, the ear his divine
wealth, for he hears of it through the ear, and
the body is its (instrument of) rite, for he performs rites through the body. (So) this sacrifice
has five factors-the animals have five factors,
the men have five factors, and all this that exists
has five factors. He who knows it as such
attains all this.
This was but the self in the beginning, before
marriage. 'Self' here means a natural, ignorant man
of the upper three castes identified with the body .and
organs (i.e. a student). There was nothing different
from that self that could be desired, such as a wife,
and the self was the only entity in existence, possessed
of ignorance which is the root of the desire for a wife
and so forth. Being tinged by the impressions of
ignorance that are natural to one and consist in a
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superimposition on the Self of ideas of action, its
factors such as the agent, and its results, he desired.
How? Let me, the agent, have a wife who will qualify
me for the rites. Without her I am not qualified for
them. He~ce let me have a wife, to confer on me this
iight. So that I myself may be born, as the child.
And let me have wealth such as cattle, which are the
means of performing the rites, so that I may perform
rites 1 that will give me prosperity and liberation, in
order that I may perform rites that will wipe out my
indebtedness and help me to attain the worlds of the
gods and others, as well as rites that have material
ends, such as those leading to the birth of a son,
wealth and heaven. This much indeed, i.e. limited to
these things only, is desire. Desirable objects are only
these-the things comprised by the desire for means,
viz. wife, son, wealth and rites. The three worlds,
viz. those of men, the Manes and the gods, are but the
results of the above. For the desire for means, viz.
wife, son, wealth and rites, is for securing these.
Therefore the desire for the worlds is the same as the
previous one. That one and the same desire assumes
a twofold aspect according to ends and means. Hence
it will be asserted later on, 'For both these are but
desires' (III. v. x ; IV. iv. 22).
Since all undertakings are for the sake of results,
the desire for the worlds, being implied by the former
desire, is taken as mentioned ; hence the assertion,
'This much indeed is desire.' When eating has been
mentioned, the resulting satisfaction has not to be
separately mentioned, for eating is meant for that.
1

The regular and occasioual rites.
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These two hankerings after the ends and means are the
desire, prompted by which an ignorant man helplessly
enmeshes himself like a silkworm, and through absorption in the path of rituals becomes outgoing in his
tendencies and does not know his own worla, the Self.
As the Taittiriya Brahmal).a says, 'Being infatuated
with rites performed with the help of fire, and choked
by smoke, they do not know their own world, the Self'
(III. x. II. I). One may ask, how are desires
asserted to be so many, for they are infinite? This is
being explained: Because even if on~ wishes, one
cannot get more than this, which consists of the results
and means. There is nothing in life besides these
results and means, either visible or invisible, that can
be acquired. Desire is concerning things to be acquired,
and since these extend no farther than the above, it is
but proper to say, 'This much indeed is desire.' The
idea is this : Desire consists of the two hankerings after
the ends and means, visible or invisible, which are the
special sphere of an ignorant man. Hence the wise
man should renounce them.
In ancient times an ignorant man possessed of
desire wished like this, and others before him had also
done the same. Such is the way of the world. This
creation of Viraj has been like this. It has been said
that he was afraid on account of his ignorance ; then,
prompted by desire, he was unhappy in being alone,
and to remove that boredom he wished for a wife ; and
he was united with her, which led to this creation.
Because it was like this, therefore to this day, in his
· ~eation, a man being single, before marriage, desires,
'Let me have a wife, so that I may be born. ..hd let
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MJe have wealth, so that I may perjo1m rites: This
has already been explained. Desiring like this and
trying to secure a wife and so forth, until he obtains
each one of these, the wife and the rest, he considers
himself incomplete. As a corollary to this, we understand that he is complete when he secures all of these
things. But when he fails to attain this completeness,
the Sruti suggests a method to bring this about: His
completeness, the completeness of this man who considers himself incomplete, is thiS-Comes about in this
way. How? This body with organs etc. is being
divided. Since the rest of them follow the mind, it,
being their chief, is like the self, hence it is his self.
As the head of a family is the self, as it were, of the
wife and the rest, 1 for these four follow him, so here
also the mind is conceived of as the self of this man
for his completeness. Similarly speech is his wife, for
speech follows the mind as a wife does her husband.
'Speech' here means words conveying an injunction or
prohibition, which the mind receives through the ear,
understands and uses. Hence speech is like a wife to
the mind. These, speech and mind, standing for wife
and husband, produce the vital force for performing
rites. Hence the vital force is like a child.
These rites, which represent the activity of the
vital force etc., are performed with the help of wealth
that is visible to the eye. Hence the eye is human
wealth. Wealth is of two kinds, human and other than
human; hence the qualifying word 'human' to keep
out the other kind. Human wealth such as cattle,
a Son, human wealth and divine wealth.
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which is used in ceremonies, is seen by the eye. Hence
the eye stands for it. Because of this relationship with
it, the eye is called human wealth. For he obtains it,
the human wealth, through the eye, i.e. sees cows etc.
What is the other kind of wealth? The ear is divine
wealth, for since meditation is concerning the gods, it
is called divine wealth, and here the ear corresponds
to that. How? For he hears of it, the divine wealth,
or meditation, through the ear. Hence, meditation
being dependent on the ear, the latter is called divine
wealth. Now in this matter of resemblances what is
the rite that is performed by these beginning with the
self and ending with wealth? This is being answered:
The body is his rite. '.Atman' (self) here means the
body. How does the body stand for the rite? Because
it is the cause of 'the rite. How? For he performs
rites through the body. For the man who considers
himself incomplete, completeness can be attained in
this way through imagination, just as externally it can
be brought about by having a wife and so on. Therefore this sacrifice has five factors, and is accomplished
only through meditation even by one who does not
perform rites. But how can it be called a sacrifice by
Qeing merely conceived as having five factors? Because the external sacrifice too is performed through
animals and men, and both these have five factors,
being connected with the five things described above,
such as the mind. This is expressed by the text: The
animals such as cows, have five factors, and the men
have five factors. Although men also are animals, yet
being qualified for rites, they are distinguished from
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the others, hence they are separately mentioned. In
short, all this, the means and the results of rites, that
exists has fi;qe factors. He who knows it as such,
imagines himself to be the sacrifice consisting of five
factors, attains all this universe as his own self.

SECTION V
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r. That the father produced seven kinds of
food through meditation and rites (I shall disclose). One is common to all eaters. Two he
apportioned to the gods. Three he designed for
himself. And one he gave to the animals. On
it rests eve:cything-what lives and what does
not. Why are they not exhausted, although
they are always being eaten? He who knows
this cause of their permanence eats food with
Pratika (pre-eminence). He attains (identity
with) the gods and lives on nectar. These are
the verses.
Ignorance has been discussed. It has been said
in that connection that an ignorant man worships
another god, thinking he is different from himself, and
that prompted by desire, he, identifying himself with
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a particular caste and order of life and being regulated
by a sense of duty, performs rites such as making
offerings in the fire, which help the gods and others
and make him an object of enjoyment to them. And
as all beings by their rites individually projected him
as their object of enjoyment, so did he by his performance of rites with five factors, such as making offerings
in the fire, project all beings as well as the whole
universe as his objects of enjoyment. Thus everyone
according to his meditation and rites is both the
enjoyer and the object of . enjoyment of the whole
universe. That is to say, everyone is alternately the
cause as well as the effect of everyone else. 1 This we
shall describe in the section on knowledge, the meditation on things mutually helpful (II. v.), showing, as a
step to the realisation of the unity of the self, how
everything is the effect of everything else and helpful
to it. The universe which the ignorant man in question projected as his object of enjoyment through his
meditation and rites with material ends having five
factors, such as making offerings in the fire, being
divided in its entirety into seven parts as causes and
effects, is called the seven kinds of food, being an
object of enjoyment. Hence he is the father of these
different kinds of food. These are the verses, Mantras
describing in brief these varieties of food together with
. their uses, and are called Slokas for that reason.
1 Not HiraJilyagarbha alone, but every being in a partic·
ular cycle who performs meditation and rites according to
the scriptures, is here spoken of as the father of all in the
next cycle.
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2. 'That the father produced seven kinds of
food through meditation and rites' means that
the father indeed produced them through meditation and rites. 'One is common to all eaters'
means, this food that is eaten is the common food
of all eaters. He ·who adores (monopolises)
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this food is never free from evil, for th;is is
general food. 'Two he apportioned to the gods '
means making oblations in the fire, and offering presents otherwise to the gods. Therefore
people perform both these. Some, however, say,
those two are the new and full moon sacrifices.
Therefore one should not be engrossed with
sacrifices for material ends. 'One he gave to
the animals '-it is milk. For men and animals
first live on milk alone. Therefore they first
make a new-born babe lick clarified butter or
suckle it. And they speak of a new-born calf as
not yet eating grass. 'On it rests everythingwhat lives and what does not' means that on
milk indeed rests all this that lives and that does
not. It is said that by making offerings of milk
in the fire for a year one conquers further death.
One should not think like that. He who knows
as above conquers further death the very day
he makes that offering, for he offers all eatable
food to the gods. ' Why are they not exhausted,
although they are always being eaten ?'-means
that the being (eater) is indeed the cause of their
permanence, fol" he produces this food again and
again. ' He who knows this cause of their
permanence' means that the being (eater) is
indeed the cause of their uermanence, for he
produces this food through his meditation for the
time being and rites. If he does not do this, it
will be exhausted. 'He eats food with Pratika' :;
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'Prtltika' means pre-eminence; hence the meaning is, pre-eminently. 'He attains the gods and
lives on nectar ' is a eulogy.
That the father produced seven kinds of food
through meditation and rites : 'Yat' (lhat) is an
adverb modifying the verb 'produced.' The words
'Medha' and 'Tapas' here mean meditation and rites
ltspectively, for these are the topic, and the ordinary
meanings of the words 'Medhii' and 'Tapas' (intelligence and austerity) are out of place. For rites with
five factors, viz. the wife and so forth, were described,
and just after that, meditation, referred to by the
words, 'He who knows it as such,' etc. (I. iv. 17).
Therefore the familiar meanings of the two words
'Medha' and 'Tapas' must not be supposed here.
Hence the meaning of the sentence is : 'The seven
kinds of food which the father produced through his
meditation and rites, I shall disclose.' The last words
should be supplied to complete the sentence. In the
Vedas the meaning of the Mantras, being hidden, is
generally difficult to understand, hence the Brahmal}a1
(this text) proceeds to explain them. Now what is the
mea.nihg of 'That the father produced seven kinds of
food through meditation and rites'? This is being
answered. The text explains the sentence only by the
use of the particle 'hi' (indeed) signifying a well-known
fact. That is to say, the meaning of this Mantra is
1 A portion of the Vedas explaining the Mantras. The
Vedas consist of 1\lantras and Brahma9as.
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well known. The words of the Mantra, 'That the
father produced,' being of the form of a restatement,
it also refers to something well known. Hence the
Briihmax:ta boldly says: The fathe, indeed p,oduced
them th,ough meditation and rites.

Objection : How is this meaning well known?
Reply : In the first place it is evident that the
ignorant man is the father of the means, beginning
with the wife and ending with the rites, whereby the
worlds are achieved as the result, and it has also been
stated in the passage, 'Let me have a wife,' etc.
(I. iv. 17). There it has been said that meditation,
which is divine wealth, rites and a son are the means
whereby the father projects the worlds which are the
results. And what will be stated later on (I. v. 16) is
also well known. Hence it is right to say, 'The father
indeed produced them through meditation and rites.'
Moreover, it is well known in life that desire is concerning results·. And the wife and so forth have been
stated to be objects of desire in the passage, 'This
much indeed is desire' (I. iv. 17). There can be no
desire in the subject-matter of the knowledge of
Brahman (liberation), for it is the oneness of everything. Hence it is implied that one's natural 1 thoughts
and actions, which are not according to the scriptures,
of course lead to a projection of the relative universe
(not liberation). This is also proved by the fact that
the evil results ending in identity with stationary
1

That is, prompted by desire, which is the product ot

i~orance.
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objects, are due to such thoughts and actions. But
~e text seeks to bring out that relation of end and
means among objects which is according to the scriptures/ for it is sought to inculcate an aversion to them
with a view to enjoining the knowledge of Brahman.
For since this entire gross and subtle universe is impure, transitory, consisting of ends and means, painful
and within the category of ignorance, one gets disgusted with it, and for such a one the knowledge of
Brahman has to be introduced.
Now the different uses of the varieties of food are
being stated: One is common to all eaters, is the
wording of the Mantra. Its explanation is given by
the words: This food is the common food of all
eaters. What is it? This that is eaten by all beings
daily. The father, after producing the different kinds
of food, designed this to be the common food of all
eaters. He who adores or is devoted to this common
food, which being eaten sustains the life of all living
beingS--adoration, as we see in life, means devotion,
as when we say, 'One adores a teacher,' 'One adores
a king,' etc.; hence the meaning is: who is chiefly
concerned with enjoying food to prolong his existence,
instead of performing rites to store (good) unseen
resultS-Such a man is never free from evil. Compare
the Vedic Mantra, '(If an ignorant man) obtains food
that is useless (to the gods, it is veritably his death)'
(~. X. cxvii. 6). And the Smrtis, 'One must not
cook only for oneself' tMbh. XII. ccxlix. 5), 'He who
eats without offering to the gods is a thief' (G. III. r2),
1 The other kind being left out of account as being
palpably injurious.
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'The killer of a noble Brahma.J)a 1 wipes (his sin) in the
man who eats his food,' and so on (M. VIII. 3r7).
Why is he not free from evil? For this food which is
eaten by all beings is general food, the common property
of all. And just because it is the food of all, any
morsel that is put into the mouth is seen to be painful
to others, for everyone eagerly expects that it will be
his. Therefore it is impossible even to eat without
causing pain to others. The Smrti too says, 'Since
the sins of men (abide in food, it is a greater sin not
to share it with others).'
Some say that it refers to the food called Vaisvadeva, which is daily offered (in the fire) by householders for the beasts etc. This is wrong, for this
particular food is not observed to be common to all
eaters like that which is eaten by all creatures. Nor
does the specification, 'This that is eaten,' agree with
it. Besides, as this food known as Vaisvadeva is
included in that eaten by all creatures, the latter kind
of food, which is also eaten by outcasts, dogs, etc.,
should be understood, for we see that there is this kind
of food over and above that known as Vaisvadeva.
With regard to it the specification, 'This that is
eaten,' is appropriate. If the words 'common to all
eaters' do not mean this food, it will give rise to a
suspicion that it was not produced and apportioned
by the father. But there is unanimity on the point
that all kinds of food were produced and apportioned
by him. Besides it is not right that one performing
1

fc:etus.

The commoner meaning of the word 'BhrilrJ,a' is a
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the scriptural rite called Vai~vadeva should not be free
from evils. And it has not been forbidden. Nor is
it a naturally hateful type of work like fishing, for
instance, for decent people practise it, and the Sruti
says that sin accrues from its non-performance. But
in the other case there is the possibility of sin, for the
Vedic Mantra says, 'I eat that person as food who
eats food (without giving part of it to others)' (Tai.
III. X. 6).
Two he apportioned to the gods, is the wording
of the Mantra. Which are the two kinds of food that
he produced and apportioned to the gods? Making
oblations in the fire, and offering presents otherwise to
the gods after finishing the former. Because the father
distributed these two kinds of food to the gods, therefore to this day householders at the proper time perform both these, make oblations in the fire, thinking
that they are offering that food to the gods, and after
that offer them presents. Some, however, say that
the two kinds of food the father gave to the gods are
not the above two offerings, but the new and full
moon sacrifices. The first view holds that the above
two offerings are meant, for the Sruti mentions both
(food and offering) as two, and those offerings are very
well known. (This is rebutted as follows:) Although
the number is all right with regard to those two offerings, still the fact that the new and full moon sacrifices
-which too are mentioned by the Sruti-are the food
of the gods, is better known, being revealed by the
Mantras. Besides, when the choice lies between a
principal and a subordinate object (denoted by the
same word), the preference goes to the former. NQw
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the new and full moon sacrifices are more important
than the above two offerings. Hence it is proper to
conclude that they alone are meant by the words, 'Two
he apportioned to the gods.' Becau~ these two kin~
of food, the new and full moon sacrifices, were set
apart by the father for the gods, therefore, to keep
them intact for 'the gods, one should not be engrosserS
with sacrifices for material ends. The word 'l~ti' here
means 'Kamye~p,' sacrifices with material ends. This
is well known from the Satapatha Brahmal}a (I. iii.
5· 10). From the use of a suffix denoting habit we
understand that one must not be primarily engrossed
with the performan~ of these sacrifices with material
ends. 1
One he gave to the animals. What is that one food
which the father gave to the animals? It is milk.
How are we to know that the animals are the owners
of it? This is being explained : For men and animals
first live on milk alone. It must be their food, for how
else would they systematically live on that first? How
do they live on it first? Because men and animals to
this day live on that food, just as the father apportioned it in the beginning. Therefore men of the
upper three castes make a new-born babe lick clarified
butter, in contact with gold, in the post-natal ceremony, or, i.e. afterwar9s, suckle it. The other castes
(who do not have this ceremony) do whichever is
practicable. In the case of animals other than men,
they only suckle the young one. And they speak of
1

'Ont~

So there is no antagonism with such Vedic texts as,
who desires heaven must sacrifice' (n.. XVI: iii. 3).
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of a new-born calf, when somebody asks them how old
it is, as .not yet eating grass, i.e. very young--Still
living on milk. Whether they first take clarified butter
in the post-natal and other ceremonies, or whether
others drink milk, in either case they drink but milk,
for clarified butter, being a modification of milk, is also
milk.
Why is the food of animals, which is the seventh
in order, explained as the fourth? Because it is a
means of rites. Rites such as the Agnihotra are performed with the help of milk. And these rites, which
depend on wealth, are the means of the three kinds of
food to be presently mentioned, which are the results
-as the two kinds of food, the new and full moon
sacrifices mentioned above. Hence, falling under the
category of rites, it is explained together with them.
Moreover, since both (they and it) are equally means,
mere order should give precedence to the natural
sequence due to sense. Besides, this way of explaining facilitates understanding. The different kinds of
food can thus be easily explained without a break, and
their meaning 1 too will be easily grasped. What is the
meaning of, On it rests everything-what lives and
what does not? That on milk indeed, the food of
animals, rests all this, the whole universe in its threefold division according to the body, the elements and
the gods-that lives, the animate kingdom, and that
does not live, stationary objects such as hills. The
word 'indeed,' signifying something well-known, furnishes the explanation. How is the substance called
1

That four of #le~ are means and three are results.
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milk the support of everything? Because it is the
cause. And it is ·a cause in that it is an integral part
·of rites such as the Agnihotra. That the whole
universe is the result of the oblations offered in the
Agnihotra and other rites, is proved by hundreds of
Sruti and Smrti texts. Hence it is quite· proper to
explain the Mantra by the ~ of the word 'indeed.'
It is said in some other Brahmal)as that by
making offerings of milk in the fire for a year one
conquers further death. The 'reference is to the following: In a year three hundred and sixty oblations are
offered (counting morning and evening oblations as
one). That accounts for double the number (splitting
each into two). The bricks called Yaju~mati, used
in making the altar for the Agnihotra, being also of that
number, the oblations are looked upon as these bricks,
and so also are the days of the year. Through this
meditation based on resemblance people attain identity
with Fire, the Prajapati called the Year. By offering
oblations for a year in this way one conquers further
death, i.e. is born after death among the gods, no
more to die. Thus do the Brahmal)a texts run. One
shordd. not think like that. He who knorvs as stated
above, that everything rests on milk, being the result
of the oblations of milk, conquers further death the
very day he makes that offering-he has not to wait
for a year, but attains identity with th' universe in
one day. This is expressed by the text, 'Conquers
further death,' i.e. the sage dying once or getting rid
of the body, is identified with the universe~ and does
not take on ~otlier limited body to make further

14
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death possible. What is the reason of his conquering
further death by attaining identity with the universe?
This is being answered: For he offers all eatable food
to all the gods by means of the morning and evening
oblations. Therefore it is proper that he, by making
himself one with the oblations and attaining identity
with all the gods as their food-being the sum total of
them-does .not die any more. This too has been
stated in another Brahmar:ta: 'Brahman, the self-born
(a man seeking identity with Hiral,lyagarbha) performed rites. He reflected, "Rites do not produce
eternal results. Well, let me offer myself in all beings
(as in a fire) and all beings in me. " Offering himself
in all beings and all beings in himself, he attained the
highest place among all beings, independence and
absolute rulership' (S. XIII. vii. r. r).
Why are they not exhausted, although they are
awlays, continuously, being eaten ? Since the time
when the father producing the seven kinds of food
distributed them to different groups of eaters, they
have been eating those foods, for they live on them.
And they ought to be' exhausted, since everything that
is made must wear out. But they are not dwindling,
for we see the universe remains intact. So there must
be a cause for their permanence. Hence the question,
'Why are they not exhausted? ' It is answered as
follows: The being is ·indeed the cause of their permanence. Just as in the beginning the father was the
producer of the different kinds of food through his
·meditation' and rites with five factors such as the wife,
and their eater too, so those to whom he. gave the foods,
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although they are their eaters, are their fathers as well,
for they produce them through their meditation and
rites. This is expressed as follows : The being who
eats the foods is indeed the cause of their permanence.
How? This is being explained: For he produces this
food of seven kinds that is eaten, consisting of the body
and organs, actions and results, again and again
through his meditation for the time being and rites,
i.e. the efforts of his speech, mind and body. If he
does not do this, not produce for a moment the seven
kinds of food mentioned above through his meditation
and rites, it would be exhausted, or finished, being
continuously eaten. Therefore just as the being is
continuously eating the foods, he is also creating them
according to liis meditation and rites. Hence the
being is the cause of their permanence by continuously
creating them. That is to say, for this reason the foods
are not exhausted although they are being eaten.
Therefore the whole universe consisting of a series of
meditations and rites, means and ends, actions and
resultS--although, being held together by a stream of
work and impressions of innumerable beings in combination, it is transient, impure, flimsy, resembling a
flowing river or a burning lamp, flimsy like a banana
stalk, and comparable to foam, illusion, a mirage, a
dream, and so on-appears nevertheless to those who
have identified themselves with it to be undecaying.
eternal and full of suQstance. Hence for stimulating
our renunciation the text says, 'He produces this food
through his meditation for the time being and rites.
If he does not "do this, it will be exhausted,' for from
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the second chapter the knowledge of Brahman has to
be inculcated for those who are disgusted with this
UIIiverse.
Although three kinds of food are yet to be described, still taking them as already explained along
with the previous ones, the result of knowing these as
they are, is being summed up: He who knows this
cause of their permanence as described above, means
that the being (eater) is indeed the cause of their permanence, for he produces this food through his meditation for the time being and rites. If he does not do
this, it will be exhausted. He eats food with Pratika
is being explained: 'Pratika' means pre-eminence ;
hence the meaning ~s, pre-eminently. He who knows
that the being who is the father of the different kinds
of food is the cause of their permanence, pre-eminently
eats food and never becomes a subsidiary part of it.
Unlike an ignorant man, tliis sage, being the self of the
foods, becomes only their eater, but never a food. He
attains the gods, is identified with the gods, and lives
on nectar: This statement is a eulogy ; there is no new
meaning in it.
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3· ' Three he designed for himself ' means:
The mind, the organ of speech and the vital
force; these he designed for himself. (They
say), 'I was absent-minded, 1 did not see it,'
'I was absent-minded, I did not hear it.' It is
through the mind that one sees and hears.
Desire, resolve, doubt, faith, want of faith,
steadiness, unsteadiness, shame, intelligence and
fear-all these are but the mind. Even if one is
touched from behind, one knows it through the
mind; therefore (the mind exists). And any
kind of sound is but the q1.1gan of speech, for it
serves to determine a thing. but it cannot itself
be revealed. PraJ)a; Apana, Vyana, Udana,
Samana and Ana-all these are but the vital
force. This body is identified with these-with
the organ of speech, the mind and the vital force.
The three kinds of food-results of rites with five
factors-which have been spoken of, being effects and
extensive in scope, were kept separate from the previous ones. The succeeding portion up to the end of
this section is devoted to the explanation of them.
What is the meaning of, Three he designed for himself? It means: The mind, the organ of speecl' and
vital force are the three kinds of food ; these the father,
a&r prodUcing them at the peginning of the cycle,
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designed for himself. Qf these,· there is a doubt regarding the existence and nature of the mind. Hence the
text says: There is a mind apart from the external
organs such as the ear. For it is a well-known fact
that even when there is a connection between the '
external organ, the object and the self, a man does not
perceive that object, which may be just in front, and
when asked, 'Hil,ove you seen this form?' he says, 'My
mind was elsewhere-! was absent-minded, I did not
see it.' Similarly when asked, 'Have you heard what
I have said?' he says, 'I was absent-minded, I did not
hear it.' Therefore it is understood that that something else, viz. the internal organ called mind, which
joins itself to the objects of all the organs, exists, in
the absence of which the eye and other organs fail to
perceive their respective objects such as form and
sound, although they have the capacity to do so, and
in the presence of which they succeed in it. Hence it
is through the mind that everybody sees and hears, for
vision and the like are impossible when the mind is
engaged.
.
After the existence of the mind has been proved,
the text proceeds to describe its nature: Desire, sexattraction and the like, resolve, deciding about a
thing which is before us, that it is white or blue
~nd so on, doubt, notion of uncertainty, faith, belief in
the efficacy of rites directed to invisible ends (the hereafter) as well as in the existence of tlie gods and the
like, want of faith, the opposite notion, steadiness,
supporting the Q<>dy etc. when they droop, unsteadiness, the opposite of that, shame, intelligence and fear
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--all these, all such, are but the mind. They are forms
of the mind or the i,nternal organ. Another reason for
the existence of the mind is being stated : Because eve11
if one is touched by anybody from behind invisibly,
one knows it distinctly, that this is a touch of the hand,
or that this is a touch of the knee, therefore the internal
organ called mind exists. If there is no mind to distinguish them, how can the skin alone do this? That
which helps us to 'distinguish between perceptions is
the mind.
The mind then exists, and its nature too has been
known. Three kinds of food, which :;.re the results of
rites, viz. the mind, the organ of speech ·-and the vital
force, were sought to be explained here in their divisions according to the body, the elements and the gods.
Of these, only the mind. out of the group consisting of
the organ of speech, the mind and the vital force as
relating to the body, has been explained. Now the
organ of speech is to be described. Hence the text
says: And any kind of sound in the world. whether
it is of the articulate kind uttered by creatures with
the help of the palate etc., or it is of the other kind
produced by musical instruments or clouds etc .• is but
the organ of speech. So the nature of the organ of
speech has been stated. Now its function is being_
descriQed: For it, the organ of speech, serves to determine or reveal a thi1tg, but it tannot itself be _revealed,
like things ; it only reveals them, for it is self-luminous
like a lamp etc. The light of a lamp and so forth is
not of course revealed by another light. Similarly the
organ of speech only reveals things, but cannot itself
be revealed by others (of the same category). Thus

IU6
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the Sruti avoids a regressus in infinitum by saying, 'It
cannot itself be revealed.' That is to · say, the very
function of the organ of speech is to reveal.
Now the vital force is being described: Prana,
the function of which is connected with the heart and
is capable of moving to the mouth and nostrils, so
called because it moves forward. Apana, which functions below the he~rt and extends up to the navel ; it
·is called Apana, because it helps excretion. Vyana,
that which regulates the Prai)a and Apana and is the
nexus between them, as also the cause of actions
requiring strength. Udiina, that which causes nutrition, rising up, and so on ; it extends from the sole of
the feet to the head and functions upwards. Samiina,
so callep because of assimilating what we eat and
drink ; it has its seat in the belly and helps the digestion of food. Ana is the generalisation of these particular functions and is concerne<;l with the general activities of the body. Thus all these functions of the
Prax;ta and the rest, as described above, are but the
vital force (Prai_la)..
The Prax;ta, which means the Ana (general nerve
function) in the body with particular functions, has
been described. And its activity also has been explained by a reference to its different functions. So
the three kinds of food' called the mind, the organ of
speech and the vital force as relating to the body, have
been explained. Identified with these, i.e. theh- modifications, or composed of the mind, speech and vital
force of Hirax;tyagarbha-what is it? this body including the organs, the microcosm, called 'self' because

1. 5 .6)
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it is accepted as their self qy ignorant people. That
which has been described in a general way as 'identified with these,' is being elucidated by the specification
with the organ of speech, the mind and the vital force.
The manifestations of those foods belonging to
Hiral).yagarbha as they relate to the elements are being
described:

~ ~ oa;a ~ ; ~~

circli:, ~s;:a~

~:. man~~: II~ II
4· These are the three worlds. The organ
of speech is this world (the earth), the mind is
the sky, and the vital force is that world
(heaven).
These, the organ of speech, the mind and the vital
force, are the three wor.lds called the earth, sky and
heaven. This is being specified: The organ of speech
is this world, the mind is the sky, and the vital force
is that world.

sm ~ 1J;6 ~

j

~~' ~ ~:, snvr:

E1lit~: II~ II

tl}e

5· These are
three Vedas. The organ
of speech is the ~g-Veda, the mind is the YajurVeda and the vital force the Sama-Veda.

~: ~ iii''« 'G.8 ~ ;
~:, snvi\' ~ II ~ II

"""'

~:,
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6. These are the gods, the Manes and men.
The organ of speech is the gods, the mind the
Manes, and the vital force men.

Nm mm dft
snvr: R3n II "

II

~ ; IIi! ~~

·mr,

'11fRU,

I

7· These are the father, mother and child.
The mind is the father, the organ of speech the
mother, and the vital force the child.
Similarly these are the three Vedas,. etc. These
sentences are all easy.

fQm fflfaillCie&~Ai'lilCiaita ~; Wc:ffili!f fqRf
~i"iiQCi\q'l, ~ fimm ; M ~ II t! II
8. These are what is known, what it is
desirable to know, and what is,Unknown. Whatever is known is a form of the organ of speech,
for it is the knower. The organ of speech
protects him (who knows this) by becoming that
(which is known).
These are what is known, what it is desirable to
know, and what is unknown. This is being specified:
Whatever is clearly known is a form of the organ of
speech. The Sruti itself gives the reason: For it is the
knower, being self-luminous. How can that be other
than a knower which brings to light other objects as
well? It will be stated later on, 'Through the organ
of speech, 0 Emperor, a friend is known' (IV. i. 2).
He who knows the particulars of the organ of speech

x.s.xo]
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gets the following result: The organ of speech protects him who knows its manifestations as given above,
by becoming that which is known. ,That is, it becomes
his food, or object of enjoyment, in that form.

~ filfltilii~ MEt'El'llq'l,

ar-it ({ ~

~; "" q;t ~t"'N~ na u
g. Whateve~ it is desirable to know is a form
of the mind, for the mind is what it is desirable
to know. The mind protects him (who knows
this} by becoming that (which it is desirable to
know).
Similarly, whatever it is desirable clearly to know
is a form of the mind, for the mind, since it takes the
form of a doubt (considers the pros and cons of a
thing), is what it is desirable to know. As before, he
who knows the manifestations of the mind gets the
following result: The mind protects him by becoming
that which it is desirable to know, i.e. it becomes his
food· in that form.

qf(wfilanfilililti ~ 8JqJt, Sltun iUrt6iliiEC! ;
mar~ att(Nii!i~ u ~o u
IO. Whatever is unknown is a form of the
vital force, for the vital force is what is unknown.
The vital force protects him (who knows this) by
becoming that (which is unknown).
Likewise whatever is completely unknown, _and
not even suspected,· is a form of the vital force, for
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the vital force is what is unknown, as the Sruti speaks
of it as undefined (Ch. II. xxii. 1). Since the organ
of speech, the mind and the vital force have been
divided into the rorms of what is known, w~at it is
desirable to know, and what is unknown, 1 the statements, ' These are the three worlds, ' and so on, are to
be accepted solely on the authority of the· Sruti. Since
we see these three forms, viz. what is known, etc., are
applicable to everything, it is from the statement of the
Sruti that we are to understand that the meditation is
to be confined to the particular objects as indicated.
The vital force protects him by becoming that, i.e.
becomes his food in the form of what is unknown. We
often see that teachers and parents, for instance, help
their pupils and (very young) children, barely suspected by or unknown to them. Similarly the mind and
vital force ~an be the food of the sage, barely suspected
by and unknown to him (respectively).
The manifestations of the organ of speech, the
mind and the vital force relating to the elements have
been described. The following (three) paragraphs deal
with their manifestations relating to the gods :

~ ~

~' M~"qw.mfir: ;
~a'"~"~, crmft ~, "'"';:wq"fir: 11 tt n

'lfWr

· II. The earth is the body of that organ of
speech, and this fire is its luminous organ. And
1 This is a .wider classification including all the previoua
ones mentioned in paragraphs 4 to 7, and involving a crossdi~sion. N~vertheless we are to take them as they are, since
the Sruti recommends them for meditation.
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as far as the organ of speech extends, so far
· extend!r the earth and so far does this fire.
The earth is the body, or the external container,
of that organ of speech which has been spoken of as
the food of Hirai,J.yagarbha, and this terrestrial fire is
its luminous organ, the content of the earth. The vocal
organ of Hirai,J.yagarbha has two forms: One is the
effect (body), the container and non-luminous: the
other is the instrument (organ), the content and
luminous. Both these, the earth and fire, are but the
vocal organ of Hiral,lyagarbha. And as far as the
organ of speech in its twofold aspect relating to the
body and the elements extends, so far throughout
extends the earth, the effect, as its container, and so
far does this fire, which is the content and the instrument, pervading the earth in its luminous form. The
rest is similar.

m:

~U&Eti ~
~' :Nt)dl(W¥R=trEir~;
&CIIEI~'l a:r.t:, 8~ f.IT:, &IEII"'QIEII~cq: ; aT ~

e*'ati(, em: snun~; a ..~, a ~sew:,·
~ ~ QW:; ;m.:q ~~ q ~~II ~~II
12. Heaven is the body of this mind, ·and
that sun is its luminous organ. And as far as the
mind extends, so far extends heaven, and so far
does that sun. The two were united, and from
that the vital force emanated. It is the Supreme
Lord. 1 It ~ without a rival. A second being is
indeed a rival. He who knows it as such has
no rival.
• This is aUd for the purpose of meditation.

Bl,lHADJIRA]jYAKA UPANI$AD

222

Heaven is the body, the effect, the container, of
this mind that has already been spoken of as the food
of Hirar,tyagarbha, and that sun is its luminous organ,
the content. And as far as the mind in its aspect
relating to the body or the elements extends, so far
extends heaven, which is the container of the mind,
the luminous organ, and so far does that sun, which
is the luminous organ and the content. The two, fire
and the sun, which are the forms of the organ of speech
and the mind relating to the gods, the mother and
father, were united, between the two halves of the
cosmic shell (heaven and earth), the one resolving to
do the function of generation belonging to the father,
the mind, or the sun, and the other that of manifestation belonging to the mother, the organ of speech, or
fire. And from that union the vital force, or Vayu 1
emanated, to function as vibration. It, that which
emanated, is the Supreme Lord, and not only that
but it is also without a rival. What is a rival? A
second being, appearing as an adversary, is called a
r_ival. Hence the organ of speech and the mind,
although they are different entities (from the vital
force), never become its rivals, both being subordinate
to the vital force (on the cosmic plane) as in the Qody.
Incidentally, the result of meditation on this absence
of rivalry is as follows: He, the sage, who knows it,
the 'jital force, as such, as being without a rival, has
no rival.

~ srroR:!lN: ~' WicihtN4E11 ~=
~vP~tiR
1

srrar:, ~ anq:,

;

8illl!lli1e1 ~:, ;:r ~

The cosmic aspect of the vital force, symbolised by air.
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13. Water is the body of this vital force, and
that moon is its luminous organ. And as far as
the vital force extends, so far extends water, and
so far does that moon. These are all equal, and
all infinite. He who meditates upon these as
finite wins a finite world, but he who meditate~
upon these as infinite wins an infinite world.
Water is the body, the effect, the container of the
organs, of this vital force that is the food of Hira~ya
garbha, not of the vital force that has just been
described as the child, and that moon is its luminous
organ, as before. And as far as the vital force in its
aspects relating to the body etc. extends, so far extends
water, and so far does that moon, the content of the
water, the organ, which in its aspects relating to ~he
body and the elements pervades the water. So these
are the three kinds of food, called the organ of speech,
the mind, and the vit~tl force, which were produced .by
the father through rites with five factors. And the
whole universe in its aspects relating to the body and
the elements is pervaded by these. There is nothing
besides these, either of the nature of an effect or an
instrument (body or organ), and Hira~yagarbha is the
sum of these. These, the organ of speech, the mind,
and the vital force, are all equal in extensity-pervade
whatever concerns the animate world in its aspects
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relating to the body and the elements, and for this
very reason they are infinite, for they last as long as
the relative universe. Surely we do not know of any
relative universe apart from the bodies and organs.
And it has been stated (pars. n-r3) that speech, mind
and the vital force consist of the body and organs. He
who, whoever, meditates upon these-which are a part
and parcel of Hiral).yagarbha-in their aspect relating
to the body or the elements, as finite, wins a finite
world-a result which is commensurate with that meditation. That is, he is born as finite, not as one with
these. But he who meditates upon these as infinite,
as consisting of the universe, a part and parcel of all
beings, and unlimited, wins an infi,titc world.
It has been said that the father, after producing
seven kinds of food through rites with five factors,
designed three of them for himself. These, the results
of those rites, have been explained. Now how are
these the results of those rites? This is being answered :
Because those three kinds of food also, we find, have
five factors, for wealth and rites can also be· included
in them. Of' them, the earth and fire, as has been
explained, are the mother, heaven and the sun are the
father, and the vital force (Vayu), which is between
these two, is the child. In order to show how wealth
and rites can be included in them the next two
paragraphs are 'Qeing introduced.
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r4. This Prajapati (HiraQ.yagarbha) has
sixteen digits and is represented by the yea11.
The nights (and days) are his fifteen digits, and
the constant one is his sixteenth digit. He (as
the moon) is filled as well as wasted by the
nights (and days). Through this sixteenth digit
he permeates all these living beings on the newmoon night and rises the next morning. Therefore. on this night one should not take the life of
living beings, not even of a chameleon, in adoration of this deity alone.
This Prajii.pati consisting of the three kinds of
food, who is under consi~eration, is being particularly
described as the year. He has sixteen digits or members aJJtl is 1'epresenterl by the yea1', consists of the
year, or is Time. The nights and. the days, i.e. the
lunar. days, are the fifteeJJ digits of this Prajapati consisting of time, aJJd the coJJstat one, which is ever the
same, is his sixteenth digit. He. is filled as well as
wasted by the JJights, the lunar days. called the digits.
In the bright fortnight the Prajapati who is the moon
is filled by the lunar days beginning with the first,
through the gradual increase of digits, i.e. waxes, till
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he attains the fulness of his orb on the full-moon night,
and is also wasted by them in the dark fortnight
through the gradual decrease of digits, till only the
constant digit is left on the new-moon night. Through
this abiding sixteenth digit called the constant one, he,
the Prajapati who is Time, permeates all these living
beings by means of the water they drink and the herbs
they eat-pervades them in these two forms.-on the
new-moon night and, staying there overnight, rises the
next morning, joined to the second digit.
Thus that Prajapati consists of five factors:
Heaven and the sun as well as mind are the father ;
the earth and · fire as well as the organ of speech are
his wife, the mother ; the vital force is their child ; the
lunar days, or digits, are wealth, for they increase
and decrease like it ; and the fact that these digits,
which are divisions of time, cause changes in the
universe is the rite. Thus this Prajii.pati, as a whole,
emerges as the result of rites with five factors, which
is quite in accordance with his desire, 'Let me have a
wife, so that I may be born. And let me have wealth,
so that I may perform rites ,' (I. iv. 17). It is an
accepted principle in life that the effect is commensurate with the cause. Because this moon on this night
abides in her constant digit permeating all living beings, therefore on this new-moon night one should not
take the life of living beings,, not kill them, not even
of a chameleon, which is naturally vicious and is killed
by people, because the very sight of it is inauspicious.
One may ask : Is not the killing of animals forbidden
by the dictum, ' One must not kill any animal except
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where it is prescribed by the scriptures' (Cf. Ch. VIII.
xv. I)? To this we reply: Yes, it is; the present text,
however, does not make an exception to that rule about
the killing of animals at other times that the new-moon
.night, or even of the chameleon, but is only (a special
prohibition) in adoration of this deity, the moon.

~

t a 'ENce<:

a ~sqitcffitcs"= ,

Sf.iiiQm: '11:sJOifi0:, ~

fic'diM· ~ lfi01':,
a A-ir.m :ew t_dasq •
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~~ ~ 'lii!n',

~ ; a~ ~Jmr, sri\lf"~; EIQIGtaffa
~~ ~' iiki4.. 1 il:al+:cfd, ~,~.

lllfl! II
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15. That Prajapati who has sixteen digits
.and is represented by the year is indeed this man
who knows as above. Wealth constitutes his
fifteen digits, and the body his sixteenth digit.
He is filled as well as wasted by wealth. This
body stands for a nave, and wealth is the felloe.
Therefore if a man loses everything, but he himself lives, people say that he has only lost his
·OUtfit.
He who has been remotely described as tlurt
Prajiipati who has sixteen digits and is represented by
the year, should not be considered to be altogether
remote, because he is directly oQserved as this one.
Who is it? This man who knows the Prajapati consisting of the three kinds of food to be identical with
himself, as described above. What is the similarity
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between them? This is\being explained: Wealth such
as cattle constitutes the. fifteen digits of this man who
knows as ahove, for it increases and decreases, and it
aids the performance of rites. To contribute to his
completeness, the body is the sixteenth digit of this.
sage, corresponding to the constant digit {of the moon).
Like the moon he is filled as well as wasted by wealtiJ.
This is a familiar thing in everyday life·.. This stands
for a nave, is fit to be such. What is it? This body.
And wealth is the felloe. stands for the external outfit, like the spokes and felloes of a wheel. Therefore
even if a man loses everything, suffers that affliction,
but he himself, corresponding to the nave of a wheel,
lives, people say that he has only lost his outfit, been
deprived of his outer trappings, like a wheel losing its
spokes and felloes. That is to say, if he is alive, he
again grows by means of wealth, corresponding to the
spokes and felloes.
Thus it has been explained how a man by the
performance of rites with five factors combined wi~
meditation, the divine wealth, becomes the Prajapati
consisting of the three kinds of food. And it has alsobeen said that wealth such as the wife stands for the
outfit. In the previous portion it has only been known
in a general way that sons, rites and meditation lead
to the attainment of the worlds, but not that there is
a very definite relation between them and those results.
This relation between the means such as the son and
the particular results has to be stated. ' Hence the
following paragraph :
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16. There are indeed three worlds, the
· world of men, the world of the Manes and the
world of the gods. This world of men is to be
won through the son alone, and by no other rite;
i:he world of the Manes through rites; and the
world of the gods through meditation. The
world of the gods is the best of the worlds.
Therefore they praise meditation.
The word 'Atha' is introductory. There are
indeed three worlds attainable by means mentioned in
the scriptures, neither more nor less.-'Indeed' is
intensive.-Which are they? The world of men, the
world of the Manes and the world of the gods. Of
these, this ·world of men is to be won or attained
through the son alone as means, and by no other rite,
nor . meditation. The last two words are understood.
How thi!J world is to be won through the son we shall
-explain later on. The world of the Manes through
ntes alone such as the Agnihotra, neither through the
son nor through meditation. And the world of the
gods through. meditation, neither through the son nor·
through rites. The world of the gods is the best of tM·
three worlds. Therefore they praise meditation. as
.being the means of attaining it.
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17. Now therefore the entrusting: When a
man thinks he will die, he says to his son, 'You
are Bmhman, you are the sacrifice, and you are
the world.' The son replies, 'I am Brahman,
I am the sacrifice, and I am the world.' (The
father thinks: ) 'Whatever is studied is all
unified in the word " Brahman. " Whatever
sacrifices there are, are all unified in the word
"sacrifice. " And whatever worlds there are,
are all unified in the word " world. " All this
(the duties of a householder) is indeed this much.
·He, being all this, will protect me from (the ties.
of) this world. ' Therefore they speak of an
educated son as being conducive to the world.
Hence (a father) teaches his son. When a father
who knows as above departs from this world, he·
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penetrates his son together wi~ the organ of
speech, the mind and the vital force. Should
anything be left undone by him through any slip
the son exonerates him from all that. Therefore
he is called a son. The father lives in this world
. th:r:ough the son. Divine and immortal speech,
mind and vital force permeate him.
Thus the three means called the son, rite and
meditation have been connected with their respective
results, the three worlds. A wife, being an aid to the
obtaining of a son and the performance of rites, is not
a separate means, and has therefore not been separately mentioned. Wealth too, being an aid to the performance of rites, is not a separate means. It is a
well-known fact that meditation and rites lead to the
winning of the worlds by merely coming into existence.
But one does not know how a son, not being of the
nature of an activity, can help to win them. This
has to be explained. Now therefore follows the
entrusting. This is the name of the rite which is going
to. be described. It is called 'entrusting,' because a
father in this manner entrusts his own duties to his
son. When should this be done? This is being
stated : When a man, a father, on account of some
omen or otherwise, thinks he will die, he says to has
son, calling him, 'You M'e Brahman, you are the
sacrifice, and you are the world: The son, thus
addressed, 1'6plies, • I .sm Brahman, I am th6 sacrifice,
and I am tbe· world. ' Having already been instructed,
.he knows what to do : so he says these three sentences.
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Thinking the meaning of these sentences to be
hidden, the Sruti proceeds to explain them. Whatever
is studied has been or remains to be studied, is all
unified in the word 'Brahman.' That is, let the study
of the Vedas which so long was my duty, be· henceforth done by you, for you are Brahman. Similarly
whatever sacrifices there Me, that were to be performed
by ·me, whether I have performed them or not, are all
unified in the word 'sacrifice.' That is, let whatever
sacrifices I used to ~rform, l:!e henceforth performed
by you; for you are the sacrifice. And whatever
worlds there are, that were to be won by me, whether
I have won them or not, are all unified in the word
'world.' Henceforth you should win them, for you
are the world. From now on I entrust to you the
resolve which was mine of dutifully undertaking study,
sacrifices and the conquest of the worlds, and I am
freed from the resolve concerning these ties of duty.
All this the son accepted as it was, having been instructed to that effect.
Guessing this intention of the father, the Sruti
says: All this, the whole duty of a householder, is
indeed this much, viz. that he must study the Vedas,
perform sacrifices and win the worlds. He, being all
this, taking all this load of mine· off me and putting it
on himself, will protect me fro.m this world. The past
tense has been used in the sense of the future, there
being no restriction. about tense in the Vedas. Because
a son who is thus trained will free his father from this
world, i.e. from the tieg of duty on earth, therefore
Bra.hmru:tas speak of an educated" son as being conducive to the world for his father. ·Hence a fathet
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teaches his son, hoping he will be conducive to his
attainment of the world. When a father who knows
as above, who has entrusted his resolve about his
duties to his son, departs from this world, ;he penetrates or pervades his son together with the organ of
speech, the mind and the vita~ force, which are under
consideration. Owing to the cessation of the cause
(false notion etc.) which limited them to the body, the
father's organ of speech, mind and vital force pervade
everything in their cosmic form as the earth, fire and
so on, like the light of a lamp within a jar when the
latter is broken. The father too pervades everything
along with them, for he is identified with the organ
of speech, the mind and the vital force. He thinks, 'I
am the infinite organ of speech, mind and vital force,
whose ma.nifestations have various aspects such as
that relating to the body. ' Therefore it has been
rightly said, ' He penetrates his son together with the
organ of speech, the mind and the vital force, ' for he
follows these. He becomes the self of all including the
son. The idea is this : A father who has a son
instructed in this way remains in this very world as
that son ; that is, he should not be considered to be
dead. Witness another ~ruti, 'This other self of his
is his substitute for the perfonnance of meritorious
rites' (Ai. IV. 4• adapted).
Now the derivation of the word 'Putra ' (son) is
being given: Should anything, any duty, be left u?Zdone by him, the father, through any slip or slight
omission in the middle, the son exonerates him from
aU tlult unfulfilled duty of his standing as an obstacle
to hia attainment of the , world, by fulfilling it him-
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self. The,.efore, because he saves his father by fulfilling _his duties, he is called a son. This is the derivative meaning of the word 'Putra' -One who 'saves' the
father by 'completing' his omissions. The father
although dead, is immortal and lives in this wot'la
through such a son. Thus he wins this world of men
through his son. The world of the Manes and that of
tli.e gods are not won in that way, but simply by the
fact of existence of meditation and rites. These help
to attain the worlds not by undertaking some other
activity like the son, but by simply coming into eXistence. Divine ana immorlaZ speech, mind ana vital
fot'ce, those pertaining to Hirar:tyagarbha, permeate
him, this father who has entrusted his duties to his
son.
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:r8. The divine organ of speech from the
earth and fire permeates him. That is the divine
organ of speech through which whatever he says
is fulfilled.
How does this take place? This will be explained
in this and the next two para~raphs. The Sruti itself
has shown that the son, rites and meditation lead
respectively to the world of men, of the Manes and of
the gods. Here some prattlers (the Mimiithsa.kas)
ignorant of the particular import of the Sruti say that
the means such as the son lead to liberation. The
Sruti has thus gagged them : Beginning with the
statement that rites with five factors are undertaken

.
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with material ends, in the passage, • Let me have a
wife, ' etc. (1. iv. 17), it has, among other things, concluded by connecting the son and the rest with their
respective results. Therefore it is proved that the
Sruti text referring to the (three) debts applies to an
ignorant mat} and not one who has realised the Supreme
Self. It will also be stated later on, ' What shall we
achieve through children, we who have attained this
Self, this world?' (IV. iv. 22).
Others1 say that the winning of the worlds of the
Manes and the gods means turning away from them.
And if ~me has a: son and at the same time performs
rites and meditation together, one turns away from
these three worlds, and through the knowledge of the
Supreme Self attains liberation. Hence, they say, the
means such as the son lead indirectly to liberation
itself. To silence them also, this portion of the Sruti
sets itself to show the results attained by a man who
has a son to whom lie has entrusted his own duties,
who performs rites and who knows the meditation on
the three kinds of food as identical with himself. And
one cannot say that this very result is liberation, for
it is connected with the three kinds of· food, and all the
foods are the effects of meditation and rites, since the
father is stated to produce them again and again, and
there is the statement about decay, ' If he does not do
this, it would be exhausted' (I. v. 2). Thus only
would the mention of the effect and instrument in the
words, 'body' and 'luminous organ· (I. v. II-13), be
appropriate. Besides, the topic is concluded by a
1

Bhartrprapaiica is meant.
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representation of the foods as consisting of name,
form and action : 'This (universe) indeed consists of
three things, ' etc. (I. vi. I). And it cannot be deduced
from this one sentence in question (1. v. I6) that these
three means being combined lead to liQeration in the
case of some, and identity with the three kinds of food
in the case of others, for the sentence only admits of
a single interpretation, viz. that means such as the son
lead to identity with the three kinds of food.
The divine organ of speech, that which relates to
the gods, from the earth and fire permeates him, this
man who has entrusted ·his duties to his son. The
divine organ of speech, consisting. of the earth and
fire, is the material of the vocal organs of all. But
(in an ignorant man) it 1s limited by attachment and
other evils pertaining to the body. ln the case of the
sage, these evils being eliminated, it becomes allpervading, like water, or like the light of a lamp, when
its obstruction has been removed. This is expressed
by the text, 'The divine organ of speech from the earth
and fire permeates him.' And that is the divine organ
of speech, devoid of ,Jhe evils of falsehood etc. and
pure,_ through which whatever he says about himself
or others is fulfilled. That is, his speech becomes
infallible and irresistible.
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Ig. The divine mind from heaven and the
sun permeates him. That is the divine mind
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through which he only becomes happy and
never mourns.
Similarly the divine mind from heaven and the
sun permeates him. And that is the divine mind,
being naturally pure, through which he only becomes
happy and never mourns, not being connected with
the causes of grief.
.,. •
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20. The divine vital force from water and
the moon permeates him. That is the divine
vital force which, when it moves or does not
move, feels no pain nor is injured. He who
knows as above becomes the self of all beings.
As is this deity (Hira1.1yagarbha), so is he. As
all beings take care of this deity, so do they take
care of him. Howsoeve11 these beings may
grieve, that grief of theirs is connected with
them. But only merit goes to him. No demerit
ever goes to the gods.
Likewise the divine Vital jo1ce from wate1 and the
moon permeates him. It is Qeing specified : That is
the divine vital force which, when it moves among the
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different beings, taken individu~lly, or does not move,
when they are taken collectively-Or moves in moving
animals and does not move in stationary objectsfeels no pain, is not affected by fear that causes
sorrow, nor is 4njured or killed. He who knows the
meditation on the three kinds of food a!!! identical with
himself, as described above, becomes the self 'of all
beings, becomes their vital force, their mind and their
speech, and thus, being the self of all beings, becomes
omniscient and the doer of everything as well. This
is the import. As is this deity, Hiral).yagarbha, who
attained this state first, so is he-his omniscience or
omnipotence is never thwarted·. 'He' refers to the
sage who is compared with the other. Moreover, as
·all beings take care of or worship this deity, Hiral).yagarbha, through sacrifices etc-., so do they take care of
him, one who knows as above, constantly offer him
worship' consisting of sacrifices etc.
Now a doubt arises : It has been said that he
becomes the self of all beings. Hence, being identified
with their bodies and organs, he may be affected by
their joys and sorrows. To which the answer is : Not
so, for his understandmg is not limited. It is those
that identify themselves with limited objects who are
seen to be affected by sorrow when, for instance, they
are abused by anybody, thinking he has abused them.
But this sage who is the self of all has no particular
notion of identity with either the oQject that is abused
or the agency that abuses, and cannot therefore be
miserable on that account. And there is no ground
for sorrow as in the case of that due to someone's
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death. As when somebody dies, a man feels miserable, thinking that he was his son or brother-the grief
being due to this relationship, and where this c'luse is
absent, one, although witnessing that death, is not
afflicted, similarly this divine being, who is not identified with limited things, having no defects such as the
false notions about 'mine' or 'yours,' and so on, which
lead to misery, is not affected by it.
This is being expressed : How soever these beings
may grieve, that grief of theirs, the pain due to that
grief and the like, is connected with them, for it is due
to their identification with limited things. But in the
case of one who is the self of all, what can be connected,
or disconnected, and with what? But only merit, i.e.
good results, goes to him, the sage who is enjoying the
status of HiraiJ.yagarbha. He has done exceedingly
meritorious work ; hence only the results of that go to
him. No demerit ever goes to the gads, for there is
no scope for the results of evil actions among them.
That is, misery, which is the result of evil actions, does
not go to them.
Meditation on all three-the organ of speech, the
mind and the vital force-without any distinction has
been described in the passage, 'These are all equal,
and all infinite' (I. v. 13). No speciality attaching to
any one of these has been mentioned. Should one
understand this as it is, or upon examination may
-some distinction be found in any one of these either
for the purposes of a vow or meditation? This is being
answered:
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21: Now a consideration of the vow: Prajapati. projected the organs. These, on being
projected, quarrelled with one another. The
organ of speech took a vow, 'I will go on speaking.' The eye: 'I will see.' The eat'l: 'I will
hear. ' And so did the other organs according to
their functions. Death captured them in the
form of fatigue-it overtook them, and having
overtaken them it controlled them. Therefore
the organ of speech invariably gets tired, and so
do the eye and the ear. But death did not ove~
take this vital force in the body. The organs
resolved to know it. ' This is the greatest
among us that, when it moves or does not move,
feels no pain nor is injured. Well, let us all be
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of its form. ' They all assumed its form. Therefore they ar~ called by this name bf ' PraJ;ta. '
That family in which a man is born who knows
as above, is indeed named after him. And he
who competes with mie who knows as above
shrivels, and after shrivelling dies at the end.
This is with reference to the body.
Now begins a consideration of the vow or act of
meditation-among these organs whose function is to
be observed as a vow? Prajiipati (Viraj), after projecting the beings, projected the organs such as that
of speech, called here 'work,' because they are instruments of work. The particle 'ha' denotes tradition. These, on being projected. quarrelled with one
another. How? The organ of speech took a vow, 'I
will go on speaking, will never stop doing my function
of speaking. If there is anybody who, like me, can
keep at ,his function, let him show his strength.'
Similar!y the eye : 'I will see.' The ear : 'I will hear.'
And so did the other organs according to their respective functions. Death, the destroyer, captured them,
the organs, in the form of fatigue. How? It overtook
them, appeared among those organs, as they were
engaged in their functions, in the form of fatigue, and
having overtaken them it, death, controlled them, i.e.
stopped them from functioillng. Therefore, to this day,
the organ of speech, being engaged in its function of
speaking, invariably gets tired, ceases to function,
being affected by death in the. form of fatigue. And
so do the eye and the ear. But death in the form of

16

BQHAD..lRAJ:VYAKA UPANI~AD

fatigue did not overtake this vital force in the body.
which functions in the mouth. Therefore even now it
functions tirelessly. The other organs resolved to know
ft. 'This is the greatest, foremost, among us, because,
when it moves or does not move, it feels no pain nor
is injured. Well, let us now all be of its form, identify
ourselves with the vital force.' Having decided thus,
they all assumed its form, realised the vital force as
their own self-Observed the function of the vital force
as a vow, thinking their own functions as insufficient
to ward off death. Because the other organs have the
form 9f the vital force in so far as they are mobile, and
have their own form in so far as they perceive objects,
therefore they, the organ of speech and the rest, are
called by this name of 'Pra:f}a.' Nothing can be mobile
except the vital force. And we observe that the
functions of the organs are always preceded by movement.
That family in which a man is born who knows
as above, that all the organs are buj the vital force and
are named after it, is indeed named after him by
people. It is known by the name of the sage, that it
is the family of such and such, as 'the line of Tapati.' 1
This is the result accruing to one who knows as above,
that the organ of speech and the rest are but forms of
the vital force and are named after it. And he who
competes as a rival with one who knows as above, with
the sage who identifies himself with the vital force,
shrivels in this very body, and after shrivelling dies at
the end, he does not die suddenly without suffering.
1

The daughter of the sun.
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This is with reference to the body: Here is concluded
the subject of meditation on the vital force as identical
with oneself in so far as it relates to the body. That
Telating to the gods will be next taken up .
~
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22. Now with reference to the gods: Fire
took a vow, 'I will go on burning.: The sun:
'I will give heat. ' The moon: ' I will shine. '
And so did the other gods according to their
functions. As is the vital force in the body
among these organs, so is Vayu (air) among
these gods. Other gods sink, but not air. Air
is the deity that never sets.

Now the meditation with reference to the gor!s is
being described. It is being decided which deity is the
best for the purpose ·of observing his functions as a
vow. Everything here is as in the preceding paragraph with reference to the body. Fire took a vow,
"/ will go on burning.' The sun: '/ will give heat.'
The moon: 'I will shine.' And so did the other gods
according to their functions. As, with reference to the
body, is the vital force in the body among these organs.
not overtaken by death; nor stopped from functioning
-remaining intact in its vow of functioning as the
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vital force, so is Vayu (air) among these gods such as
fire. Other gods such as fire sink, or set, cease to
• function, like the organ of speech etc. in the body, but
not air, like the vital force in the l;>ody. Therefore air'
is the deity that never sets.. Thus it is decided after
consideration that the vow of one who identifies oneself with the vital force with reference to the body, and
with air with reference to the gods, is unbroken.
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23. Now there .is this verse: 'The gods
observed the vow of that from which the sun
rises and in which he sets. It is (followed)
to-day, and it will be (followed) to-morrow. '
The sun indeed rises from the vital force and
also sets in it. What these (gods) observed then,
they obse!lve to this day. Therefore a man
should observe a single vow-do the functions of
the PriiJ,l3. and Apana (respiration and excretion), lest the evil of death (fatigue) should overtake him. And if he observes it, he should seek
to finish it. Through it he attains identity with
this deity, or lives in the same world with it.
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. Now there is this verse or Mantra that brings out
this very meaning: 'The gods, fire and the rest, and
the organ of speech etc. (in the body), in ancient times,
after consideration observed the vow of that, viz. air
and the vital force, from which the sun rises--externally he rises from air, and as the eye in the body,
from the vital force---and in which, air and the vital
force, he sets in the evening, and when a man goes to
sleep. It is followed by the gods to-day, now, and it
. will be followed by them to-morrow, in future. The
words ' followed by the gods ' are understood. Now
the Brahmal)a briefly explains this Mantra : The sun
indeed rises from the vital force and also sets in it,
What is the meaning of the words, ' The gods observed
the vow of that . . . . It is (followed) to-day, and it
will be (followed) to-morrow'? this is being stated:
What vow these gods, fire and the rest and the organ
of speech etc., observed then, i.e., the vow of air and
of the vital force, they observe to this day, and will
observe unbroken. But the vow of the organ of speech
etc. and of iire and the rest is broken, for we see that
at the time of setting, and when one falls asleep, they
sink in air and the vital force respectively.
Similarly it has been said elsewhere, 'When a
man sleeps, his organ of speech is merged in the vital
force, and so are the mind, the ·eye and the ear.
And when he awakes, these again arise from the vital
force. This is with reference to the body. Now
with reference to the gods: When fire goes out,
it sets in air. Hence they speak of it as having set.
It indeed sets in air. And when the sun sets, he
enters air, and so does the moon ; the quarters too rest
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on air. And they again arise from the air' (~. X. iii. '
3 6-8).
Because this one vow of air and the vital force,
consisting of vibration or movement, persists in thegods such as fire and in the organ of speech etc.since all the gods follow it alone, therefo1'e a man.
another person also, should observe a single vow.
What is that? Do the functions of the PriitJa ana
Apiina. The functions of these two, viz., respiration
and excretion, never stop. Therefore, giving up the
functions of all other organs, he should observe this
one vow, lest the evil of death in the form of fatigueshould oveftake him.
'Lest' denotes apprehension.
'If I swerve from this vow, I am sure to be overtaken
by death' -with this dread at heart he should observe·
the vow of the vital force. This is the idea. And if
he obsefves it, does take up the vow of the vital force,
he should seek to finish it. If he desists from this
vow, the vital force and the gods would be flouted.
Therefore he must finish it. Through it.· the observance of this vow of identification with the vital force,
thinking, 'The vocal and other organs in all beings as.
well as fire and the other gods are but a part and
parcel of me, and I, the vital forct>, the self, initiate
all movement,' he attains identity with this deity. the
vital force, 1 Of lives in the same wofld with it. This
latter result takes place when the .meditation is not up
to the mark.
1

Of which Hiral)yagarbha is the cosmic aspect.

SECTION VI
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I. This (universe) indeed consists of three
things: name, form and action. Of those
names, speech (sound in general) is the Uktha
(source), for all names spring from it. It is their
5aman (common feature), for it is common to all
names. It is their Brahman (self), for it sustains
all names.

The differentiated universe consisting of means
and ends, which was introduced as the subject-matter
of ignorance, with its results culminating in identification with the vital force, as well as its state prior to
manifestation denoted by 'the word 'undifferentiated,'
like a tree and its seed-all this indeed consists of three
things. What are they? Name, form and action, all
non-Self, and not the Self that is the Brahman, immediate and direct. Therefore one should turn away
from it. This is the import of this section.
One
whose mind· is not averse to this non-Self, has no inclination to meditate upon the Self, one's own world,
as 'I am Brahman,' for the two tendencies--one
going outwards and the other devoting itself to the
inner Self-are contradictory. <:om pare the following
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from the Katha Upanil;lad (IV. 1): 'The self-born
Lord injured the organs by making them outgoing in
their tendencies. Therefore they perceive only external
things, but i10t the inner·Self. Once in a while so~e
steady man, desiring immortafity, turns his gaze inwards and sees the inner Self.'
·
How can one establish the fact that this differentiated and undifferentiated universe made up of actions, their factors and their results, consists only of
name, form and action, and is not the Self? This is
being answered: Of those names as set forth (in the
preceding portion), speech, i.e. sound in. general--for
it has been stated, 'And any kind of sound is but the
organ of speech' (1. v. 3)-is the Uktha, the cause or
material of these particular names, as the salt rock is
of particles of salt. This is expressed by the text :
For all names, the differentiations such as Yajfiadatta
and Devadatta, spring from it, this generality of
names, like particles of salt from the salt rock. And
an effect is not separate from its cause. Also particulars are included in the generaL How does the
relation of general and particulars apply here? It,
sound in general, is their Saman, so called because of
sameness, i.e., common feature. For it is common to
all names, which are its own particular forms. Another
reason is that the particular names, being derived from
it, are not different from it. And we see that something which is derived from another is not different
from it, as a jar, for instance, is not different from
clay. How are particular names derived from speech?
This is being explained: Because it, what is designated
by the word 'speech,' is their Brahman, ~elf, for names
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are derived from speech, since they have no reality
apart from sound. This is being demonstrated: For
it, sound in general, sustains or supports all names or
particular sounds by giving them reality.
Thus on
account of their relation as cause and effect, and as
general and particulars, and the one giving the other
reality, particular names are proved to be just sound.
Similarly in the next two paragraphs all this is to be
applied as here set forth.
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2. Now of forms the eye (anything visible)
is the Uktha (source), for all forms spring from
it. It is their Saman (common feature), for it is
common to all forms. It is their Brahman (self),
for it sustains all forms.

Now of forms, white, black, etc., the eye, i.e.
'anything that is perceptible to the eye, form in general,
or whatewr is visible, which is here denoted by the
word 'eye,' (is the Uktha). For all forms spring from
it. It is their Siiman, for it is common to all forms,
It is their Brahman, for it sustains all forms.
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3· And of actions the body (activity) is the
Uktha (source), for all actions spring from it.
It is their Saman (common feature), for it is
common to aU actions. It is their Brahman
(self), for it sustains all actions.
These three
. together are one-this body, and the body,
although one, is these three. This immortal
entity is covered by truth (the five elements):
The vital force is the immortal entity, and name
and form are truth; (so) this vital force is
covered by them.
Now all particular actions consisting of thought
and perception as well as movement are being summed up in activity in general. How? Of all particular
actions the body, i.e. activity in general, is the Uktha.
The activity of the body is here called the 'body,' for
it has been stated that one works through the body.
And all activity is manifested in the body.
Hence
action or activity in general, having its !;eat in the
body, is designated by the word 'body.' The rest is
to be explained as before. These three, viz. name,
form and action described above, combining togethef,
being the support of one another and the cause of one
another's manifestation, and merging in one another,
like three sticks supporting one another, are one. In
what form are they unified? This is being stated:
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This body, this aggregate of body and organs. This
has been explained under the three kinds of food,
'This body is identified with these,' etc. (1. v. 3). The
whole differentiated and undifferentiated universe is
this much--eonsists of name, form and action. And the
body, although one, viz. this aggregate of body and
organs, yet existing in different forms in its aspects
relating to the body, the elements and the gods, is
these three, name, form and action. This immortal
entity, presently to be mentioned, is covered by truth.
This sentence is being explained: The vital force,
which is of the nature of an organ, which supports the
body from within, and is (a limiting adjunct of) the
Self, is the immortal entity. And name and form,
represented by the body, which is an effect, are truth.
(So) this vital force, which is active and supports name
and form, is covered or hidden (by them), which are
external, made up of the body, subject to origin and
destruction, and mortal. Thus the nature of the
relative universe, which is the subject-matter of ignorance, has been pointed out. After this the Self, which
is the subject-matter of knowledge, has to be studied.
Hence the second chapter is being commenced.

CHAPTER II
.SECTION I
'The Self alone is to be meditated upon' (I. iv.
n is to search after everything ; and
that Self, being dearer than everything else, is to be
searched after. The passage, 'It knew only Itself as,
"I am Brahman" ' (f. iv. IO), shows that the Self
alone is the subject-matter of knowledge. And what
is concerned with seeing differences is the subjectmatter of ignorance, as indicated in the passage, '(He
who worships another god thinking), "He is one, and
I am another," does not know' (Ibid.). 'It should be
realised in one form only' (IV. iv. 20), 'He goes from
death to death who sees difference, as it were, in It'
(IV, iv. I9 ; Ka. IV: IO)-in such passages as these all
the Upan~ads differentiate the subject-matter of knowledge from that of ignorance.
7) ; to search after

Of these the whole· subject-matter of ignorance has
been explained up to the end of the first chapter, by
assigning the differences regarding ends and means to
their respective places. And that entire subject-matter
of ignorance which has been so explained is of two
kinds: Internally it is the vital force, the sustainer and
illuminer, and immortal-comparable to the posts etc.
of a house. Externally it is denoted by the word
'truth,' which is an effect, non-luminous, subject to
birth and death, and mortal-Corresponding to the
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straw, Kusa grass and earth in a house. 'By that is
the vital force (denoted by the word 'immortality')
covered' -thus it has been concluded.
And that
same vital force has various ramifications according to
the different external media through which it manifests itself. It is said that the vital force is one god.
Its one common external body, with the sun etc. as its
different parts, is variously designated by such tenns
denoting the body as Viriij, Vaisviinara, the self of a
human form, Prajiipati, Ka and Hira!fyagarbha. To
think that Brahman, one and manifold, is this much
only, that there is nothing more than this, and that he
is completely limited by each body, conscious, the
agent and experiencer, has obvious reference to the
subject-matter of ignorance.
A Briihma!fa named
Giirgya who has accepted this (conditioned) Brahman
as his self, is put forward as the speaker ; while Ajiitasatru, who believes in the opposite kind of Brahman
as his self, is the listener.
This method is adopted because if a subject is
presented iri the form of a story comprising a prima
facie view and a conclusion, it is easily understood by
the listener. If, on the contrary, it is preseqted only
through sentences that convey the bare meaning, as in
the case of logic, it is very difficult to understand,
because the truth is highly abstruse. As has been
elaborately shown in the Katha Upanil?ad, in such
passages as, 'That which is rare for many even to
hear of,' etc. (II. 7), that Brahman is intelligible only
to a highly purified divine inrellect and unintelligible
to an ordinary intellect. So also in the Chhandogya
Upani~ad,
'He only knows who has got a teacher'
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(VI. xiv. 2), and 'Knowledge received from the
teacher alone (is best)' (Ch. IV. ix. 3). And in the
Gita, 'Sages who have realised the truth will instruct
you in knowledge' (IV. 34). Here too the great
abstruseness of Brahman will be set forth in elaborate
detail in the conversation between 5akalya and Yajfiavalkya: Hence the attempt to present the truth in the
form of a story comprising a prima facie view and a
conclusion is quite .reasonable·.
Moreover, the story is meant to teach rules of
conduct. If the teacher and the student be such and
such, then the import underlying the story is understood. The story also forbids the use of mere argumentation, as given out in the following Sruti and
Smrti passages, 'This understanding is not to be
attained through argument' (Ka. II. g), and 'To one
who has been burnt by logic-chopping (this instruction
is) not (to be given)' (Mbh. XII. cclii. r8). That faith
is a great factor in the realisation of Brahman is·
another implication of the story, because in the story
Gargya and Ajatasatru are seen to have great faith.
'One w~~ has faith attains knowledge,' also says the
Smrti (G. IV. 39) .
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family called Proud Balaki, who was a speaker.'
He said to Ajatasatru, the King of Benares, ' I
will tell you about Brahman. ' Ajatasatru said,
'For this proposal I give you a thousand (cows).
People indeed rush saying, "Janaka, Janaka."
(I too have some of his qualities.)'
·
There was at some past date a man holding the
prima facie view and knowing only the conditioned
Brahman which is the subject-matter of ignorance, of
the Garga family, descended from Garga, called Proud
Biiliiki. 'Proud,' because of his very ignorance about
the real Brahman. 'BaHiki'-the son of Balaka. The
particle 'ha' refers to tradition as set forth in the story.
Who was a speaker, one skilled in expounding,
eloquent. He said to Ajiitasatru, the King of Ben.ares,
after approaching him, 'I will tell you about Brahman: Thus accosted, Ajiitasatru said, 'For this proposal that you have made to me I give you a thousand
cows.' ·The idea is, that little statement is the reason
for the gift of a thousand cows. Why is the instruction
about Brahman itself not made the reason for this gift,
instead of the mere proposal about it? Because the
Sruti itself sets forth the King's intention. The two
sentences, 'Janaka is benevolent,' and 'Janaka loves
to hear,' have been condensed into the two words
'Janaka, Janaka.' Indeed signifies a well-known fact.
The King means : J anaka is benevolent, and he likes
to hear about Brahman ; so people who want tc hear
or speak about Brahman or want some present rush
1 The same topic is dealt with in the fourth and last
chapter of the Kau~itaki Upani~ad also.
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to him. Therefore (by your proposal) you have given
me too a chance to demonstrate all those qualities.
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2. Gargya said, ' That being who is in the
sun, I meditate upon as Brahman. ' Ajatasatru
said, ' Please don't talk about him. I meditate
upon him as all-surpassing, as the head of all
beings and as resplendent. ' He who meditates
upon him as such becomes all-surpassing, the
head of all beings and resplendent.
When the King was thus eager to listen and turned
towards him, Gargya said, 'The being who identifies
himself both with the sun and the eye, and who having
entered the body through the eye resides in the heart
as the ego, the experiencer and agent-that being I
meditate or look upon as Brahman in this aggregate
of body and organs. Therefore I ask yon to meditate
upon that being as Brahman.' Thus addressed,
Ajatasatru replied stopping him by a gesture of the
hand, 'Please don't talk about him, this Brahman, as
something to be known.' The repetition of the
negative particle is for stopping further speech.
'When both of us know the same Brahman, you insult
me by trying to make me out as ignorant. Hence
please don't discuss this Brahman. If you know of
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any other Brahman, you should tell me of that, and
not of what I already know. If, however, you think
that I know only Brahman, btit not his particular
attributes nor the results of meditating upon them,
please don't think so, for I know all that you speak
of. How? All-surpassing, who exists surpassing all
beings ; also the head of all beings ; and resplendent.
being endowed with resplendence. I metlitate upon
the Brahman with these attributes as the agent and
experiencer in this aggregate of body and organs.'
And one who meditates upon such conditioned Brahman obtains results accordingly. He who meditates
upon him as such becomes all-surpassi1Jg, the head of
all beings and resplendent, for the results must correspond with the particular attributes meditated upon.
&I the Sruti says, 'One becomes exactly as one
meditates upon Him' (S. X. v. 2. 20).
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3· Giirgya said, 'That being who is in the
moon, I meditate upon as Brahman.' AjataSa.tru said, ' Please don't talk about him. I
meditate upon him as the great, white-robed,
radiant Soma. ' 1 He who meditates upon him
1 The word means the moon as well as a famous creeper
of ancient India which together with its juice was indispensable to sacrifices.
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as such has abundant Soma pressed in his
principal and auxiliary sacrifices every day, and
his food never gets short.
When Ajata.Satru in the course of the dialogue
refuted the presentation of the sun as Brahman, Gii.rgya
put forward another, viz. the presentation of the moon
as Brahman. That being who is in the moon and also
in the mind as the experiencer and agent-all this is
as in the previous paragraph. His attributes are :
Great in size ; white-robed, because the vital force
(which identifies itself with the moon) has an aqueous
body; and radiant Soma. Considering the moon and
the drink-yielding creeper Soma that is pressed in
sacrifices to be one, I meditate upon that as Brahman.
He who meditates upon Brahman as such, with the
above-mentioned attributes, has abundant Soma pressed in his principal sacrifices and all the more in his
auxiliray sacrifices every day. That is, he has the
means of performing both kinds of sacrifices. And his
food never gets short, because he meditates upon
Brahman as consisting of food.
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4· Gargya said, ' That being who is in
lightning, I meditate upon as Brahman. ' Ajata-
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Sa.tru said, 'Please
meditate upon him
meditates upon him
.and his progeny too
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don't talk about him. I
as powerful. ' He who
as such becomes powerful,
becomes powerful.

Likewise there is one god in lightning, the skin
and the heart. Powerful is the attribute. The result
·of this meditation is that he becomes powerful, and
his progeny too becomes powerful. Because lightning
may be of diverse forms, the result of the meditation
reaches his progeny as well as himself.
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5· Gargya said, 'This being who is in the
€ther, I meditate upon as Brahman. ' Ajatasatru said, ' Please don't talk about him. I
meditate upon him as full and unmoving.' He
who meditates upon him as such is filled with
progeny and cattle, and his progeny is never
€xtinct from this world.
Likewise there is one god in the ether, in the
ether enclosed by the heart and in the heart. F"ll and
unmoving are the two attributes. The result of meditation on Brahman with the attribute of fullness is that
he is filled with progeny and cattle, while that of
meditation on the attribute of immobility is that his
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progeny is never extinct from this world-the continuity of his line.
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6. Giirgya said, ' This being who is in air,
I meditate upon as Brahman. ' Ajiitasatru said,
' Please don't talk about him. I meditate upon
him as the Lord, as iiTesistible, and as the unvanquished army.' He who meditates upon him
as such ever becomes victorious and invincible,
and conquers his enemies.
Likewise there is one god in air, the vital force
and the heart. The Lord, i"esistible and the unvanquished army, one that has never been defeated by
enemies, are the attributes. 'Army,' because the
Maruts (the air-gods) are known to be a group. And
the result of the meditation is that he ever becomes
victorious and invincible by enemies', and conquers his
enemies.
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7· Gargya said, 'This being who is in fire,
I meditate upon as Brahman. ' Ajatasatru. said,
• Please don't talk about him. I meditate upon
him as forbearing. ' He who meditates upon
him as such becomes forbearing, and his progeny
too becomes forbearing.
There is one god in fire, speech and the heart.
Forbearing, tolerant of others, is the attribute. As
fire has many forms, the result includes the progeny,
as before.
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8. Gargya said, 'This being who is in water,
I meditate upon as Brahman. ' Ajatasatru said,
' Please don't talk about him. I meditate upon
him as agreeable.' He who meditates upon him
as such has only agreeable things coming to him,
and not contrary ones; also from him are born
children who are agreeable.
There is one god in water, the seed and the heart.
Agreeable, i.e. not contrary 'to the Srutis and Smftls,
is. his attribute. The result is that only agreeable
things, those in accordance with the injunctions of the
Srutis and Smrtis, come to him, not adverse ones.
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Another result is that from him are born children who
are such (i.e. obeying the scriptures).
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g. Giirgya said, 'This being who is in a
looking-glass, I meditate upon as Brahman.'
Ajiitasatru said, 'Please don't talk about him.
I meditate upon him as shining. '
He who
meditates upon him as such becomes shining,
and his progeny too becomes shining. He also
outshines all those with whom he comes in
contact.
There is one god in a looking-glass and m other
reflecting objects such as a sword, and in the intellect,
which is pure of material. Shining, naturally bright,
is the attribute. The result of the meditation is likewise. The progeny is included in the result, because
there are many shining objects.
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10. Gargya said, 'This sound that issues
behind a man as he walks, I meditate upon as
Brahman. ' Ajatasatru said, ' Please don't talk
about him. I meditate upon him as life. ' He
who meditates upon him as such attains his full
term of life in this world, and life does not depart
from him before the completion of that term.

Considering the sound that issues behind a man
as he walks and the vital force which is the cause of
life in this body to be one, he says, 'This sound,' etc.
Life is the attribute. The result of the meditation is
that he attains his full term of life in this world. as
acquired through his past work, and even though
troubled by disease, life does not depart from him
before the completion of that term, measured by that
past work .

a ..::-.'~'q'q

~

qpq:, q

. liQ\
,...

u;~

~

ft .
o;crec•tt

..n~ d8 ; ~ itelr'EIIIifld~:, m ~~
fQr:, mft~s;rqq d6 'If atti!td!fC14:1 da ;
~ q ~~ flti1qf41'l. (

~' i110QtiS(Oi·

f~~ II t~ II
II. Gargya said, 'This being who is in the
quart(lrs, I meditate upon as Brahman.' Ajatasatru said, ' Please don't talk about him, I
meditate upon him as second and as nonseparating. He who meditates upon him as
such gets companions, and his followers never
depart from him.
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There is one god in the quarters, the ears and the
heart, viz. the ASvins, the twin-gods who are never
separated from each other. His attributes are: being
attended with a companion and not being separated
from one another, the quarters and the Asvins having
these characteristics. And the man who meditates
upon this gets that as a result, viz. being attended by
companions and not being deserted by his followers.
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I2. Gargya said, ' This being who identifies
himself with the shadow, I meditate upon as
Brahman.' Ajatasatru said, 'Please don't talk
about him. I meditate upon him as death. ' He
who meditates upon him as such attains his full
term of life in this world, and death does not
overtake him before the completion of that term.
There is one god in the shadow or external darkness, internally in ignorance, which is a veil, and in
the heart. His attribute is death. The result of the
meditation is as before, the only difference bei~g that
in the absence of premature death he is free from
suffering due to disease etc.
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13. Gargya said, ' This being who is in the
self, I meditate upon as Brahman.' Ajatasatru
said, ' Please don't talk about him, I meditate
upon him as self-possessed.' He who meditates
upon him as such becomes self-possessed, and
his progeny too becomes self-possessed. Gargya
remained silent.
There is one god in the self or Hirai,lyagarbha, in
the intellect and the heart. His attribute is selfpossessed. The result of the meditation is that he
becomes self-possessed, and his p1ogeny too becomes
self-possessed. It should be noted that since the intellect is different according to each individual, the
result is extended to the progeny also.
When his conceptions of Brahman were thus
rejected one by one owing to the King's having
already known them, Ga1gya, with his knowledge of
Brahman exhausted, had nothing more to say in reply
and 1emained silent, with his head bent down.
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14. Ajatasatru said, ' Is this all?' ' This is
all.' ' By knowing this much one cannot know
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(Brahman).' Gargya said, 'I approach you as
a student.'
Seeing Giirgya in that state Ajatasatne said, 'Is
this all the knowledge of Brahman that you have? Or
is there anything else?' The other said, 'This is all.'
Ajii.ta.Satru said,
'By knowing this much one cannot
claim to know Brahman. Why then did you proudly
say you would teach me about Brahman?'
Objection : Does it mean that this much knowledge amounts to nothing?
Reply : No, for the Sruti describes meditations
with particular results. Those passages cannot certainly be construed as mere eulogy. For wherever a
meditation has been set forth, we find phrases conveying original injunctions as for instance, 'All-surpass~
ing, (the head) of all beings' (II. i. 2). And corresponding results are everywhere distinctly mentioned.
This would be inconsistent were the passages merely
eulogistic.
Objection: Why then was it said, 'By knowing
this much one cannot know (Brahman)?'
Reply : There is nothing wrong in it. It has a
relation to the capacity of the aspirant. Giirgya, who
knew only the conditioned Brahman, proceeded to
teach Ajii.ta.Satru, who was the listener, about Brahman. Therefore the latter, who knew the unconditioned Brahman, was right in saying to Gargya, 'You
do not know the true or unconditioned Brahman that
you proceeded to teach me about.' If he wanted to
refute Gargya's knowledge of the conditioned Brahman
too. he would not say, 'By knowing this much'; he
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would simply say, 'You know nothing.' Therefore
we admit that in the sphere of ignorance there are all
these phases of Brahman. Another reason for saying,
'By knowing this much one cannot know (Brahman),'
is that this knowledge of the conditioned Brahman
leads to that of the Supreme Brahman.
That these
phases of Brahman consist of name, form and achon
and have to be known in the sphere of ignorance, has
been shown in the first chapter. Therefore the statement, 'By knowing this much one cannot know
(Brahman),' implies that there 1s some other phase of
Brahman which should be known.
Giirgya, being
versed in the code of conduct, knew that that knowledge must not be imparted to one who was not a
regular student. So he himself said, 'I approach you
as would any other student approach his teacher.'
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15. AjataSa.tru said, ' It is contrary to usage
that a Brahrnai].a should approach a K!?atriya
thinkin{,"' " ;He will teach me about Brahman."
However 'I will instruct you.' Taking Gargya
by the hand he rose. They carne to a sleeping
man. (AjataSa.tru) addressed him by these
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names, ' Great, White-robed, Radiant, Soma.'
The man did not get up. (The King) pushed
him with the hand till he awoke. Then he got up.
AjataSatru said: It is contrary to usage-what is
so?-that a BrahmatJa, who comes of a superior caste
qualified to be a teacher, should approach a K~atriya,
who is by custom not a teacher, in the rale of a
student, with a view to receiving instruction from him
about Brahman. This is forbidden in the scriptures
laying down rules of conduct. Therefore remain as a
teacher ; I will anyway instruct you about the true
Brahman which should be known, knowing which one
can claim to have a knowledge of Brahman.
Seeing Gargya abashed, in order to set him at
ease, ke took him by the hand and rose. They, Gargya
and Ajata.Satru, came to a man who was asleep in a
certain part of the palace. Coming to him he addressed the sleeping man by these names, 'Great, Whiterobed, Radiant, Soma.' Even though thus addresSed,
the sleeping man did not get up. Finding he did not
awake, (the King) pushed kim again and again with
the hand till ke awoke. Then ke got up. From this
it was evident that the being whom Gargya wanted to
convey was not Brahman, the agent and experiencer
in this body.
Objection : How do you know that the act of
going ~o the sleeping man, calling him and his not
getting up indicate that the Brahman advocated by
Gargya is not (the true) Brahman?
Reply: In the waking state, as the being whont
Gargva put forward as Brahman, the agent and ex-
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periencer, is in touch with the organs, so is the being
put forward by Ajata.Satru- who is the master of the
other being-in touch with them, as a king is with his
servants. But the grounds of ascertaining the difference between the two beings put forward by Gargya
and Ajat~atru, that stand in the relation of servant
and master respectively, cannot be discriminated, because they are then mixed up. That is to say, the
cxperiencer is the seer or subject, and not an object,
and that which is not the expericncer is an object, and
not the subject ; but these two, being mixed up in the
waking state, cannot be shown separately. Hence
their going to a sleeping man.

Objection : Even in the sleeping man there is
nothing to determine that when addressed by special
names, only the experiencer will perceive, and not the
non-experiencer.
Reply : Not so, for the characteristics of the
being whom Gargya means are well-defined. That
vital force which is covered by 'truth' (name and
form constituting the gross body), which is the self (the
subtle body) and immortal, which does not set when
the organs have set (are inactive), whose body is
water, which is white-robed, great, on account of
being without a rival, and is the radiant Soma consisting of sixteen digitS-that vital force remains just as
it is known to be, doing its function, with its (active)
nature intact. Nor does Gargya mean that any other
agency contrary to the vital force is active at that
time. Hence it should know when called by its own
names ; but it did not. Therefore by the principle
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of the residuum the Brahman meant by Gargya is
proved not to be the experiencer.

If the Brahman meant by Giirgya were the experiencer by its very nature, it would perceive objects
whenever it came in contact with them. For instance,
fire, whose nature it is to burn and illumine, must
always burn any combustible it gets, such as straw or
tender grass, and also illumine things. If it does not,
we cannot assert that fire burns or illumines. Likewise,
if the vital force advocated by Gargya were by nature
such that it would perceive sound and other objects
that came within its range, it would perceive the words
'Great, White-robed.' etc.. which are appropriate
objects for it ; just as fire invariably burns and illumines
straw, tender grass, etc., that come in contact with it.
Therefore, since it did not perceive sound etc. coming
within its range, we conclude that it is not by nature
an experiencer ; for a thing can never change its nature.
Therefore it is conclusively proved that the vital force
is not the experiencer.
Objection : May not the non-perception be due
to its failure to associate the particular names by
which it was addressed with itself? It may be like this:
As when one out of a number of persons sitting
together is addressed, he mav hear, but may not
particularly understand that it is he who is being
called, because of his failure to associate his particular
name with himself, similarly the vital force does not
perceive the words addressed to it. because it fails to
understand that the names such as 'Great' are its own
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and to associate them with itself. and not because it
is other than the knower.
Reply : Not so, for when the vital force is admitted to be a deity, the non-association in question
is Impossible. In other words, one who admits that
the deity identifying himself with the moon etc. is thP.
vital force in the body, and is the experiencer (self),
must also admit, for the sake of intercourse with him.
that he associates himself with his particular names.
Otherwise no intercourse with him will be possible in
the acts of invocation etc.
Objection : The objection is not proper, since
according to the view that makes the experiencer (self)
other than the vital force, there is a similar nonperception. In other words, one who posits a different
experiencer from the vital force must admit that it too,
when called by such names as 'Great,' should hear
them, because those names then apply to it. But we
never see it do this when called by those names.
Therefore the fact that the vital force fails to hear the
call is no proof that it is not the experiencer.
Reply : Not so, for that which po&-"Csses something as a part of it cannot identify itself with only
that much. According to the view that holds the
expcriencer to be other than the vital force, the latter
is one of its instruments, and it is the possessor of
them. It does not identify itself with only the deity
of the vital force, as one does not with one's hand.
Therefore it is quite reasonable that the experiencer,
identifying itseff with the whole, does not hear when
addressed by the names of the vital force. Not so,

272

BQHADARA~YAKA

VPANI[iAD

[z.I.I5

however, with the latter when it is addressed by its
special names. Besides, the self does not identify
itself with just a deity.
Objection : Such a view is untenable, because
we sometimes see that the self does not hear even when
called by its own name. For instance, when a man is
tast asleep, he does not sometimes hear even when
called by his conventional name, say Devadatta.
Similarly the vital force, although it is the experiencer,
does not hear.
Reply : Not so, for there is this difference
between the self and the vital force that the former
sleeps, but the latter does not. When the self is asleep,
its organs do not function, being absorbed in the vital
force. So it does not hear even when its own name
is called. But if the vital force were the experiencer,
its organs should never cease to function, nor should
it fail to hear the call, since it is ever awake.
Objection : It was not proper to call it by its
unfamiliar names. There are many familiar names
denoting the vital force, such as Prat:Ja. Leaving them
aside, to call it by unfamiliar names such as 'Great'
was not proper, for it- is against convention. Therefore
we maintain that although it failed to hear, the vital
force is the experiencer.
Reply : No, for the purpose of using those unfamiliar names was to refute Ple contention 'that the
deity of the moon is the experiencer. To be explicit:
That the vital force which is in this body and ever
awake is not the experiencer, has already been proved
simply by its failure to hear the call. But names
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denoting the deity of the moon were addressed to it to
disprove Gargya's contention that the vital force,
which is the same as the deity of the moon, is the
experiencer in this body. This purpose could not be
served if the vital force were addressed by its popular
names. By the refutation of the vital force the contention that any other organ is the experiencer is also
refuted, because no organ can function at that time,
all being absorbed in the vital force. (And no other
deity can be the experiencer), for there. is no such
deity.
Objection : There is, for a number of gods with
particular attributes have been mentioned in the portion beginning with 'All-surpassing' and ending with
'Self-possessed.'
Reply : Not so, for all the Srutis admit them to
be unified in the vital force, as in the illustration of
the spokes and nave. Moreover, in the passages,
'Covered by truth'' (I. vi. 3), and 'The vital force is
the immortal entity' (Ibid.), no other experiencer
besides the vital force is admitted. 1 Also, in the
passages, 'This indeed is all the gods' (J. iv. 6), and
'Which is that one god? The vital force' (III. ix. g),
all the gods have been shown to be unified in the vital
force.
Similarly none of the organs can be put forward
as the experiencer ; for in that case it would be im:.
J:.IOsSible to connect memory, perception, wish, etc. in ·
the same subject, as in the case of different bodies.
What one person has seen another cannot recollect, or
1

In the position taken by

18

G~gya.

·[z.z..,rs

perceive, or wish, or recognise. Therefore· none of the
organs can by any means be the experiencer. Nor
can mere (momentary) consciousness 1 be such.
Objection : Why not take the body itself to be
thto experiencer, why imagine something over and

above it?
Reply : That cannot be, for we notice a difference
made by the pushing. If this aggregate of body and
urgans were the experiencer, then, since this aggregate
ever remains the same, pushing or not pushing would
not make any difference as regards awa:king. If, however, something other than the body were the experiencer, then, since it has different kinds of relation to
the body, and may presumably get pleasure, pain or
stupor as the varied result of its past actions, according
as they were good, indifferent, or bad, there would
naturally be a difference in the perception due to
pushing or not pushing. But were the body itself the
experiencer, there should not be any difference, since
differences concerning relation and the result of past
actions would be out of place in that case. Nor should
there be any difference due to the strength or feebleness of the sound, touch, etc. But there is this difference, since Ajata.Satru roused the sleeping man, whom
a mere touch could not awaken, by repeatedly pushing
Jilin with the hand. Therefore it is proved that that
which a:woke through pushing-blazing forth, as it
were, flashing, as it were, and come from somewhere,
1 Without an abiding substratum :
Yogicii.ra school of Buddhism.

the view of the
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as it were, rendering the body different from what it
was, endowing it with consciousness, activity, a differ-ent look, etc.-is an entity other than the body and
different from the types of Brahman advocated by
Gargya.
Moreover the vital force, being a compound, must
be for the benefit of some other entity. We have
already said that it, like the post etc. of a house, is the
internal supporter of the body and is combined with
the body etc. It is also as a felloe is to the spokes.
And in it, which is comparable to a nave, everything
is fixed. Therefore we understand that like a house
-etc. it has been compounded for the benefit of some
entity categorically different from its parts as also the
aggregate. We see that the parts of a house such as
posts, walls, straw and wood, as also the house itself,
subserve the purpose of a person who sees, hears,
thinks and knows them, and whose existence and
manifestation are independent of the birth, growth,
-decay, death, name, form, effect and other attributes
of those things. From this we infer that the parts of
the vital force etc. as also .the aggregates must subserve the purpose of some entity that sees, hears,
thinks and knows them, and whose existence and
manifestation are independent of the birth, growth,
-etc. of those things.
Objection : But since the deity (called the vital
force) is conscious, it is equal in status (to the self) ;
so how can it be subordinate (to the other)? That the
vital force is conscious has already ~en admitted whe11
we see it addressed by particular names. And since
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it is conscious, it cannot subserve the purpose of
another, for it is equal in status.

Reply: Not so, for the instruction that is sought
to be conveyed is about the unconditioned, absolute
Brahman. That the self identifies itself with action,
i~ factors and _its results, is due to the limitations of
name and form and is superimposed by ignorance.- lt
is this that causes people to come under relative existence, consisting in their identification with action and
the rest. This has to be removed by a knowledge of
the real nature of the unconditioned Self. Hence to
teach about that this Upani!?ad (from this chapter) has
been begun. For instance, it opens with, 'I will tell
you about Brahman' (II. i. I), and 'By knowing this
much one cannot know (Brahman)' (II. i. I4) an·~
concludes with, 'This much indeed is (the means of)
immortality, my dear' (IV. v. 15). And nothing else
is either meant to be taught or expressed in between.
Therefore _there is no scope for the objection that one
cannot be subordinate to the other, being equal' in
status.
The relation of principal and subordinate is only
for the dealing• of the differentiated or conditioned
Brahman, and not the opposite One ; whereas the
whole Upani~ad seeks to teach about the unconditioned
Brahman, for it concludes with, 'This (self) is That
which has been described as "Not this, not this," '
etc. (III. ix. 26 ; IV. ii. 4 ; IV. iv. 22 ; IV. v. IS).
Therefore it is proved that there is a _conscious Brahman other than and different from these types of unconscious Brahman.
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16. Ajatasatru said, 'When this being full
of consciousness (identified with the mind) was
thus asleep, where was it, and whence did it thus
come ?' Gargya did not know that.
Having thus proved the existence of the self other
than the body, Ajiitasatru said to Gii.rgya, "When this
being full of consciousness was thus asleep, before being
roused by pushing,' etc.
'Conciousness' here means
the instrument of knowledge, i.e. the mind, or more
specifically, the intellect. What then does the phrase
'full of consciousness' mean? It means: which is
per~eived in the intellect, which is perceived through
it, and which perceives through it.
Objection : When the suffix 'mayat' has so many
meanings, how do you know that it means 'full of'?
Reply: Because in such passages as, 'This self
is indeed Brahman. as well as identified with the
intellect, the _Manas' (IV. iv. 5), we see the suffix used
in the sense of fulness. Besides, the self is never
known to be a modification of the consciousness that
is the Supreme Self. Again, in the passage, 'This
being full of consciousness,' etc., the self is mentioned
as something already familiar. And lastly, the meanings, 'made of' and 'resembling,' are here impossible.
Hence on the principle of the residuum the meaning
is fulness only. Therefore the phrase means, 'ldenti-
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tied with the mind, which considers the pros and
cons of a subject and does other functions.' 'Being'
(Puru~), because it dwells in the intellect as in a city.
The question, 'Where was it then?' is intended to
teach the nature of the self. By a reference to the
absence of effects before awaking, it is intended to
show that the self is of a nature opposed to action, its
factors and its results. Before awaking (in profound
sleep) it perceives nothing whatsoever like pleasure
and so forth, which are the effects of past work.
Therefore, not being caused by past work, we understand that that is the very nature of the self. In order
to teach that the self was then in 1ts nature, and that
only when it deviates from it, it becomes-eontrary to
its nature--subject to transmigration, Ajata.Satru asks
Gargya, who was abashed, with a view to enlightening
him on the point. These two questions, 'Where was
it then?' and 'Whence did it thus come?' should have
been asked by Gargya. But simply because he does
~ot ask them, Ajata.Satru does not remain indifferent.
He proceeds tp explain them, thinking that Giirgya
must be instructed, for he himself has promised, 'I
will instruct you.' Although thus enlightened, Gargya
did not understand where the self was before awaking
and, whence it came the way it did, either to tell . or·
ask about them. He did not know that.
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17. · Ajatasatru said, 'When this
of consciousness is thus asleep, it absorbs at the
time the functions of the organs through its own
consciousness. and lies in the .Akasa (Supreme
Self) that is in the heart. When this being
abso:rbs them, it is called Svapiti. Then the nose
is absorbed, the organ of speech is absorbed, the
eye is absorbed, the ear is absorbed. and the
mind is absorbed.'
Ajata5atru, to convey his intended meaning, saicl:
{ shall answer the question I asked, viz. 'When this
being full of consciousness was thus asleep, where was
it, and whence did it come?' Listen. When this being
full of consciousness fs thus asleep, it absorbs at the
time the junctions of the organs, their capacity to
perceive their respective objects, through its own consciousness, the particular manifestation in its limiting
adjunct, the mind, caused by its material, ignorance,
and lies in the A.kasa that is in the heart. '.Akasa' here
means the Supreme Self, which is identical with its
own self. It lies in that Supreme Self, which is its own
na.ture and transcendent ; not in the ordinary ethei •
for there is another Sruti in its support : 'With Existence, my dear, it is then united' (Ch. VI. viii. r). The
idea is that it gives up its. differentlated forms, which
are created by its connection with the limiting adjunct,
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the subtle body, and remains in its undifferentiated,
natural, absolute self.
Objection : How do you know that when it gives
up the superintendence over the body and organs, it
lives in its own self!
. Reply : Through its name being well-known.
Objection : What is that?
Reply : When this being absorbs them, the functions of the organs, it is called Svapiti. Then this is
its1 name that becomes widely known. And this name
has reference to a certain attribute of its. It is called
Svapiti, because it is merged in its own self.
Objection: True, the fact of this name being
well-known tells us of the transcendent character of the
self, but there are no arguments in favour of it.
Reply : There are. During sleep the nose (Praf).a)
is absorbed. 'Pral).a' here means the organ of smell,
for the context deals with the orgaiL<; such as that of
speech. It is only when it is connected with these
organs that the self is seen to have relative attributes,
because of those limiting adjuncts. And these organs
are then absorbed by it. How? The organ of speech
is absorbed, the eye is absorbed, the ear is absorbed,
and the mind is absorbed. Therefore it is clear that
the organs being absorbed, the self rests in its own self,
for then it is no more changed into action, its factors
and its results.
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1 The word 'Puru~a· in the text is explained as standing
for the genitive case.
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r8. When it thus remains in the dream state,
these are its achievements : It then becomes an
emperor, as it were, or a noble BrahmaQa, as it
were, or attains ~tates high or low, as it were.
As an emperor, taking his citizens, moves about
as he pleases in his own territory, so does it,
thus takjng the organs, move about as it pleases
in its own body.
Objection : Although it is dissociated fi:om the
body and organs in the dream state, which is a kind
of experience, we observe it to be possessed of relative
attributes: it is happy, miserable, bereaved of friends,
as in the waking state, and grieves or is deluded.
Therefore it must be possessed of attributes such as
grief and delusion, and these as also pleasure, pain,
etc. are not superimposed on it by the error brought
on by its contact with the body and organs.
Reply: No, because those experiences are false.
When it, the self in question, remains in the dream
state, which is a kind of experience, these are its
achievements, results of past work. What are they?
It then becomes an emperor, as it were. This apparent
suzerainty-not actual suzerainty, as in the waking
state-is its achievement. Likewise a noble Briihma~Ja,
as it were. It also attains states high or low, such as
that of a god or an animal, as it were. Its suzerainty
and other achievements are absolutely false, for there
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is the clause 'as it were,' and they are contradicted by
waking experience. Tqerefore it is not actually connected with the grief, delusion, etc., caused by the loss
of friends and so forth, in dreams.
Objection : As its achievements of the waking
state are not contradicted in that state, so its achievements such as suzerainty, which occur in the dream
state, are not contradicted in that state, and are a part
of the self, not superimposed by ignorance.

Reply : By demonstrating 1 that the self is a
conscious entity distinct from the vital force etc., have
we not indicated that its identification with the body
and organs or with godhead in the waking state is
superimposed by ignorance and is not real? How then
can it start up as an illustration of the dream-world,
like a dead man desiring to come back to life ?
Objection : True. Viewing the self, which is other
than the body etc., as the body and organs or as a
god, is superimposed by ignorance, like seeing a
mother-of-pearl as a piece of silver. This is established by the very arguments that prove the existence
of the self other than the body etc., but those arguments were not used specifically to prove the unattached nature of the self. Therefore the illustration
of viewing the self as the body and organs or as a god
in the waking state is again brought forward. Every
argument ceases to be a mere repetition ' if there is
some little distinction in it.
Reply: Not so.. The achievements such as
1

See commentary, p. 274.
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suzerainty, which are perceived in a dream, are not a
part of the self, for then we see a world which is distinct
from it and is but a reflection of the world perceived
in the waking state. In reality, an emperor, lying in
his bed while his subjects are asleep in different places,
sees dreams, with his senses withdrawn, and in that
state finds himself, as in the waking state, to be an
emperor, again surrounded by his subjects, taking
part in a pageant and having enjoyments, as it were.
Except the emperor sleeping in his bed, there is no·
second one who, surrounded by his subjects, is known
to move about among the objects of enjoyment in the
day-time-whom the former would visualise in sleep.
Besides, one whose senses are withdrawn can never see
objects having colour etc. Nor can there be in that
body another- like it, and one sees dreams remaining
only in the body.

Objection : But one
moving in the street.

lyi~g

in bed sees oneself

Reply : One does not see dreams outside. So
the text goes on: As an emperor, taking his citizens,
his retinue and others who minister to his comforts
moves about as he pleases in his own tern tory, acqu.ired through conquest etc., so does it, this individual
self, thus taking the organs, withdrawing them from
the places they occupy in the waking state-'Etat'
(this) is here an adverb (meaning, thus)-move about
liS it pleases in Jts own body, not outside. That is, it
experiences impressions corresponding to things prevtons.ly perceived, revived by its desires and the resultant
of past actions. Therefore in dreams worlds that
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never exist are falsely superimposed as being a part
of the self: One must know the worlds experienced
in the waking state also to be such. Hence it goes
without saying that the self is pure, and is never
connected with action, its factors and its results. Since
in both waking and dream states we observe that the
gross and subtle worlds consisting of action, its.factors
and its results are but objects for the seer, therefore
that seer, the self, is different from its objects, the
worlds perceived in those states, and is pure.
Since in a dream, which is a kind of exp~rience,
the impressions (of past experiences) are objects, we
know that they are not attributes of the self, and that
for this reason it is pure. Now in the passage, 'Tlien
it moves about as it pleases,' movement at pleasure
has been spoken of. It may be urged that the relation
of the seer to the objects is natural, and that therefore
it becomes impure. Hence to establish its purity the
Sruti says:
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Ig. Again when it becomes fast asleepwhen it does not know anything-it comes back
along the seventy-two thousand nerves called
Hita, which extend from the heart to the pericardium (the whole body), ~d remains in the
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body. As a baby, or an emperor, or a noble
Brahmal).a lives, having attained the acme of
bliss, so does it remain.
Again, when it becomes fast asleep, etc. Even
when it dreams, it is nothing but pure. Again when
giving up dreams, which are a kind of experience, it
becomes fast · or perfectly asleep-attains its natural
state of perfect purity, 1 becomes pure as it is by nature,
giving up, like water, the impurity due to contact with
other things, (then its purity is all the more clearly
established). When does it become perfectly asleep?
When it does not know anything. Or, does not know
anything else relating to sound etc. The last few
words have to 'Qe understood. The first is the right
interpretation, for the purport is that there is no
particular consciousness in the state of profound sleep.
Thus it has been said that when there is no particular consciousness, it is the state of profuond sleep.
By what process does this take place? This is being
described: Seventy-two thousand nerves called Hitii,
which are the metabolic effects of the food and drink
in the body, extend from the heart, that lotus-shaped
lump of flesh, to the pericardium, which here means
the body ; that is, they branch off, covering the whole
body like the veins of an Asvattha leaf. The heart is
the seat of the intellect, the internal organ, and the
other or external organs are subject to that intellect
abiding in the heart. Therefore in accordance with
the individual's past actions the intellect in the waking
1

Samprasida : a synonym of profound sleep.
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state extends, along those nerves interwoven like a
fish-net, the functions of the organs such as the ear to
their seats, the outer ear etc., and then directs them.
The individual self pervades the intellect with a
reflection of its own manifested consciousness. And
when the intellect contracts, it too contracts. That is
the sleep of this individual self. And when it perceives the expansion of the intellect, it is waking
experience.
It follows the nature of its limiting
adjunct, the intellect, just as a reflection of the moon
etc. follows the nature of water and so forth. Therefore when the intellect that has the waking experience
comes back along those nerves, the individual self too
comes back and remains in the body, uniformly pervading it, as fire does a heated lump of iron.
Although it remains unchanged in its own natural self,
it is here spoken of as remaining in the body, because
it follows the activities of the inte11ect, which again is
depettdent on one's past actions. For the self has no
contact with the bo~y in profound sleep. It will be
said later on, 'He is then beyond all woes of the
heart' (IV. iii. 22). That this state is free from all
miseries pertaining to relative existence is thus illustrated: As a baby, or an emperor whose subjects are
entirely obedient, and who .can do whatever he says,
or a noble Briihma,a who is exceedingly mature in
erudition and modesty, lives, having attained the ac~
of bli.ss, literally, a degree of it that entirely blots out
misery. It is a well-known fact that these, the. baby
and the rest, while they remain in their normal state,
are exceedingly happy. It is only when they depart
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from it that they feel miserable, not naturally. Therefore their normal state is cited as an illustration,
because it is well-known. The reference is not to their
sleep, for sleep is the thing to be illustrated here.
Besides there is no difference between their sleep and
anybody ·else's. If there were any difference, the one
might serve as an illustration of the other. Therefore
their sleep is not the illustration. So, like this example,
does it, the individual self, remain. 'Eat' is an adverb
here. So does it remain in its own natural self beyond
all relative attributes during
profound sleep.
\
The question, 'Where was it then?' (II. i. 16) has
been answered. And by this answer the natural
purity and transcendence of the individual self has
been mentioned. Now the answer to the question,
'Whence did it come?' (Ibid.) is being taken up.

Objection : · If a man living at a particular village
town wants to go somewhere else, he starts from
that very place, and from nowhere else. Such being
the case, the question should only be, 'Where was it
then?' We very well know that a man comes from
where he was, and from nowhere else. So the question, 'Whence did it come?' is simply fedundant.
01

Reply :

Do you mean to flout the Vedas?
Objection: No, I only wish to hear some other
meaning to the second question ; so I raise the objection
of redundancy.
Reply: Well then, we do not take the word
·'whence' in the sense of an ablative, since in that case
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the question would be a repetition, but not if we take·
it in a different sense.
·Objection : Then let us take the question as an
inquiry about the cause. 'Whence did it come?'
means, 'What caused it to come here?'
Reply : It cannot be an inquiry about the cause
either, for we have a different kind of answer. For
instance, the answer sets forth the origin of the whole
universe from the Self, like sparks from fire, and so
on. In the emanation of sparks the fire is not the
efficient cause, but that from which they separate.
Similarly in the sentence, 'From this Self,' etc. (this
text), the Supreme Self is spoken of as that source from
which the individual self emanates. Therefore the
answer being different, you cannot take the word
'whence' as an inquiry· about the cause.
Objection : Even if it were used in an ablative
sense, the objection of redundancy would remain just
the same.
.
Reply : Not so. The two questions are meant to
convey that the self is not connected with action, its
factors and its results. In the preceding chapter the
subject-matter of knowledge and ignorance has been
introduced. 'The Self alone is to be meditated upon'
(I. iv. 7), 'It knew .only Itself' (I. iv. 10), 'One
should meditate only upon the world of the Self'
(I. iv. I5)-these represent the subject~matter of
knowledge. And that of ignorance includes rites with
five factors and its three results, the three kinds of
food, consisting of name, form and action. Of these,
all that had to be said about the subject-matter of
ignorance has been said. But the Self devoid of attri-
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butes· that is the subject-matter of knowledge has only
been introduced, but not conclusively dealt with. To
do this the present chapter has opened with, 'I will
tell you about Brahman' (II. i. I), and also 'I will
instruct you' (II. i. IS)· Therefore that Brahman
which is the subject-matter of knpwledge, has to be
explained in Its true nature. And Its true nature is
devoid of differences relating to action, its factors and
its results, exceedingly pure and one-this is the
intended meaning. Therefore the Sruti raises two
questions that are appropriate to it, viz. 'Where was
it then, and whence did it come?' (II. i. I6).
Now that in which a thing exists is its container,
and .what is there is the content, and the container
and content are observed to be different. Similarly
that from which a thing comes is its starting place,
and that which comes is the agent, which is observed
to be different from the other. Therefore one would
be apt to think. in accordance with convention, that
tb.e self was somewhere, being different from that
place, and came from somewhere, being different from
it, and the means by which it came is also different
from it. That idea has to be removed by the answer.
(So it is stated that) this self was not in any place
different from itself, nor did it come from any place
different from itself, nor is there in the self any means
different from itself. What then is the import? That
the self was in its own Self. This is borne out by the
Sruti passages, 'It merges in its own Self' (Ch. VI.
viii. I), 'With Existence, my dear, it is then united'
(Ibid.), 'Fully embraced by the Supreme Self' (IV.
iii. 2I), 'Rests on the Supreme Self,' etc. (Pr. IV. 7).
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For the same reason it does not come from any place
different from itself. This is shown by the text itself,
'From this Self,' etc. For there is no other entity
besides the Self.
Objection : There are other entities besides the
Self, such as the organs.
Reply : No, because the organs etc. spring from
the Self alone. How this takes place is described as
follows:

~ ~~·~' ~Trit: ~ N4i1M~·•

~f.cr, q;qiotEU~Iq:lcflij: ~

~i ~r:,

~fQr

~~

snurr:,
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~t'(l';

~

f~-~~~
~ II ~o

ecqflda; srrurr ~ ~'~firs~
II t:fir srqJi ilf810ll( II

20. As a spider moves along the thread (it
produces), and as from a fire tiny sparks fly in
all directions, so from this Self emanate all
organs, all worlds, all gods and all beings. Its
secret name (Upani!?ad) is ' the Truth of truth.'
The vital force is truth, and It is the truth of
that.

This is illustrated thus: As in the world a spider.
which is well known to be one entity, moves along the
thread which is not different from itself-and there is
no other auxiliary to its moveme1:1t but itself-and liS
from one homogeneous fire tiny sparks, little specks
of fire, fly in different ways, or in numbers ; as these
two illustrations show activity even in the absence of
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any difference regarding auxiliaries. as also natural
unity before the activity starts, just so /1om this Self,
i.e. from the real nature of the individual self before
it wakes up, emanate all 011:ans such as that of speech,
.all wo1lds such as the earth, which are the results of
one's past actions, all ~:ods such as fire. who preside
over the organs and the worlds, and all living beings,
from Hiral).yagarbha down to a clump of grass. If
the reading is, 'All these souls,' 1 then the meaning
v.ill be, 'Souls with particular characteristics manifested owing to connection with limiting adjuncts.' It is
the Self from which this moving and unmoving world
continually proceeds like sparks of fire, in which it IS
merged like a bubble of water, and with which it
remains filled during existence.
The sec1et name
(Upa~ad) of this Self or Brahman. etc.
'Upan~ad'
means 'that which brings (one) near' (Brahman), that
is, a word denoting It (a name). That this capacity
to 'bring near' is a speciality of this particular name
is known on the authority of the scriptures alone.
What is this secret name? The T1uth of t1uth. Since
this secret name always has a transcendental impo~.
it is difficult to understand. Therefore the Sruti gives
it& meanmg: The vital jo1ce is t1uth, and It is the
T1uth of that. The next two sections will be devoted
to explaining this sentence.
Question : Granted that the next two sections
will be dev9ted to explaining the secret name. The
text says, 'Its secret name.' But we do not know
a As the Mldhyandina recension has it.
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whether it is the secret name of the individual self,
which is the subject under discussion, which awoke
through pushing, is subject to transmigration, and
perceives sound etc., or whether it refers to some
transcendent principle.
Reply : What difference' does it make?
Question : Just this: If it refers to the relative
(transmigrating) self, then that is to be known, and by
knowing it (identity with) all will be attained; further
it alone will be denoted by the word 'Brahman,' and
the knowledge of it will be the knowledge of Brahman.
But if the transcendent Self is meant, then the
knowledge of It will be the knowldege of Brahman,
and from that identity with all will be attained. That
all this will happen we know on the authority of the
scriptures. But according to this view (if the individual self and Brahman are different) the Vedic texts
that teach their identity, such as, 'The Self alone is
to be meditated upon' (I. iv. 7) and 'It knew only
Itself as, "I am. Brahman" ' (I. iv. ro), will be
contradicted. And (if they are identical) there being
no relative self different from the Supreme Self, spiritual. instruction will be useless. Since this (unity of
the self) is a question that has not been answered and
is a source of confusion even to scholars, therefore in
order to facilitate the understanding of passages that
deal with the knowledge of Brahman for those who
seek It, we shall discuss the point as best as we can.

Prima facie view: The transcendent Supreme
Self is not meant, for the text states the origin of the
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universe from a self which awoke on being pushed
with the hand, which perceives sound etc., and which
is possessed of a distinct state (profound sleep). To
be explicit: There is no Supreme Self devoid of the
desire for food etc., which is the ruler of the universe.
Why? Because the Sruti, after introducing the topic,
'I will tell you about. Brahman' (II. i. rs), then
mentioning the rousing of the sleeping man by pushing
with the hand-thereby showing him to be the perceiver ot sound etc.-and describing his transition
through the dream state to that of profound sleep,
shows the origin of the universe from that very self
possessed of the state of profound sleep, by the two
illustrations of sparks of fire and the spider, in the
passage, 'So from this Self.' etc. And no other cause
of the origin of the universe is. mentioned in between,
for this section deals exclusively with the individual
self. Another Sruti, the Kau~itaki Upani~ad, which
deals with the same topic, after introducing the beings
who are in the sun etc., says, 'He said: He, 0
BaHi.ki, ~ho is the maker of these beings, and whosehandiwork this universe is, is indeed to be known'
(IV. I9). This shows that the individual self roused
from sleep, and none other, is to be known. Similarly
by saying, 'But it is for one's own sake that all is
loved' (II. iv. 5; IV. v. 6), the Sruti shows that that
self which is familiar to us as being dear is alone to
be realised through hearing, reflection and meditation.
So also the statements made while introducing the
topic of knowledge, such as, 'The Self alone is to be
meditated upon' (I. iv. 7), 'This (Self) is dearer than
a son, dearer than wealth,' etc. (I. iv. 8), 'It knew
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only Itself as, "I am Brahman,"' etc. (I. iv. 10),
would be consistent if there were no Supreme Self. It
will also be said further on, 'If a man knows himself
to be the Self' (IV. iv. 12). Moreover, in all
Vedanta it is the inner self which is put forward as
the entity to be known! as 'I (am Brahman),' and
never any external object like sound etc., saying,
'That is Brahman.' Similarly in the Kau~itakf
Upani~d, in the passage, 'Do not seck to know about
speech, know the speaker,' etc. (III. 8 etc.), it is the
agent (the individual self) using speech etc. as intruments, which is put forward as the entity to beknown.
Objection : Suppose we say that the individual
self in a different state is the Supreme Self? lt
may be like this : The same individual sdf which
perceives sound etc. in the waking state is changed
into the transcendent Supreme Self, the ruler of
the universe, on getting into the state of profound
sleep.
Tentative answer: No, this is contrary to experience. We never find anything having this ~haracter
istic outside of Buddhist philosophy. It never happens
in life that a cow standing or going is a cow, but that
on lying down she becomes a horse or any other
species. It is contrary to logic also. A thing that is
known through some means of knowledge to have a
certain characteristic, retains that characteristic even
in a different place, time or condition. If it ceases to
have that (:haracteristic, all application of the means
of knowledge would stop. Similarly the Sarllkhyas,
Mimiiihsakas and others who are skilled in logic adduce
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hundreds of reasons to prove the absence of a transcendent Self.
Objection: Your view is wrong, for the relative
self too lacks the knowledge of how to effect the origin,
continuity and dissolution of the universe. To be
explicit: The position you have advocated so elaborately, viz. that the same relative self which perceives
sound etc. becomes the ruler of the universe when it
attains a different condition, is untenable. For everybody knows that the relative self lacks the knowledge,
p~wer and means to effect the origin, continuity and
dissolution of the universe. How i::an a relative self
like us construct this universe in which the earth etc.
are located, and which it is impossible even to think
of with the mind?
Tentative answer: Not so, for the scriptures are
in our favour. They show the origin etc. of the
universe from the relative self, for example, 'So from
this Self,' etc. (this text). Therefore our view is all
right.
Objection 1 : There is a transcendent Supreme Self,
and It is the cause of the universe, for such is the
verdict of the Sruti, Smrti and reason. Witness
hundreds of sruti passages such as, 'That which knows
things in a general and particular way' (Mu. I. i. 9
and II. ii. 7), 'That which transcends hunger and
thirst' (III. v. :r), 'Unattached, It is not attached to
anything' (III. ix. 26), 'Under the mighty rule of this
Immutable,' etc. (III. viii. g), 'That which living in
all beings . . . . is the internal ruler and immortal'
1 By the believers in Isvara only as the efficient, not
material cause of the universe.
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(III. vii. rs), '(That Being) who definitely projects
those beings . . . . and is at the same time transcendent' (III. ix .. 26), 'That great, birthless Self' (IV.
iv. 22 etc.), 'It is the bank that serves as the boundary
to keep the different worlds apart' (Ibid.), 'The
controller of all, the lord of all' (Ibid.), 'The Self that
is sinless, undecaying, immortal' (Ch. VIII. vii. r, 3),
'It projected fi!e' (Ch. VI. ii. 3), 'In the beginning
this universe was only the Self' (Ai. I. r), 'It is not
affected by human misery, being beyond it' {Ka. v.
II). Also the Smrti passage, 'I am the origin of all,
and from Me everything springs' (G. X. 8).
Tentative answer: Have we not said that the text,
'So from this self,' shows the origin of the universe
from the relative self?
Objection : Not so, for since in the passage,
'The .Akasa that is in the heart' (II. i. 17), the
Supreme Self has been introduced, the text, 'So from
this Self,' should refer to the Supreme Self. In reply
to the question, 'Where was it then?' (II. i. r6), the
Supreme Self, denoted by the word '.Akasa,' has been
n:1entioned in the text, 'It lies in the .Akasa that is in
the heart.' That the word '.Akasa' refers to the
Supreme Self is clear from texts such as : 'With
Existence, my dear, it is then united' (Ch. VI. viii. 1),
'Every day they attain this world that is Brahman,
but they do not realise this' (Ch. VIII. iii. 2), 'Fully
embraced by the Supreme Self' (IV. iii. 2r), and
'Rests on the Supreme Self' (Pr. IV. 7). That the
Supreme Self is the topic further appears from the use
of the word 'Self' with reference to the Supreme Self,
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which has been introduced in the passage, 'In it there
is a little space' (Ch. VIII. i. I). Therefore the passage, 'So from this Self,' should indicate that the
universe springs from the Supreme Self alone. And
we have already said that the relative self has not the
power and knowledge to project, maintain and dissolve
the universe.
ln the passages, 'The Self alone is to be meditated
upon' (I. iv. 7), and 'It knew only Itself a's, "I am
Brahman" ' (I. iv. IO), the topic of the knowledge of
Brahman was ·introduced. and this deals with Brahman
as its subject. This section too opens with sentence:>
such as, 'I will tell you about Brahman' (II. i. I),
and 'I will teach you about Brahman' (II. i. IS). Now
the transcendent Brahman, which is beyond hunger etc.
and is eternal, pure, enlightened and free by nature, is
the cause of the universe, while the relative self is the
opposite of that; therefore it would not (in its present
state) perceive itself to be identical with Brahman.· On
the other hand, would not the inferior relative self be
open to censure if it identified the Supreme Self, the
self-effulgent ruler of the universe, with itself? Therefore it is unreasonable to say, '·'I am Brahman."
Hence one should wish to worship Hr<I:hman with
flowers, water, folding of the palms, praises, prostration, sacrifices, presents, repetition of Its name, meditation, Yoga, etc. Knowing It through worship one
becomes Brahman, the ruler of all. But one should
not think of the transcendent Brahman as the relative
s~lf; it would be like thinking of fire as cold, and the
sky as possessed of form. The scriptural passages too
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that teach the identity of the self with Brahman should
be taken as merely eulogistic. This interpretation will
also harmonise with all logic and common sense.

Advaitin's reply : That cannot be, for from
Mantra and BrahmaJ.la texts we know that the Supreme
Self alone entered. Beginning with, 'He made bodies,'
etc. (II. v. r8), the text says, 'The Supreme Being
entered the bodies' (Ibid.), 'He transformed Himself
in accordance with each form; that form of His was
for the sake of making Him known' (II. v. rg; R. VI.
xlvii. r8); 'The Wise One, who after projecting all
forms, names them, and goes on uttering those names'
(Tai. A. III. xii. 7)-thus thousands of Mantras in all
recensions show that it is the transcendent Isvara who
entered the body. Similarly Brahmal)a texts such as,
. 'After projecting it, the Self entered into it' (Tai. II.
vi. r), 'Piercing this dividing line (of the head) It
entered through that gate' (Ai. III. r2), 'That deity
(Existence), penetrating these three gods (fire, water
and earth) as this individual self,' etc. (Ch. VI. iii.
3, 4), 'This Self, being hidden in all beings, is not
manifest,' etc. (Ka. III. 12). Since the word 'Self'
has been used in all scriptures to denote Brahman, and
since it refers to the inner Self, and further the ~ruti
passage, 'He is the inner Self of all beings' (Mu. II.
i. 4), shows the absence of a relative self other than
the Supreme Self, as also the ~ruti texts, 'One only
without a second' (Ch. VI. ii. 1), 'This universe is
but Brahman' (Mu. II. ii. II), 'All this is but the Self'
(Ch. VIII. xxv. 2), it is bat proper to conclude the
identity of the individual self with Brahman.
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Objection : If such is the import of the scriptures,
then the Supreme Self becomes relative, and if it is so,
the scriptures (teaching Its transcendence) become useless ; while. if It is (identical with the individual self
and yet) transcendent, ~hen there is this obvious objection that spiritual instruction becomes redundant. To
be explicit: If the Supreme Self, which is the inmost
Self of all beings, feels the miseries arising from contact
with all bodies, It obviously becomes relative. In
that case those Sruti and Smrti texts that establish the
transcendence of the Supreme Self, as also all reason
would be set at naught. If, on the other hand, it can
somehow be maintained that It is not connected with
the miseries arising from contact with the bodies of
different beings, it is impossible to refute the charge of
the futility of all spiritual instruction, for there is
nothing for the Supreme Self either to achieve or to
avoid.
To this dilemma some suggest the follo\\ing solution: The Supreme Self did not penetrate the· bodies
directly in Its own form, but It became the individual
self after undergoing a modification. And that individual self is both different from and identical with the
Supreme Self. In so far as it is different, it is affected
by relativity, and in so far as it is identical, it is
capable of being ascertained as, 'I am Brahman.'
Thus there will be no contradiction anywhere.
Now, if the individual self be a modification of the
Supreme Self, there may be the following alternatives:
The Supreme Self may be an aggregate of many things
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and consist of parts, like the substance earth, and the
individual self may be the modification of some portion
of It, like a jar etc. Or the Supreme Self may retain
Its form, and a' portion of It be modified, like hair or
a barren tract, for instance. Or the entire Supreme
Self may be modified, like milk etc. Now in the first
view, according to which a particular thing out of an
aggregate of a great many things of the same category
becomes the individual self, since this particular thing
is only of the same category, the identity is but
figurative, not real. In that case it would be a contradiction of the verdict of the Sruti. If, however, (as in
the second view) the Supreme Self is a whole eternally
con~isting of parts inseparably connected together, and,
while It remains unchanged in form, a portion of It
becomes the relative individual self, then, since the
whole inheres in all the parts, it is affected by the
merit or defect of each part ; hence the Supreme Self
will be subject to the evil of transmigration attaching
to the individual self. Therefore this view also is
inadmissible ; while the view that holds that the whole
of the Supreme Self is transformed disregards all the
Srutis and Smrtis and is therefore unacceptable. All
these views contradict reason as well as Sruti and
Smrti texts such as, '(Brahman is) without parts, devoid
of activity and serene' (sv. VI. 19), 'The Supreme
Being is resplendent, formless, including both within
and without, and birthless' (Mu. II. i. 2), 'All-pervading like the sky and eternal,' 'That great, birthless
Self is u'ndecaying, immortal, undying' (IV. iv. 25),
'It is never born nor dies' (Ka. II. 18 ; G. II. 20), 'It
is undifferentiated,' etc. (G. II. 25). If the individual
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self be a portion of the immutable Supreme Self, then
it will find it impossible to go (after death) to places
in accordance with its past work, or else the Supreme
Self will, as already said (p. 299), be subject to
transmigration.
Objection : Suppose we say that the individual
self is a portion of the Supreme Self detached from It
like a spark of fire, and that transmigrates.
Reply : Yet the Supreme Self will get a wound
by this breaking off of Its part, and as t\lat part
transmigrates, it will make a hole in the assemblage of
parts in another portion of the Supreme Self-which
will contradict the scriptural statements about Its being
without any wound. If the individual self, which is a
part of the Supreme Self, transmigrates, then, since
there is no space without It, some other parts of It
being pushed and displaced, the Supreme Self will feel
pain as if It had colic in the heart.
Objection : There is nothing wrong in it, for
there are ~ruti texts gi~·ing illustrations of sparks of
fire etc. ·
Reply : Not so, for the Sruti is merely informative. The scriptures seek not to alter things, but to
supply informa~ion about things unknown, as they are.
Objection : What difference does it make?
Reply : Listen. Things in the world are known
to possess certain fixed characteristics such as grossness
or fineness. By citing them as examples the scriptures
seek to tell us about some other thing which does not
contradict them. They would not cite an example
from life if they wanted to convey an idea of something
contradictory to it. Even if they did, it would be to .
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no purpose, for the example would be different from
the thing to be explained. You cannot prove that fire
is cold, or that the sun does not give heat, even by
citing a hundred examples, for the facts would already
be known to be otherwise through another means ot
knowledge. And one means of knowledge does not
contradict another, for it only tells us about those
things that cannot be known by any other means.
Nor can the scriptures speak about an unknown thing
without having recourse to conventional words and
their meanings. Therefore one who follows conventiOn
can never prove that the Supreme Self really has parts
or stands to other things in the relation of whole to
part.
Objection : But do not the Sruti and Smrfi say.
'Tiny sparks' (this text), and 'A part of Myself'
(G. XV. 7)?
Repl'Y : Not so, for the passages are meant to
convey the idea of onencs:s. We notice in life that
sparks of fire may be considered identical with tire.
Similarly a part may be considered identicaf with the
whole. Such being the case, words signifying a modification or part of the Supreme Self, as applied to the
individual self, are meant to convey its identity with
It. That this is so appears also from the introduction
and conclusion. In all the Upani~ads first identity is
broached, then by means of illustrations and reasons
the universe is shown to be a modification or part or
the like of the Supreme Self, and the conclusion agam
brings out the identity. Here, for instance, the text
begins with, 'This all is the Self' (II. iv. 6), then
through arguments and examples about the origin,
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conttnuity and dissolution of the universe, it adduces
reasons for considering its identjty with Brahman, such
as the relation of cause and effect, and it will conclude
with, 'Without interior or exterior' (II. v. 19 ; III.
viii. 8), and 'This self is Brahman' (II. v. 19). Therefore from that introduction and conclusion it is· clear
that the passages setting forth the origin, continuity
and dissolution of the universe are fur strengthening
the idea of the identity of the individual self with the
Supreme Self. Otherwise there would be a break in
the topic. All believers in the Upani;;ads are unanimous on the point that all of these enjoin on us to
think of the identity of the individual self with the
Supreme Self. If it is possible to construe the
passages setting forth the origin etc. of the universe so
as to keep up the continuity of that injunction, to
interpret them so as to introduce a new topic would be
unwarrantable. A different result too would have to
be provided for. Therefore we conclude that the
~ruti passages setting forth the origin etc. of the
universe must be for establishing the identity of the
individual self and Supreme Self.
Regarding this teachers of Vedanta 1 narrate the
following parable: A certain prince was discarded by
his parents as soon as he was born, and brought up
in a fowler's home. Not knowing his princely descent,
he thought himself to be a fowler and pursued the
fowler's duties, not those of a king, as he would if he
knew himself to be such. When, however, a very
.compassionate ma:n, who knew the prince's fitness for
1

The reference is to DraviQ.acarya.
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attaining a kingdom, told him who he waS-that he
was not a fowler, but the son of such and such a king,
and had by some- chance come to live in a fowler's
home-he, thus informed, gave up the notion and the
duties of a fowler and, knowing that he was a king,
took ·to the ways of his ancestors. Similarly this
individual self, which is of the same category as the
Supreme Self, being separated from It like a spark of
fire and so on, has penetrated this wilderness of the
body, organs, etc., and, although really transcendent,
takes on the attributes of the latter, which are relative,
and thinks that it is this aggregate of the body and
organs, that it is lean or stout, happy or miserablefor it does not know that it is the Supreme Self. But
when the teacher enlightens it that it is not the body
etc., but the transcendent Supreme Brahman, then it
gives up the pursuit of the three kinds·· of desire 1 and
is convinced that it is Brahman. When it is told that
it has been separated from the Supreme Brahman like
a spark, it is firmly convinced that it is Brahman, as
the· prince was of his royal birth.
We know that a spark is one with fire before it
is separated. Therefore the examples of gold, iron
and sparks of fire are only meant to strengthen one's
idea of the oneness of the individual self and Brahman,
and not to establish the multiplicity caused by the
origin etc. of the universe. For the Self has been
ascertained to be homogeneous and unbroken consciousness, like a lump of salt, and there is the
statement, .'It should be realised in one form only'
1

iv.

Those for a son, for wealth and for heaven.
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(IV. iv. 20). If the Sruti wanted to teach that Brahman
has diverse attributes such as the origin of the universe,
like a painted canvas, a tree, or an ocean, for instance,
it would not conclude with statements describing It to
be homogeneous like a lump of salt, without interior or
exterior, nor would it say, 'It should be realised in one
form only.' There is also the censure, 'He (goes from
death to death) who sees difference, as it were, in It.'
etc. (IV. iv. 19; Ka. IV. 10). Therefore the-mention
in all Vedanta texts of the origin, continuity and
dissolution of the universt: is only to strengthen our
idea of Brahman being a homogeneous unity, and not
to make us believe in the origin etc. as an actuality.
Nor is it reasonable to suppose that a part of the
indivisible, transcendent, Supreme Self becomes the
relative. individual self, for the Supreme Self is intrinsically without parts. If a part of the indivisible
Supreme Self is supposed to be the relative, individual
self, it is tantamount to taking the former to be the
latter. If, on the other hand, the individual self be a
part of the Supreme Self owing to some adventitious
limiting adjunct of It. like the ether enclosed in a jar,
a bowl, etc.. then thinking people would not consider
that it is really a part of the Supreme Self, deserving
to be treated as something distinct.
Objection: We sometimes see that thinking as
well as ignorant people entertain fanciful notions about
things.
Reply : Not so, for ignorant people have false
notions, whereas thinking people have notions that
20
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relate on!y to an apparent basis for conventional intercourse. For instance, even thinking people sometimes
say that the sky is dark or red, where the darkness or
redness of the sky has just the above apparent reality.
But because of that the sky can never actually become
dark or red. Therefore in ascertaining the true nature
of Brahman, men of wisdom should not think of It in
terms of whole and part-~nit and fraction--Or cause
and effect. For the essential meaning of all the
Upani~ds is to remove all finite conceptions about
Brahman. Therefore we must give up all such conceptions and know Brahman to be undifferentiated like
the sky. This is borne out by hundreds of Sruti texts
such as, "All-pervading like the sky and eternal,' and
'It is not affected by human misery, being beyond it'
(Ka. V. II). We must not imagine the self to be
different from Brahman, like a portion of fire, which
is ever hot, being cold, or like ll portion of the effulgent
sun being dark, for, as already said, the essential meaning of all the Upani!?ads is to remove all finite conceptions about Bralunan. Therefore all relative conditions
in the transcendent Self are only possible through the
limiting adjuncts of name and form. Compare the
Sruti Mantras, 'He transformed Himself in accordance
with each form' (II. v. r9), and 'The Wise One, who
after projecting all forms names them, an9 goes on
uttering those names,' etc. (Tai. A. III. xii. 7). The
relative conditions of the self is not inherent in it. It
is not true, but erroneous, like the notion that a crystal
is red or of any other colour owing to its association
wi~h limiting adjuncts such as a red cotton pad. Sruti
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and Smrti texts such as, 'It thinks, as it were, and
11hakes, as it were' (IV. iii. 7), 'It neither increases
nor decreases through work' (IV. iv. 23}, 'It is not
affected by evil work' (Ibid.), 'Living the same in all
beings' (G. XIII. 27), '(Wise men are even-minded)
to a dog as well as a Cal).Qala, etc.' (G. V. 18), as also
reasoning establish only the transcendence of the
Supreme Self. Hence, if we admit It to be indivisible,
it will be particularly impossible for us to maintain that
the individual self is either a part, a modification, or
inherent power of the Supreme Self, or something
different from It. And we have already said that the
Sruti and Sm!'ti passages referring to the relation of
whole and part etc. are for the purpose of establishing
their oneness, not difference, for only thus will there be
continuity as regards the import of those passages.
If all the Upani!?ads teach that there is only the
Supreme Self, why, it may be asked, is something
contradictory to it, viz. the individual self, put forward? Some say that it is for removing the objections
against the authority of the ritualistic portion of the
Vedas: For the passages dealing with rites depend on
.a multiplicity of actions, their factors and their results,
including the sacrificers, who enjoy those results, and
the priests, who officiate in them. Now, if there were
no separate individual self, the transcendent Supreme
Self would be one. How under such circumstances
woJlld those passages induce people to do actions producing good results, or dissuade them from those that
have bad results? Who again would be the bound
soul for whose liberation the Upani!?ads would be taken
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up? Further, according to the view which holds that
there is only the Supreme Self, how can instruction
about It be imparted? And how can that instruction
bear fruit? For instruction is given in order to remove
the bondage of a bound soul ; hence in the absence of
the latter the Upani!?3-ds will have nobody to address
themselves to. Such being the case, the same objec·
tions and replies that apply to the advocates of the
ritualistic portion of the Vedas, apply also to the
advocates of the Upani~ads. For, as owing to the
absence of difference the ritualistic portion, being without support, falls through as an authority, so do the
Up~ds. Then why not accept the authority of only
the ritualistic portion, which can be interpreted
literally? But the Upani~ads may be rejected, since
in accepting them as authority one has to alter their
obvious import. 1 The ritualistic portion, being authority once, cannot again cease to be authority. It cannot
be that a lamp will sometimes reveal objects and sometimes not. There is also contradiction with other
means of knowledge such as perception. The Upani!?3-ds
that establish the existence of Brahman alone not only
contradict their obvious import and the authority of
the ritualistic portion of the Vedas, but they also run
counter· to such means of knowledge as perception,
which definitely establish differences in the world.
Therefore the Upani!?3-ds cannot be taken as authority.
Or they must have some other meaning. But they can
never mean that only Brahman exists.
1

Since many passages clearly have a dualistic import.
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Advaitin's reply: That cannot be, for we have
already answered those points. A means of knowledge
is or is not a means according as it leads or does not
lead to valid knowledge. Otherwise even a post, for
instance, would be considered a means of knowledge in
perceiving sound etc.
Objection : What follows from this?
Reply : If the Upani~?ads lead to a valid knowledge of the unity of Brahman, how can they cease to
be a means of knowledge?
Objection : Of course they do not lead to valid
knowledge, as when somebody says that fire produces
cold.
Reply: Well then, we ask you, do not your words
refuting the authority of the Upani~ds accomplish their
object, like fire revealing things, or do they not? If
you say they do, then your words of refutation are
means of valid knowledge, and fire does reveal things.
If your words of refutation are valid, then the Upani~ads too are valid. So please tell us the way out.
Objection : That my words mean the refutation
of the authority of the Upani~?ads, and that fire reveals
things ate palpable facts, and hence constitute valid
knowledge.
Reply : What then is your grudge against the
Upanil?ads, which are seen directly to convey a valid
knowledge of the unity of Brahman, for the refutation
is illogical? And we have already said that a palpable
result, viz. cessation of grief and delusion, is indirectly
brought about by the knowledge of this unity. There-
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fore, the objections having been answered, there is no
doubt of the Upani~ads being authority.
You have said that the Upani~ads are no authority.
since they contradict their obvious import. This is
wrong, because there is no such contradiction in their
meaning. In the first place, the Upani~?ads never give
us the idea that Brahman both is and is not one only
without a second, as from the sentence that fire is both
hot and cold we get two contradictory meanings. We
have said this taking it for granted that a passage can
have different meanings. But it is not an accepted
canon of the system that tests passages (Mimarilsa) that
the same passage may have different meanings. If it
has, one will be the proper meaning, and the other will
be contradictory to it. But it is not an accepted rule
with those who test passages that the same sentence
has different meanings-one appropriate, and the other
contradictory to it. Passages have unity only when
they have the same meaning. In the second place,
there are no passages in the Upani~ads that contradict
the unity of Brahman. As to the conventional 1 expression, 'Fire is cold as well as hot,' it is not a unitary
passage, because part of it merely relates what is
known through another means of knowledge (perception). The portion, 'Fire is cold,' is one sentence, but
the clause, 'Fire is hot,' merely reminds us of what is
known through another means of knowledge ; it does
not give us that meaning at first hand. Therefore it is
not to be united with the clause; 'Fire is cold,' because
1 Having relation to human experience, as oppo$ed to
Vedic.
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its function is exhausted by its merely reminding us of
what is experienced through another source of knowledge. As to the presumption that this sentence conveys
contradictory meanings, it is but an error due to the
words 'hot' and 'cold' being used as co-ordinate with
the word 'fire.' But neither in Vedic nor in conventional usage does the same passage have more than one
meaning.
You have said that passages of the Upallli;lads
clash with the authority of the ritualistic portion of the
Vedas. This is not correct, becau5e they have a
different meaning. The Upallli;lads establish the unity
of Brahman ; they do not negate instructions regarding
the means to the attainment of some desired object, or
prevent persons from undertaking it, for, as already
said, a passage cannot have more than one meaning.
Nor do ritualistic passages fail to lead to valid knowledge regarding their own meaning. If a passage produces valid knowledge regarding its own special meaning, how can it clash with other passages?
Objection : If Brahman be the only reality,
ritualistic passages are left without any object to apply
to, and hence they cannot certainly lead to valid
knowledge.
Reply : Not so, for that valid knowledge is
palpable. We see it arising out of sentences such as,
'One who desires heaven must perform the new and
full moon sacrifices,' and 'One must not kill a Brahmai].a.' The assumption that this cannot take place if
the Upani~ds teach the unity of Brahman, is only an
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inference. And an inference cannot stand against
perception. Therefore your statement that valid knowledge itself cannot arise, is absolutely wrong.
Moreover, actions, their factors and their results
are things we naturally believe in: they are the creation
of ignorance. When through their help a man who
desires to gain something good or to avoid something
evil, proceeds to adopt a means of which he has only a
vague, not definite idea, the Sruti simply tells him
about that ; it says nothing either for or against the
truth of the diversity of actions, their factors and their
results, which people have already taken for granted.
For the Sruti only prescribes means for the attainment
of desired ends and the avoidance of untoward results.
To be explicit: As the Sruti that deals with rites
having material ends takes the desires as they arealthough they are the result of euoneous notion~d
prescribes means for attaining them, and it does not
cease to do this on the ground that desires are an evil,
being the result of erroneous notions, similarly the Sruti
dealing with the regular rites such as the Agnihotra
takes the diversity of actions and their factors as they
are-although they proceed from error-and enjoins
rites such as the Agnihotra, seeing some utility in them,
whether it be the attainment of some particular desired
end or the avoidance of some particular untoward
result. It does not refrain from enjoining them simply
because the utility relates to something that is uureal,
being within the domain of ignorance ; as is the case
with rites having material ends. Nor would igno~t
people cease to engage themselves in those rites, for
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see them doing it, as in the case of people who are
swayed by desires.
ObjectJ'on : But it is only those that have knowledge who are competent to perform rites.

Reply: No, for we have already said that the
knowledge of the unity of Brahman militates against
one's competency to perform rites. This should also be
taken as an answer to the charge that if Brahman be
the only reality, there will be no scope left for instruction, and hence it can neither be received nor produce
any result. The diversity of people's desires, attachments and so forth is another reason. People have
innumerable desires and various defects such as attachment. Therefore they are lured by the attachment etc.
to external objects, and the scriptures are powerless to
hold them back ; nor can they persuade those that are
naturally averse to external objects to go after them.
But the scriptures do this much that they point out
what leads to good and what to evil. thereby indicating
the particular relations that subsist between the ends
and means ; just as a lamp, for instance, helps to reveal
forms in the dark. But the scriptures neither hinder
nor direct a person by force, as if he were a slave. We
see how people disobey even the scriptures because of
an excess of attachment etc. Therefore according to
the varying tendencies of people, the scriptures
variously teach the particular relations subsisting
between the ends and means. In this matter people
themselves adopt particular means according to their
tastes. and the scriptures simply. remain neutral, like
the sun, for instance, or a lamp. Similarly somebody
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may thjnk the highest goal to be not worth striving
after. One chooses one's goal according to one's
knowledge, and wants to adopt corresponding means.
This is borne out also by the eulogistic passages of the
~ruti such as, 'Three classes of Prajapati's sons lived
a life of continence with their father, Prajapati.' etc.
(V. ii. r). Therefore the Vedanta texts that teach the
unity of Brahman are not antagonistic to the ritualistic
scriptures. Nor are the latter thereby deprived of their
scope. Neither do the ritualistic scriptures, which
uphold differences such as the factors of an action, take
away the authority of the Upa~ads as regards the
unity of Brahman. For the means of knowledge are
powerful in their respective 11pheres, like the ear etc.
Nevertheless certain self-styled wise men (the
logicians), following their own whims, think that the
different means of knowledge are mutually contradictory, and also level against us the objection that if
Brahman be the only reality, such Upani!?adic texts
contradict perception. For instance, objects such as
sound, which are perceived by the ear and so forth.
are observed to be different from one another. So
those who hold that Brahman is the only reality•contradict perception. Similarly the relative selves that
perceive sound etc. through the ear and so forth, and
acquire merit or demerit through their work, are
inferred to be different in different bodies. So those
who hold that Brahman is the only reality also contradict inference. They also cite contradiction with
the Sruti. For instance, in passages such as, 'One
who desires villages must sacrifice' (Ta. XVII. x. 4).
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'One who desires animals must sacrifice' (Ibid. XVI.
xii. 8) and 'One who desires heaven must sacrifice'
(Ibid. XVI. iii. 3), the objects desired such as villages.
animals and heaven. are known to be different from the
men who apply the means of obtaining them.
Our reply is that they are the scum of the Brahma.Qa and other castes, who, with their minds poisoned
by vicious reasoning, hold views about the meaning of
the Vedas that are divorced from tradition, and are
therefore to be pitied. How? To those who say that
sound etc., perceived through the ear and so forth,
contradict the unity of Brahman, we put this question:
Does the variety of sound and the rest contradict the
oneness of the ether? If it does not, then there is no
contradiction in our position with perception. They
said: The selves that perceive sound etc. through the
ear and so forth, and acquire merit or demerit through
their work, are inferred to be different in different
bodies ; so the unity of Brahman also contradicts
inference. But we ask them, 'By whom are they so
inferred?' If they say, 'By us all who· are experts in
inference,' we would ask them, 'But who really are
you that call yourselves so?' What would be their
reply then? Perhaps they would say, 'When dexterity
in inference has been severally denied of the body, the
organs, the mind and the self, we experts in inference
should be the self joined to its accessories, the body,
organs and mind, for actions depend on many factors.'
Our reply is: 'If such be your dexterous inference,
then you become multiple. For you yourselves have
admitted that actions depend on many factors. Now
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inference also is an action, which, as you have also
admitted, is done by the self joined to its accessories,
the body, organs and mind. Thus, while saying that
you are experts in inference, you virtually admit that
each of you is multiple-the self joined to the accessories, the body, organs and mind.' 0 the dexterity
in inference shown by these bulls of logicians who lack
only a tail and horns I How can a fool who does not
know his own self know its unity or difference? What
will he infer about it? And on what grounds? For
the self has no characteristic that might be used to
infer natural differences between one self and another.
Those characteristics having name and form which the
opponents will put forward to infer differences in the
self belong only to name and form, and are but limiting adjuncts of the self, just as a jar, a bowl, an airhole, or the pores in earth are of the ether. When the
logician finds distinguishing characteristics in the ether,
then only will he find such characteristics in the self.
For not even hundreds of logicians, who admit differences in the self owing to limiting adjuncts, can show
any characteristic of it that would lead one to infer
differences between one self and another. And as for
natural differences, they are out of the question, for the
self is not an object of inference. Because whatever
the opponent regards as ·an attribute of the self is
admitted as consisting of name and form, and the self
is admitted to be different from these. Witness the
Sruti passage, 'Akii~ (the self-effulgent One) is verily
the cause of name and form. That within which they
are is Brahman' (Ch. VIII. xiv. I), and also 'Let me
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manifest name and form' (Ch. VI. iii. 2). Name and
fonn have origin and dissolution, but Brahman is
different from them. Therefore how can the unity of
Brahman contradict inference. of which It is never an
object? This also refutes the charge that it contradicts
the Sruti.
It has been objected that if Brahman be the only
reality, there will be nobody to receive instruction and
profit by it ; so instruction about unity will be useless.
This is wrong. For (if you contend on the ground
that) actions are the result of many factors, (we have
already refuted this point, hence) at whom is the objection levelled? (Surely not at us.) (If, however, your
ground is that) when the transcendent Brahman is
realised as the only existence. there is neither instruction nor the instructor nor the result of receiving the
instruction, and therefore the Upanir;;ads are useless-it
is a position we readily admit. But if you urge that
(even before Brahman is realised) instruction is useless,
since it depends .on many factors, we reply, no, for it
will contradict the assumption 1 of all believers in the
self (including yourself). Therefore this unity of
Brahman is a secure fortress impregnable to logicians,
those first-rate heretics and liars. and inaccessible to
persons of shallow understanding, and to those who are
devoid of the grace of the scriptures and the teacher.
This is known from such Sruti and Smrti texts as the
following, 'Who but me can know that Deity who
has both joy and the absence of it?' (Ka. II. 2I),
'Even the gods in ancient times were puzzled over
1

That instruction is necessary before realisation.
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this' (Ka. I. 21), and 'This understanding is not to
be attained through argument' (Ka. II. g), 'as also
from those that describe the truth as attainable through
special favour and grace, and also from the Mantras
that depict Brahman as possessed of contradictory
attributes, $uch as, 'It moves. and does not move, It
is far, and near,' etc. (Is. 5). The Gita too says, 'All
beings are in Me,' etc. (IX. 4). Therefore there is no
other entity called the relative self but the Supreme
Brahman. Hence it is well said in hundreds of Sruti
passages, 'This was indeed Brahman in the beginning.
It knew only Itself as, "I am Brahamn." ' (I. iv. IO),
'There is no other witness but This. no other hearer
but This,' etc. (III. viii. II). Therefore the highest
secret name of 'the Truth of truth' belongs only to the
Supreme Brahman.

SECTION II
The preceding section has broached the topic,
'I will tell you about Brahman' (II. i. 15). In this
connection it has been stated that that from which the
universe originates, of which it consists (during continuity), and into which it dissolves is the one Brahman.
Now what are the constituents of that universe which
originates and dissolves? The five elements. And
the elements consist of name and form. It has
already been said that name and form are called truth.
And Brahman is the Truth of this truth consisting of
the elements .. How it is that the elements are called
truth, will be explained in the (third) section, treating
of the gross and subtle universes. Because the body
and organs, as also the vital force, consist of these
gross and subtle elements, therefore they are truth.
In order to define the nature of those elements that
form the body and organs, this and the following
section are introduced. That will be an explanation
of the secret name ('the Truth of truth'), for Brahman,
the Truth of truth, will be ascertained only by ascertaining that the body and organs are truth. It has
been said, 'The vital force is truth, and Brahman is
the Truth of that' (II. i. 20). Now, to explain what
this vital force is, and how .many and what its secret
names are, the nature of the vital force, which is an
instrument of the self, is being described in the course
of describing the secret name of Brahman, just as a
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traveller notices wells, parks, etc., lying along the
road.

~8:foo~~~ ~ ~
~~I[~ ir~~f.k I~ 'IN ~S'i
~= snur:, a~q:iNI'IIoti{, ~ ~' SITQt:
~VIT, OC(M II t II
:r. He who knows the calf with its abode,
its special resort, its post and its tether kills his
seven envious kinsmen : The vital force in the
body is indeed the calf; this body is its abode,
the head its special resort, strength its post, and
food its tether.
He who knows the calf with its abode, its special
rescwt, its post and its tether gets this result. What is
that? He kills his seven envious kinsmen. Kinsmen
are of two kinds, those who envy and those who do
not; here the former are meant. The seven organs 1instruments for perceiving objects-that are in the
head, that is to say, the attachment to sense-object.<\
which they cause, are called kinsmen, since they are
born with a person. Because they tum his vision
from the Self to the sense-objects, therefore they are
envious kinsmen-Since they thus hinder him from
perceiving the inner Self. It is also said in the Katba
Upani~d, 'The self-born Lord injured the organs by
making them outgoing in their tendencies. Therefore
they perceive only extema.I things, but not the inner
SeU,' etc. ~Ka. W. 1.). He who know<:. the calf and the
1

The eyes,

eats, nostrlls and mouth.
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rest-understands their real nature-removes from
view, or kills, these envious kinsmen. When the
aspirant, hearing of this result, is inclined to know
more about them, the Sruti says: This is indeed the
calf. Which? This vital force which is in the body
as the subtle body, which in its fivefold form pervades
the body, and was addressed as 'Great, White-robed.
Radiant, Soma' (II. i. IS}. and on which the organs
such as that of speech and the mind rest, as we know
from the illustration of the post to which the horse's
feet are tethered (VI. i. I3). It is like a young calf,
not being in direct touch with the sense-objects like the
other organs.
Mention has been made of 'the calf with its
abode.' Now what is the abode of that calf, that
instrument of the self, the vital force, which is here
likened to a calf? This body, which is an effect. is its
abode. An abode is that in which something is put.
This body is the abode of that calf, the vital force,
because it is by staying in the body that the organs
come to function as channels of perception, not while
they rest only on the vital force. This has been
demonstrated by Ajatasatru as follows:
When the
organs are withdrawn, the individual self is not noticed;
it is only when they occupy their respective seats in the
body that the individual self is noticed as perceiving
things. This was proved by the (sleeping) man's being
roused by pushing with the hand. The head is its
special resort. It is so called because the vital force is
connected with particular parts of it. Strength, the
power that comes out of food and drink. is its post.
'PraJ.la' and 'Bala' {strength) are synonyms, for the
2I
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vital force abides in the body, being supported by
strength. This is borne out by the Sruti text, 'When
this self becomes weak and senseless. as it were' (IV.
iv. I). Just as a calf is supported by a post,l so is
the vital force by strength. Some understand that the
respiratory force that works in the body is the post.
And food is its tether. The food we eat is changed
mto three forms. That which is the grossest is excreted
from the body and is absorbed into the earth. The
intermediate form of chyle, passing through the stages
of blood etc., nourishes its effect, the gross body, which
is composed of seven ingredients. 2 The body is
nourished by the accession of its cause, viz. food,
because it is the product of food ; and when this is
reversed, it decays and falls. The finest form, called
'nectar' and 'highly powerful,' goes past the navel to
the heart, and penetrating the seventy-two thousand
nerves that radiate from there, generates strength, here
designated as 'post,' and thereby helps the subtle body,
which is the aggregate of the inner organs and is here
called the calf, to stay in the gross body. Theretore
food is the connecting link between the vital force and
the body, like a calf's tether with a loop at each end.
Now certain secret names regarding the calf living
in its special resort, with reference to the eye, are being
mentioned:

afterr: c.:m~ ~erR ; mrr ~ ~
~~ ~erfi:roi fS~s;crrq:, "q qr ~1
2

When. for instance, somebody is tugging it.
Skin, blood, flesh, fat, marrow, bone and seed.
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2. These seven gods that prevent decay
worship it: Through these pink lines in the eye
Rudra attends on it; through the water that is
in the eye, Parjanya; through the pupil, the sun;
through the dark portion, fire; through the white
portion, Indra; through the lower eye-lid the
earth attends on it; and through the upper eyelid, heaven. He who knows it as such never
has any decrease of food.

These seven gods that prevent decay (lit. undecaying), to be presently named, worship it, this vital force,
the instrument, which is tied to the body by food, and
resides in the eye. The root 'stha' with the prefix
'upa' becomes .Atmanepadin when it signifies praying
with Mantras. Here too the seven names of the gods
stand for Mantras instrumental to prayer ; so the
use of the .Atmanepada with 'stha.' is not out of
place. Now the gods that prevent decay are being
enumerated. Through these familiar pink lines in the
eye as aids, Rudra attends on it, the vital force that is
in the body. Through the aid of the water that is in
the eye, which comes out when there is contact with
smoke etc., the god Parjanya attends on, i.e. prays to
the vital force ; and he is the food of the vital force
and the cause of its permanence. We have it in another
Sruti, 'When Parjanya causes rain, the vital force is
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glad.' Through the pupil, which has the power of
sight, the sun prays to the vital force. Through the
dark portion of the eye fire prays to it. Through the
white portion of the eye lndra prays. Through the
lower eye-lid the earth attends on it, because both
occupy a lower position. And through the upper eyelid, heaven, because both occupy an upper position.
He who knows it as such, knows that these seven gods
that are the food of the vital force constantly pray t()
it, gets this as a result-he never has any decrease of
food.
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3· Regarding this there is the following
verse: ' There is a bowl that has its opening
below and bulges at the top; various kinds of
knowledge have been put in it; seven sages sit
by its side, and the organ of speech, which has
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communication with the Vedas, is the eighth.'
The' bowl that has its opening below and bulges
at the top' is this head of ours, for it is the bowl
that has its opening below and bulges at the top.
'Various kinds of knowledge have been put in
it,' refers to the organs; these indeed represent
various kinds of knowledge. 'Seven sages sit by
its side,' refers to the organs; they indeed are
the sages. 'The organ of speech, which has
communication with the Vedas, is the eighth,'
because the organ of speech is the eighth and
communicates with the Vedas.
Regarding this subject there is the following verse
or Mantra: 'There is a bowl that has its opening
below,' etc. Now the Sruti explains the Mantra. What
is that bowl? This head of ours, for it is shaped like
a bowl. How? For it has its opening below, the
mouth standing for this opening, and bulges at the top,
the head because of its round shape answering to the
·description. ' Various kinds of knowledge have been
put in it': Just as the Soma juice is put in the bowl.
-so have various kinds of knowledge been put in the
head. The organs such as the ear, and the vital force,
which is distributed among them in seven forms,
represent various kinds of knowledge, because they are
the cause of the perception of sound etc. This is what
the Mantra says. 'Seven sages sit by its side': This
portion of the Mantra refers to the organs, which are of
.a vibratory nature. They alone are the sages. 'ThtJ
.organ of speech, which has communication with the
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Vedas, is the eighth.' 1 The reason for this is given:
Because the organ of speech is the eighth and communicates with (or utters) the Vedas.
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4· These two (ears) are Gotama and
Bharadvaja: this one is Gotama, and this one
Bharadvaja: These two (eyes) are Visvamitra
and Jamadagni: this one is Visvamitra, and this
one Jamadagni.
These two (nostrils) are
Vasi!?tha, and Kasyapa: this one is Vasi!?tha,
and this one Kasyapa: The tongue is Atri, for
through the tongue food is eaten. 'Atri' is but
this name ' Atti.' He who knows it as such
becomes the eater of all, and everything becomes
his food.
Now who are the sages that sit by the side of that
bowl? These two ears are Gotama and Bharadvaja :
this one is Gotama, and this one Bharadvaja, meaning
the right and the left ear respectively, or inversely.
Similarly, to instruct about the eyes the Sruti says.
1 The tongue counts as two : as the organ of taste it will
be enumerated in the next paragraph as the seventh sage ; as
the organ of speech it is here spoken of as the eighth.
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These two are Vi~vamitra and ]amadagni: this one,
the right, is Vi~vamitra, and this one, the left, ]amadagni, or inversely. To instruct about the nostrils the
Sruti says, These two are Vasi~(ha and Ka~yapa : this
one, the right nostril, is Vasi$(ha, and this one, the left,
Ka~yapa, or inversely, as before. The tongue is Atri,
because of its association with eating ; this is the seventh
sage. For through the tongue food is eaten. Therefore
that which is indirectly called 'Atri' is but this familiar
name 'Atti' (eats)--<>n account of being the eater.
Through meditation on the derivation of the word
'Atri,' he becomes the eater of all kinds of food belonging to the vital force. In the next world he becomes
only the eater, and is never treated as food. This is
expressed by the words, 'And everything becomes his
food.' He who knows it, the true nature of the vital
force, as such, as described above, becomes the vital
force in this body, and is only the eater associated with
the abode and the special resort, and no~ food. That
is to say, he is entirely removed from the category
of food.

SECTION III
At the end of the first section it has been said that
the vital force is truth. Its secret names also have
been explained in connection with those of Brahman,
implying thereby that this is the same vital force. Of
what does it consist, and how is it called truth? -these
questions have to be answered. Hence this section is
commenced in order to define the nature of the five
elements, called truth, which consist of the body and
organs. It is by the elimination of these limiting
adjuncts that the Sruti wishes to define the nature
of Brahman negatively, saying, 'Not this, not this.'
Now Brahman has two forms: The Brahman that is
(respectively) connected with the body and organs,
which are the product of the five elements, is designated
as gross and subtle, is mortal and immortal, 1 and
includes the impressions created by those elements, is
the omniscient, omnipotent, conditioned Brahman,
consisting of actions, their factors and their results, and
admitting of all kinds of association. That same
Brahman, again, is devoid of all limiting adjuncts, .the
object of intuition, birthless, undecaying, immortal,
fearless, and beyond the reach of even speech and
mind, being above duality, and is described as 'Not
this, not this.' Now these are the two forms by the
elimination of which Brahman is so described ; hence
the text begins :
1

That is. relatively.
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I. Brahman has but two forms-gross and
subtle, mortal and immortal, limited and unlimited, defined and undefined.

Brahman or the Supreme Self has but two forms,
through the superimposition of which by ignorance the
formless Supreme Brahman is defined or made conceivable. The word 'Vava' (indeed) is emphatic.
Which are those two forms? The gross and subtle.
The other phases of the gross and subtle are included
in them ; so they are counted as two only. What are
those phases of the gross and subtle? These are being
mentioned: Mortal, subject to destruction, atzd immortal, its opposite. Limited, which goes a little
distance and stops, and unlimited, which goes on, is
pervasive, the opposite of 'limited.' Defined, having
particular characteristics that distinguish it from others,
and undefined, the opposite of that, which can only be
distantly referred to, as something we know not what.

8~· ~Pitl:lli6f~
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~
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2. The gross (form) is that which is other
than air and the ether. It is mortal, it is limited,
and it is defined. The essence of that which is
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gross, mortal, limited and defmed is the sun that
shines, for it is the essence of the defined.
The gross and the subtle have each four phases.
Now what are the phases of the gross, and what are
those of the subtle? This is being separately shown.
The gross (form) is : 'Gross' means having welldefined parts, with parts interpenetrating one another,
i.e. compact or solid. What is it? That which is
other-than what?-than the two elements, air and the
ether ; hence it refers to the three remaining elements.
viz. earth etc. It, this triad of elements called gross,
is also mortal, or perishable. Why? Because it is
limited ; it is only a limited thing which, when joined
to some other thing, is checked by it, as a jar by
a post or wall, for instance. Similarly the gross form
is limited, being related to some other object, and
mortal, because of its clash with the latter. And it is
defined, having noticeable peculiarities of its own ; and
for that very reason it is limited, and being limited it
is mortal, and hence it is also gross. Or because it is
gross it is mortal, and being mortal it is limited, and
being limited it is defined. Since these four features
do not contradict one another, any one of them may
stand to the others in the relation of principal and
qualifying word, or of cause and effect. In any case,
the three elements, each possessed of the four features,
constitute the gross form of Brahman. Any one of
these four epithets being taken, the others are automatically taken. This is stated as follows: The
~ssence of that which is gross, mortal, limited and
defined, i.e. of the three elements each having the four
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attributes, is the sun that shines, for the sun is the
quintessence of the three elements. It is the perfection
of them, because through it they get their features of
varying colours. The shining solar orb is the representation of the cosmic body, for it is the essence of
the defiteed, i.e. of the three elements ; hence that is
meant. Because the shining sun has a gross form and
is the best product of the elements. About the cosmic
organ within the solar orb, we shall now speak.

~~t--'IT!ta:rl'ia'R~ :;:r ; ~~aaaq_, ~,
....

t.
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3· Now the subtle-it is air and the ether.
It is immortal, it is unlimited, and it is undefined.
The essence of that which is subtle, immortal,
unlimited and undefined is the being that is in
the sun, for that is the essence of the undefined.
This is with reference to the gods.
Now the subtle form is being described. It is air
and the ether, the two remaining elements. Being
subtle it is immortal, and unlimited, hence not clashing with anything, and therefore immortal, not subject
to destruction. It is unlimited, the opposite of limited,
i.e. pervasive. Because it cannot be distinguished
from others, therefore it is undefined. The word
'Tyat' indicates something that can be only indirectly
described. The relation among the four epithets is as
before. The essence of that which is subtle, immortal,
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unlimited and undefined, i.e. of the two subtle elements
each having the four attributes, is the being that is in
the sun, Hi~yagarbha as the cosmic organ, 1 which is
called the vital force. That is the quintessence of the
two subtle elements, as in the previous instance (the
solar orb was of the gross elements). This 'being' is
the perfection of the two subtle elements, because they•
emanate from the Undifferentiated in order to form the
subtle body of Hira~yagarbha. And because they seek
to produce this, therefore it is the best product of them.
For that is the essence of the undefined. because the
'being' that is in the sun is not perceived like the solar
orb, and is the essence of the two elements. Hence
there is a similarity between the being who is in the
sun and the two elements. Therefore the reason
furnished in the clause, 'For that is the essence of the
undefined,' as if it were a familiar experience, is quite
in order.
Some3 say that the word 'essence' means cause,
referring to the self of Hira~yagarbha, which is a
conscious entity. The past actions of Hira:l)yagarbha
direct air and the ether, and with these as their supportthey direct the other elements. Therefore, being the
1 Corresponding to the organs in the body.
The subtle
body of Hiral}.yaga.rbha is meant, and not his conscious self.
as will presently be seen.
J Air and the ether are the principal, not the only ingredients of the cosmic subtle body. The other three elementa
also are there, but they play a subordinate part

The reference is to Bhartfprapafica.
"That is, taking their form.
8
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director, through its own actions, of air and the ether,
it is called their essence, or cause. This view is wrong,
because it makes the essence of the subtle form dissimilar to that of the gross form. To be explicit : The
essence of the three gross elements is, as we have seen,
the solar orb, which is gross and of the same class as
the three elements ; it is not a conscious entity. Therefore it stands to reason that the essence of the two
subtle elements also should be of the same class as
they. For the trend of both passages is the same. For
instance, the gross and subtle forms have been distinguished as having four attributes eal.h ; so it is but
proper that the essences of the gross and subtle forms,
like these forms themselves of which they are the
essences, should also be distinguished on the same
principle. 1 One cannot cook one half of a hen and
keep the other half for laying eggs.
Objection : Suppose we say that the essence of
the gross form too refers to the corscious self that
identifies itself with the solar orb 2 ?
Reply : You say too little. The Srutis everywhere teach that all gross and subtle forms are
Brahman.
Objection : Is not the word 'being,' as applied to
unconscious things, inappropriate?
Reply: No. We find the word 'being' applied in
the Srutis to the subtle body having wings, tail, etc.
1 That is, there must be a
them, to maintain the parallelism.
other must be so too. Otherwise
a The cause and effect being

common feature between
Since one is insentient, the
there will be absurdity.
one. .
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In the following passage, ' "We can never beget
progeny (initiate activity) so long as we are thus
divided. Let us make these seven beings 1 into one
(the subtle body)." They made these seven beings
into one,' etc. (~. VI. i. I. 3), we find the use of the
word 'being,' as also in another ~ruti (Tai. II. i.)
referring to the gross body, which is the product of tht>
food we eat, and other finer bodies. The words, Thts
is with reference to the gods, close the topic so as to
introduce the next topic, which is relating to the borly.

a:M'TWI~-s:e:~ ~ff tt~cSlTOlN, ~
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4· Now with reference to the body: The
gross form is but this-what is other than (the
corporeal) air and the ether that is in the body.
It is mortal, it is limited, and it is defined. The
essence of that which is gross, mortal, limited
and defined is the eye, for it is the essence of the
defined.
Now the division of the gross and subtle with
reference to the body is being set forth. What is th<lt
gross form? It is but this. What is it? What is
other than (the corporeal) air and the ether that i5 i1J
the body, i.e. the three constituent elements of the
body other than these two. It is mortal, etc.-to be
1

The five sense-organs, the organ of speech, and mind.
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explained as in the preceding paragraphs. The essence
of that which is defined is the eye. The eye is the
essence of the (three gross) materials that build up the
body, for it is that which lends importance to the (three
gross elements in the whole) body, just as the solar orb
does with reference to the gods. Also because of their
priority in point of time. (We have it in the Brahmal).a) that in the embryo it is the eyes that are first
formed (S. IV. ii. i. 28). The Sruti too hints at this:
'His essence, or lustre, came forth. This was Fire' 1
(I. ii. 2). And the eyes possess lustre. The three
elements in the body have the eyes as their essence.
For it is the essence of the defined: The meaning of
the reason is that the eye is gross and is also the
essence (of the three gross elements in the body).
t
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5· Now the subtle-it is (the corporeal) air
and the ether that is in the body. It is immortal,
it is unlimited, and it is undefined. The essence
of that which is subtle, immortal, unlimited and
undefined is this being that is in the right eye, for
this is the essence of the undefined.
Now the subtle form is being described. The two
remaining elements, (the corporeal) air and the ether
l

Since 'essence' is here used synonymously with 'lustre.'
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that is in the body-are the subtle form. The rest is to
be explained as before. The essence of that which is
undefined is this being that is in the right eye (i.e. the
subtle body). The specification about the right eye is
based on the evidence of the scriptures. For they
declare that the subtle body is specially manifest in
the right eye ; we see it mentioned in all the Srutis.
Fo1 this is the essence of the undefined : as before, the
meaning of the reason is that the subtle body is fine,
because it cannot be definitely perceived, and is also
the essence (of the two subtle elements in the body).

i~ ~~ ~I ~ Jl~~ em:t:,
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6. The form of that 'being' is as follows :
Like a doth dyed with turmeric, or like grey
sheep's wool, or like the (scarlet) insect called
Indragopa, or like a tongue of fire, or like a
white lotus, or like a flash of lightning. He who
kn9ws it as such attains splendour like a flash of
lightning. Now therefore the description (of
Brahman): 'Not this, not this.' Because there
is no other and more appropriate description than
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this 'Not this.' Now Its name: 'The Truth of
truth. ' The vital force is truth, and It is the
Truth of that.
The division of the gross and subtle, called truth,
which are the limiting adjuncts of Brahman, into what
relates to the gods and what relates to the body, in
their twofold division of the body and organs, has been
explained. Now we (the scriptures) shall describe the
form of that 'being' identified with the organs, i.e. the
subtle body. It consists of impressions, and is produced by the union of the intellect and the impressions
of gross and subtle objects ; it is variegated1 like
pictures on a canva~ or wall, is comparable to an
illusion, or magic, or a mirage, and is puzzling to
all. For instance, the Buddhistic Idealists (Yogacaras)
are mistaken into thinking that the self is this much
only. The Naiyayikas and Vaise~?ikas, on the other
hand, maintain that like the colour of a cloth, these
impressions are the attributes of the self, which is a
substance. While the Samkhyas hold that the mind,
which is dependent on the Prakrti 2 and is possessed of 1
three tendencies, is a separate entity, subserves the
purpose of the self, and operates for its highest good
(liberation through experience).
Some self-styled followers 3 of the Upani~ds too
spin out the following theory: The gross and subtle
elements make one (the lowest) entity, the Supreme
1 All this shows that it is the mind that is being described, and not the self.
2 The primordial material out of which the universe has
been formed.
a A hit at Bharqprapaiica.
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Self is the highest entity, and different from and intermediate between these two is the third entity, which
is the sum total of one's meditations, actions and
previous experience, together with the individual self
which is the agent and experiencer, the one that
Ajata.Satru awoke. The actions etc. are the cause, and
the gross and subtle elements mentioned above as also
the body and organs, which are the means of meditations and actions, are the effect. They also establish
a connection with the logicians by stating that the
actions etc. abide in the subtle body. Then they are
frightened lest this should smack of Samkhya, and
conform also to the Vaise!?ika view by saying that just
as odour, which abides in flowers, can be conserved in
oil through boiling, even when the flowers are gone, so
even when the subtle body is gone, all actions etc. are
conserved in a portion of the Supreme Self. That
portion, although transcendent, becomes conditioned
through attributes.-the actions etc.-coming from elsewhere.1 This individual self then becomes the agent
, and experiencer, and is subject to bondage and liberation. Those actions etc. are but adventitious things,
coming from the elements ; the individual self, being a
portion of the Supreme Self, is in itself transcendent.
Ignorance, which springs from the Self, although
natural to It, is not an attribute of the Self, just as a
desert does not affect the whole earth. Through this
statement they conform also to the Samkhya view.
They look upon all this as excellent because of its
harmonising with the logicians' view, but they do not
1

The elements forming the body and organs.
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see that it contradicts the verdict of the Upani~ads as
well as all reasoning. How? For instance, we have
already said that if the Supreme Self be composed of
parts (and the individual self be identical with It), 'that
view would be ,open to various objections, such as the
Supreme Self being subject to transmigration and
having wounds, besides the impossibility of Its going
after death to places in accordance with Its past work.
While if the individual self be eternally different from
the Supreme Self, it can never be identical with It.
If it is urged that the subtle body itself is figuratively
referred to as part of the Supreme Self, like the ether
enclosed in a jar, a bowl, the pores of the earth, etc.,
then it is impossible to maintain that even when the
subtle body 1 has ceased to be (as in the state of
profound sleep), impressions persist in a part of the
Supreme Self. or that ignorance springs from It, as a
desert from the earth, and so on. Nor can we even
mentally imagine that impressions ~ove from one thing
to another without the help of some object in which
they can inhere. Nor would such Sruti passages as,
'Desire, deliberation, doubt (etc. are but the mind)'
(1. v. 3), 'It is on the heart (mind) that colours rest'
(III. ix. 20), 'It thinks, as it were, and shakes, as it
were'. (IV. iii. 7), 'All desires that are in his heart'
(IV. iv. 7 ; Ka. VI. 14), and 'He is then beyond all
the woes of his heart' (IV. iii. 22)-fit in with such a
view. And it is not proper to explain these passages
otherwise than literally, for they are meant to show
that the individual self is no other than the Supreme
Brahman. And ali the Upani~ads end by giving out
1

Which is the repository of impressions.
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this sole meaning. Therefore persons skilled only in
fancifully interpreting the Srutis all distort their meaning. Yet, if those interpretations are in consonance
with the teaching of the Vedas, they are welcome ; we
have no grudge against them.
Moreover, the expression, 'Brahman has but two
forms,' does not agree with the view that posits three
entities. If, however, the gross and subtle forms
together with the impressions respectively springing
from them constitute two forms, gross and subtle, while
Brahman is a third entity possessed of those two forms,
and there is no fourth entity in between, then only is
the assertion, 'Brahman has but two forms,' congruous.
Otherwise we have to imagine that the individual self
is a part of Brahman, and has the two forms ; or that
the Supreme Self, through the medium of the individual
self, has them. In that case the .U[\e of the dual
number, indicating only 'two forms,' would be inconsistent. The plural, denoting 'many forms,' including the impressions, would be more appropriate-the
gross and subtle forms being two, and the impressions
being a third entity. If it is maintained that the gross
and subtle forms alone are the forms of the Supreme
Self, but the impressions belong to the individual self,
then the form of expression used, viz. that 'the Supreme
Self, which undergoes modification through the medium
of the individual self, (has the forms),' would be
meaningless, since impressions too would equally affect
the Supreme Self through the medium of the individual
self. But we cap.not at ll:ll imagine, except in a figurative sense, that a thing undergoes modification through
the medium of something else. Nor is the individual
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self something different from the Supreme Self. To
admit this is to contradict one's own premise. Therefore this sort of interpretation has its origin only in the
imagination of those who are ignorant of the ·meaning
of the Vedas, and is not warranted by the text. An
interpretation of the Vedas that is not so warranted
cannot be regarded either as a true interpretation or as
helping towards it, for the Vedas do not derive their
authority from any other source. Therefore the view
that three entities are in question is untenable.
The subtle body has been introduced in connection
with matters relating to the body in the clause, 'The
being that is in the right eye' (II. iii. 5), and in
connection with those relating to the gods in the clause,
'The being that is in the sun' (II. iii. 3). The word
'that' (in the expression, 'The form of that being')
refers to something that is being discussed, in other
words, that which is the essence of the subtle undefined,
but not the individual self.
Objection : Why should not these forms belong to
the individual self, since it too has a place in the
discussion, and the word 'that' refers to something that
is under discussion?
Reply : No, for the Sruti wants to teach the
transcendent nature of the individual self. If the
forms, 'Like a cloth dyed with turmeric,' etc. (II. iii.
6), really belong to the individual self, then it would
not be described as indefinable in the terms, 'Not this,
not this.'
Objection : Suppose we say this is a description
of something else, and not of the individual self.
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Reply : Not so, for at the end of the fourth
chapter (IV. v. IS), referring to the individual sel£1 in
the words, 'Through what, 0 lVIaitreyi, should one know
the Knower?' (IV. v. IS), it is concluded: 'This self is
That which has been described as "Not this, not
this." ' Besides, thus only can the statement, 'I will
instruct you (about Brahman),' be relevant. That is
to say, if the Sruti wants to teach the transcendent
nature of the individual self-which is free from all
differentiations of limiting adjuncts, then only can this
assertion be fulfilled. Because, instructed in this way,
the student knows himself to be Brahman, thoroughly
understands the import of the scriptures, and is afraid
of nothing. If, on the other hand, the individual self
is one. and what is described as 'Not this, not this' is
something else, then the student would understand just
the reverse of truth, viz. that Brahman is something,
and that he is something else. He would not 'Know
only himself as, "I am Brahman" ' (I. iv. 10). Therefore the forms given in the passage, 'Now the form of
that being,' etc. are only those of the subtle body.
Besides, in order to tell the nature of the Supreme
Self, which is the Truth of truth, the latter must be
told in its entirety. And impressions being the particular forms of that truth, these forms of the impressions
are being mentioned. These are the forms of this
being, i.e. of the subtle body that is being discussed.
What are they? As in life we have a cloth dyed with
turmeric. so in the presence of objects of enJoyment the
mind gets a similar colouring of impressiOns, whence a
man under such circumstances is said to be attached,
1

In its unconditioned aspect as the ·witness.
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as a cloth, for instance, is dyed. Also as sheep's wool
is grey, so are some other forms of impressions. Again,
as in the world the insect called lndragopa is deep red,
so also are some impressions of the mind. The colouring varies sometimes according to the objects presented
to the mind, and sometimes according to the tendencies
of the mind itself. As again a tongue of fire is bright,
so are some people's impressions at times. Like a
white lotus too are the impressions of some. As in
uature a single flash of lightning illumines everything
so according to the intensity of the manifestation of
knowledge, do the impressions of some peo6le. It is
impossible to ascertain the beginning, middle or end,
or number, place, time and circumstances of these
impressions, for they are innumerable, and infinite are
their causes. So it will be said in the fourth chapter,
'(This self is) identifierl with this (what is perceived)
and with that (what is inferred),' etc. (IV. iv. 5).
Therefore the examples given in the passage, 'Like a
cloth dyed with turmeric,' etc. are not meant to indicate
the exact number of the varieties of impressions, but
merely to suggest their types, meaning that impressions
are like these. The form of impression that has been
cited at the end, viz. 'Like a flash of lightning,'
belongs to Hirai)yagarbha, which suddenly manifests
itself like lightning, as he emanates from the Undifferentiated.1 He who knows that particular form of
impression belonging to Hirai)yagarbha, attains
splendour like a flash of lightning. The particles 'ha'
and -'vai' are for ·emphasis. Just like this, i.e. like
that of Hirai)yagarbha, becomes the splendour or fame
1

The umnanifested state of the universe.
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of one who knows it, the form of impression last mentioned, as such, as described above.
Having thus completely described the nature of
'truth,' the Sruti, in order to ascertain ·the nature of
what has been called 'the Truth of truth,' viz.
Brahman, begins this: Now therefore-since after
ascertaining the nature of 'truth,' what remains is the
Truth of truth, therefore the nature of that will· be
next ascertained. Description is a definite statement
about Brahman. What is this statement? Not this,
not this.,
How through these two terms 'Not this, not this'
is it sought to describe the Trutli of truth? By the
elimination of all differences due to limiting adjuncts,
the words refer to something that has no distinguishing
mark such as narp.e, or form, or action, or heterogeneity, or species, or qualities. Words denote things
through one or other of these. But Brahman has none
of these distinguishing marks. Hence It cannot be
described as, 'It is such and such,' as we can describe
a cow by saying, . 'There moves a white cow with
horns.' Brahman is described by means of name,
form and action superimposed on It, in such terms as,
'Knowledge, Bliss, Brahman' (Ill. ix. 28), and 'Pure
Intelligence' (II. iv. 12), 'Brahman,' and 'Atman.'
When, however, we wish to describe Its true nature,
free from all differences due to limiting adjuncts, then
it is an utter impossibility. Then there is only one
way left, viz. to describe It as 'Not this, not thii,' by
eliminating all possible specifications of It that one may
know of.
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These two negative particles are for conveying all~
inclusiveness through repetition so as to eliminate
every specification whatsoever that may occur to us.
Such being the case, the doubt that Brahman has not
been described is removed. If, on the other hand,
the two negative particles merely eliminated just the
two aspects of Brahman that are being discussed (viz.
the gross and subtle), then other aspects of It besides
these two would not be described, and there would still
be a doubt as to what exactly Brahman is like. So
that description of Brahman would be useless, for it
would not satisfy one's desire to know It. And the
purpose of the sentence, 'I will instruct you about Brahman' (II. i. 15), would remain unfulfilled. But when
through the elimination of all limiting adjuncts the
<lesire to know about space, time and everything else
(that is not Brahman) is removed, one realises one's
identity with Brahman, the Truth of truth, which is
homogeneous like a lump of salt, is Pure Intelligence,
and is without interior or exterior ; his desire to know
i'5 completely satisfied, and his intellect is centred in ,
· the Self alone. Therefore the two negative particles in
•Not this, not this' are used in an all-inclusive sense.
Objection: Well, after buckling to with such ado
is it fair to describe Brahman thus?
Reply : Yes. Because there is no other and more
appropriate description than this 'Not ·this, not this,'
therefore this is the only description of Brahman. The
particle 'iti' covers all possible predications that are to
be eliminated by the two negative particles, as when
we say, 'Every village is beautiful.' It was said, 'Its
secret name is: The Truth of truth' (II. i. 20) ; it is
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thus that the Supreme Brahman is the Truth of truth.
Therefore the name of Brahman that has been mentioned is appropriate. What is it? The Trt-tlh of
truth. The vital force is trttth, and It is the Truth
of that.

SECTION IV
'The Self alone is to be meditated upon' (I. iv.
7) ; 'Of all these, this Self alone should be realised'
(Ibid.). for 'It is dearer than a son' etc. (I. iv. 8). 1
In the course of explanation of the above passages
already introduced, the aim of knowledge and its
reiation to that aim have been stated in the sentence.
'It knew only Itself as, "I am Brahman." Therefore
It became all' (I. iv. Io). Thus it has been mentioned
that the inner Self is the domain of knowledge.
While that of ignorance is relative existence, which
consists of the ends and means of rites with five
factors, which again depend on the division of men
into four castes.; it is by nature alternatively manifest
and unmanifest like the tree and the seed, and is made
up of name, form and action. This relative existence
has been dealt with in the passage beginning with,
'He (who worships another god thinking), "He is one,
and I am another," does not know' (I. iv. IO), and
concluded in the passage, 'This indeed consists of
three things: name, form and action' (I. vi. 1). One
aspect of it is in accordance with the scriptures and
makes for progress leading up to the world of Hiral)yagarbha ; while the other aspect is not in accordance
with the scriptures and causes degradation down to the
level of stationary qbjects. All this has already been
shown in the section beginning with, 'Two classes of
1

The last two quotations are adapted
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Prajapati's sons,' etc. (I. iii. I). In order to show
how a man disgusted with this domain of ignorance can qualify himself for the knowledge of
Brahman, which deals with the inner Self, the entire
domain .of ignorance has been concluded in the
first chapter. But in the second chapter, after
introducing the inner Self, which is the domain of
the knowledge of Brahman, in the words, 'I will tell
you about Brahman' (II. i. I), and 'I will instruct
you about Brahman' (II. i. IS), the Sruti has taught
about that Brahman, the one without a second devoid
of all differences, by eliminating, in the wrods, 'Not
this, not this,' all material qualities summed up in the
word 'truth,' which by its very nature comprises
action, its factors and its results. As part of this
knowledge of Brahman, the Sruti wishes to enjoin
renunciation.
Rites with five factors such as wife, son and
wealth constitute the domain of ignorance, because
they do not lead to the attainment of the Self. If a
thing calculated to produce a particular result is applied
to bring about a different result, it frustrates its
purpose. Running or walking is not the means to
appease one's hunger or thirst. The son and the rest
have been prescribed in the Sruti as means to the
attainment of the world of men, of the Manes and of
the gods, not as means to the attainment of the Self.
They have been mentioned as producing those specific
results. And they have not been enjoined on the
knower of Brahman, being classed by the sruti as rites
with material ends, in the passage, 'This much indeed
is desire' (I. iv. I7). And the knower of Brahman
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has already attained all desires ; he cannot for that very
reason have any more desires. The ~ruti too says.
'We who have attained this Self, this world' (IV.
iv. 22).
But there are some who hold that even a knower
of Brahman has desires. They have certainly never
heard the Brhadaral).yaka Upani~ad, nor of the distinction made by the ~ruti that the desire for a son and so
forth belongs to an ignorant man, and that with regard
to the domain of knowledge, the statement, 'What
shall we achieve through children, we who have
attained this Self, this world? • and so on, is applicable.
They do not also know the contradiction, based on
incongruity, between the attainment of knowledge,
which obliterates all action with its factors and results,
and ignorance together with its effects. Nor have they
heard Vyasa's statement (on the subject). J.'he contradiction rests on the opposite trends of the nature of
rites and that of knowledge, which partake respectively
of ignorance and illumination. On being asked, 'There
are two Vedic injunctions: Perform rites, and give up
rites. What is the goal of knowledge, and what of
rites? I wish to be enlightened on this. So please
instruct me. These two (it seems) are mutually contradictory and run counter to each other' (Mbh. XI~.
ccxlvii. 1-2), Vyasa replied, thereby showing the
contradiction, 'Men are bound by rites a1;1d freed by
knowledge. Hence sages who have known the truth
never perform rites,' and so on (Ibid., verse 7).
Therefore the knowledge of Brahman leads to the
highest goal for man not with, but without the help of
any auxiliary means, for otherwise there would be
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-contradiction all round. It is to show this that
renunciation of the world, which consists in giving up
all means, is sought to be enjoined as a subsidiary
step. For at the end of the fourth chapter it has been
'asserted, 'This much indeed is (the means of) immortality, my dear'; and we have also a sign for
inference (about this) in the fact that Yajfiavalkya,
who was a ritualist, renounced the world.
Moreover, the knowledge of Brahman as a means
to immortality has been imparted to Maitreyi, who was
. without the means to perform rites. Also wealth has
been deprecated. If rites were means to immortality,
the derogatory remarks about wealth would be out of
place, since on it rites with ftve factors depend. If,
however, rites are desired to be shunned, then it is
proper to decry the means to them. Besides (in the
state of k;10wledge) there is an absence of the con·sciousness about caste, order of life, etc., which are
the qualifications for the performance of rites, as we
see in the passages, 'The Brij.hmal)a ousts one' (II.
iv. 6; IV. v. 7), 'The K!?atriya ousts one,' etc. (Ibid.).
When one ceases to consider oneself a Brahmal)a, a
K~atriya, or the like, there is certainly no room for
such injunctions as that this is the duty of Brahmal)as,
or that this is the duty of K~?atriyas, for there are no
such persons. For a man who does not identify himself as a Brahmal)a, a K!?atriya, or the like, rites and
their accessories, which are the effects of that consciousness, are automatically dropped because of the
.giving up of that consciousness. Therefore this story
ic; introduced with a view to enjoining renunciation of
.the world as part of the knowledge of the Self.
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'fil('QI4Rit..a ~~ron
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r. 'Maitreyi, my dear, said Yajiiavalkya,
' I am going to renounce this life. · Allow me to
finish between you and Katyayani. ' 1
The sage Yajiiavalkya addressing his wife, Maitreyi, said, 'Maitreyi, I am going to renounce this
householder's life-1 intend to take up the life of
renunciation, which is the next higher life. Hence I
ask your permission.:_The particle 'are' is a vocative.
-Further I wish to finish between you and my second
wife, Katyayani, i.e. put an end to the relationship
that existed between you through me, your common
husband ; by dividing my property between you I will
separate you through wealth, and go.'

~T ~

ai{qt, ~...

II ~ ~:

aElf

~

m.... ~ (=t{INitt a.,,~a' ~m.Fcr , itM ~
41\'IEI@fti:,

~¥41qllh<aaqai ~fila amra-~

~' al'ld'~ 9 illllilfta f'EI;ij~fd II :t II
2. Thereupon Maitreyi said, ' Sir, if
this whole earth full of wealth be mine,
be immortal through that? ' 'No,'
Yajfiavalkya, 'yolir life will be just like

indeed
shall I
replied
that of

1 The same e-pisode also forms the fifth se-ction of the
fourth chapter of this book:
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people who have plenty of things, but there is
no hope of immortality through wealth. '
Thus addressed, Maitreyi said, 'Sir, if indeed this
whole earth girdled by the ocean and full of wealth be
mine, shall I be immortal through that, i.e. through
rites such as the Agnihotra, which can be performed
with the entire wealth of the earth? The particle 'nu'
indicates deliberation. The word 'Katham' (how)
indicates disbelief, meaning 'never'; or it may have an
interrogative force, in which case it should be construed
with the slightly remote words, 'Shall I be immortal?'
'No/ replied Yiijiiavalkya. If the word 'how' indicates disbelief, Yajiiavalkya's word 'No' is an approval.
If it has an interrogative force, his reply means, 'You
can never be immortal ; as is the life of people of
means filled with materials of enjoyment, so will your
life be ; but there is no hope, even in thought, of. immortality through wealth, i.e. rites performed with
wealth.'

aT ~ ii~, ir.n( ~ ~ fifi~

a.r

p.dq_f ~ Wlf41~1t ~ it iJ..~ II ~ II
3· Then Maitreyi said, ' What shall I do
with that which ·will not make me immortal ?
Tell me, sir,· of that alone which you know (to be
the only means of immortality) ..,
Thus addressed, Maitreyi said in reply, 'If this
Is so, what shall I do with that wealth which will

not make me immortal? T'ell me, sir, of that alone
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which you know to be the only means of immortality:

~ ~ CllilifliM:, fSp,n 1ICift 1\': ~
~' ord{, ~' RU'l.OC4l4?'llfii

a,

iSPt

6q('EIC\4(U(("q

~it M~I'EI~fa II 'cl II
4· Yajfiavalkya said, 'My dear, you have
been my beloved (even before), and you say
what is after my heart. Come, take your seat,
I will explain it to you. As I explain _it, meditate (on its meaning):
When rites performed with wealth .were rejected
as a means to immortality, Yiijnavalkya, seeing that
Maitreyi concurred with his views, was pleased anu
said, '0 Maitreyi, you have been my beloved even
before, and now you say what is just after my heart.
Therefore come and take your seat, I will explain to
you what you desire-that knowledge of the Self
which confers immortality. But as I explain it,
meditate, or desire to reflect steadfastly, on the meaning of my words.' The particle 'bata' is suggestive of
tenderness.

~ ~' ... lit1' 81t ~: ~ _qfir: tiPn
nfa', OiidiliEg '1im11r qfif: fiNt ~I 1\' qr Oft
~ 'liMI1I 3f'P.tt f$rqr mrlif, OikiiliEg 'fi11l1'q
3IPn

h

fiNr

~

, ..#

"r ~ ~ lifimPf ssn:

~~, itie+iliEg lfimP.I !l!R:

II' 'If

23

II': ~

qrn:nq ~

mq

ti:Pn

~I

~' tAidM4:'fi
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~ I if '11' alt qrqr: tm~Pf
~fct, Slldr-r~ $1llJ~ am fip;t ~erfa 1
~~ 'fimrq ~ fit~ ~fir, Sl~if~!J

;r err an
'fimrq ~~

f~

nfa I

;:r I!IJ aR m'lir-.t lfl'llfJq"
circfrr: f?t~t ~fra, Slim~ ifitt:(rq ~r:
~cr~ 1 ;:r ~tr aft ~;rt liilllN ~r: fsrt.~r ~f.«,
Slh:¥1wt~!J 'fir¥1N ~err: filq"J ~r.a 1 if ~tr ait
~r.rt ~"-' ~crrfir fsrqorf'Qr ~erfra, a:tlcWI~
'lirJ~rqo ~rfir fsrq'JfQr +r:f~a 1 if err sit ri~
ilimP-1 ri f?tq +rsrfer, atrt=¥1~ ~rqo ~ m~
~ra 1 a1rcm err ait ~~= W\'i:r;~ ~

fir~~rmaoir iti~, attt=~ ~tr
~ fir~;:£~~~11 ~II

m"'T

m: ~~

I'Q6lvr-r

5· He said: It is not for the sake of the
husband, my dear, that he is loved, but for one's
own sake that he is loved. It is not for the sake
of the wife, my dear, that she is loved, but for
one's own sake that she is loved. It is not for
the sake of the sons, my dear, that they are
loved, but for one's own sake that they are
loved. It is not for the sake of wealth, my dear,
that it is loved, but for one's own sake that it is
loved. It is not for the sake of the Briihmana,
my dear, that he is loved, but for one's own s~ke
that he is loved. It is not for the sake of the
K!?atriya, my dear, that he i~ loved, but for one's
own sake that he is loved. It is not for the sake
of the worlds, my dear, that they are loved, but
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for one's own sake that they are loved. It is not
for the sake of the gods, my dear, that they are
loved, but for one's own sake that they are·
loved. It is not for the sake of the beings, my
dear, that they are loved, but for one's own sake
that they are loved. It is not for the sake of all,
my dear, that all is loved, but for one's own sake that it is loved. The Self, my dear Maitreyi,
should be realised-should be heard of, reflected
·On and meditated upon. By the realisation of
the Self, my dear, through hearing, reflection
and meditation, all this is known.
With a view to teaching renunciation as a means
to immortality, Yajiiavalkya creates a distaste for the
wife, husband, sons, etc., so that they may be given
up. He said, 'It is not for the sake or necessity of
the husband that he is loved by the wife, but it is
for one's own sake that he is loved by her.' The
particle 'vai' (indeed) recalls something that is wellknown, signifying that this is a matter of common
knowledge. Similarly it is not for the sake of the
wife, etc. Th_e rest is to be explained as before. Likewise it is not for the sake of the sons, wealth, the
Brahma1,1a, the K~atriya, the worlds, the gods, the
beings, and all. The priority of enumeration is in the
order of their closeness to us as sources of joy ; for it
is all the more desirable to create a distaste for them.
The use of the word 'all' is for including everything
that has and has not been mentioned. Hence it is a
well-known fact that the Self alone is dear, and nothing
-else. It has already been said, 'This (Self) is dearer
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than a son,' etc. (I. iv. 8). The present text serves as
a detailed commentary on that. Therefore our love for
other objects is secondary, since they contribute to the
pleasure of the Self ; and our love for the Self alone IS
primary. Therefore 'the Self, my dear Maitreyi.
should be realised, is worthy of realisation, or should
be made the object of realisation. It should first be
heard of from a teacher and from the scriptures, then
reflected on through reasoning, and then steadfastly
meditated upon.' Thus only is It realised-when these
means, viz. hearing, reflection and meditation, have
been gone through. When these three are combined,
then only true realisation of the unity of Brahman 1s
accomplished, not otherwise-by hearing alone. The
different castes such as the Brahmai].a or the ~atriya,
the various orders of life, and so on, upon which rites
depend,· and which consist of actions, their factors and
their results, are objects of notions superimposed on the
Self by ignorance-based on false notions like that of
a snake in a rope. In order to destroy these he says,
'By the realisation of the Self, my dear, through hearing, reflection and 'meditation, all this is known.' 1

q
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;it

Q<lqlt~ rSA4'!111M

V\'s;;q'!llldc"': ~ ~'
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~= ri~; lt{qr, ~~'lit~:,~
~:, .:mf-1 ~' «.~ ~"'itie+il II~ II
6. The BrahmaJ).a ousts one who knows him
as different from the Self. The K!?atriya ousts
one who knows him as different from the Self.
The worlds oust one who knows them as different
from the Self. The gods oust one who knows
them as differ~nt from the Self. The beings oust
one who knows them as different from the Self.
All ousts one who knows it as different from the
Self. This BrahmaJ).a, this K!?atriya, these
worlds, these gods, these beings, and this all are
the Self.
Objection : How can the knowledge of one thing
lead to that of another?
Reply : The objection is not valid, for there is
nothing besides the Self. If there were, it would not
be known, but there is no such thing ; the Self is everything. Therefore It being known, everything would be
known. How is it that the Self is everything? The
~ruti answers it:
The Brahma7Ja ousts or rejects the
man who knows him to be different from the Self, i.e.
who knows that the Brahma1,1a is not the Self. The
Brii.hmal).a does so out of a feeling that this man
considers him to be different from the Self. For the
Supreme Self is the Self of all. Similarly the K~atriya,
the worlds, the gods, the beings, and all oust him.
This Brahma1,1a and all the rest that have been
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enumerated are the Self that has been introduced as
the object to be realised through hearing etc. Because
everything springs from the Self, is dissolved in It, and
remains imbued with It during continuance, for it
cannot be perceived apart from the Self. Therefore
everything is the Self.

~ qm ~JI~ if 1fflm~~ISfiJ!Ef?r'I~
Q{OTN, §;·~Eg !t{ifiil'-~~tm~ I!U-~

R8_Ta: II ._, II
7· As when a drum is beaten one cannot
distinguish its various particular notes, but they
are included in the general note of the drum or
in the general sound produced by different kinds
of strokes.
But how can we know that all this is the Self now?
Because of the inherence of Pure Intelligence in everything, we conclude that everything is That. An
illustration is being given: We see in life that if a
thing cannot be perceived apart from something else.
the latter is the essence of that thing. As, ·for instance,
when a drum or the like is beaten with a stick etc.,
one cannot distinguish its various particular notes from
the general note of the drum, but they are included in,
taken as modifications of, the general note: We say
these are all notes of the drum, having no existence
apart from the general note of the drum. Or the
particular notes produced by different kinds of strokes
are included in the general sound produced by those
strokes : They cannot. be perceived as distinct notes.
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having no separate existence. Similarly nothing particular is perceived in the waking and dream states apart
from Pure Intelligence. Therefore those things should
be considered non-existent apart from Pure Intelligence .
~ ~' ~~ ~mtmr.r~

;r

•

anm~~ts:uEt~

qrp~, ~ 9 ~r(iiiil-~ 'lr-~
~a: II~ II

8. As when a conch is blown one cannot
distinguish its various particular notes, but they
are included in the general note of the conch or
in the general sound produced by different kinds
of playing.
Similarly, as when a conch is blown, connected or
filled with sound. one cannot distinguish its various
particular notes, etc.-to be explained as before.
~ ~ ~
.:uuu~

errm:rrwnq-"'

;r

1111tfSC~lS:U<i!J·

qf!R{'IIfQ', ~ !l~;r-c:ft'Q(TE(~ lifT-~

IJ:{ta: 11 a 11
g. As when a ViQ.a 1 is played on one cannot
distinguish its various particular notes, but they
are included in the general note of the Vir:ta or
in the general sound produced by different kinds
of playing.
Similarly, as when a Vi~;tii is played on, etc. The
dative case in 'ViJ).ayai' stands for the genitive. The
citation of many examples here is for indicating
1

A kind of guitar.
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varieties of genus ; for there are many distinct kinds
of genus, sentient and insentient. It is to show how
through a series of intermediate steps they are included
in a supreme genus, Pure Intelligence, that so many
eKamples are given. Just as a drum, a conch and a
Vi:J?.a have distinct general and particular notes of their
own, which are included in sound in general, so during
the continuance of the universe we may know all things
to be unified in Brahman, because the varieties of
genus and particulars are not different from It.

~ ~~c:~m~~cr, ~

"

'ff aRS~Q" ~ ~ fir:~~im.R~~ t:t~~:

etiM~'iN~a .:fils:~: ~ firur 'iNMillq:

~:

. .Ut;l:f!QII€#.Uauf.t

Q~itlf.r ; a-n:~*'rf.r

f.r:,q~ II ~ o II

ro. As from a fire kindled with wet faggot
diverse kinds of smoke issue, even so, my
dear, the ~g-Veda, Yajur-Veda, Sa.ma-Veda,
Atharvailgirasa, history, mythology, arts, Upani~ads, verses, aphorisms,
elucidations and
e}.Cplanations are (like) the breath of this infinite
Reality. They are like the breath of this
(Supreme Self).
Likewise it may be understood that the universe,
at the time of its origin as also prior to it, is nothing
but Brahman. As before the separation of the sparks,
smoke, embers and flames, all these are nothing but
fire, and therefore there is but one substance, fire, so it
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is reasonable to infer that this universe differentiated
into names and forms is, before its origin, nothing but
Pure Intelligence. This is expressed as follows: As
from a fire kindled with wet faggot diverse kinds of
smoke issue. The word 'smoke' is suggestive of sparks
etc. as well-meaning smoke, sparks, etc., issue. Like
this example, 0 Maitreyi, all this is like the breath of
this infinite Reality, the Supreme Self that is being
discussed. 'Breath' here means, like the breath. As
a man breathes without the slightest effort, so do all
these come out of It. What are those things that are
spoken of as issuing from It as Its breath? The IJ.gVeda, Yajur-Veda, Siima-Veda, Atharviingirasa, i.e.
the four kinds of Mantras. History, such a:. the
dialogue between Urva.Si and Puriiravas-'The nymph
Urvasi,' and so on (S. XI. iv. 4· I) ; it is this Brahmal_la that is meant. Mythology, such as, 'This
universe was in the beginning unmanifest,' etc. (Tai.
II. 7). Arts, which treat of music, dancing, etc.'This is also Veda,' etc. (S. XIII. iv. 3· IO-I4).
Upani$ads, such as, 'It should be meditated upon as.
dear,' etc. (IV. I. 3). Verses, the Mantras occurring in
the Brahmal_las, such as, 'Regarding this there are the
following verses' (IV. iii. I I ; IV. iv. 8). Aphorisms,
those passages of the Vedas which present the truth in
a nutshell, for example,. 'The Self alone is to pe meditated upon' (I. iv. 7). Elucidations-of the Mantras.
Explanations, eulogistic passages. Or 'elucidations'
may be of the 'aphorisms' above. As the passage,
'The Self alone is to be meditated upon,' or the
passage, 'He (who worships another god thinking),
"He is one, and I am another," does not know. He
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is like an animal (to the gods)' (I. iv. roJ, has this
concluding portion of the present chapter as its elucidation. And 'explanations' may be of the Mantras. Thus
these are the eight divisions of the Brahmal)as.
So only the Mantras and Brahmal)as are meant. 1
It is the eternally composed and already existent Vedas
that are manifested like a man's breath-without any
thought or effort on his part. Hence they are an
authority as regards their meaning, independently of
any other means of knowledge. Therefore those who
aspire after well-being must accept the verdict of the
Vedas on knowledge or on rites, as it is. The differentiation of forms invariably depends on the manifesta. tion of their names. 2 Name and form are the limiting
adjuncts of the Supreme Self, of which, when they are
differentiated, it is impossible to tell whether they are
identical 'A'ith or different from It, as is the case with
the foam of water. It is name and form in all their
stages3 that constitute relative existence. Hence name
has been compared to breath. By this statement it is
implied that form too is like breath. Or we may
explain it differently: In the passage, 'The Brahmal)a
ousts one . . . . all this is the Self' (II. iv. 6 ; IV. v.
7), the entire world of duality has been spoken of
as the domain of ignorance. This may lead to a
doubt about the authority of the Vedas. In order to
remove this doubt it is said that since the Vedas issue
And not the popular meanings of those eight terms.
The one implies the other
3 Varying degrees of grossness or subtleness.
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without any effort like a man's breath, they are an
authority ; they are not like other books.
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II. As the ocean is the one goaP of all c;orts
of water, as the skin is the one goal of all kinds
of touch, as the nostrils are the one goal of all
odours, as the tongue is the one goal of aU
savours, as the eye is the one goal of all colours,
as the ear is the one goal of all sounds, 2s· the
Manas is the one goal of all deliberations, as the
intellect is the one goal of all kinds of knowledge,
as the hands are the one goal of all sorts of •sork,
as the organ of generation is the one goal of all
kinds of enjoyment, as the anus is the one goal
of all excretions, as the feet are the one goal of
all kinds of walking, as the organ of speech is
the one goal of all Vedas.
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The place where they merge or are unified.
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Moreover, it is not only at the time of its origin
and continuance that the universe, on account of its
non-existence apart from Pure Intelligence, is Brahman,
but it is so at the time of dissolution als<,>. ] ust as
bubbles, foam, etc. are non-existent apart from water,
so name, form and action, which are the effects of Pure
Intelligence and dissolve in It are non-existent apart
from It. Therefore Brahman is to be known as Pure
Intelligence, one and homogeneous. So the text runs
as follows-the examples are illustrative of dissolutionAs the ocean is the one goal, meeting place, the place
of dissolution or unification, of all sorts of water such
as that of rivers, tanks and lakes. Likewise as the
skin is the one goal of all kinds of touch such as soft
or hard, rough or smooth, which are identical in nature
with air. 1 By the word 'skin,' touch in general, which
is perceived by the skin, is meant ; in it different kinds
of touch are merged, like different kinds of water in
the ocean, and become nonentities without it, for they
were merely its modifications. Similarly that touch in
general, denoted by the word 'skin,' is merged in the
deliberation of the Manas, that is to say, in a general
consideration by it, just as different kinds of touch are
included in touch in general perceived by the · skin ;
without this consideration by the Manas it becomes a
nonentity. The consideration by the Manas also is
merged in a general cognition by the intellect, and
becomes non-existent without it.
Becoming mere
consciousness, it is merged in Pure Intelligence, the
Supreme Brahman, like different kinds of water in the
1 A~t

representing the vital force
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ocean. When through these successive steps sound and
the rest, . together with their receiving organs, are
merged in Pure Intelligence, there are no more limiting
adjuncts, and only Brahman, which is Pure Intelligence, comparable to a lump of salt, homogeneous,
infinite, boundless and without a break, remains.
Therefore the Self alone must be regarded as one without a second.
Similarly the nostrils. i.e. odour in general, (are
the one goal) of all odours, which are modes of earth.
Likewise the tongue, or taste in general perceived by
the tongue, of all savours. which are modes of water.
So also the eye. or colour in general perceived by the
eye, of all colours. which are modes of light. So also
(the ear, or) sound in general perceived by the ear, of
all sounds. as before. Similarly the generalities of
sound and the rest are merged in deliberation, i.e. a
general consideration of them by the Manas. This
consideration by the Manas again is merged in mere
consciousness, i.e. a general cognition by th~ intellect.
Becoming mere consciousness, it is merged in the
Supreme Brahman, which is Pure Intelligence.
Similarly the objects of the motor organs such as
different kinds of speaking, taking, walking, excretion
and enjoyment are merged in their general functions,
like different kinds of water in the ocean, and can no
more be distinguished. These general functions are
again nothing but the vital force, which is identical
with intelligence. The Rau!}itaki Upani!}ad reads,
'That which is the vital force is intelligence, and that
which is intelligence is the vital force' (III. 3).
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Objection : In everyone of those instances the
mergence of the objec~ only has been spoken of, but
not that of the organs. What is the motive of this?
Reply: True, but the Sruti considers the organs
to be of the same category as the objects, not of a
-different category. The organs are but modes of the
objects in order to perceive them, as a light, which is
but a mode of colour, is an instrument for revealing all
.colours. Similarly the organs are but modes of all
particular objects in order to perceive them, as is the
case with a lamp. Hence no special care is to be taken
.to indicate the dissolution of the organs ; for these being
the same as objects in general, their dissolution is
implied by that of the objects.
It has been stated as a proposition that 'This all
is the Self' (II. iv. 6). The reason given for this is
that the universe is of the same nature as the Self,
springs from the Self, and is merged in It. Since there
is nothing but Intelligence at the time of the origin,
.continuance and dissolution of the universe, therefore
what has been stated as 'Intelligence is Brahman'
{Ai. V. 3) and 'All this is but the Self' (Ch. VII.
xxv. ·2), is established through reasoning. The PauriiJ;rikas hold that this dissolution is natural. 1 While that
which is consciously effected by the knowers of
Brahman through their knowledge of Brahman is
.called extreme dissolution, which happens through the

1

The effects difosolving into their causes.
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r~·. As a lump of salt dropped into water
dissolves with (its component) water, and no one
is able to pick it up, but whencesoever one takes
it, it tastes salt, even so, my dear, this great,
endless, infinite Reality is but Pure Intelligence.
(The self) comes out (as a separate entity) from
these elements, and (this separateness) is
destroyed with them. After attaining (this
oneness) it has no more consciousness. 1 This is
what I say, my dear. So said Yajiiavalkya.

An illustration on the point is being given: As a
lump of salt, etc. The derivative meaning of the word
'Sindhu' is water, because it 'flows ' That which is a ·
modification or product of water is 'Saindhava,' or
salt. 'Khilya' is the same as 'Khila' (a lump). A
lump of salt dropped into water, its cause, dissolves
with the dissolution of (its component) water. The
solidification of a lump through its connection with
J

That is, particular consciousness.
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particles of earth and heat goes when the lump comes
in cont.act with water, its cause. This is the dissolution
of (the component) water, and along with it the lump
of salt is said to be dissolved. No one, not even an
expert, is able to pick it up as before. The particle
'iva' is expletive ; the meaning is, none can at all pick
it up. Why? Whencesoever, from whichsoever part,
one takes the water a.nd tastes it, it is salt. But there
is no longer any lump.
Like this· illustration, 0 Maitreyi, is this greaj
Reality called the Supreme Self, from which you have
been cut off by ignorance as a separate entity, through
your connection with the limiting adjuncts of the body
and organs, and have become mortal, subject to birth
and death, hunger and thirst, and other such relative
attributes, and identified with name, form and action,
and think you are born of such and such a family.
That separate existence of yours, which has sprung
from the delusion engendered by contact with the limiting adjuncts of the body and organs, enters its cause,
the great Reality, the Supreme Self, which stands for
the ocean, is undecaying, immortal, beyond fear, pure,
homogeneous like a lump of salt, Pure Intelligence,
infinite, boundless, without a break, and devoid of
differences caused by the delusion brought on by
ignorance. When that separate existence has entered
and been merged in its cause, in other words, when
the differences created by ignorance are gone, the
universe becomes one without a second, 'the great
Reality.' Great, because It is greater than everything
else and is the cause of the ether etc.; Reality (Bhiita)
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-always a fact, for It never deviates from Its nature.
The verbal suffix 'kta' here denotes past, present and
future. Or the word 'Bhiita' may denote truth ; the
expression then would mean: It is great and true.
There may be things in the relative world as big as the
Himalayas, for instance, -created by a dream or illusion,
but they are not true ; hence the text adds the qualifying word 'true.' It is endless. Sometimes this may
be in a relative sense ; hence the text qualifies it by the
term infinite. Pure Intelligence: Lit. a solid mass of
intelligence. The word 'Ghana' (a solid mass) excludes
everything belonging to a different species, as 'a solid
mass of gold or iron.' The particle 'eva' (only} is
intensive. The idea is that there is no foreign element
in It.
Question : If It is one without a second, really
pure and untouched by the miseries of the relative
world, whence is this separate existence of the individual self. in which it is born or clies, is happy or
miserable, possessed of the ideas of 'I and mine,' and
so on. and which is troubled by many a relative
attribute?
Reply : I will explain it. There are the elements
transformed into the body, organs and sense-objects,
consisting of name and form. They are like the foam
and bubbles on the limpid water of the Supreme Self.
The mergence of these elements down to sense-objects
in Brahman, which is Pure Intelligence, through a.
discriminating knowledge of the Truth has been si>oken
of-like the emptying of rivers into the ocean. From
these elements called 'truth,' i.e. with their aid, the
self comes out like a lump of salt. As from water
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reflections of the sun, moon and so on arise, or from
the proximity of such limiting adjuncts as red cottonpads a transparent crystal turns red and so for1h, so
from the limiting adjuncts of the elements, transformed
into the body and organs, the self comes out clearly as
an individualised entity. These elements, transformed
into the body, organs and sense-objects, from which
the self comes out as an individual, and which are the
cause of its individualisation, are merged, like rivers in
the ocean, by the realisation of Brahman through the
instruction of the scriptures and the teacher, and are
destroyed. And when they are destroyed like the foam
and bubbles of water. this individualised existence too
is destroyed with them. As the reflections of the sun,
moon, etc. and the colour of the crystal vanish when
their causes. the water, the red cotton-pad, and so on,
are removed, and only the (sun), moon, etc., remain
as they are, so the endless, infinite and limpid Pure
Intelligence alone remains.
After attaining (this oneness) the self, freed from
the body and organs, has no more particular consciousness. This is what I say, my dear Maitreyi.
No more is there such particular consciousness as,
'I so and so am the son of so and so ; this is my land
and wealth ; I am happy or miserable.' For it is due
to ignorance, and since ignorance is absolutely destroyed by the realisation of Brahman, how can the
knower of Brahman, who is established in his nature as
Pure Intelligence, possibly have any such particular
consciousness? Even when a man is in the body, 1
' E.g. in the state of deep s!ee11
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particular consciousness is impossible ; so how can it
.ever exist in a man who has been absolutely freed from
the body and organs? So said Yiijiiavalkya-propounded this philosophy of the highest truth to his
wife, Maitreyi.
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13. Maitreyi said, 'Just here you have
thrown me into confusion, sir-by saying that
after attaining (oneness) the self has no more
consciousness.' Yajiiavalkya said, 'Certainly
I am not saying anything confusing, my dear;
this is quite sufficient for knowledge, 0
Maitreyi.'
Thus enlightened, Jlaitreyi said, 'By attributing
contradictory qualities just here, to this identical
entity, Brahman, you have thrown me into confusion,
revered sir.' So she says, 'Just here,' etc. How he
attributed contradictory qualities is being explained :
'Having first stated that the self is but Pure Intelligence, you now say that after attaining (oneness) it has
no more consciousness. How can it be only Pure
Intelligence, and yet after attaining oneness have no
more consciousness? The same fire cannot both be
hot and cold. So I am confused on this point.'
Yajiiavalkya said, '0 Maitreyi, certainly I am not
saying anything confusing, i.e. not using confusing
language.'
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Maitreyi: Why did you mention contradictory
qualitieS-Pure Intelligence and, again, absence of
consciousness ?
Yiijiiavalkya : I did not attribute them to the
same entity. It is you who through a mistake have
taken one and the same entity to be possessed of
contradictory attributes. I did not say this. What
I said was this : When the individual existence of the
self that is superimposed by ignorance and is connected
with the body and organs is destroyed by knowledge,
the particular consciousness connected with the body
etc., consisting of a false notion, is destroyed on the
destruction of the limiting adjuncts of the body and
organs, for they are deprived of their cause, just as
the reflections of the moon etc., and their effects, the
light and so forth, vanish when the water and the like,
which form their support, are gone. But just as the
sun, moon, etc., which are the realities behind the
reflections, remain as they are, so that Pure Intelligence
which is the transcendent Brahman remains unchanged.
That has been referred to as 'Pure Intelligence.' It is
the Self of the whole universe, and does not really pass
out with the destruction of the elements. But the
individual existence, which is due to ignorance, is
destroyed. 'Modifications are but names, a mere effort
of speech,' says another Sruti (Ch. VI. i. 4-6 and
iv. t-4). But this is real. 'This self, my dear, is
indestructible' (IV. v. 14). Therefore this 'great,
endless, infinite Reality'-already explained (par. 12)
-is quite sufficient for knowledge, 0 Maitreyi. Later
it will be said, 'For the knower's function of knowing
can never be lost ; because it is immortal' (IV. iii. 30).
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14. Because when there is duality, as it
were, then one smells something, one sees
something, one hears something, one speaks
something, one thinks something, one knows
something. (But) when to the knower of
Brahman everything has become the Self, then
what should one smell and through what, what
should one see and through what, what should
one hear and through what, what should one
speak and through what, what should one think
and through what, what should one know and
through what? Through what should one know
That owing to which all this is known-through
what, 0 Maitreyi, should one know the Knower?
Why then is it said that after attaining oneness
ihe self has no more consciousness? Listen. Because
when, i.e. in the presence of the particular or individual
aspect of the Self due to the limiting adjuncts of the
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body and organs conJured up by Ignorance, there is
duality, as it were, in Brahman, which really is one
without a second, i.e. there appears to be something
different from the Self.
Objection : Since 'duality is put forward as an
object for companson, is it not taken to be real?
Reply : No, tor another Sruti says, 'Modifications
are but names, a mere effort of speech' (Ch. VI. i. 4-6
and iv. r-4), also 'One only without a second' (Ch.
VI. ii. I), and 'All this is but the Self' (Ch. VII.
XXV. 2).

Then, just because there is· duality as it were,
therefore one, he who smells. viz. the unreal individual aspect of the Supreme Self, comparable to the
reflection of the moon etc. in water, smells something
that can be smelt, through something else, viz. the
nose. 'One' and 'something' refer to two typical
factors of an action, the agent and object, and 'smells'
signifies the action and its result. As for instance in
the word 'cuts.' This one word signifies the repeated
strokes dealt and the separation of the object cut into
two ; for an action ends in a result, and the result
cannot be perceived apart from the action. Similarly
he who smells a thing that can be smelt does it through
the nose. The rest is to be explained as above. One
knows something. This is the state of ignorance. But
when ignorance has been destroyed by the knowledge
of Brahman; there is nothing but the Self. When to
the knower of Brahman everything such as name and
form has been merged in the Self and has thus become
the Self, then what object to be smelt should one smell,
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who should smell, and through what instrument?
Similarly what should one see and hear? Everywhere
an action depends on certain factors; hence when these
are absent, the action cannot take place ; and in the
absence of an action there can be no result. Therefore
so long as there is ignorance, the operation of actions,
their factors and their results can take place, but not
in the case of a knower of Brahman. For to htm
everything is the Self, and there are .no factors or
results of actions apart from It. Nor can the universe,
being an unreality, be the Self of anybody. Therefore
it is ignorance that conjures up the idea of the ncnSelf ; strictly speaking, there is nothing but thz Self.
Therefore when one truly realises the unity of the Self,
there cannot be any consciousness of actions, their
factors and their results. Hence, because of contradiction, there is an utter absence of actions and their
means for the knower of Brahman. The words 'what'
and 'through what' are meant as a fling, and suggest
the sheer impossibility of the other factors of an action
also ; for there cannot possibly be any .factors such as
the instrument. The idea is that no one by any means
can smell anything in any manner.
Even in the state of ignorance, when one see~
something, through what instrument should one know
That owing to which all this is known? For that
instrument of knowledge itself falls under the category
of objects. The knower may desire to know not about
itself, but about objects. As fire does not burn itself,
so the self does not know itself, and the knower can
have no knowledge of a thing that is not its object.
Therefore through what instrument should one know
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the knower owing to which this universe is known, and
who else should know it? And when to the knower of
Brahman who has discriminated the Real from the
unreal there remains only the subject, absolute and
one without a second, through what instrument, 0
Maitreyi, should one know that Knower?

SECTION V
The section on Maitreyi was commenced in order
to indicate that means of immortality which is wholly
independent of rites. It is the knowledge of the Self,
with the renunciation of everything as part of it.
\Vhen It is known, the whole universe is known ; and
It is dearer than everything ; therefore It should be
realised. And the way to this realisation is set forth
in the statement that It should be heard of, reflected
on and meditated upon. It should be heard of from
the spiritual teacher and the scriptures, and reflected
on through reasoning. The reasoning has been stated
in the passage furnishing arguments in support of the
proposition, 'All this is but the Self' (Ch. VII. xxv. 2),
viz. that the universe has sprung only from the Self,
has the Self alone for its genus and dissolves only into
the Self. Now the validity of this reason may be
questioned. It is to refute this doubt that thi~ section·
is commenced.
Because there is mutual helpfulness among the
parts of the universe including the earth, and because
it is common experience that those things which are
mutually helpful spring from the s~me cause, are of
the same genus and dissolve into the same thing, therefore this universe consisting of the earth etc., on
account of mutual helpfulness among .its parts, must
be like that. This is the meaning whiclr is expressed
in this section. Or, after the proposition, 'All this is
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but the Self,' has been supported by the reason that
the universe has its origin, continuance and dissolution
in the Self, the meaning is concluded with the present·
section, which preponderates in scriptural evidence.
As the Naiyayikas say, 'The restatement of a proposition after stating the reason is conclusion' (Gau. N. I.
i. 39). Others 1 explain that the scriptural passages
preceding the illustration of the drum are for the
purpose of hearing, those prior to the present section
are for reflection-Since they give the arguments, and
the present section enjoins meditation. In any case,
since reflection through reasoning must be strictly in
accordance with the verdict of scriptural evidence, and
meditation too must be in accordance with reflection
through reasoning, that is to say, with the findings of
scriptural evidence and reasoning, a separate enjoining
of meditation is unnecessary.
Therefore, in our
opinion, the allocating of separate sections to the hearing, reflection and meditation is meaningless. At any
rate the meaning of this and the foregoing chapter is
summed up in this sechon.
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and all beings are (like) honey to this earth.
(The same with) the shining immortal being who
is in this earth, and the shining, immortal,
corporeal being in the body. (These four) are
but this Self. This (Self-knowledge) is (the
means of) immortality; this (underlying unity) is
Brahman; this (knowledge of Brahman) is (the
means of becoming) all.
This well-known earth is the honey or effect-being
like honey-Of all beings from Hirai).yagarbha down to
a clump of grass. Just as a beehive is made by a
great many bees, so is this earth made by all beings.
Likewise all beings are the honey or effect of this earth.
Also. the shininf{, i.e. possessed of the light of intelligence, and immortal being who is in this earth, and
the shining, immortal--as above-corporeal being in
the body, i.e. the self as identified with the subtle
body, are like honey-being helpful-to all beings, and
all beings are like honey to them. This we gather
from the particle 'ca' (and) in the text. Thus these
four are the composite effect of all beings, and all
beings are the effect of these four. Hence the universe
has originated from the same cause. That one cause
from which it has sprung ·is .alone real-it is Brahman.
Everything else is an effect, a modification, a mere
name, an effort of speech merely. This is the gist of
this whole section dealing with the series of things
mutually helpful. (The above fourfold division) is but
this Self that has been premised in the passage, 'This
all is the Self' (II. iv. 6). This Self-knowledge is the
means of immortality that has been explained to
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Maitreyi. This (underlying unity) is the Brahman
which has been introduced at the beginning of this
chapter in the passages, 'I will speak to you about
Brahman' (II. i. I) and 'I will teach you (about
Brahman)' (II. i. IS), and the knowledge of which is
called the knowledge of Brahman. This knowledge of
Brahman is that by means of which one becomes all.
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2. This water is like honey to all beings,
and all beings are like honey to this water. (The
same with) the shining, immortal being who is
in this water, and the shining, immortal being
identified with the seed in the body. (These
four) are but this Self. This (Self-knowledge) is
(the· means of) immortality, this (underlying
unity) is Brahman, this (knowledge of Brahman)
is (the means of becoming) all.

Likewise water.
the seed.

~:.

eiht

In the body it exists specially in

~

f011, iiR~~= eeri'tvr

~ ~, C41i1P-~¥1R...•m mfliP4lS'I(IiiC4= ~=,

B~HAD..lRA~YAKA

UPANISAD

f.llii'_IQii«i iNI l!fl~flq~1iPP.nS'I6JP.l: ~:, ~

9 q)s~ ; lltfllf81!_, ~ Ql, (~ ~ ll \ II

3. This :fire is like honey to all beings, and
all beings are like honey to this :fire. (The same
with) the shining, immortal being who is in this
:fire, and the shining, immortal being identified
with the organ of speech in the body. (These
four) are but this Self. This (Self-knowledge) is
(the means of) immortality, this (underlying
unity) is Brahman, this (knowledge of Brahman)
is (the means of becoming) all.
Similarly fire.
speech.

It exists specially in the organ of
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4· This air is like honey to all beings, and
all beings are like honey to this air. (The same
with) the shining, immortal being who is in this
air, and the shining, immortal being who is the
vital force ~n the body. (These four) are but
this Self. This (Self-knowledge) is (the means
of) immortality; this (underlying unity) is
Brahman; this (knowledge of Brahman) is (the
means of becoming) all.
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Likewise air. It is the vital force in the body.
The elements are called honey, because they help by
furnishing materials for the body. While the beings,
shining and so forth, residing in them are called honey,
because they help by serving as the organs. As has
been said, 'The earth is the body of that organ of
speech, and this fire is its luminous organ' (I. v. II).
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5.· This sun is like honey to all beings, and
all beings are like honey to this sun. {The same
with) the shining, immortal being who is in this
sun, and the shining, immortar being identified
with the eye in the body. {These four) are but
this Self. This (Self-knowledge) is (the means
-of) immortality; this (underlying unity) is
Brahman; this (knowledge of Brahman) is (the
means of becoming) all.
So also the sun is like honey. In the body, the
ceing identified with the eye.
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6. These quarters are like honey to all
beings, and ·all beings are like honey to these
quarters. (The same with) the shining, immortal being who is these quarters, and the
shining, immortal being identified with the ear
and with the time of hearing, in the body. (These
four) are but this Self. This (Self-knowledge) is
(the means 'of) immortality; this (underlying
unity) is Brahman; this (knowledge of Brahman)
is (the means of becoming) all.
Likewise the quarters are like honey. Although
the ear is the counterpart of the quarters in the body,
yet the being identified with the time of hearing is
mentioned, because he is specially manifest at the time
of hearing sounds.
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7. This moon is like honey to all beings,
and all beings are like honey to this moon. (The
same with) the shining, immortal being who is
in this moon, and the shining, immortal being
identified with the mind in the body. (These
four) are but this Self. This (Self-knowledge) is
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(the means of) immortality; this (underlying
unity) is Brahman; this (knowledge of Brahman)
is (the means of becoming) all.
Similarly the moon.
identified with the mind.

In the body, the being

8. This lightning is like honey to all beings,
and all beings are like honey to this lightning.
(The same with) the shining, immortal being
who is in this lightning, and the shining,
immortal being identified with light in the body.
(These four) are but this Self. This (Self-knowledge) is (the means of) immortality; this (underlying unity) is Brahman; this (knowledge of
Brahman) is (the means of becoming) all.
So also lightning. In the body, the being identified with the light that is in the organ of touch.
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g. This cloud is like honey to all beings,
and all beings are like honey to this cloud. (The
same with) the shining, immortal being who is
in this cloud, and· the shining, immortal being
identified with sound and voice in the body.
(These . four) are but this Self. This (Selfknowledge) is (the means of) immortality; this
(underlying unity) is Brahman; this (knowledge
of Brahman) is (the means of becoming) all.
Likewise the cloud. Although the being identified
with sound is the one represented in the body, yet as
he is specially manifest in voice, he is here mentioned
·
as such.
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IO. This ether is like honey to all beings,
and all beings are like honey to this ether. (The
same with) the shining, immortal being who is
in this ether, and the shining, immortal being
who is (identified with) the ether in the heart, in
the body. (These four) are but this Self. This
(Self-knowledge) is (the means of) immortality;
this ·(underlying unity) is Brahman; this (knowl-
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edge of Brahman) is (the means of becoming)
all.
Similarly the ether. In the body, the ether in
the heart.
It has been stated that the elements beginning
with earth and ending with the ether as also the gods,
identified respectively with the body and the organs,
are like honey to each individual because _of their
helpfulness. What connects them with these individuals so that they are helpful like honey, is now being
described:

~q- '="'R: ~ ~(lr;rt ~~, ~q \l~ ~HQr
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II. This righteousness (Dharma) is like
honey to all beings, and all beings are like honey
to this righteousness. (The same with) the
shining, immortal being who is in this righteousness, and the shining, immortal being identified
with righteousness in the body. (These four)
are but this Self. This (Self-knowledge) is (the
means of) immortality; this {underlying unity)
is Brahman; this (knowledge of Brahman) is
(the means of becoming) all.
This righteousness, etc. Although righteousness is
not directly perceived, it is here described by the word
•this' as though it were, because the effects initiated by
it (earth etc.) are directly perceived. Righteousness
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has been explained (1. iv. 14) as consisting of the
Srutis and Smp:i.s, as the power which controls even the
K~atriyas etc., which causes the variety of the universe
through the transformation of the eleme.,uts, and which
is practised by people. This last is another reason
why it has been mentioned here as something directly
perceived-as 'this righteousness.' There truth and
righteousness, consisting respectively of the scriptures
and approved conduct, have been spoken of as one.
Here, however, in spite of their identity they are
mentioned as separate, because they produce their
effects in two distinct formS-visible and invisible.
Righteousness that is invisible, called Apiirva, 1 produces its effects invisibly in a general and a particular
form. In its general form it directs the elements such
as earth, and in its particular form it directs the
aggregate of body and organs, in matters relating to
the body. Of these, the shining being who is in this
.righteousness that directs the elements such as earth,
and, in the body, (the being identified with righteousness) that fashions the aggregate of body and organs
(are also like honey to all beings and vice versa).

~ ~ ~ ~t ~' 61~ ~~ avrifUr
~ ~,
qs~M"Ek~ a:ilat~SaadW'4: aar:,
''"
~-~
~ ~rN~:ili4~Sft€1W:t: ~:, ~

~sqJ~mrr ; l).(at"aq_, ~ iitrR, ~ ~'!.II ~ ~

e

11

Lit. new. According to the Mimarhsakas every action,
after it is over, remains in a subtle form, which has thA
peculiar, indestructible power of materialising at a subsequent
period as the tangible result of that action.
1
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12. This truth is like honey to all beings,
and all beings are like honey to this truth. (The
same with) the shining, immortal being who is
in this truth..~. and the shining, immortal being
identified with truth in the body. (These four)
are but this Self. This (Self-knowledge) is (the
means of) immortality; this (underlying unity) is
Brahman; this (knowledge of Brahman) is (the
means of becoming) all.

Likewise that righteousness, in its visible form as
good conduct that is practised, comes to be known as
truth. It also is twofold-general and particular. The
general form is inherent in the elements, and the
particular form in the body and organs. Of these,
(the being who is) in this truth that is inherent in the
elements and consists of present action, and, in the
body, (the being identified with the truth) that is
inherent in the body and organs (are like honey to all
beings and vice versa). 'The wind blows through
truth,' says another ~ruti (Mn. XXII. r).
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13. This human1 species is like honey to all
beings, and all beings are like honey to this
human species. (The same with) the shining,
1

This includes the other species.
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immortal being who is in this human species,
and the shining, immortal being identified with
the human species in the body. (These four) are
but this Self. (This Self-knowledge) is (the
means of) immortality; this (underlying unity) is
Brahman; this (knowledge of Brahman) is (the
means of becoming) all.
This particular aggregate of body and organs is
directed by righteousness and truth. The human and
other species are the particular types to which it
belongs. We observe in life that all beings are helpful
to one another only by belonging to the human or
other species. Therefore these species, human and
the rest, are like honey to all beings. These too may
be indicated in two wayS-externally as well as internally.1
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14. This (cosmic) body is like honey to all
beings, and all beings are like honey to this
(cosmic) body. (The same with) the shining,
immortal being who is in this (cosmic) body, and
1he shining, immortal being who is this (individual) self. (These four) are but this Self. This
1

From the standpoint of the person describing them.
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(Self-knowledge) is (the means of) immortality;
this (underlying unity) is Brahman; this (knowledge of Brahman) is (the means of becoming)
all.
The aggregate of bodies and organs which is
connected with the human and other species, designated here as this body (i.e. the cosmic body), is like
honey to all beings.

Objection : Has this not been indicated by the
term 'corporeal being' in the passage dealing with,
earth (II. v. I)?
Reply : No, for there only a part, viz. that which
is a modification of earth, was meant. But here the
cosmic body, the aggregate of bodies and organs
devoid of all distinctions such as those pertaining to
·the body and the elements, and consisting of all
elements and gods, is meant by the expression 'this
body.' The shining, immortal being who is in this
(cosmic) body refers to the cosmic mind which is the
essence of the subtle (II. iii. 3). Only a part of it
was mentioned as being associated with earth etc. But
no manifestation with reference to the body is mentioned here, because the cosmic mind has no such
limitation. The term this self refers to the only
remaining entity, the individual self, whose purpose
this aggregate of gross and subtle bodies subserves.
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rs. This Self, already mentioned, is the
ruler of all beings, and the king of all beings.
Just as all the spokes are fixed in the nave and
the felloe of a chariot-wheel, so are all beings,
all gods, all worlds, all organs and all these (individual) selves fixed in this Self.
This Self, already mentioned, refers to the Sel£1
in which the remaining individual self of the last
paragraph was stated to be merged (II. iv. 12). When
the latter, which is possessed of the limiting adjunct
of the body and organs created by ignorance, has
been merged through the knowledge of Brahman in
the )rue Self (or Brahman), it-such a self-becomes
devoid of interior or exterior, entire, Pure Intelligence,
the Self of all beings, and an object of universal homage
-the absolute ruler of all beings, not like a prince or
a minister, but the king of all beings. The expression
'ruler of all' qualifies the idea of kingship. One may
be a king by just living like a king, but he may not
be the ruler of all. Hence the text adds the qualifying
epithet 'ruler of all.' Thus. the sage, the knower of
Brahman, who is the Self of all beings, becomes free.
The question, 'Men think, "Through the knowledge of
Brahman we shall become all." Well, what did tqat
Brahman know by which It became all?' (1. iv. 9)is thus answeted. That is, by hearing of one's own
1

Self.

That is, the individual self as merged in the Supreme
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self as the Self of all from the teacher and the Srutis, by
reflecting on It through reasoning, and by realising
It at first hand, as explained in this and the previous
section (one becomes all). Even before realisation one
has always been Brahman, but through ignorance one
considered oneself different from It ; one has always
been all, but through ignorance one considered oneself
otherwise. Therefore, banishing this ignorance through
the knowledge of Brahman, the knower of Brahman,
having all the while been Brahman, became Brahman,
and having throughout been all, became all.
The import of the scripture that was briefly indicated1 has been completely dealt with. Now illustrations are being given to show that in this knower of
Brahman who is the self of all and has realised himself
as such, the whole universe is fixed: Just as all the
spokes are fixed in the nave and the felloe of a ch~riot
wheel, so are all beings from Hirai,lyagarbha down to
a clump of grass, all gods such as Fire, all worlds such
as this earth, all organs such as that of speech, and all
these selves, which penetrate every body like a reflection of the moon in water and are conjured up by
ignorance-in short, the whole universe, fixed in this
Self, i.e. in the knower o_f Brahman who has realised
his identity with the Supreme Self. It has been stated
(I: iv. IO) that Vamadeva, who was a knower of
Brahman, realised that he had been Manu and the
sun ; this identification with all is thus explained :
This man of realisation, this knower• of Brahman,
identifies himself with all as his limiting adjunct, is
1

In I. iv.

10

and II. i.

J
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the self of all, and becomes all. Again he is without
any limiting adjuncts, without name, devoid of interior
or exterior, entire, Pure Intelligence, birthless, undecaying, immortal, fearless, immovable, to be described as 'Not this, not this,' neither gross nor subtle,
and so on.
The logicians and certain self-styled scholars versed
in the Srutis (Mimamsakas), not knovdng this import
of them, think that they are contradictory, and fall into
an abyss of confusion by attempting fanciful interpretations. This import of which we speak is borne out
by the following Mantras of the scriptures: 'One and
unmoved, but swifter than the mind' (Is. 4), and 'It
moves, and does not move' (Is. 5). Similarly in the
Taittiriya .Aral).yaka, 'Than which there is nothing
higher or lower' (Sv. III. 9 ; Mn. X. 4) and 'He goes
on singing this hymn: I am the food, I am the food,
I am the food,' etc. (Tai. III. x. 5). So in the
Chandogya Upani~?ad, 'Laughing (or eating), playing
and enjoying' (VIII. xii. 3), 'If he desires to attain
the world of the Manes, (by his merr; wi,h they
appear)' (Ch. VIII. ii. I), 'Possessed of all odours and
all tastes' (Ch. III. xiv. 2), and so on. In the Mul).9aka Upani~?ad too, (That which) knows things in a
general and particular way' (1. i. 9 and II. ii. 7), and
'It is farther than the farthest, and again It is here.
right near' (Mu. Ill. i. 7). In the Ka~ha Upani~?ad too,
'Minuter than an atom and bigger than the biggest'
(II. 20), and 'Who (but me can know) that Deity who
has both joy and the absence of it?' (Ka. II. 21).
Also 'Staying, It surpasses those that run' (Is. 4).
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Similarly in the Gita: 'I am the Vedic sacrifice and
that enjoined in the Smrtis' (IX. r6), 'I am the father
of this universe' (IX. r7), '(The self) does not take on
anybody's demerits' (V. 15), '(Living) the same in all
beings' (XIII. 27), 'Undivided among divided
(things)' (XVIII. 20), and 'The devourer as well as
producer' (XIII. r6). Considering these and similar
scriptural texts as apparently contradictory in Lheir
import, they, with a view to arriving at their true
meaning on the strength of their own intellect, put
forward fanciful interpretations, as for instance, that
the self exists or does not exist, that it is or is not the
agent, is free or bound, momentary, mere conscio,1sness, or nothing-and never go beyond the domain of
ignorance, because everywhere they see only .contradictions. Therefore those alone who tread the path
shown by the Srutis and spiritual teachers, transcend
ignorance. They alone will succeed in crossing this
unfathomable ocean of delusion, and not those others
who follow the lead of their own clever intellect.
The knowledge of Brahman leading to immortality
has been completely dealt with. It was this that
Maitreyi asked of her husband in the words, 'Tell me,
sir, only of that which you know to be leading to
immortality' (II. iv. 3 ; IV. v. 4). In order to extol
this knowledge of Brahman the following story is
introduced. The two Mantras are meant to give the
purport of the story in brief. Since both Mantra and
Brahmal).a extol it, the capacity of the knowledge of
Brahman to confer immortality and the attainment of
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identity with all becomes obvious as if it were set up
nn the highway. As the rising sun dispels the gloom
of night, so (does the knowledge of Brahman remove
ignorance). The knowledge of Brahman is also eulogised in this way, that being in the custody of King
Indra it is difficult of attainment even by the gods,
since this knowledge carefully preserved by Indra was
attained after great pains even by the Asvins, who are
doctors to the gods. They had to behead the instructing BrahmaQa and fix a horse's head on him. When
this was severed by Indra, they restored the BrahmaQa's head to its place, and heard the entire
knowledge of Brahman from his own lips. Therefore
there neither has been nor will be-and of course there
is not-any better means of realising our life's ends
than this. So this is the highest tribute that can be
paid to it.
The knowledge of Brahman is further extolled
thus: It is well known in the world that rites are the
means to attain all our life's ends ; and their performance depends on wealth, which can:not possibly confer
immortality. This can be attained only through Selfknowledge independently of rites. Although it could
easily be treated of in the ritualistic portion, under the
Pravargya rites, yet, because of its contradiction to
rites, this Self-knowledge. coupled only with renunciation of the world, is discussed as the means of immortality, after that portion is passed. This shows that
there is no better means of attaining our life's ends
than this. In another way also is the knowledge of
Brahman eulogiseq. Everybody delights in company.
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The sruti says, 'He (Viraj) was not happy (alone).
Therefore people (to this day) do not like to be alone'
(I. iv. J). Yajfiavalkya, though just like any other
man, gave up through his Self-knowledge his attachment to worldly objects such as wife, children and
wealth, became satisfied with knowledge, and took
delight only in the Self. The knowledge of Brahman
is further eulogised thus: Since Yajfiavalkya, on the
eve of his departure from the worldly life, instructed
his beloved wife about it just to please her. We infer
this from the following, 'You say what is after my
heart. Come, take your seat,' etc. (II. iv. 4).
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r6. This is that meditation on things
mutually helpful which Dadhyac, versed in the
Atharva-Veda, taught the Asvins. Perceiving
this the ~~i (Mantra) said, ··o Asvins in human
form, that terrible deed called Damsa which you
did out of greed, I will disclose as a cloud does
rain-(how you learnt) the meditation on things
mutually helpful which Dadhyac, versed in the
Atharva-Veda, taught you through a horse's
head.'
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We have said that the story given here is for the
sake of eulogy. What is that story? It is as follows:
This refers to what has just been dealt with, for it is
present to the mind. The particle 'vai' is a reminder.
It reminds us of the story narrated elsewhere (s. XIV.
I. i., iv.) in a different context, which is suggested by
the word that. That meditation on things mutually helpful which was only hinted at, but not clearly expressed,
in the section dealing with the rite called Pravargya,
is described in ·this section in the words, 'This earth,'
etc. (II. v. I). How was it hinted at there?'Dadhyac, versed in the Atharva-Veda, taught these
.Mvins the section dealing with the meditation on
things mutually helpful ; it was a favourite s~bject
with them ; therefore he came to them (wishing to
teach them) thus' (S. XIV. I. iv. I3):
'He said,
"Indra has told me that he will behead me the
moment I teach it to anybody ; therefore I am afraid
of him. If he does not behead me, then I will accept
you as my disciples." They said, "We will protect
you from him." "How will you protect me?"
"When you will accept us as •your disciples, we shall
cut off your head, remove it elsewhere and preserve
it. Then bringing a horse's head we shall fix it on
you ; you will teach us through that. As you do so,
Indra will cut off that head of yours , then we shall
bring your own head and replace it on you." "All
right," said the Brahmal)a, and accepted the .Mvins
as his disciples. When he did so, they cut off his head
and kept it by elsewhere ; then bringing a horse's head
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they fixed it on him ; through that he taught them.
As he was teaching them, Indra cut off that head.

Then the Asvins brought his own head and replaced
it on him' (S. XIV. I. i. 22-24). On that occasion,
however, only that portion of the meditation on things
mutually helpful was taught which forms part of the
rite called Pravargya, but not the secret portion known
as Self-knowledge. The story that was recited there is
here mentioned for the sake of eulogy. This is that
meditation on things mutually helpful ·which Dadhyac,
versed in the Atharva-Veda, taught the Asvins through
this device.
Perceiving this deed the [J.~i or Mantra said :
0 A~vins in human form, that terrib1e deed, etc.
'That' qualifies the remote Damsa, which is the name
of the deed. What kind of deed was it? 'Terrible.'
Why was it done? Out of greed. People do terrible
deeds in the world tempted by greed ; these ASvins too
appear to have done exactly like that. What you have
done in secret, I will disclose. Like what? As a cloud
does rain. In the Vedas the particle 'na' used after a
word denotes comparison, not negation, as in the expression, 'Asvam na,' (l'i.ke a horse). 'I will disclose
your terrible deed as a cloud indicates rain through
rumbling noise etc.'-this is the construction.
Objection : How can these two Mantras be in
praise of the ASvins? They rather condemn them.
Reply : There is nothing wrong in it ; these are
eulogistic, not• condemnatory. Because in spite of
doing such a despicable deed they passed off absolutely
scatp.eless ; nor did they suffer anything in the unseen
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realm. Therefore these two Mantras are eulogistic.
People sometimes rightly construe blame as praise, and
likewise it is common knowledge that praise may be
blame in disguise.
The secret meditation on things mutually helpful,
known as Self-knowledge, which Dadhyac, versed in
the Atharva-Veda, taztght you through a horse's head.
'Ha' and 'im' are expletives.
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I7. This is that meditation on things
mutually helpful which Dadhyac, versed in the
Atharva-Veda, taught the Asvins. Perceiving
this the ~!?i said, '0 Asvins, you set a. horse's
head on (the shoulders of) Dadhyac, versed in
the Atharva-Veda. 0 terrible ones, to keep his
word he taught you the (ritualistic) meditation
on things mutually helpful connected with the
sun, as also the secret (spiritual) meditation on
them.'
This is that meditation, etc., is to be explained
as in the preceding paragraph ; it refers to the other
Mantra that relates the same story. Dadhyac, versed
in the Atharva-Veda, etc. There may be others versed
in the Atharva-Veda ; so the term is qualified by
mention of the name, Dadhyac. '0 Asvins,' etc.-
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this is spoken by the ~!?il who visualised the Mantra.
'When the Brahmai].a's head was severed, you cut off
a horse's head-0 the cruelty of it!.-and set it on the
BriihmaJ].a's shoulders. And he taught you the meditation on things mutually helpful that he had promised
to teach you.' Why did he run the risk of his life to
do this? To keep his word-desiring to fulfil his promise. This is a hint that keeping one~s solemn promise is more important than even life. What was the
meditation on things mutually helpful that he taught?
That which was connected with the sun : The head
of Yajfia, 2 being severed, became the sun. To restore
the head the rite called Pravargya was started. The
meditation concerning the severing of the head of
Yajfia, its restoration, and so on, which forms a part
of the rite, is the meditation on things mutually helpful
connected with the sun. Terrible ones-who destroy
their rival forces, or kill their enemies. 'He taught
you not only the ritualistic meditation on things
mutually helpful connected with the sun, but also the
secret meditation on them relating to the Supreme
1 Here Sailkara. explains the word in its literal and more
plal!sible meaning. In paragraph 16 it was explained as the
Mantra. itself. The name of the sage is Kak~ivat. For the
verses given in paragraphs 16, 17 and 19 see R.-I. cxvi.
12, I. cxvii. 22 and VI. xlvii. r8 respectively.
2 Lit. sacrifice.
Here it means V~t:}u, who is identified
with it, For the story how V~I)U, proud of his well-earned
excellence over the other gods, stood resting his chin on the
extremity of a bow, and how the others out of jealousy got
some white-ants to gnaw off the bow-string, which resulted
in the severing of Vi~l}u's head, see S. XIV. I. i. 6-r'o.
Compare also Tai. A. V. i. 3-6.

BI,lHADARA/iYAKA UPANI$AD

Self' which is dealt with in the present section, in fact,
throughout this and the preceding chapter. The verb
'taught' is to be repeated here from above.
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18. This is that meditation on things
mutually helpful which Dadhyac, versed in the
Atharva-Veda, taught the Asvins. Perceiving
this the ~~i said, ' He made bodies with two feet
and bodies with four feet. That Supreme Being ·
first entered the bodies as a bird (the subtle
body). ' He on account of his dwelling in all
bodies is called the Puru~a. There .is nothing
that is not covered by him, nothing that is not
~rvaded by Him.
This is that meditation, etc., is to be explained as
before. The two foregoing Mantras sum up the story
which is connected with the rite called Pravargya.
They express in the form of a story the purport of the
two chapters that ·have a bearing on that rite. Now
the text proceed.s to describe through the two following
Mantras the purport of the two chapters that deal with
the meditation on Brahman. It has been said that the
BrahmaJ.la versed in the Atharva-Veda also taught the
~vins a secret meditation on things mutually helpful.
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What that meditation was is now being explained. He
made bodies, etc.-the Supreme Lord who made this
universe come out of the unmanifested state, in the
-course of His manifesting the undifferentiated name and
iorm, after first projecting the worlds such as this earth,
made bodies with two feet, viz. human and bird bodies,
t'.nd bodies with four feet, viz. animal bodies. That
Supreme Being, the Lord, first entered the bodies as a
bird, i.e. as the subtle body. The text itself explains
it: He on account of His dwelling in all bodies is
called the Puru$a. There is nothing that is not covered
by Him ; likewise there is nothing that is not pervaded
by Him. That is, everything is enveloped by Him as
its inside and outside. Thus it is He who as name and
form-as the body and organs-is inside and outside
everything. In other words, the Mantra, 'He made
bodies,' etc. briefly enunciates the unity of the Self .
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mutually helpful which Dadhyac,· versed in the
Atharva-Veda, taught' the Asvins. · Perceiving
this the ~;;i said, '(He) transformed Himself in
accordance with each form; that form of Hi& was
for the sake of making ·Him known. The Lord
on account of' Maya (notions superimposed by
ignorance) is perceived as manifold, for to Him
are yoked ten organs, nay hundreds of them.
He is the organs; He is ten, and thousandsmany, and infinite. That Brahman is without
prior or posterior, without interior or exterior.
This self, the perceiver of everything, is Brahman. This is the teaching.
This is that meditation. etc., is to be explained as
before.. (He) transformed Himself in accordance with
each form, or (to put it differently) assumed the likeness of each form. A son has the same form as, or
resembles, his parents. A quadruped is not born of
bipeds, nor vi~e versa. The same Lord, in the process
of manifesting name and form. 'transformed Himself
in accordance with each form.' Why did He come in
so many forms? That form of His was for the .~ake of
making Him known. Were name and form not manifested, the transcendent nature of this Self as Pure
Intelligence would not be known. When, however,
name and form are·manifested as the body and organs,
it is possible to know Its nature. The Lord on account
·Of Miiyii or .diverse knowledge, or (to give an alternative meaning) the false identifications created by
name, form and the elements, not in truth-is perceived
.as manifold, because of these notions superimposed by
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ignorance, although He is ever the same Pure Intelligence. Why? For to Him ·are yoked, like horses to
a chariot, ten organs--ealled 'Hari' because they draw
-nay hundr,eds of them, for the purpose of revealing
their objects ; 'hundreds.' because there are a great
many beings. Since there are a large number of senseobjects (the Supreme Self appears as manifold). It is
to reveal them, and not the Self, that the organs are
yoked. As the Katha Upani!?ad says, 'The self-born
Lord injured the organs by making them outgoing in
their tendencies' (IV. r). Therefore the Self is known
not in Its true nature as homogeneous Pure Intelligence,
but merely as the sense-objects.

Question : Then this Lord is one entity, and the
organs another?

Reply : No ; He is the organs ; he is ten, and
thousands-many, and infinite-because there are an
infinite number of beings. In short. that Brahman
which is the self is without prior, i.e. cause, or posterior,
i.e. effect, without interior or exterior, i.e. it has no
other species within It or without It. What is this
homogeneous Brahman? This self. What is it? The
inner self that sees, hears, thinks, understands, knows ;
the perceiver of everything, because as the self of all it
perceives everything. This is the teaching of all
Vedanta texts-the gist of them. It leads to immortality and fearlessness. The import of the scnptures has
been fully dealt ·with.

S.6CTION VI
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(received it) from Gaupavana. Gaupavana from
another Pautima~ya. This Pautima~ya from
a:p.other Gaupavana. This Gaupavana from
J{ausika. Kausika from Kanl).c;linya. Kaul).c;linya
from SaQ.c;lilya. SaQ.c;lilya from Kausika and
Gautama. Gautama-
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2. From
A.gnivesya.
.Agnivesya from
Sal).c;lilya and A.nabhimlata. A.nabhimlata from
another of that name. He from a third A.nabhimlata. This A.nabhimlata from Gautama.
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Gautama from Saitava and Pracinayogya. They
from Parasarya. ParaSarya from Bharadvaja.
He from Bharadvaja and ~autama. Gautama
from another Bharadvaja. He from another
Parasarya. Parasarya from Baijavapayana. He
from Kausikayani. Kausikayani-
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3· From Ghrtakausika. Ghrtakausika from
Parasaryaya1,1a. He from Parasarya. Para-
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Sa.:rya from jatiikar1;1ya.
Jatiika!J;lya from
.Asuraya1;1a and Yaska. .Asuraya1;1a from TraiVal;}i.
Traiva:Q.i from. Aupajandhani. He from
.Asuri. A.suri from Bharadvaja. Bharadvaja
from .Atreya. .Atreya from Ma:Q.ti. Ma:Q.ti from
Gautama. Gautama from another Gautama.
He from Vatsya. Vatsya from Sa:Q.<;lily3;. Sal;}Qilya from Ka.i.Sorya Kapya. He from Kumaraharita. Kumaraharita from Galava. · Galava
from Vidarbhikaul;}Qinya. He from Vatsanapat
Babhrava. He from Pathin Saubhara. He from
Ayasya Angirasa. He from .Abhuti Tva!?tra. He
from Visvariipa Tva!?tra. He from the Asvins.
They from· Dadhyac .Atharvai)a. · He from
Atharvan Daiva.
He from M:rtyu Pradhvamsana. He from Pradhvatilsana. Pradhvarh.,
sana from Ekar!?i. Ekar$i from Viprachitti.
Viprachitti from Vya!?ti. Vya!?ti from Sanaru.
Sanaru from Sanatana. Sanatana from Sanaga.
Sanaga from Parame!?thin (Viraj). He from
Brahman (Hira:Q.yagarbha). Brahman is selfborn. Salutation to Brahman.
Now the line of teachers for the first two chapters
called Madhukal)ga, which aim at expounding the
knowledge of Brahman, is being given as a eulogy on
the latter. This is also a Mantra to be expounded and
regularly J;"epeated. The word 'Varilsa' (line of
teachers) is so called because of its resemblance to
a bamboo. Just as a bamboo is divided into sections,
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so is this line of teachers divided into sections beginning
from the top down to the root. The· order of succession of teachers of the first four chapters (of the last
book1 of the Satapatha BrahmaQa) is here spoken of
as 'VarilSa..' In this list the names in the nominative
case stand for the disciples, and those in the ablative
case stand for the teachers. Parame~thin is Viraj.
From ljrahman or HiraQyagarbha2 ; beyond him the
line of teachers does not extend. As for Brahman, s
It is selfborn, eternal. Salutation to that eternal
Brahman.

1 Of which the opening chapter of this work forms the
third chapter (Kii.Iiva recension).
2 In whose mind the Vedas were revealed through the
grace of the Lord, the 'Brahman' next mentioned.
a The Supreme Brahman, of which the Vedas are but
another fonn ; hence there can be no question of their
originating from some other source.

CHAPTER III
SECTION I
With 'J anaka, Emperor of Videha,' etc... the
portion relating to Yajfiavalkya begins. Though it
treats of the same subject as the preceding one, viz.
the Madhuka:r:u;Ia, yet it is not a mere repetition, being
mainly argumentative, whereas the preceding porti.on
Vl·as mainly of the nature of scriptural evidence. When
both scriptural evidence and argument start to demonstrate the unity of the Self, they can show it as clearly
as a bael fruit on the palm of one's hand, for it has
been said, '(The Self) should be heard of, .reflected on,'
etc. (II. iv. 5 ; IV. v. 6). Therefore it is to test the
meaning of the Srutis in the light of arguments that
this portion relating to Yajfiavalkya, which is mainly
argumentative, is commenced.
The story may be taken either as a eulogy on
knowledge or as prescribing the way to acquire it ; for
it is a well-known fact, which scholars also notice in
the scriptures, that the making of presents is one such
way. Through presents people are won over; and
here we see that plenty of gold and a thousand cows
are presented. Therefore, though this section. has
another main purpose, the story is introduced to show
that the making of presents is a way to the acquisition
of knowledge. Another customary way of acquiring_ it,
as obs~ed in the system of logic, is the association
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with adepts in that line, and discussion with them ;
that too is amply shown in this chapter. And it is a
common experience that association with scholars adds
to our knowledge. Therefore we must- conclude that
the story is meant to 'point out the way to acquire
knowledge.

tJ,t
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I. Om. Janaka, Emperor of Videha, performed a sacrifice in which gifts were freely dis•tributed. Vedic scholars from Kuru and Paficala
were assembled there. Emperor, Janaka of
Videha had a desire to know, ' Which is the most
erudite of· these Vedic scholars ? ' He had a
thousand cows confined in a pen, and on the
horns of each cow were fixed ten Padas 1 (of
gold).

a::.f1'41<1'44J

There was a r.uler of Videha named ]anaka, whowas· an Emperor. He performed a sacrifice in which
gifts were freely distributed. Or the sacrifice itself may
have had that name, referred to elsewhere in the Vedas.
Or tbe horse sacrifice may here be so called because of.
the abundance of gifts in it. Vedic scholars from Kuru
~nd Pancala-which are famous for their large number
1

A Pada is about one-third of an ounce.

J.I.2)

B~HAD.ARA[yYAKA

UPANI$AD

of scholarS-were assembled in that sacrifice, either on
invitation or as spectators. Seeing that large assembly
of scholars, Emperor Janaka of Videha, the sacrificer~
had a desire to know which was the greatest Vedic
scholar among them: He thought like this: 'Which
is the most erudite of these Vedic scholars? They are
all versed in the Vedas, but which is the greatest
of them?' Being desirous of knowing this, he, as a
means to finding it out, had a thousand young cows
cvnfitted in a pen. Tfie cows are being described. On
the horns of each cow were fixed ten Padas---a Pii.da
being a quarter of a Pala--Of gold, five on each horn.
dl'i(rfd'EI, itliiUIT ~:,~Eft itfilg: ~ ~

,a.:

111 ~amr
llfi'II'OIT " ~=; ~ t ttiiJ!SliAQ!
~ iidlilliif<ul!l'iliil', '«m: ._.n+4li:tst 'Efilt~Nr~ 1ft,
aT tPetlilliifif( ;

~4\am;

8 I[

ift irfQnn

a1'l, 'flacllh~ t~ ~(!5' 1Pl"; ~

t.f ~, ~ ~ q
~ ~'

iildJUII~IIiis.7:,
ifi't
-o-o'O

;it ttllilf4@M QMts~ 1ft ;

wnfl' ~ •flis•tt p:, ~ ~ fPi ~

.:fa • (f ({ 88 ~ st! ~ (tdli<Cl'5! ll ~ II
2. He said to them, 'Revered Brahmal).as.
let him who is the best Vedic scholar among you
drive these cows (home). ' None of the Brahmal).as dared. Then Yajiiavalkya said to a
pupil of his, 'Dear Samasravas, please drive
these cows (home).' He drove them. The
Brihmal)as were enraged. 'How does he dare
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to call himself the best Vedic scholar among us ? '
There was a Hotr 1 of Emperor Janaka of Videha
named Asvala. He now asked Yajfiavalkya,
• Yajfiavalkya, are \YOU indeed the best V~dic
scholar among us?' YajfiaJialkya replied, • I
bow to the best Vedic scholar, I just want the
cows.' Thereupon the Hotr Asvala determined
to interrogate him.
Having the cows thus confiaed, he said addressing
those Brahmal)as, 'Revered BriihmatJas, you are all
Vec;l.ic scholars ; let him who is specially so among you
drive these cows home.' None of the BriihmatJas thus
addressed dared to announce his surpassing Vedic
scholarship. When they were thus silenced Y iijnavalkya said to a pupil of his, 'Dear Siima~ravas, please
drive these cows home.' 'Sama.Sravas' means one
who learns how to chant the Saman. Hence by impli. cation Yajfiavalkya is made out to be versed in all the
four Vedas. 2 He drove the cows towards his teacher's
home. Yajfiavalyka, by accepting the prize meant for
the best Vedic scholar. indirectly declared himself as
such ; so the BriihmatJaS were enraged. The reason for
their anger is being stated: How does he dare to call
1 A priest who has the duty of invoking the gods in a
sacrifice, reciting from the ~g-Veda.
2 He is principally a teacher
pupil in question learns from him
which is the ~c set to music; so
two Vedas : and the Atharva-Veda
three.

of the Yajur-Veda ; the
how to chant the Saman,
he must also know these
is subsidiary to the otht>.r
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himself the best Vedic scholar amon~ us who are each
a great scholar? Among the Brahma:gas thus enra'ked,
there was a Hotr of Janaka. the sacrificer, named
A~vala.
He prided himself upon being the greatest
Vedic scholar, and was insolent owing to royal patronage. So he challenged Yajiiavalkva as follows:.
'Yiijnavalkya, are you indeed the ·best Vedic scholar
among us ?' The prolonged accent signifies censure.
Y iijnavalkya replied : •I bow to the best Vedic scholar.
now I just want the cows. • Ther~upon, i.e. when he
accepted the prize meant for the best Vedic scholar
and thereby declared himself to be one, the Hotr
Asvala determined to inte"o!{ate hzm.

q(-'Eit!'MM ~' ~~ ~;{ 'lc9;otRii(, ~
~' i9r q31•uift ~1mmda~ (fa,
itsrfcei311Bt•n Ei'tliill ; em( ~ (my, aQq. ""'\.
\=it~:, ~

1{tm, ~ 5f~:, ~fqRfi: II ~ II

3· ' Yajiiavalkya,' said he, 'since all this
is overtaken by death, and swayed by it, by
what means does the sacrificer go beyond the
clutches of death?' 'Through the orgari of
speech-through fire, which is the (real) priest
called Hotr. The sacrificer's organ of speech is
the Hotr. This organ of speech is fire; this fire
is the Hotr; this (fire) is liberation; this (liberation) is emancipation. '
'Yajnavalkya: said he. In the section on the
Udgitha (1. iii.) comprised in the Madhuka.J?.4a it has
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been briefly explained how a sacrificer can escape death
thr6ugh the rite with five factors coupled with the
meditation about it. The present section being an
examination of that, a rather detailed treatment 1s
being given here m order to introduce some particulars
about that meditation. 'Since all this, the accessories
<>f this rite such as the priests and the tire, is overtaken
hy death, i.e. by ritualistic work attended with our
natural attachment-not only overtaken, but also
swayed by death, by what means, or meditation, does
the sacrificer go beyond the cz~~lches of death, hecome
independent of it?'
Objection : Has it not already been said in the
section on the Udgitha that he transcends death by
identifying himself with the vital force in the tnouth?
Reply: Yes, but the particulars that have been
-omitted there will be given here. So there is nothing
w~ong in it.

Yii.jiiavalkya said, 'Through the organ of speech
-throug'h fire, which is the (reall priest called Hotr.'
The explanation follows. Who is that Hotr through
whom the sacrificer transcends death? 'The sacrificer' s
crgan of· speech is the Hotr.' 'Sacrifice' here means
the sacrificer. Witness the Sruti, 'The sacrifice is the
sacrificer' (s. XIV. II. ii. 24). The sacrificer's organ
of speech is the Hotr with reference to sacrifices. How?
This organ of speech of the sacrificer is the well-known
fire, with reference to the gods. This has already been
-explained under the topic of the three kinds of food
(I. v. 3, II). And that fire is the Hotr, for the Sruti
says, 'Fire is the. Hotr' (s. VI. IV. ii. 6). These two
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auxiliaries of a sacrifice, viz. the priest called Hotr with
reference to sacrifices, and the organ of speech with
reference to the body, be4ng limited, are 'overtaken·
by death,' i.e. are continually changed by ritualistic
work directed by our natural attachment due to ignorance, and are therefore 'swayed by death.' If the
sacrificer looks upon them as fire, their divine form,
it conduces to his 1 liberation from death. So the text
says: This is liberation, i.e. the Hotr who is fire 1s
liberation. In other words, looking upon the Hotr as
fire is that. As soon as the sacrificer looks upon the two
auxiliaries as fire, he is freed from death consisting in
his limited natural attachment relating to the body and
the elements. Therefore that Hotr, when looked upon
as fue, is 'liberation,' i.e. the means of liberation, for
the sacrificer. This is emancipation : That which is
liberation is emancipation. i.e. a means to it. To look
upon those two limited auxiliaries as fire, which is their
unlimited divine form, is liberation. This liberation
which consists in looking upon (the Hotr and the organ
of speech) in their divine aspect is also spoken of as
the resulting emancipation-becoming one with fire,
their divine form-which takes one beyond the death
that consists in attachment to limitations r~lating to the
body and the elements. It is called emancipation,
because that liberation itself is a means to it. It has
already been explained in the section on the Udgitha
that the identification of the organ of speech etc. with
fire and so on is itself the emancipation of the sacrificer.
1

As also the Hot( s.
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There it has been said in a general way that identity
with the vital force in the mouth is the means of liberation, but the particulars have not been given. Here
so~e details, viz. the vie~ing of the organ of speech
etc. as fire and so on, are given. The emancipation
from death here dealt with is the same as that which
has been described as a result in the section on the
Udgitha in the words, !(That fire) having transcended
death shines,' etc. (1. iii. 12).

4iliEI~M ~' ~ ~Mi'<l!ii+41iUEI'l.,
~fuq'ai(, ifi;r 4~StP<1'lcii<IM·

~Mij'Q~Ei t:fir 1 ~~ ~fi(tawt ; ~
~~:, au~. ~: ~~~:, ~~:,
~~:,ri~: II~ II
4· 'Yajfiavalkya, ' said he, ' since all this
is overtaken by day and night, and swayed by
them, by what means does the sacrificer go
beyond the clutches of day and night?' ' Through
the eye-through the sun, which is the (real)
priest called Adhvaryu. 1 The eye of the sacrificer is the Adhvaryu. This eye is the sun; this
sun is the Adhvaryu; this (sun) is liberation;
this (liberation) is emancipation. '
'Yiifiiavalkya/ said he. The emancipation from
death, , which is another name for ritualistic work
1 Whose duty it is to get ready the various accessories
of a sacrifice and offer the oblations, reciting from the
Yajur-Veda.
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directed by our natural attachment due to ignorance,
has been explained. Time is the cause of changes in
the accessories of rites such as the new and full moon
sacrifices, on which death, that is to say, ritualistic
work with attachment, rests. This paragraph is introduced, as emancipation from that time should be
separately indicated ; because even without the performance of rites, we notice before and after it the
action of time as the cause of changes in the accessories
of the rites. So the text goes on: Since all this is
ove,taken by day and night. That time has two
forms: one consisting of day, night, etc., and the other
consisting of lunar days etc. The emancipation from
the former type of time is being first indicated, since
everything is born, grows and dies because of the day
and night ; so also with the means of a sacrifice. T/Je
eye of the sacrifice, is the Adhva,yu; here too 'sacrifice'
means the sacrificer. The rest of the paragraph is to
be explained as before. When the two accessories
viz. the sacrificer's eye and the Adhvaryu, are stripped
of their limitations relating to the body and the
elements, and are looked upon in their divine aspect,.
this is libe,ation. In other words, the viewing of the
Adhvaryu as the sun is liberation. This liberation is
emancipation, ·as in the preceding paragraph ; because
there can be no day and night for one who has identified himself with the sun.
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5· 'Yajiiavalkya,' said he, 'since all this
is overtaken by the bright and dark fortnights,
and swayed by them, by what means does the
sacrificer go beyond the bright and dark fort'Through the vital force-through
nights?'
air, which is the (real) priest called Udgat:r. 1
The vital force of the sacrificer is the Udgatr.
This vital force is air, and it is the U dga tr; this
(air) is liberation; this (liberation) is emancipation. '
Now the emancipation from time represented by
lunar days etc. is being indicated: Since all this, etc.
The sun is the cause of the days and nights, which are
alike, but not of the lunar days from the first to the
fifteenth ; these are subject to increase and decrease,
and are caused by the moon. Therefore through
identification with the moon one goes beyond the bright
and dark fortnights, just as through identification with
the sun one goes beyond day and night. Now the
t:ital force of the sacrificer is air. It again is the
Udgatr, as we know from the section on the Udgitha,
where it has been settled: 'Indeed he chanted
through speech and the vital force' (I. iii. 24). Also,
'Water is the body of this vital force, and that moon
is its luminous organ' (I. v. r3). Since the vital
force, air and moon are one, the Sruti considers that
there is no difference between summing up with the
1

Who chants hymns from the Sima-Veda.
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moon 1 and summing up with air, and mentions air as
the divine form. Moreover, the changes of the moon
are due to air. 2 Therefore air is the cause even of that
(moon) which makes the division of time into lunar
days etc. Hence it all the more stands to reason that
one who has identified oneself with air goes beyond time
as divided into lunar days etc. For this reason another
Sruti (the Madhyandina recension) states that the viewing (of the accessories of a sacrifice) as the moon is
liberation and emancipation; while here, in the Ka.~va
recension, the viewing of the two accessories as their
cause, viz. air, is called liberation and emancipation.
So there is no contradiction between the two Srutis.
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6. 'Yajfiavalkya,' said he, 'since the sky
is, as it were, without a support, through what
support does the sacrifi.cer go to heaven?'
'Through the mind-through the moon, which
is the (real) priest called Brahman. 3 The mind
of the. sacrifi.cer is the Brahman. This mind is
the moon; the moon is the Brahman; this
As the M.iidhyandina recension does:
Really, cosmic force (Siitratman), of which air is the
conventional symbol.
s Who supPrvises the functions. In this sense the word
is masculine.
1

2
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(moon) is liberation; this (liberation) is emancipation. ' So far about the ways of emancipation; now about the meditation based on
resemblance.
The way the sacrificer transcends the form of
death known as time has been explained. Now what
is that support by means of which he attains a result
transcending death, which is a limitation-in other
words, is emancipated? This paragraph answers the
point: Since the sky, so familiar to us, is, as it W(tre,
without a support, etc. The words 'as it were' indicate
that there is a support to it, but it is not known. An
inquiry is being made about this unknown support by
the use of the pronominal adjective 'Kena' (through
what) ; otherwise the attainment of result would be
impossible. What is that support by means of which
the sacrificer attains the result of his rites and is
released?-is the question. Through what support
does the sacrificer go to heaven as the result (of his
rites)-in other words, is released? Through the mind
-through the moon, which is the (real) priest called
Brahman ; this is to be explained as before. Now
what is familiar to us as the mind of the sacrificer with
reference to the body, is the moon with reference to the
gods ; for it is a well-known fact that the mind in the
body is the same as the moon among the gods. The
moon again is the priest called Brahman. Hence the
sacrificer beholds the limited form of the Brahman
among the elements, and that of his own mind in the
body, as the unlimited moon. That is to say, through
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the support of the mind viewed as the moon he attains
heaven as the result of his riteS-in other words, is
released. The word 'iti' indicates the conclusion of the
topic ; that is, such are the various ways of emancipation from death. The topic is concluded, because all
kinds of meditation regarding the accessories of a
sacrifice have been dealt with in this connection. So
far about the ways of emancipation, i.e. such are the
various ways of emancipation.
Now the meditation based on resemblance is being
spoken of. By this is meant a meditation, by virtue
of some point of resemblance, on rites with inferior
results like the Agnihotra, as rites with superior results,
in order to obtain these results ; or it is a meditation
on some part of the lesser rite as those very results.
Even when people try with all their ardour to undertake measures to bring about certain ends, they may
fail of their object through some defect. So a man
who regularly tends the sacrificial fire takes up any rite
such as the Agnihotra that suits him, and if he happens
to know the results of particular rites, meditates that
the rite before him will produce the results he seeks.
Otherwise it would be impossible for people of even the
upper three castes, who are qualified for them, to
perform the Rajasiiya, 1 Asvamedha, Naramedha and
Sarvamedha sacrifices. And even the reciting of scriptures relating to them would merely be devotional
1 A sacrifice usually performed by emperors.
The other
three are sacrifices in which a horse, some substitute for
a man, and animals in general are respectively sacrificed.
All the four are elaborate and expensive undertakings beyond
the means of most people.
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study, unless there be some means of attaining the
results of those rites. Those people can attain these
results only by means of the meditation based on
resemblance ; hence such meditation is fruitful, and is
therefore being described.

qj•Eii!"Mfd ~' dfit<4Ata~J-rcu~..,.,i
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7· 'Yaj.fiavalkya,' said he, 'with how many
kinds of ~c will the Hotr do his part in this
sacrifice to-day?' 'With three kinds. ' 'Which
are those three ?' ' The preliminary, the sacrificial, and the eulogistic hymns as the third. '
' What does he win through them ? ' ' All this
that is living.' 1
'Yajnavalkya,' said he, to draw his attention,
'with how many kinds of ~c will the Hotr do his part
-recite hymns-in this sacrifice to-day?' The other
said, 'With three kinds of ~c.' When he said this,
Asvala asked him again, 'Which are those three?'
The first question was about the number, the second
about the ~ces themselves. The preliminary, that class
of hymns which are used before a sacrifice ; the sacrificial, those hymns that are used for the purpose of the
sacrifice ; and the eulogistic hymns, that class of hymns
which are used in praise. Every kind of ~c. whether
I

That is, the three worlds.

3.1.8)

BIJHADARAJ:JYAKA UPANI$AD

used in praise or otherwise. is included in these three
dasses. 'What does he win through them?' 'All this
that is living.' On account of this parity of number he
wins whatever is living (in the three worlds). On
account of the similarity in number etc. he obtains all
this result through meditation.
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8. 'Yajfiavalkya,' said he, 'how many
kinds of oblations will the Adhvaryu offer in·
this sacrifice to-day ?' ' Three. ' ' Which are
those three ?' ' Those that blaze up on bein!{
offered, those that make a great noise, and those
that sink. ' 'What does he win through them?'
'Through those that blaze up on being offered
he wins the world of the gods, for this world
-shines, as it were. Through those that make a
great noise he wins the world of the Manes, for
this world is full of uproar. And through those
that sink he wins the human world, for this
world is lower.'
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'Y ajnavalkya.' said he, etc. This has already
been explained. 'How many kinds of oblations will
the Adhvaryu offer in this sacrifice to-day?' 'Three.'
'Which are those three?' etc.-already explained.
Yajfiavalkya replied: Those that blaze up on being
offered, such as oblations of wood and clarified butter.
Those that make a great noise, such as flesh. And
those that sink in, penetrate the earth, e.g. milk and
Soma juice. 'What does he win through them,'
through the oblations thus offered? Through those
that blaze up on being offered, etc.--The offerings made
are bright, and the result, the world of the gods, is
also bright. On account of this similarity he meditates
that the bright offerings he is making are the very fonn
of the result he seeks through his rites. viz. the world
of the gods-that he is achieving that very result, the
world of the gods. Through those oblations that make
a great noise he wins the world of the Manes, because
of the similarity in producing horrible noises. For,
attached to the world of the Manes is the city of Yama,
where people subjected to tortures by him cry, 'Alas,
we are undone, release us, oh, release us I' So also do
the offerings of meat etc. make a noise. On account of
this similarity with the world of the Manes he meditates
that he is actually attaining that world. Through those
offerings that sink he wins the human world. because
both are equally related to the surface of the earth.
For this world is lower than the higher worlds, which
are to be attained ; or 'lower' because of the similarity
in going do~. 1 Therefore, while offering oblations of
1

Too often men having evil tendencies degrade.
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milk or Soma, he meditates that he is actually attaining
the human world.
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g.; 'Yajiiavalkya,' said he, 'through how
many gods does this Brahman from the right
protect the sacrifice to-day?' 'Through one. '
' Which is that one ?' ' The mind. The mind
is indeed infinite, and infinite are the Visvadevas.
Through this meditation the aspirant wins an
infinite world.'
'Yajiiavalkya,' said he, etc., is to be explained as
before. Through how many gods does this priest called
Brahman from the right, sitting in his particular seat,
protect the sacrifice? The plural number in 'gods' is
merely for the sake of confgrmity. To explain: The
priest protects the. sacrifice through one god only ; so
one who knows this should not put a question using
the plural. But because the plural number was used
in the questions and answers in the two preceding
paragraphs-'Through how many?' 'Through three.'
'How many?' 'Three'-here too the plural is used in·
the question ; or the plural form is used in order to
puzzle the opponent. 'Through one,' replied Yajfiavalkya ; the god through whom the Brahman protects
the sacrifice from his seat on the right is one. 'Which
is that one?' The mind iS that god ; it is through the
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mind, through meditation, that the Brahman does his
function. 'The mind and speech are the two ways of
a sacrifice ; the Brahman rectifies one of them (speech)
through the mind (or silence),' so says another Sruti
(Ch. IV. xvi. 1-2). Therefore the mind is that god,
and through it the Brahman protects the sacrifice. And
that mind is indeed infinite, because of its modifications. The word 'indeed' signifies that it is a wellknown fact. Everybody knows that the mind is
infinite. The gods identify themselves with its infinity:
And infinite are the Visvadevas; for another Sruti says,
'In which (mind) all the gods become one,' etc.
Through this meditation the e~spirant wsns an infinite
111orld, because of the similarity as regards infinitude.
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Io. 'Yajfiavalkya,' said he, 'how many
classes of hymns will the Udgatr chant in this
sacrifice to-day?' ' Three classes.' ' Which are
those three?' 'The preliminary, the sacrificial.
:and the eulogistic hymns as the third.' ' Which
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are those that have reference to the body?' 'The
Pral).a is the preliminary hymn, the Apana is the
sacrificial hymn, and the Vyana is the eulogistic
hymn. ' ' What does he win through them?'
' Through the preliminary hymns he wins the
earth, through the sacrificial hymns he wins the
sky, and through the eulogistic hymns he wins
heaven. ' Thereupon the Hotr Asvala kept silent.
'Yajnavalkya,' said he, etc., is to be explained as
before. 'How many classes of hymns will the Udgatr
chant?' By the word 'hymns' is meant a collection of
~ces that can be chanted. All ~ces whatsoever,
whether capable of being chanted or not, are comprised
in just three classes, says Yajfiavalkya ; and they are
explained as the preliminary, the sacrificial and the
eulogistic hymns as the third. It has already been
t.aid that the aspirant wins 'All this that is living.'
One may ask, 'Through what similarity?' The answer
i!l being given:
'Which are those three ~ces that
have reference to the body?' 'The Prii1J-a is the
preliminary hymn,' because both begin with the letter
p. 'The · Apana is the sacrificial hymn,' because it
comes next in order. Also, the gods eat the oblations
offered through .the Apana 1 , and a sacrifice is also
an offering. 'The V,.yana is the eulogistic hymn,' for
another Sruti says, 'He utters the ~c without the help
of the Praz_ta or the Apana' 3 (Ch. I. iii. 4). 'What
1 Which has its seat between the.. heart and thl' navel
(p. 216), and carries things down.
2 That is, through the Vyana.
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does he win through them?' -already explained. The
similarity with regard to particular relations that was
not mentioned before is being given here ; the rest has
already been explained. Because of the similarity1 of
relation to a particular world (viz. the earth), through
the preliminary hymns he wins the earth; through the
sacrificial hymns he wins the sky, because both occupy
an intermediate position ; through the eulogistic hymns
he wins heaven, because both occupy the highest
position. Thereupon, i.e. when his questions were
answered, the Hotr A~vala kept silent, realising that
his opponent was too deep for him.

i

Both come in first.

SECTION II
The relation of the story to the subject has already
been dealt with. The emancipation from death in the
form of time as well as rites has been explained. Now
what is this death, the emancipation from which has
been explained? It consists of the Grahas (organs) and
Atigrahas (objects), which are centred in the attachment due to our natural ignorance, and are limited by
the objects relating to the body and the elements. The
forms such as fire and the sun of one who has been
freed from that death consisting in limitation have been
explained in the secti6n on the Udgitha, and some
details about them have been set forth in reply to
A§vala's questions ; all that is the result of rites coupled
with meditation. Liberation from this relative existence
consisting of ends and means has to be effected ; hence
the nature of death is being described, for it is the man
in bondage who has to be liberated. It is true that the
nature of an emancipated man has also been described,
but such a man is not yet free from death in the form
of the organs and objects. So it has been said with
reference to the being who is in the sun, 'For hunger
is death' (1. ii. I) and 'This indeed is death' (S. X.
v. ii. 2) ; also, 'Death, though one, has many forms'
(S. X. v. ii. x6). In other words, he alone who has
attained identity with the sun is spoken of as escaping
from the clutches of death ; and the organs and objects.
which are but forms of death, are not absent in the
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sun. It has already been said, 'Heaven is the body
of this mind, and that sun is its luminous organ'
(I. v. 12), and it will be said further on, 'The mind is
also the Graha (organ) ; it is controlled by the Atigraha
(object), desire' (III. ii. 7), 'The PriiJ?.a (nose) is the
Graha ; it is controlled by the Atigraha, the Apana
(odour)' (III. ii. 2), and 'The organ of speech indeed
is the Graha ; it is controlled by the Atigraha, name'
(III. ii. 3). We have thus explained it in the passage
bearing on the three kinds of food ; and we have fully
argued the point that what causes the starting of
bondage cannot lead to its cessation.
Some. however. consider every rite to be leading
to the cessation of bondage. Therefore, they say, he
who resorts to the succeeding forms of death (bodies)
is freed from the preceding forms of it : he resorts to
the former not to cling to them, but to turn away from
them ; so everything is a form of death until duality is
at an end, and when this takes place, he really transcends death. Hence, they say, the intermediate
liberation is but a relative and secondary one.
All this, we say, is unwarranted by the B!"hadiira.J).yaka Up~d.
Objection : Does not liberation consist in identity
with all, as. is borne out by the Sruti text, 'Therefore
It. became all' (I. iv. ro)?
Reply : Yes, it does, but such Sruti texts as, 'One
who desires villages must sacrifice' (Ta. XVII. x. 4},
and 'One who desires animals must sacrifice' (Tli. ·
XVI. xii. 8), do not convey liberation. If they did,
they would not signify villages, cattle, heaven, etc.,
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and hence the latter would not be understood as such.
But they are considered to be the varied results of our
past actions. Moreover, if the Vedic rites conveyed
liberation, there would be no relative existence 1 at all.
Objection : We maintain that although identity is
the purport of those passages, yet relative existence is
the very nature of rites, which follow automatically
(from a knowledge of the Vedic injunctions), as when
a lamp is lighted to show a particular form, everything
in that place is brought to light.
Reply: Not so, for it is unwarranted by any
means of knowledge. In other words, if the Vedic rites
together with meditation convey only identity, there is
nothing to prove that bondage follows automatically
(from a knowledge of the Vedic injunctions). There is
neither perception, nor for that very reason inference 2 ,
nor scriptural evidence.

Objection : But both identity and relative existence may be conveyed by the same sentence, as light
or the digging of a canal, for instance, serves multiple
purposes.
Reply : It cannot be, for it would be against the
laws of sentences. Nor can you say that the import
of a sentence (here, rites) serves both to initiate
bondage and to stop it. The examples of light, the
1 This is the result of one's merit and demerit, which
again depend on the observance or non-observance of
scriptural injunctions. Now, if these convey liberation,
relative existence, having no cause, is nullified.
2

Because inference is based on perception.
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digging of a canal, and so forth are in order, because
their uses are matters of perception. 1
Yciu may say that there are Mantras2 in support of
your view ; but it is just this view of yours that is
untenable. We have to find out whether these Mantras
mean this or something else. Therefore we conclude
that death in the form of the organs and objects is
bondage, and this section is introduced to show a way
out of that bondage. We do not know the trick of
taking up an intermediate position, 3 as between waking
and sleeping states ; it would be as absurd as the same
woman being one-half old and one-half young. The
nason why after the words 'go beyond death' (III. i. 3,
adapted), the organs and objects are mentioned, is that
these latter also really mean death. In other words,
the whole range of ends and means constitutes bondage, because it is not free from the organs and objects.
Only when the fetters are known, can the fettered man
try to get rid of them. Hence the present section is
introduced to describe the nature of bondage.
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Then .Artabhaga, of the line of Jarat-

t Which do not admit of any discussion.
1 For example:
'He who knows meditation and rite9
-together tranacends death' (U. 10).
1 That the ritualistic portion of the Vedas leads neither
to bondage nor directly to liberation.
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kiru asked him.
Yajiiavalkya,' said he, how
many are the Grahas, 1 and how many are the
A_tigrahas' ?' ' There are eight Grahas and eight
Atigraha.c;.' ' Which are those eight Grahas and
·eight Atigrahas ?'
I

I

Then, i.e. when .ASvala stopped, Artabho.ga, the
son of. ~tabhaga, of thB line of ]aratkaru. asked
Yajfiavalkya, already introduced.
' Yajnavalkya:
said he-this is to draw his attention. The particle
'ha' suggests the narration of a past incident. As
before, comes the question, 'How many are the Gt"ahtis,
and how many are the Atif{rahas?' The particle 'iti'
marks the close of the speech.
Objection: The subject-matter of the question,
viz. the Grahas and Atigrahas, may be either known
or not known. If they are known, then their number,
which is an attribute, is also known. In that case, the
question regarding it, 'How many are the Grahas, and
how many are. the Atigrahas?' is out of place. If, ,on
the other hand, the Grahas and Atigrahas are not
known, then the question should be regarding their
natur9: 'What are the Grahas, and what are the
Atignlhas?' and not, 'How many are the Grahas, and
how many are the Atigrahas?' Again, questions may
be asked regarding the particulars of thiDis about
which we have a general knowledge, as for instance:
1 One of the root-meanings of the word 'Graha' is : tbat
which perceives ; hence an orRaD.
s Atigraha-lit. that which is greater than a Graha ; here
it means a ~Sense-object, which determines the nature of the
perception.
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'Which of these belong to the Katha recension and
which to the Kaliipa?' But no such things as Grah~
and Atigrahas are known in life. If they· \Yere, the
question might be regarding the particulars about them.
Reply : It has been asked {Ill. i. 3) how the
sacrificer 'goes beyond' death. It is only one who is
controlled by a Graha (that which seizes) that can be
liberated. It has been mentioned twice-'This is
liberation ; this is emancipation' (Ibid.). Therefore
the Grahas and Atigrahas are known things.

Objection: Even in that case four Grahas and
Atigrahas have been mentioned, viz. the vocal organ,
eye, vital force and mind. So the question 'how
many' is not to the point, for thP. nu~ber is already
known.
Reply: Not so, because there the number was
indefinite. The passage in question did not seek to fix
it at four. Here, however, in the meditation on the
Gra.has and Atigrahas, the attribute of number is
sought to be fixed at eight ; so the question is quite
in order. Therefore liberation and emancipation hav~
been mentioned twice in the passage. 'This is liberation ; this is emancipation.' The Grahas and Atigrahas
too are" settled facts. Hence Artabhiiga asked, 'How
many are the Grahas, and how many are the Atigrahas?'
Yiijnavalkya replied, 'Thet'e at'e eight
Gt'ahas and eight Atigt'ahas.' 'Which, in particular,
·a~e those eight Gt'ahas and eight Atigt'ahas that you
have spoken of?'
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2. The Pra1,1a (nose) indeed is the Graha; it
is controlled by the Atigraha, the Apana,
(odour), for one smells odours through the
Apana (the air breathed in).

Yajiiavalkya replied: The PriitJa indeed is the
Graha. 'Pr3.I].a' here means the nose, from the context. It, the nose, is connected with air. 'Apana'
here means odour ; it is so called because it always
accompanies odour, for everybody smells with the nose
odours presented by the air that is breathed in (Apana).
This is expressed by the sentence: For one smells
odours through the Apana.,
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3· The organ of speech indeed is the Graha;
it is controlled by the Atigraha, name, for one
utters names through the organ of speech.
The o1'gan of speech indeed is the Graha. The .
organ of speech, as confined to one particular body,
deals with things to which people are attached. and
makes utterances which are untrue, pernicious: rude.
offensive, and so on. It thus controls or captures
people ; hence it is a Graha. It, this Graha called the
organ of speech, is contf'olled by the Atigraha, name,
that is, by whatever is uttered.-The long vowel in
'Atigraha' is a Vedic Iicence.-For the organ of speech
is meant to express things ; it is used by them for just
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that purpose ; hence it is controlleti by them, and there
is no deliverance for it until it has done this function.

Therefore the organ

of speech is said to

be controlled

by the Atigraha, name, for it is a fact that people,
impelled by their attachment to things capable of
expression, get into all sorts of troubles. ·
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4· The tongue indeed is the Graha; it is
controlled by the Atigraha, taste, for one knows
tastes through the tongue .
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5· The eye indeed is the Graha; it is controlled by the Atigraha, colour, for one sees
colours through the eye.
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6. The ear indeed is the Graha; it is controlled by the Atigraha, sound, for one hears
sounds th~ough the ear.
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7. The mind indeed ·is the. Graha; it is controlled by the Atigraha, desire, for one wishes
desires through the mind.
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8. The hands indeed are the Graha; they
are controlled by the Atigraha, work, for one
does work through the hands.

~A(!, a~~~' ~it
'Ntdi~~qa-~m lt{r:, ~f'aqr: II a II
g. The skin indeed is the Graha; it is controlled by the Atigraha, touch, for one feels
touch through the skin. These are the eight
Grahas and eight Atigrahas ..
The rest is to be explained as before. These, the
organs up to the skin. are the eight Grahas and the
objeCts up to touch are the eight Atigrahas.
·

~ ~, ~ afi 4M<tll{, "'
~c=e• ~ ~ ~wamfa , e~~ffd ~~'
t=nsq'"""l' ~ $Wi4ti ap:t{6 " \0 "
IO. ' Yajiiavalkya,' said he, ' since all this
is the food of death, who is that god whose food
is death?' ' Fire is death; it is the food of
water. (One who knows thus) conquers further
death.'

When the topic of the Grahas and Atigrabas
(organS and objects) was conclud~d. Artabhaga spoke
again. 'Yajiiavalkya,' said he,, 'since all this manifested. universe is the food of death-everything is bQm
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and imperilled, being swallowed by death in the form
of the Grahas and Atigrahas-who is that god whose
food is death even?' -for another Sruti says, 'Whose
118Uce is death' (Ka. II. 25). The intention of the
questioner is this: If Yajfiavalkya mentions the r:leath
of death, it will lead to a regressus in infinitum. If,
on the ot~er hand, he does not mention it, liberation
£com this death in the form of the Grahas and Atigrahas will be impossible. For liberation can take
place only when this form of death is destroyed, and
this last would be possible if there be the death of
death even. Hence, considering the question unanswerable, he aSks, 'Who is that god?'
(Yajfiavalkya said): There is the death of death.
Objection : This will lead to a regressus in
infinitum, since that death too may have its death.
Reply: No, because you cannot conceive another
destroyer for that which is the death of all.
' Objection : How do you know that there is the
death of death ? ·
·
Reply : We see it. Fire, for instance. is the
death of all, being a destroyer. But it is swallowed
by water ; hence it is the food of water. So believe
that there is the death of death, and it swallows all
the Grahas and Atigrahas. When these fetters are
destroyed-Swallowed by that death-liberation from
relative existence becomes possible, for it has already
been said that the Grahas and Atigrahas are the fetters.
So it is clear that we can get rid of these ; hence our
efforts to get rid of bondage are fruitful. Therefore
(one "Who \mo-m. \hus) conquen further tleath.
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II. 'Yajfiavalkya,' said he, 'when this
(liberated)· man dies, do his organs go up from
him, or do they not?' ' No,' replied Yajfiavalkya, '(they) merge in him only. ·The body
swells, is inflated, and in that state lies dead.'

'When, after death 1 has been swallowed by another
death, viz. the realisation of the Supreme Self, this
liberated man of realisation dies, do his organs such as
those of speech, called the Grahas, and the Atigrahas
such as name, which in the form of impressions arc in
him and impel him to action, go up from him, the
dying knower of Brahman, oi' do they not?' 'No,'
nplied Yiijiiavalkya, 'they do not. The organs and
objects, becoming one with the Supreme Self, atlain
identity with, or merge in him only, their cause, the
man of realisation who is the Reality of the Supreme
Brahman-like waves in the ocean.' The following
passage from another Sruti shows the dissolution of the
organs, designated by the word 'digit.' in the Supreme
Self, 'So do these sixteen digits of the seer, which have
the Self as their merging place, dissolve on reaching

1

That is, the organs and object!!.
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It' (Pr. VI. 5). Here their identification with the
Supreme Self is shown. Does not the man die then?
'No, it is the body that dies, for it swells, is inflated
by the external air like a pair of bellows, and in that
state lies dead, motionless.' The gist of the passage is
that the liberated man, after his bondage has been
destroyed, does not go anywhere.

"'''"w~Rr ~. ~ ~ fir...a fifiiM ;r
•s:rcnfer ; ifri!tfa, a:~;r.cr ;. wm:r, a:~;r.ar ~it ~= ;
llitidit'l ~ ir.f ~ ~ II ~ ~ II
12. 'Yajfiavalkya,' said he, 'when this man
dies, what is it that does not leave him?' 'Name.
The name indeed is infinite, and infinite are the
Visvadevas. He (who knows thus) wins thereby
verily an infinite world.'
I

Is it only the or£ans of a liberated man that are
merged, or is it also alP that moves them to action?
If it is only the former, but not the latter, then with
the presence of these stimulating causes the organs
would again be likely to function. If, on the otheJ::
hand, everything such as desire and action is merged,
then only liberation is possible. It is to bring this out
that the next question is put: 'Yajiiavalkya.' said he.

'when this man dies, what is it that does not lea'Ui'
him?' The other said: Name. That is, everything is
merged ; only the name• is ·left because of its relation
1 That is, the objects.
, That he is a liberated

IDa.D.

This too a8 others see it.
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to the type, for the name is eternal. The name •ndeetl
is infinite-the infinity of the name is .its eternity-and
infinite are the Vi~vatlevas. because they possess the
infinity of the name. He (who knows thus) wiw
thBf'eby verily an infinite world. Having identified
himself with the ViSvadevas who possess the infinity
of the name, he wins through this realisation only an
infinite world.
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13. 'Yajiiavalkya,' said he,
when the
'vocal organ 1 of a man who dies is merged in
:fire, the nose in. air, the eye in the sun, the mind
in the moon, the ear in the quarters, the body
in the earth, the ether of the heart in the external
ether, the hair on the body in the.herbs, that on
tile head in the trees' and the blood and the seed
are deposited in water, where is then the man?'
Give me your hand, dear Artabhaga, we will
I

I

1 All these refer to (the limited manifestations of) their
preliding deities.
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decide this between ourselves, we cannot do it in
a crowd.' They went out and talked it over.
What they mentioned there was only work, and
what they praised there was also only work.
(Therefore) one indeed becomes good through
good work and evil through evil work. Thereupon Artabhaga, of the line of Jaratkaru, kept
silent.
The death that consists in bondage in the form of
tht: Grahas and Atigrahas (organs and objects) has
been described, and because that death has its death,

liberation is possible. This liberation is the dissolution, here itself, of the Grahas and Atigrahas, like the
extinction of a light. It is to ascertain the nature of
the stimulating cause of that death which consists in
the bondage called the Grahas and Atigrahas that this
. paragraph is introduced. 'Yajnavalkya: said he.
~ere some 1 .say: · Even though the Grahas and
Atigrahas together with their stimulating cause ar~
rooted out. a man is not liberated. Separated from
the Supreme Self by ignorance,. which springs from
Jpmself and is comparable to a desert (on earth), and·
at the same time turning away from the world 'of
enjoyment, he, with his name only left and his desires
and past work rooted out, remains in an intermediate
stage. His perception of duality should be removed
by the realisation of the unity of the Supreme Self.
So now meditation on the Supreme Self has to bC
introduced. Thus this school conceives an int~r-

1

The reference is to Bharttprapaiica.
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mediate stage called Apavarga or release, and establishes a link with the next section.
Now we ask these people how it is that the disembodied man, after his organs have been destroyed,
attain.c; the realisation of the Supreme Self through
hearing, reflection and meditation. They themselves
maintain that a man whose organs have been dissolved
has only his name left ; the Sruti too says, '(The body)
lies dead' (III. ii. II). So they cannot even in
imagination establish their position. If, on the other
hand, they think that a man, during his very lifetime,
has only ignorance left in him and turns away from
the world of enjoyment, they should explain what this
is due to. If they would attribute it to his identification with the whole universe, individual and collective,
it has already been refuted (e.g. on p. 235). (Only two
courses are open:) Ei~r the sage, endowed with
meditation on his identity with the universe, individual
and collective, combined with rites, may, after death.
with his organs ,dissolved, attain identity with the
universe or with Hira.I)yagarbha. Or in his very lifetime he .may, with his organs intact, turn away.
become averse--from 'the world of enJoyment
and be
inclined towards the realisation of the Supreme Self.
But both canno~ be attained through means requiring
one and the same effort: If the effort be the means of
att;Uning the state of Hiral).yagarbha, it cannot be the
means of turning away from the world of enjoyment ;
and if it be the means of turning away from the world
of enjoyment, and inclination towards the Supreme ,
Self, it cannot be the means of attaining the state of
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H~yagarbha, for what helps to cause motion cannot
at the same time help to stop 'it. If, on the other
.hand, he after death attains the state of Hirat}yagarbha, and then, with his organs dissolved and only
the name left, is qualified (as Hira.J).yagarbha) fo:r the
knowledge of the Supreme Self, then instruction about
the knowledge of the Supreme Self for us ordinary
people would be. meaningless ; whereas such Sruti
passages as, 'Whoever among the gods knew It (also
became That),' etc. (I. iv. :ro), teach that the
knowledge of Brahman is for bringing the highest
end of life within the reach of all. Therefore the
above conceit is very poor and altogether contrary to
the teachings of the scriptures. Now let us return to
our subject.
In order to ascertain what starts the bondage
known as the Grahas and Atigrahas (organs and
objects) the text says: When the vocal organ of a
man who dies without attaining the highest :knowledge
and possessed of the idea that 'lie has a head, hands,
etc., is merged in fire, the nose is merged in air, the
tJ'Ye in the sun-the verb 'is merged' is understood in
each case-the mind in the •on, the ear in the
quarters, the body in the earth. The word '.Atman'
here means the ether of the heart, which is the seat of
the self: it is merged in the external ether. The hair
on the body is merged in the herbs, that on the head
is merged in the trees, and the blood and the seed are
deposited in water: The word 'deposited'· indicates.
that they are again withdrawn. 1 In every case the
1

When a new body is taken.
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words 'vocal organ' etc. refer to their presiding deities ;
the organs themselves do not depart before liberation.
When the presiding deities cease to work, the organs
become like tools, such as a bill-hook, laid down ; and
the agent, man, being disembodied, is helpless. So
the question is being asked regarding his support,
'Where is then the man?'-i.e. on what does he then
· rest? The question is: 'What is that support resting
on which he again takes the body and organs, and
"Which starts the bondage known as the Grahas and
AtWa-has?'
'Expo.nents of
The answer is being given:
different schools have put forward different things,
viz. nature, 1 chance, time, work, destiny, mere consciousness and void, as the support in question.
Therefore, being open to various disputes, the truth
cannot be ascertained by the usual method of defeating the opponent. If you want to know the truth in
this matter, give me your hand, dear Artabhaga, we
will decide this question that you have asked between
fiUrSelves. Why? Because we cannot decide it in f1
cfowd, and we must retire to a solitary place to
discuss it.' They went out, etc., is the narration of
the Sruti. What Yajiiavalkya and A.rtabhaga did atter
retiring to the solitary place is being stated: They went
out of .the crowded place and talked it over. First
they took up one after another the different conventional views on the subject and discussed them. Listen
I Thi'Se are advocated respectivdy by the Mimllhsakaa,
materialists, astrologers, Vaidikas, believers in the gods.
idealists and nihilists-the last two being Buddhist schools.
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u:hat they mentioned at the end of the discussion. after
refuting all the tentative views. There they mentioned
.only work as the support which caused the repeated
taking' of the body and organs. Not only this ; having
accepted time, work, destiny and God as causes, what
they praised there was also only work. Since it is
decided that the repeated taking of the body and
.(Jrgans, known also as the Gra,4as and Atigrahas, is
.due to work, therefore one indeed becomes good
through good work enjoined by the scriptures, and
becomes its oppos!te, evil, through the opposite or evil
work. When Yajfiavalkya thus answered his questions, Artabhiiga, of the line of ] aratkiiru, thereupon,
finding it impossible to dislodge him, kept silent.

SECTION III
Bondage in the form of the Grahas and Atigrahas
(organs and objects) has been described ; that which
together with its cause binds a man so that he transmi~rates, and freed from which he is liberated, is
death ; and liberation from this is possible, because
there is the death of death. The liberated man does
not go anywhere ; it has been decided that everything
about him is gone, leaving only the name, as when a
light goes out. Though the bodies and organs of those
that transmigrate and those that are going to be
1iberated (at death) are equally connected with their
causes, the bodies and organs of the liberated are for
·ever discarded, while those of the transmigrating arc
repeatedly taken up-owing, as has been decided after
a discussion, to work ; and when that is exhausted,
everything is destroyed save only the name, and this
is liberation. That work is either good or evil, for it
has been decided: 'One indeed becomes good through
good work, and evil thfough evil work' (III. ii. IJ).
Relative existence is due to these. Of these, evil work
subjects a man to sufferings through repeated births
and deaths in moving and stationary bodies-naturally
full of pain-including those of lower animals, spirits
and the denizens of hell. All this is as well known to
anybody as. the royal road ; the Sruti here pays attention only to good work, whi~ is in harmony with the.
scriptures: 'One indeed becomes good through good
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work.' And the Srutis and Smrtis ·are unanimous on
the point that good work alone leads to all that man
aspires after. Now liberation is a cherished object with
man ; so one may think that it too is attainable through
work. 1 Moreover, as the work is better and better,
the result also is so ; hence one may presume that a
'high degree of excellence ,in the work may lead to
liberation ; this idea has to be removed. The result of
excellent work coupled with meditation is this much
only, for work and its result are confined to the manifested universe of name and form. Work has no access
to that (liberation) which is not an effect, is eternal,
unmanifested, beyond name and form, and devoid of
the characteristics of action with its factors and results.
And where it has access, it is just the relative world.
It is to bring out this idea that the pre~nt section is
introduced.
Some say:
Disinterested work coupled with
meditation may produce a different kind of effect, as
poison or curd, for instance, may (with the help of
charms or sugar, respectively).
Reply : No, for liberation is not an effect-it is
but the destruction of bondage, not a created thing.
Anq we have already said that bondage is ignorance,
which cannot be destroyed by work, for work can
function only in the visible realm. Production, attainment, modification and purification are the functions of
work. In other words, work can produce, or bring
within reach, or modify, or purify something ; it has
1 Scriptural or ritualistic work
the following discussion.

i~

meant ; so throughout
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u· other function besides these, since nobody knows
about it. And liberation is not one of these ; we have
already said that it is simply hidden by ignorance.
Objection: True. We admit that work alone is
of such a nature ; but disinterested work coupled with
meditation is of a different nature. It is common
experience that things known to have a particular
property, such as poison or curd, display, in combination with special knowledge, charms or sugar, for
instance, quite a different property. Why not admit
the same about work?
Reply : No, for there is no evidence in support.
In other words, there is not one evidence-neither
perception, nor inference, nor comparison, nor presumption, nor scriptural statement to prove that work has
any other function but those enumerated above.
Objection : Since there is no other result (but
liberation), the injunctions (about rites) would otherwise be meaningless ; this, to be sure, is a proof. To
be explicit: The regular rites must not be supposed to
have heaven as the result, on the analogy of the
Visvajit sacrifice. 1 Nor is any specific result mentioned
ip- the Srutis ; all the same they are enjoined. So on
the principle of the residuum, liberation is understood
to be their result, for otherwise people will not care to
perform them.
,
Reply : Is it not the analogy of the ViSvajit
t The scriptures flnjoin the performance of the V~vajit
sacrifice, but do not mention any specific result of it. Yet
there must be some result to induce people to perform it.
In all such cases the practice is to consider heaven as that
result.
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sacrifice over again, since liberation is supposed to be
the result in question? Unles5 some result, be it
liberation or anything else, is presumed, people would
not care to perform them ; so liberation is presumed to
be that result by presumption from scriptural statements/ as in the case of tqe Visvajit sacrifice. Such
being the case, how do you say that the analogy of the
Visvajit sacrifice will not apply here? You presume a
tesult, and yet deny that it is on the analogy of' the
ViSvajit sacrifice. This is self-contradiction.
Objection : Suppose we say that liberation is not
a result at all ?
Reply : You cannot, for then you will be giving
·up your proposition. You have stated that work, like
poison, curd, etc., can produce a different result. Now,
if liberation is not at all a result, the .effect of work, it
will go against yonr proposition ; and if it is the effect
of work, you must show where it differs from other
results of the kind such as heaven. If, on the other
hand, it is not the effect of work, you must explain
what you mean by saying that it is the result of the
regular rites ; and you cannot maintain that there is a
difference merely because of the use of two different
words, 'effect' and 'result.' If you say that_liberation
is not a result and yet it" is produced by the regular
rites, or that it is tpe 'result' of the regular rites, but
not their 'effect,' you will be contradicting yourself, as .
if you said, 'Fire is cold.'
Objection : Suppose we say that it is like knowl1 To uphold th~ power of scriptural injunctions to induce
peoplo to perform the regular rites.
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edge? Just as liberation, although not produced by
knowledge, is yet said to be the effect of knowledge, so
why not take it to be the effect of work in that sense?
Reply: No, for knowledge dispels ignorance.
Because knowledge removes the obstruction of ignorance, liberation is metaphorically said to be the effect
of knowledge ; but work cannot dispel ignorance. And
we cannot imagine any other obstruction to liberation
but ignorance that can be removed by work, for it is
. eternal and identical with the self of the aspirant.
Objection: Suppose we say work removes that
ignorance?
Reply: No, for it is something quite different.
Ignorance, which is non-manifestation, is the opposite
of knowledge, which is manifestation ; but work is not
the opposite of ignorance, and is therefore entirely
different from knowledge. Ignorance, whether it means
· the want of knowledge, or doubt, or a false notion, is
always removable by knowledge, but not by work in
any of its forms, for there is no contradiction between ignorance and work.
Objection : Let us then presume that work has an
unseen power of dispelling ignorance.
Reply: No ; when it is clear that knowledge will
dispel ignorance, it is unreasonable to presume such an
unseen power in work. As when it is clear that threshing will husk paddy, we do not presume that it will be
done without our knowledge by the regular rites like
the .Agnihotra, similarly we do not attribute the cessation ·of ignorance to the unseen power of the regular
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·rites; and we have repeatedly said that knowledge and
work are contradictory. That kind of knowledge which
does hot clash with work has been mentioned as leading to the world of the gods, as in the Sruti passage,
'Through knowledge (meditation) the world of the
gods (is ·attained)' (I. v. 16). Moreover, if ~me result
must be presumed for the regular rites mentioned in
the Srutis, should it be that which clashes with work,
which cannot possibly be the effect Of substance, attribute, or action, and over which work is never known
to have any power, or should it rather be that' result
over which work is known to have power, and which
harmonises with work? If those rites must be presumed to have some result to induce people to perform
them, then, since presumption from scriptural statements is fulfilled by the assumption of a result that
harmonises with them, neither liberation, which is
eternal, nor the cessation of the ignorance that obstructs
it, can be supposed .to be this result ; for the former
kind of result would be in keeping with the nature of
work, and would be a subject where it is known to
function.

Objection: We maintain that on the principle of
the residuum liberation must be supposed to be this
result. To explain: All rites produce those results
(heaven, animals, children, etc.). Barring the other
kind of result, however, we do not find anything else
that can be supposed to be the result of the regular
rites ; only liberation is left, and it is a result coveted
by the knowers of the Vedas. Therefore that must be
supposed to be the result in question.

Reply: No, for since the individual results of
those rites may be infinite in number, you cannot
apply the principle of the residuum. No one who is
not omniscient can assert that the objects desired by
men as the. results of their work, or the means of attaining them, or the desires themselves are so many in
number ; for they have no fixed place, time, or cause,
and are regulated by the kind of result that men seek.
Again, as each individual has various desires, the
results, as also their means, are necessarily infinite ;
and because they are infinite, it is impossible for any
one to know exactly how many they are. So, whe~
the exact number of the results and their means is unknown, how can liberation be proved to be the only
remaining item ?
Objection : But it is the only remaining item outside the results of work as a class. To be explicit:
Although the objects desired and their means are
infinite, they all alike fall within the category of res.ults
of work ; but liberation, not being the result of work,
would be left out ; hence, being the only remaining
item, it should be taken to be the result in question.
RBply : No, for according to you it is the result
of the regular rites, and therefore belongs to the same
category as the other results of work ; hence ·'it cannot
be counted as the residuum. Therefore we must condude that presumption from scriptural statements is
fulfilled. since there is another way of solving the
problem, viz. by supposing that any one of the functions of production, attainment, modification and
purification is the result of the regular rites.
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Objection: Suppose we say that liberation is one
of the four?
Reply: No, for being eternal, it cannot be
produced, and cannot also be modified ; for the same
reason, as also not being of the nature of a means, it
cannot be purified either ; for only a thing that serves
as a means can be purified, as the sacrificial vessel or
clarified butter by the sprinkling of water, and so on.
Nor is liberation purified in the sense of being the effect
of a process of improvement, as a sacrificial post etc.
(carved out of a block of wood and the like).
Objection : Then by the principle of the residuum
it must be attainable. ·
Reply: Not attainable either, because it is
identical with the Self and one.
Objection : Since the regular rites differ from
other kinds of work, their results too ought to be
different. .
Reply : No ; since they are equally work, why
should not their results be similar to those of other
kinds of work?
Objection : Suppose we say, because different
'causes operate in the two cases?
Reply: No, for the case is analogous to that of
the K~avati sacrifice etc. For instance, when the
sacrificial fire burds a house, this particular sacrifice is
performed; we have also the injunction, 'When a
vessel containing oblations is broken, or when the
contents are spilt, an offering should be made in the
fire'; and in these occasional rites liberation is not
supposed to be the result. Similarly the regular rites,
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not being different from them, on account of their
dependence on certain circumstanceS-the Srutis, far
·instance, enjoin them for life-cannot have liberation
as• their result. (To give a different illustration:)
light is an auxiliary to everyone's vision of colour ;
but owls etc. cannot see in light-their eyes differing
in this respect from those of others. But because of
this difference we do not suppose that their eyes can
also perceive taste etc., for we have no knowledge of
any such power on their part. Any peculiarity is
admissible only in that respect about which=-maybe
after going far afield 1 in the search-we have certain
knowledge.
You spoke of the regular rites producing a
different effect like poison, curd, and so forth in
conjunction with special knowledge, charms, sugar,
etc. Let them do so ; we accept this view, and there
is no dispute over this point. In other words, if you
maintain that disinterested work coupled with medi·
tation produces a different kind of effect, we do not
contest this point ; for between two persons. one
sacrificing to the gods and the other sacrificing to the
Self, the Srutis state the superiority of the latter in the
following passages: 'One who sacrifices to the Self is
better than one who sacrifices to the gods,' etc. (S. XI,
II. vi. r3, adapted), and 'That alone which is performed
with the help of meditation (is stronger),' etc. CCh. I.i. ro). The phrase 'sacrificer to the Self,' used 'by
Manu in connection with the knowledge of the Supreme
Self in the stanza, 'Seeing (himself in all and all in
J
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human kingdom, as in .the present case.

BQH.AJMRAJ!YAKA VPANI$.W

(3.J ..I

himself) he becomes a sacrificer to the SeH (and attains
independence)' (M. XII. 91), means that simply by
his sameness of vision he becomes a sacrificer to the
Sel£. 1 Or the phrase may. have been used ha~ng
regard to the aspirant's former condition.
The
sacrificer to the Self performs the regular rites for selfpurification, as we know from the Sruti text, 'This
particular part of my body is being purified by this
(rite)' (~. XI. II. vi. 13). Similarly the Smrtis too in
the passage, 'Through the sacrifices relating to conception,' etc. (M. II. 27), show that the regular rites
purify the ·body and organs. Purified by those rites,
the sacrificer to the Self attains the sameness of vision ;
either in this or in some future life he attains Selfrealisation. The meaning is that by his sameness of
vision he becomes independent. The phrase 'sacrificer
to the Self' has been used having regard to his former
condition-to show that the regular rites combined
with meditation help towards realisation.
Moreover, passages like, 'Sages are of opinion
that the attainment of oneness with Viraj, the worldprojectors, Yama, Hiral).yagarbha and the Undifferentiated is the highest result produced by Sattva or pul¥l
materials (rites coupled with meditation)' (M. XII. so), .
and '(They) are merged in the five elements' (Ibid. 90),
show the mergence in the elements in addition to the
attainment of the status of the gods. Those who read
the latter passage as, '(They) transcend the fiw
elements,' betray a very poor knowledge of the Vedas,
1

So it is a tribute to the koowledge of Brahman.
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and as such may be left out of account. Tbe
in question are not to be dismissed as mere eulogy, for
the chapter in which they occur treats of the results
of work culminating in oneness with HiraQyagarbha,
and of Self-knowledge, which is distinct from work,
and these correspond exactly to the ritualistic portion
(of the Vedas) and the Upani~ads, respectively.
Besides we find· that the non-performance of prescribed
rites and the doing of forbidden acts results in degradation to the state of stationary objects, dogs, hogs, or
the -like ; and we also come across spirit existences like
the 'vomit-eaters.'

I

Besides, none can think of any prescribed or
forbidden acts other than those mentioned in the
Srutis and Smp:is, the non-performance or performance, respectively, of which would cause one to
become a spirit, a dog, a hog, a stationary object, or
the like-results the existence of which we know from
perfeption or inference ; and none denies that these
states are. the results of past actions. Therefore, just
as these lower states-spirit, animal, or stationary
existences-are the results of one's non-performance of
the prescribed rites or .performance of the forbidden
acts, similarly we must understand that the... higher
results culminating in oneness with Hiral)yagarbha are
as much the results of past actions. Hence the passages
in question' are not to be taken as mere stories
concocted for the sake of eulogy, like 'He cut off his
own omentum' (Tai. S. II. 1. i. 4), 'He cried' (Ibid.
I. v. i. r), and So on .

. Objectio•: If those

~es

are not stories,
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the subject under discussion (work and its results) also
must be so.
Reply : Let it be ; this much only (the absence
of examples to the contrary) does not contradict the
reality of the subject under discussion, or invalidate
our position. Nor· can you say that the positions
referred to in the passage, 'Viraj, the world-projectors,'
etc. (M~ XII. so), are the results of rites with material
. ends ; for these are stated to produce an equality of
status with the gods. Therefore the regular rites and
rites like the Sarvamedha and horse sacrifice performed
by persons with \elfish motives lead to the attainment
of oneness with Hira.I]yagarbha and so on. But in
the case of those who perform the regular rites disinterestedly, just for the purification of the mind, they
help towards realisation. The Smrti says, 'This body
is mad~ fit for the realisation of Brahman (by them)'
(M. II. 28). Because these rites indirectly help those
people, they are aids to realisation as well ; so there
is no contradiction. That this is the meaning, we
shall explain at the end of the story of Janaka in
Chapter IV (pp .. 752, 754-755). You cited the examples of poison, curd, etc. (producing altogether
different results under special circumstances); they are
not open to disputation, being matters of perception and
inference. But that1 which is to be known exclusively
from the scriptures, cannot, in the absence of explicit
statem·ents to that effect, ·be imagined to have properties
similar to those of pqison, curd, etc. Nor are the grutis

1

Ritualistic work combined with meditation.
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supposed to have authority in matters which are contradicted by other means of knowledge, as for instance
if they said, 'Fire is cold and wets things.' If, however, a passage 1 is ascertained2 to have the meaning
given by the Srutis, then the evidence3 of the other
means_ of knowledge must be held to be fallacious. For
instance, the ignorant think of fire-fly as fire, or of
the sky as a blue surface ; these are perceptions no
doubt, but when the evidence of the other means of
knowledge regarding them has been definitely kno~
to be true, the perceptions of the ignorant, although
they are definite experiences, prove to be fallacious.
Therefore, the authority of the Vedas being inviolable,
a Vedic passage must be taken exactly in the sense
that it is tested to bear, and not according to the
ingenuity of the human mind. The sun does not
cease to reveal objects because of the ingenuity of the'
human mind; similarly the Vedic passages cannot be
made to give up their meaning. Therefore it is proved
that work• does not lead to liberation. Hence the
present section is introduced to show that the results
of work are within the pale of relative existence.

For example, 'Thou art That.'
By the six tests, viz. beginning, conclusion, repetition,
originality, result, eulogy and demonstration. Seo tho Ye~d4ntasiiru, paragraph 183 et seq.
' Dualistic evidence.
• Ritualistic work-even if combined with .meditation.
1

2
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I. Then Bhujyu, the grandson of Lahya,
asked him. 'Yajiiavalkya,' said he, 'we travelled in Madra as students, and we came to the
house of Pataiicala, of the line of Kapi. His
daughter was possessed by a Gandharva. We
asked him, " Who are you ? " He said, " I am
Sudhanvan, of the line of Angiras." When ~
asked him about the limits of the world, we
said to him, "Where were the descendants of
Parik!jit ?" And I ask you, Yajiiavalkya, where
were the descendants of Parik~it? (Tell me)
where were the descendants of Parik~it ?'

Then, when the deScendant,. of Jaratkiim had
stopped, the grandson of Lahya named Bhujyu asked
him, Yajfiavalkya, whom we are discussing. 'Yiijnarllllkytz,' said he. The meditation on the horse sacrifice
has been spoken of at the IM;ginning of the book, and
this sacrifice produces both collective and individual
resultS. Whether combined with meditation, or performed exclusively through it, it is the highest of all
rites. The Smf!i Sa.ys, 'There is nothing more heinous
than killing a noble Briihm~a nor anything tnote
meritorious than the horse sacrifice,' for through it
one attains the collective as well as individual results.
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Qf these, whatever1 is within the universe has ·been
shown to be the individual results of the horse sacrifice.
While it has been said;· 'Death2 becomes his self, and
he becomes one with these deities' (1. ii. 7). This
Death is Hunger, and is variously called Cosmic
Intelligence, the Aggregate, the First-born, Air, Cosmic
Energy, Satya and Hiral}yagarbha. That which is
the essence of the whole universe, individual and
collective, which is the inner self or subtlP. body of all
beings, the essence of the subtle, in which the actions
of all beings inhere, and which is the highest result
of rites· as well as of the meditations connected with
them-has the manifested universe for its field. How
far is its range-what is its extent, spreading all round
like a globe, has to be stated. If this is done, the
entire world of bondage will have been described. In
order to show the extraordinary· character of the meditation on the identity with that universe, collective
and individual, Bhujyu mentions an incident of his
own life. He thinks of confusing his oppenent by
this means.
'We t,avelled in the territory called Mad,a as
students, observing the appropriate vow for study, or
as priests called Adhvaryus, and we came to the house

of Pataiicala, of the line of Kapi. His daugl'te' was
possessed by a Gandharoa,' some being other than
human ; or the word may mean the fire that is
worshipped in the house-the god who is a priest (to
the gods),
We conclude thus from his special
knowledge, for an ordinary being cannot possibly have
1 The reference is to the gods such as fire, sun and air.
a This is the collective result.

#
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such knowledge. 'We all sat round him and asked
him, "Who are you?-What is your name, and what
kind of being are you?" He, the Gandharva, ~aid,
"/ am named Sudhanvan, of the line of Angiras."
When we asked him about the limits of the world, we,
among that group desirous of knowing the extent of
the cosmic orb, priding ourselves upon our good fortune, said to him-what?-"Where were the descendants of Pariksit?" 1 And the Gandharva told us all
about it. So I have been instructed by a celestial
being, and you do not have that knowlecige ; hence
you are defeated.' This is his idea. 'Being possessed
·of this revealed knowledge from the Gandharva, I ask
you, Y ajnavalkya, where were the descendants of
Pari~t? Do you know this, Yiijfiavalkya? Tell me,
I ask you, where were the descendants of Parik~it?'
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2. Yajfiavalkya said,
' The Gandharva
evidently told you that they went where the
performers of the horse sacrifice go.' 'And
where do the performers of the horse sacrifice
go ?' ' Thirty-two times the space covered by
the sun's chariot in a day makes this world;
around it, covering twice the area, is the earth;
around the earth, covering twice the area, is the
ocean. Now, as is the edge of a razor, or the
wing of a fly, so is there just that much opening
at the junction (of the two halves of the cosmic
shell). (Through that they go out). Fir:e, in
the form of a falcon, delivered them to the air;
the air, putting them in itself, took them where
the (previous) performers ~f the horse sacrifice
, were.' Thus did the Gandharva praise the air. 1
Therefore the air is the diversity of individuals,
and the air is the aggregate. He who knows it
as such conquers further death. Thereupon
Bhujyu, the grandson of Lahya, kept silent.

Yajnavalkya said, 'The Gandharva evidently told
you that they, the descendants of Pari~t, went where
the performers of the horse sacrifice go.' The particle
'vai' recalls a past incident. When his question was
answered, Bhujyu asked, 'And where do the performers of the horse S4crifice go?' With a view to telling

where they go, Yajfiavalkya described the dimensions

1

A. symbolising the! cosmic vital force.
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of the cosmic orb: ThiYty-two times Ike spa~e covered
by tlu:: sun's chariot in a day makes tMs world,
surrounded by the mountain Lokiiloka. This is the
world which constitutes the body of Viriij, and in
which people reap the fruits of their past actions. This
much is the Loka ; beyond this is the Aloka. Around
it, covering twice the area of this world is the earth.
Similarly around the earth, covering twice the area,
is the ocean, which the writers of the Pural).as name
after rain-water. Now the size of the opening at the
junction of the two halves of the cosmic shell is being
given. Through this opening as an exit the performers
of the horse sacrifice go out and spread. Now, as is
the edge of a razor, or the wing of a fly possessed of
fineness, so is there just that much opening at ths
junction (of the two halves of the cosmic shell). The
word 'Indra' is a synonym of God; here it refers to
the fire which is kindled in the horse sacrifice, and the
meditation on which has been described in the words,
'His head is the east, • etc. (I. ii. 3). Fire, i.OJ the
fonn of a falcon, with wings, tails, etc., delrvered
them, the descendants of Parik!?it, who had performed
the horse sacrifice and had attained' fire to the air,
because, being gross, it itself had no access there. The
air, putting them in itself, making them a part of itself,
took them where th~ previous performers of the horse
sacrifice were. Thus did the Gandltaroa praise the
air, which was the goaP of the performers of the
horse sacrifice.
The story is finished ; but the Sruti gives us the
gist of it directly, stepping out of the garb o{the story.
1

Being the COIIJ1lic vital force.
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Because the air (vital force) is the inner self of all
beings, moving and stationary, and is also outside
them, therefore the air is the diversity of individuals,
in fonns relating to the body, the elements and the
gods ; similarly the air is the aggregate, as the one
cosmic vital force. He who knows it as such attains
identity with the air in its individual as well as
collective fonn. Wha~ he gains by this is being stated:
He conquers further death, i.e. after dying once he
~es no more. Thereupon, when his question was
answered, Bhujya, the grandson of Lahya, kept silent.

SECTION IV
It has been stated that a man under the cQntrol
of the organs and objects (Grahas and Atigrahas)!
which are themselves directed by his merits and demerits, repeatedly takes up and discards the organs
and objects and transmigrates. And the perfection of
merits has been explained as being concerned with
the manifested universe, collective and individuaJbeing the identification with Hira.gyagarbha in both
those aspects. Now the question arises as to whether
the entity that transmigrates under th~ control of the
organs and objects exists or does not exist : and if it
exists, what it is like. So it is to teach about the Self
as a distinct entity that the question of U!?asta is
introduced.
If one knows It as unconditioned,
naturally free from action and its factors. one is freed
from the above-mentioned bondage together with its
stimulating causes. The purpo<>e of the story is
already known.
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Then U!?asta, the son of Cakra, asked
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him. 'Yajfiavalkya,' said he, explain to me
the Brahman that is immediate and direct-the
self that is within all.'
This is your self that
is within all.'
Which is within all, Yajiiavalkya ?' 'That which breathes through the
Prai).a is your self that is within all. That which
moves downwards through the Apana is your.
self that is within all. That which pervades
through the Vyana is your self that is within all.
That which goes out through the Udana is your
self that is within all. This is your self that is
within all.'
I

1

1

Then U~asta, the son of Cakra. asked him,
Yiijiiavalkya, who has already been introduced. The
Brahman that is immediate, not obstructed from the
seer or subject by anything, and direct, not 1.\sed in
a figurative sense, like the ear and so forth, which are
considered to be Brahman. What is that' The self
that is within all. The word 'self' refers to the inner
(individual) self, that being the accepted meaning of
the term. The words 'Yat' and 'Ya.\1' 1 indicate that
the self familiar to all is identical with Brahman.
Explain that self to me, tell about it clearly, as one
shows a cow by taking hold of its horns, as much as
to say, ~This is it.'
Thus addressed, Yiijiiavalkya replied, 'This is
your self that is within all.' The qualification 'that
is within all' is suggestive of all qualifications what-

1

'tbat'.

Neuter and masculine forms of the word meaning
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soever. That which is 'immediate' or unobstructed.
and 'direct' or used in its primary sense, and which
is 'Brahman' or the vastest, the self of all and within
all-all these specifications refer to the self. 'What is
this self of yours?' 'That by which your body and
organs are ensouled is your self, i.e. the self of the
body and organs.' 'There is first the body ; within
it is the subtle body consisting of the organs ; and the
third is that whose existence is being doubted. Which
of these do you mean as my self that is within all?'
Thus spoken to, Yajiiavalkya said, 'That which
breathes (lit. does the function of the Prfu).a) through
the PriitJa, which operates in the mouth and nose, in
other words, "which makes the Prfu).a breathe" (Ke.
I. 9), is your self, i.e. the individual self of the body
and organs.' The rest is similar in meaning. That
'll!hich moves downwards through the Apiina, Which
p811fJades through the Vyiina-the long i in the two
verbs is a Vedic licence-by which the body and
organs are made to breathe and do other functions,
like a wooden puppet. Unless they are operated by
an intelligent principle, they cannot do any function
such as breathing, as is the case with the wooden
puppet. Therefore it is by being operated by the
individual self, which is distinct from them, that they
breathe and do other functions, as does the puppet.
Hence that principle distinct from the body and organs
exists which makes them function.
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~:. U!:}asta, the son of Cakra, said, ' You
have indicated it as one may say that a cow is
such and such, or a horse is such and such.
Explain to me the Brahman that is immediate
and direct-the self that is within all.' ' This is
your self that is within all. ' 'Which is within
all, Yajiiavalkya ?' 'You cannot see that which
is the witness of vision; you cannot hear that
which is the hearer of hearing; you cannot think
that which is the thinker of thought; you cannot
know that which is the knower of knowledge.
This is your self that is within all; everything
else but this is perishable.' Thereupon U~sta,
·the son of Cakra, kept silent.
U~asta, the son of Cakra, said : As somebody
first proposes one thing and then, being in doubt, may
say something else-for instance, having proposed to
point out a cow or a horse, he merely describes them
through certain characteristics of theirs such as walking and says, 'A cow is that which walks,' or 'A
horse is that which runs' --so :vou too h11ve indicated
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Brahman through certain characteristics such as
breathing. To be brief, give up your trick prompted
by your hankering after the cows, and explain to

me the Brahman that is immediate and direct-the self
that is within all. Yajiiavalkya replied: I adhere
to the proposition that I first made, that your self
is such and such ; it is exactly as I have described it.
You asked me to present the self as one would a
jar etc. I do not do so, because it is impossible.
Why is it impossible? Owing to the very nature of
the thing. What is that? Its being the witness of
. vision etc., for the self is the witness of vision. Vision
is of two kinds, ordinary and real. Ordinary vision
is a function of the mind as connected with the eye ;
it is an act, and as such it has a beginning and an
end. But the vision that belongs to the self is like
the heat and light of fire ; being the very essence of
the witness, it has neither beginning nor end. Because
it appears to be connected with the ordinary vision,
which is produced and is but a limiting adjunct of it,
it is spoken of as the witness, and also as differentiated into witness and vision. The ordinary vision,
however, is coloured by the objects seen through the
eye, and of course has a beginning; it appears to be
connected with the eternal vision of the self, and is
but its reflection ; it originates and ends, pervaded by
the other. It is therefore that the eternal vision of the
self is metaphorically spoken of as the witness, and
although eternally seeing, is spoken of as sometimes
seeing and sometimes not seeing. But as a matter of
fact the vision of the seer never changes. So. it will be
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said in the fourth chapter, 'It thinks, as it were, and
shakes, as it were' (IV. iii. 7), and 'The vision pf the
witness can never be lost' (IV. iii. 23).
This is the meaning of the following passage :
You cannot see that which is the witness of vision, i.e.
which pervades by its eternal vision the act of our
ordinary vision. This latter, which is an act, is
affected by the objects seen, and reveals only colour
. (form), but not the inner self that pervades it. There. fore you cannot see that inner self which is the witness
of vision. Similarly you cannot hear that which is the
hearer of hearing ,· you cannot think that which pervades thought, the mere function of the mind ; you
cannot know that which pervades knowledge, the
mere function of the intellect. This is the very nature
of the thing ; therefore it cannot be shown like a
cow etr.
Some 1 explain the passage, 'You cannot see the
. witness of vision,' etc. differently. According to
them 'the witness of vision' means 'that which sees,'
the agent or cause of vision in general, without any
distinction of kind. In other words, they regard the
genitive case in 'of vision' a.c; having an objective
force. That vision is caused and is an effect. like a
jar. The suffix in the word 'Dra!?tr' (witness) indi.cates agency. Therefore, these commentators opine,
the expression 'the witness of vision' means 'the
agent of vision.' But they fail to see that the words
'of vision' then become redundant; or even if they
see it, they take it as a repetition, or as a faulty' reading not worth anything, and pay no attention to it.
1

The' reference is to Bharqprapaiica.
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How are the words redundant? They are redundant,
because the word 'Dr~tr' itself would be enough to
indicate the agency of vision ; then one should only
say, 'You cannot see the witness.' For the text uses
the suffix 'trc' with the verb, and in grammar this
always indicates agency of the act denoted by the verb.
We only say, 'One is conducting the traveller or the
cutter'; we should not, in the absence of any special
meaning, say, 'the traveller of travelling,' or 'the
cutter of cutting.' Nor should the extra words be
dismissed as a mere elucidation, if there is any alternative explanation ; and it is not a faulty reading, since
alP unanimously accept it. Therefore it is a defect of
the commentators' understanding and not a mistc..ke ou
the part of the students.
But the way we have explained it, viz. that the
self endowed with eternal vision, as opposed to the
ordinary vision, should be pointed out. accounts for
1he two words 'witness' and 'vision' (in 'the witness
of vision') as describing the subject and the object,
with a view to defining the nature of the self. It will
also agree with the passage, 'The vision of the witness
(can never be lost)' etc. (IV. iii. 23), occurring elsewhere, as also with the clauses, '(Through which) the
eyes see' (Ke. I. 7), '(By which) this ear is heard'
(Ke. I. 8), occurring in another text. It is also
consonant with reason. In other words, the self can
be eternal if only it is immutable ; it is a contradiction
in terms to say that a thing is changeful and yet
eternal. Moreover, the Sruti texts, 'It thinks, as it
l

Students of both Kir_1va and Madhyandina recensions.
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were, and shakes, as it were' (IV. iii. 22), 'The vision
of the witness can never be lost,' and 'This is the
eternal glory of a knower of Brahman' (IV. iv. 23),
would otherwise be inconsistent.
Objection: But such terms as 'witness,' 'hearer,'
'thinker' and 'knower' would also be inconsistent if
the self is immutable.
Reply : Not so, for they only repeat conventional
expressions as people think them. They do not seek
to define the truth of the self. Since the expressions
'the witness of vision' etc. cannot otherwise be
explained, we conclude that they mean what we have
indicated. Therefore the opponents' rejection of the
qualifying term 'of vision' is due only to ignorance.
This is your self specified by all those above-mentioned
epithets. Eve,ything else but this self, whether it is
the gross body or the subtle body consisting of the
organs, is perishable. This only is imperishable,
changeless. The1'eupon U~asta, the son of Cak1'a, kept

silent.

SECTION V
Bondage with its stimulating causes has been
spoken of. The existence of that which is bound, as
also its distinctness from the body etc., has also been
known. Now the knowledge of the Self together with
renunciation, which are the means of liberating it
from that bondage, have to be described. Hence the
question of Kahola is introduced.
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I. Then Kahola, the son of Ku!?itaka, asked
him. ' Yajfiavalkya,' said he, ' explain to me
the Brahman that is immediate and direct-the
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self that is within all.' 'This is your self that
is within all.' 'Which is within all, Yajiiavalkya ?' 'That which transcends hunger and
thirst, grief, delusion, decay and death. Knowing this very Self the BrahmaJ).as renounce the
desire for sons, for wealth and for the worlds,
and lead a mendicant life. That which is the
desire for sons is the desire for wealth, and that
which is the desire for wealth is the desire for
the worlds, for both these are but desires.
Therefore the knower of Brahman, having
known all about scholarship, should try to live
upon that strength which comes of knowledge ;
having known all about this strength as well as
scholarship, he becomes meditative ; having
known all about both meditativeness and its
opposite, he becomes a knower of Brahman.
How does that knower of Brahman behave?
Howsoever he may behave, he is just such.
Except this everything is perishable.' Thereupon Kahola, the son of Ku~itaka, kept silent.
Then Kahola, the son of

K~'itaka,

asked

him~

•yiijnavalkya,' said he-to be explained as before-

•explain to me the Brahman that is immediate and
lli'rect-the self that is within all,' knowing which one
is freed from bondage.
your self.'

Question : Do

Yajfiavalkya said, 'This is

U~?a5ta

and Kahola ask about
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one and the same self, or do they ask of different
selves having similar characteristics?
Some 1 say: It ought to be different selves, for
then only can the two questions be other than a
repetition. Had U!?asta and Kahola asked about the
same self, then one question having dealt with that,
the second would have been redundant; and the
passage in question is not a mere elucidation. Therefore the two selves must be different. viz. the individual self and the Supreme Self.
Reply : No, because of the use of the word
'your.' It has been said in the reply, 'This is your
self' (III. iv. r-2 ; this text), and the same aggregate
of body and organs cannot have two selves. for each
aggregate possesses a single self:- Nor can U!?asta and
Kahola mean selves essentially different from each
other, since both cannot be primary, and self, and
within all. If one of the two be Brahman in a
primary sense, the other must be secondary; similarly
with selfhood and being within all, for these three terms
are contradictory. If one of the two Brahmans be the
self, primary, and within all. then the other must be
non-self, secondary, and not within all. Therefore one
and the same self has been mentioned twice with a
\iew to telling something special about it. That part
only of the second question which is common to the
first is a repetition of the latter, and the second question is introduced in order to furnish some detail nvt
mentioned beforf!.
Objection : What is this
1

Bha.rttprapaiica ia meant.

detail~
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Reply : It is this. In the first question it has
been stated that there is a self distinct from the body.
whose bondage together with its stimulating causes
has been spoken of : but in the second something more
is added, viz. that this self is beyond relative attributes
such as hunger-a detail, by knowing which, together
with renunciation, one is freed from the bondage
above spoken of. Therefore we conclude that in both
cases the question and answer, ending with the words.
'This is your self that is within all,' have an identical
meaning.
Objection : How can the same self possess contradictory attributes such as being beyond hunger etc.
and having them?

Reply: The objection is not valid, having already
been refuted {p. 3o6). We have repeatedly said that
the relative existence of the self is but a delusion
caused by its association with limiting adjuncts such
as the body and organs, which are but the modifications of name and form. We have also made this
clear while explaining the apparently contradictory
passages of the Srutis (p. 393). For instance, a rope,
a mother-of-pearl, or the sky, becomes a snake. silver.
or blue respectively, owing to attributes imputed by
people, but in themselves they are just a rope, a
mother-of-pearl, or the sky. Thus there is no contradiction if things possess contradictory attributes.
Objection : Will not such Upa~dic texts as,
'One only without a second' (Ch. VI. ii. I), and
'There is no difference whatsoever in It' (IV. iv. 19 ;
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K. IV. u), be contradicted if you admit the existence
of the limiting adjuncts, name and form?
Reply : No ; this has already been refuted by
the illustrations of the foam of water and (the modifications of) clay etc. But when name and form are
tested from the standpoint of the highest truth in the
light of the above ~ruti texts. as to whether they are
different from the Supreme Self or not, they cease to
be sepaGtte entities, like the foam of water, or like the
modifications (of clay) such as a jar. It is then that
such passages as, 'One only without a second,' and
'There is no difference whatsoever in It,' have scope
from the standpoint of the Supreme Self as referring
to the highest realisation. But when on account of
our primordial ignorance the reality of Brahman,
although remaining as it is, naturally untouched by
anything-like the reality of the rope, the mother-ofpea:rl and the sky-is not discriminated from the
Jimiting adjuncts such as the body and organs, whiclJ
are created by name and form, and our natural vision
of those adjuncts remains, then this phenomenal
~xistence consisting of things different from Brahman
has full play. This unreal phenomenal existence
created by differentiation is indeed a fact for those who
do not believe in things as different from Brahman as
well as for those who do believe. But the believers
of the highest truth, while discussing in accordance
with the Srutis the actual existence or non-existence of
things apart from B~man, conclude that Brahman
alone is the one without a second, beyond all finite
relations. So there· is no contradiction. between the
two views. We do not maintain the existence of
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things different from Brahman in the state when the
highest truth has been definitely known, as the Srutis
say, 'One only without a second,' and 'Without interior
or exterior' (II. v. 19 ; III. viii. 8). Nor do we deny
the validity, for the ignorant, of actions with their
factors and results while the relative world of name and
form exists. Therefore scriptural or conventional outlook depends entirely on knowledge or ignorance.
Hence there is no apprehension of a contradiction
between them. In fact, all schools must admit the
existence or non-existence of the phenomenal world
according as it is viewed from the relative or the
absolute standpoint.
Regarding the nature of the self as it is in reality
once more the question is asked: ' Which is within
all, Yajnvalkya ?' The other replied, 'That which
transcends hunger and thirst.' -The word 'which' in
the text should be construed with 'transcends' coming
shortly after.-As the sky, fancied by the ignorant as
being concave and blue, is really without these
qualities, being naturally untouched by them, similarly
Brahman, although fancied as being subject to hunger,
thirst, etc., by the ignorant, who think that they are
hungry or thirsty, really transcends these qualities,
being naturally untouched by them, for the Sruti says,
'It is not affected by human misery, being beyond it'
(Ka. V. II)-i.e. by misery attributed by ignoran~
people. Hunger and thirst have been compounded in
the text, as both are vital functions.
·

Grief is desire. The discomfort that one feels as
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one reflects on some covetable thing is the seed of
desire for one afflicted with a hankering, because it
kindles desire ; while delusion is a mistake, a confusion,
arising from a false notion ; it is ignorance, the fruitful
source of all troubles. The two words are not compounded, as grief and delusion produce different results.
They have their seat in the mind. (The self also
transcends) decay and death, which centre in the body.
'Decay' is that modification of the body and organs
which is marked by wrinkles, grey hair, etc. 'Death'
is the fall of the body, the last modification to overtake
it. These, the hunger and the rest, which centre in the
vital force, mind and body, and are present in beings
in an unbroken succession like days and nights, etc.,
and like the waves of an ocean, are called the relative
or transmigratory existence with regard to them. But
that which is described as the witness of vision -tnd so
forth, is immediate or unobstructed and direct or used
in a primary sense, which is within all, and is the self
of all beings from Hinu;tyagarbha down to a clump of
grass, is ever untouched by such relative attributes as
hunger and thirst, as the sky is untouched by impurities
l~e the clouds etc.
Knomng this very Self, their own reality, as 'I
am this, the Supreme Brahman, eternally devoid of
relative attributes, and ever satisfied,' the Brahma1J.as
-they are mentioned because they alone are qualified
for renunciation-renounce, lit. rise up in an opposite direction to.-what?-the desire for sons, as means
to winning this world, thinking, 'We will win this
world through sons, • in other words, marriage : hence
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the meaning is, they do not marry. (The desire) for
wealth : procuring cattle etc., which are the means of
rites, in order that one may perform rites through them
and win the world of the Manes, or that one may win
the world of the gods either by combining rites with
meditation, which is divine wealth, or solely through
meditation on Hiral).yagarbha. Some say that one
cannot renounce divine wealth, since it is through this
that renunciation is possible. But this view is wrong,
for divine wealth also falls within the category of
desires, as we know from the Sruti passage, 'This
much indeed is desire' (1. iv. r7). It is the meditation
on the gods such as Hiral).yagarbha which is spoken of
as wealth, because it leads to the world of the gods.
The knowledge of Brahman, which concerns the unconditioned Pure Intelligence, cannot certainly be the
means of attaining the world of the gods. Witness the
Sruti texts. 'Therefore It became all' (1. iv. ro), and
'For he becomes their self' (Ibid.). It is through the
knowledge of Brahman that renunciation takes place,
for there is the specific statement, 'Knowing this very
Self.' Therefore they renounce all these three objects
of desire which lead to worlds that are not the Self.'E!?al).a' means desire, for the Sruti says, 'This much
indeed is desire.'-That is to say, they cease to hanker
after all this threefold means of attaining worlds that
are not the Self.
Every desire for ·means is a desire for results ; therefore the text says that desire is one. How? That
which is the desire for sons is ~he desire for wealth, for
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both are alike means to tangible results. Ana that
which is the desire for wealth is the desire for thtJ
worlds, for it is directed towards results. People adopt
different means, actuated by the desire for results.
Hence desire is one, because the desire for the worlds
cannot be attained without the requisite means, for
both these are but desires. one being but a means to the
other. Therefore the knower of Brahman has nothing
to do with rites or their accessories.-'BrahmaJ]a&' in
the text means those of past times.-The rites and their
accessories here spoken of refer to the holy thread etc.,
which are means to the performance of rites pertaining
to the gods, the Manes and men, for through them these
rites are performed. Compare the Sruti, 'The holy
thread that hangs straight down from the neck is for
rites pertaining to men' (Tai. S. II. v. II. I). Therefore the ancient Brahma~as..-knowers of Brahmanrenouncing rites and their accessories such as the holy
thread, embrace the life of a monk (of the highest
class) known as the Paramahamsa, and lead a mendicant life, live upon begging~iving up the insignia of
a monk's life prescribed by the Smp:is, which are the
means of livelihood for those who have merely taken
recourse to that life. Witness the Smrtis : 'The
knower of Brahman wears no signs,' 'Therefore the
knower of religion, who wears no signs, (should practise
its principles)' (cf. Mbh. XIV. xlvi. 5I), and 'His signs
are not manifest, nor his behaviour' (cf. Va. X.). And
the Sruti: 'Then he becomes a monk, wears the ochre
robe, shaves his head, and does not accept (superfluous)
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gifts,' etc. Ua. 5) ; also, 'Having cut off his hair
together with the tuft and giving up the holy thread,'
etc. (KS. I., II. 3).
Objection : Because of the use of the present
tense in it, the passage, 'The Brahmal)aS renounce
. . .. and live a mendicant life,' should be taken· as a
mere eulogy ; it has none of the three suffixes denoting
an injunction. Therefore on the strength of a mere
eulogy the abandonment of the holy thread and other
such accessories of rites prescribed by the Srutis and
Smrtis cannot be urged. 'He only who wears the holy
thread may study the Vedas, officiate in sacrifices, or
perform them' (Tai. A. II. i. I). In the first place,
the study of the Vedas is enjoined in the mendicant
'By giving up the study of the Vedas one
life:
becomes a Siidra ; therefore one must not do it'
(Quoted in Va. X). Also Apastamba: 'Uttering speech
only when studying the Vedas' {Ap. II. xxi. ro, 21).
The scriptures condemn giving up the study of the
Vedas in the verse, 'Quitting the study of the Vedas,
condemning the Vedas, deceitful evidence, murder of .a
friend, and eating forbidden or uneatable food-these
six acts are equivalent to drinking' (M. XI. 56).
Secondly, the passage, 'One should wear the holy
thread while serving the preceptors, old people and
guests, performing sacrifices, repeating sacred formulre.
eating, rinsing one's mouth and studying the Vedas'
(A.p. I. xv. r), enjoins the holy thread as an accessory
of those acts, and the Srutis and Smftis prescribe such
acts as the attending on the preceptors, study of the
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Vedas, eating and rinsing one's mouth among the duties
of a monk ; therefore we cannot understand the passage in question as advocating the giving up of the
holy thread. Although the renunciation of desires is
enjoined, yet it means the renunciation of only the
three desires, viz. those concerning sons and so forth,
and not of all rites anrl their means. If all rites are
abandoned, it will be doing something not enjoined by
the ~rutis, and discarding the holy thread etc., actually
enjoined by them. This omission of acts enjoined and
performance of those forbidden would be a grave
offence. Therefore the assumption that the insignia.
such as the holy thread should be abandoned is merely
an instance of the blind following the blind (thoughtless
procedure).
Reply : No, for the ~ruti says, 'T.I!e monk should
give up the holy thread, the study of the Vedas, and
all such things' (Ks. 4 ; Kr. 2). Moreover the ultimate aim of the Upani~ds is to teach Self-knowledge.
It has already been stated, 'The Self is to be realisedto be heard of, reflected on,' etc. (II. iv. 5); and it is
common knowledge that that very Self is to be known
as immediate and direct, as being within all, and
devoid of the relative attributes of hunger etc. Since
this entire Upani~ad sets itself to bringing this out, the
passage in question cannot form a part of some other
(ritualistic) injunction, and is therefore not a eulogy.
For Self-knowledge is to be attained, and the Self,
being devoid of the attributes of hunger etc., is to be
known as different from the means and results of an
action. To know the Self as identified with these is
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ignorance. Witness the Srutis:
'He (who worships
another god thinking), "He is one, and I am another,"
does not know' (I. iv. IO), 'He goes from death to
death who sees difference, as it were, in .It' (IV. iv.
I9 ; Ka. IV. IO), 'It should be realised in one form
only' (IV. iv. 20), 'One only without a second'
(Ch. VI. ii. I), 'Thou art That' (Ch. VI. viii. 7), etc.
The means and results of an action are different from
the Self that is beyond the relative attributes such as
hunger, and fall within the category of ignorance, as is
proved by hundreds of texts like the following : 'When
there is duality, as it were' (II. iv. I4; IV. v. IS),
'He who worships another god thinking, "He is one,
and I am another," does not know,' 'While those who
know It as otherwise (become dependent and attain
perishable worlds),' etc. (Ch. VII. xxv. 2).
Knowledge and ignorance cannot co-exist in the
same individual, for they are contradictory like light
and darkness. Therefore the knower of the Self must
not be supposed to have relations with the sphere of
ignorance consisting of actions, their factors and their
results, for it has been deprecated in such passages as,
'He goes from death to death,' etc. All actions with
their factors and results, which fall within the category
of ignorance, are meant to be shunned through the
help of knowledge, the opposite of ignorance ; and such
auxiliaries as the holy thread fall within the same
.category. Therefore desire is different from and asso.ciated with things other than the Self, which by Its

BI;lHA.D.lRA.~YA.KA.

UPANI$A.D

nature is neither the means nor the result of an action.
They, the means and the result of an action, are both
desires, and the holy thread etc. and the ceremonies
to be performed through them are classed under Jneans.
This has been clenched by a reason in the clause, .'For
both these are but desires' (this text). Since the
means such as the holy thread, and the ceremonies to
be performed through them are within the range of
ignorance, are forms of desires, and are things to be
shunned, the renunciation of them is undoubtedly
enjoined.
Objection : Since this Upani~d seeks to inculcate Self-knowledge, the passage relating to the renunciation of desires is just a eulogy on that, and not
an injunction.
Reply: No, for it is to be performed by the
same individual on whom Self-knowledge is enjoined.
The Vedas can never connect with the same individual
something that is enjoined and something that is not
enjoined. Just as the Srutis connect pressing, pouring and drinking (of the Soma juice) with the same
individual-that he should press the juice out, pour
it into the fire, and drink what is left-because all the
three are obligatory, similarly Self-knowledge, renunciation of desires and begging would be connected with
the same individual if only these were obligatory.
Objection: Suppose we say that
category of ignorance and being
desires, the abandonment of the holy
mere corollary of the injunction on
an~ not a separate injunction?

being under the
(auxiliaries of}
thread etc. is a
Self-knowledge,
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Reply : No. Since it is connected with the same
individual along with the injunction of Self-knowledge.
the obligatory nature of this renunciation as well as the
begging is all the more clearly established ; and the
objection that it is a mere eulogy because of the use
of the present tense does not hold, since it is analogous
to such injunctions as that the sacrificial post is1 made
of fig-wood.
Objection : We admit that the passage, '(The
Bra.hma9as) renounce desires . . . . and lead a mendicant life,' enjoins monasticism. In this life, however,
means such as the holy thread and certain insignia are
enjoined by the Srutis and Sm¢s. Therefore the
passage in question means that accessories other than
these. although the latter are (auxiliaries of) desires,
should be renounced.
Reply: Not so, for we know that there is
another kind of monasticism different from this one.
The latter is connected with the same individual as
Self-knowledge, and is characterised by the renunciation of desires. This monasticism is a part of Selfknowledge. because it is the renunciation of desires,
which contradict Self-knowledge and are within the
province of ignorance. Besides this there is another
kind of monasticism, which is an order of life and
leads to the attainment of the world of Hifa9yagarbha
and so on ; it is about this that means such as the
holy thread and particular insignia are enjoined.
When there is ~his other kind of monasticism in which
the adoption of means like the (auxiliaries of) desires
1

Here 'ia' means 'mnst be.'
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is just a duty peculiar to that life, it is wrong to
contradict Self-knowledge that is enjoined by all the
Upa~ads. If one seeks to adopt means such as the
holy thread, which are within the province of ignorance
and are (auxiliaries of) desires, it would certainly be
contradicting· the knowledge of one's self-which is
neither the means nor the result of an action, and is
devoid of such relative attributes as hunger-as identical with Brahman. And it is wrong to contradict this
knowledge, for all the Upani~ads aim at this.
Objection : Does not the Sruti itself contradict
~his by teaching the adoption of desires in the words,
'(The Brahma1,1as) lead a mendicant life'? That is to
say, after enjoining the renunciation of desires it
teaches in- the same breath the adoption of a part of
~hem, viz. begging. Does this not imply the adoption
of other connected things as well ?
Reply : No, the begging does not imply other
things as well, just as the drinking of the remnant (of
Soma juice) after the oblation has been offered does
not include any additional things ; since it relates only
to the disposaP of what is left, it implies nothing else.
Moreover, the begging has no purifying effect ; the
drinking of the juice might purify a person, but not
the begging. Though there may be some merit in
observing the rules regarding it, yet its application to
the knower of Brahman is inadmissible.
1 Pratipatti-kanna is the disposal of the accessories of a
rite after they have served their purpose, to prevent their
interfering with other work.
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Objection : If this is so, why should there be
mention of his begging his food?
.......
Reply : It is quite in order, because the passage
thereby enjoins the rejection of other means of subsistence.
Objection : Still what is the necessity for that?
Reply : None, if his realisation has reached that
point of inaction ; we accept that view. As to the
texts regarding monasticism such as, 'He only who
wears the holy thread may study (the Vedas),' etc.
(Tai X. II. i. I), we have already answered your objection by saying that they concern only the monasticism
of those who have not known Brahman: we have
pointed out that Self-knowledge would otherwise be
contradicted. That the knower of Brahman has no
work1 to do is shown by the following Smrti passage,
'The gods consider him a knower of Brahman who has
no desires, who undertakes; no work, who does not
salute or praise anybody, and whose work has been
exhausted, but who himself is unchanged' (Mbh. XII.
cclxix. 34). Also, 'The knower of Brahman wears no
signs,' and 'Therefore the knower of religion, who
wears no signs,' etc. (cf. Mbh. XIV. xlvi. SI). Therefore the knower of the Self should embrace that vow
of the highest order of monks which is characterised
by the renunciation of desires and the abandonment of
all work together with its means.
Since the ancient Briihmal).as, knowing this Self as
naturally different from the means and result of an
action, renounced all desires, which are such means
1

'Work' in this connection means ritualistic work.
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and results, and led a mendicant life, giving up work
producing visible and invisible results, together with its
means, therefore to this day the knower of Brahman,
having known all about scholarship or this knowledge
of the Self from the teacher and the SrutiS-having
fully mastered it-Should renounce desires. This is
the culmination of that scholarship, for it comes with
the elimination of desires, and is contradictory to them.
Since scholarship regarding the Self cannot come without the elimination of desires, therefore the renunciation
of these is automatically enjoined by the knowledge of
the Self. This is emphasised by the use of the suffix
'ktvac' in the passage in question, as referring to the
same individual who has the knowledge of the Self.
Therefore the knower of Brahman, after renouncing_
desires, should try to live upon that strength which
comes of knowledge. Those others who are ignorant
of the Self derive their strength from the means and
results of actions. The knower of Brahman avoids
that and resorts simply to that strength which comes
of the knowledge of the Self, which is naturally different
from the means and results of an action. When he
does this, his organs have no more power to drag him
down to the objects of desire. It is only the fool without the strength of knowledge, who is attracted by his
organs to desires concerning objects, visible or invisible.
Strength is ~he total elimination of the vision of objects
by Self-knowledge ; hence the knower of Brahman
should try to live upon that strength. As another
Sruti puts it, 'Through the Self one attains strength'
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(Ke. II. 4) ; also, 'This Self is unattainable by the
weak' (Mu. III. ii. 4).

Having known all about this strength as well as
he becomes meditative, in other words, a
Yogin. What a knower of Brahman should do is to
eliminate all ideas of the non-Self ; doing this he
accomplishes his task and becomes a Yogin. After
having known all about scholarship and strength, which
respectively mean Self-knowledge and the elimination
of ideas of the non-Self, he knows all about meditativeness toa-which is the culminating result of the latterand its opposite, and becomes a knower of Brahman,
or accomplishes his task: he attains the conviction that
all is Brahman. Because he has reached the goal,
therefore he is a Brahm~a. a knower of Brahman ; for
then his status as a knower of Brahman is literally true.
Therefore the text says: How does that knower of
Brahman behavei' Howsoever he may behave. he is
;use such-a. knower of Brahman as described above.
The expression, 'Howsoever he may behave,' is
intended for a tribute to this state of a knower of
Brahman, and does not mean reckless behaviour.
Except this state of realisation of Brahman, which is
the true state of one's self which is beyond hunger
etc., and is eternally satisfied, everything. i.e. desires.
which are within the category of ignorance, is perishable-lit. beset with troubles-unsubstantial like a
dream, an illusion, or a mirage ; the Self alone is
detached and eternally free. Thereupon Kahola, th6
son of Kf4#taka, kept silent.
schol~rship,
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I.
Then Gargi, the daughter of Vacaknu,
asked him. 1 Yajfiavalkya,' she said, 1 if all
this is pervaded by water, by what is water
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pervaded?'
By air, 0 Gargi.'
By what IS
air pervaded?'
By the sky, 0 ~arg1.'
By
what is the sky pervaded?'
By the world of
the Gandharvas, 1 0 Gargi.' 1 By what is the
By the
world of the Gandharvas pervaded ?'
By what is the sun pervaded?'
sun, 0 Gargi.'
By the moon, 0 Gargi.' By what is the moon
pervaded?'
By the stars, 0 Garg1.'
By
what are the stars pervaded?' ' By the world
of the gods, 0 Gargi.' By what is the world of
the gods pervaded?'
By the world of Indra,
0 Garg1.'
By what is the world of Indra
pervaded?'
By the world of Viraj, 0 Garg1.'
By what is the world of Viraj pervaded?' By
the world of Hiral}yagarbha, 0 Gargi.'
By
what is the world of Hiral}yagarbha pervaded?'
He said, Do not, 0 Gargi, push your inquiry
too far, lest your head should fall off. You are
questioning about a deity that should not be
reasoned about. Do not, 0 Gargi; push your
inquiry too far.' Thereupon Gargi, the daughte11
of Vacaknu, kept silent.
1

I

1

1

1

I

I

I

I

1

1

I

1

I

1

1

I

I

I

To describe the nature of that which has been
stated to be the immediate and direct Brahman-the
self that is within all, the three sections up to that
dealing with the story of Siikalya are being introduced.

1

Celestial minstrels,
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The elements from earth up to the ether are arranged
one within the other. The idea is to show how an
aspirant-the subject or seer-ean realise his own self,
which is immediate and direct, is within all, and
beyond all relative attributes, by taking up each
relatively external element and eliminating it. ThetJ
Gtirgi, the daughter of Vacaknu, asked him. 'Yiijiiavalkya,' she said, 'if all this, all that is composed of
earth, is pervaded within and without (lit. placed like
the warp and woof-or woof and warp-in a cloth) by
water: Otherwise it would be scattered like a handful
of fried barley flour. The following inference is
suggested: We observe that whatever is an effect,
limited and gross is respectively pervaded by that
which is the cause, unlimited and subtle, as earth is
pervaded by water. Similarly (in the series from
earth to the ether) each preceding element must be
pervaded by the succeeding one, till we come to the
self that is within all. This is the import of the
question.
Now these five elements are so arranged that
each preceding one is held together by the succeeding element, which is its cause and is more subtle and
pervasive. And there is nothing below the Supreme
Self which is different from the elements, 1 for the
Sruti says, 'The Truth of truth' (II. i. 20 ; II. iii. 6).
The truth is the five elements. and the Truth of truth
is the Supreme Self. 'By what is water peroadedi'
Since it too is an effect, gross and limited, it must be
1 So the different worlds enumerated in this paragraph
are included in them.

3.6.1]
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pervaded by something ; and what is that? All the
subsequent questions are to be construed in this way.
•By air, 0 Gargi.' One may object that the answer
should be fire ; to which we reply that the answer is all
right. Fire cannot independently manifest itself like
the other elements ; it must take the help of particles
of earth or water ; hence it is not mentioned as pervading water. 'By what is air pervaded?' 'By the sky,
0 Gargi.' The same elements combining with one
another form the sky ; this is pervaded by the world
of the Gandharvas, this again by the sun, the sun by
the moon, the moon by the stars, the stars by the
world of the gods, this by the world of Indra, this
again by the world of Viriij, i.e. by the elements composing the body of Viraj ; the world of Viraj is pervaded by the world of Hira'l'}yagarbha, i.e. by the elements
composing the universe. The plural is used in the
text ('worlds' instead of 'world') because these worlds,
arranged in an ascending order of subtlety, are each
composed of the same five elements transformed so as
to become fit abodes for the enjoyment of beings. 'By
what is the world of Hira7Jyagarbha pervaded?'
Yajiiavalkya said, 'Do not, 0 Giirgi, push your
inquiry too far-disregarding the proper method of
inquiry into the nature of the deity 1 ; that is, do not
try to know through inference about a deity that must
be approached only through oral instruction (Agama),
lest by so doing your head should fall off.' The nature
of the deity is to be known from the scriptures alone,

l

The Stltra, which ia described in the next section.
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and Gargi's question, being inferential, disregarded this
particular means of approach. 'You are questioning
about a deity that should not be reasoned about, but
known only through its special means of approach, the
scriptures. Therefore do not, 0 Giirgi, push your
inquiry too far, unless you wish to die.' Thereupon
Giirgi, the daughter of Vacaknu, kept silent.

SECTION VII
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I. Then Uddalaka, the son of AruQ.a, asked
him. 'Yaj:iiavalkya,' he said, 'in Madra we
lived in the house of Pataiicala Kapya {descendant of Kapi), studying the scriptures on sacri-
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:fices. His wife was possessed by a Gandharva.
11
Kabandha, the son of Atharvan." He said to Pataficala Kapya and those who studied the scriptures
on sacrifices, "Kapya, do you know that Sutra'
by which this life, the next life, and all beings
are held together?" Pataficala Kapya said, " I
do not know it, sir.'' The Gandharva said to
him and the students, "Kapya, do you know
that Internal Ruler who controls this and the
next life and all beings from within?" Pataficala
;Kapya said, "I do not know Him, sir." The
Gandharva said to him and the students, "He
who knows that Sutra and that Internal Ruler as
' above indeed knows Brahman, knows the
worlds, knows the gods, knows the Vedas, knows
the beings, knows the self, and knows everything." He explained it all to them. I know
it. If you, Yajfiavalkya, do not know that
Sutra and that Internal Ruler, and still take
away the cows that belong only to the knowers
of Brahman, your head shall fall off.' ' I know,
0 Gautama, that Siitra a~d that Internal Ruler.'
1 Any one can say, .. I know, I know." Tell us
what you know.'
Now the Siitra, the innermost entity of the world

We asked him who he was. He said,

of Hiral)yagarbha, has to be described ; hence this
1

for

Lit. thread. Hence the word is metaphorically used
or the cosmic force.
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section. This Siitra should be approached through
oral instruction, which is therefore being introduced
through an anecdote: Then Uddii.laka, the son of
Aru~a, asked him.
'Yii.jnavalkya,' he said, 'in the
territory called Madra we lived in the house of
Pataiicala Kapya-of the line of Kapi-Studying the
~criptures on sacrifices.
His wife was possessed by a
Gandharva. We asked him who he was. He said,
"Kabandha, the son of Atharvan." He, the Gandharva, said to Pfltancala Kapya and his pupils who
studied the scriptures on sacrifices, " Kapya, do you
~now that Sutra by which this life, the next life and
all beings, from Viraj down to a clump of grass, are
held together, strung like a garland with a thread?"
Thus addressed, Kapya reverentially said, "I do not
know it, the Siitra, sir." The Gandharva again said
to the teacher and us: Kapya, do you know that
lnterna{ Ruler-this is l::cing specified-who controls
this and the next life and all beings from within, causes
them to move like wooden puppets, i.e. makes them
perform their respectivo functions? Thus addressed,
Patancala Kapya reverentially said, "I do not know
Him, sir." The Gandharva again said- this is in
praise of the meditation on the Siitra and the Internal
Ruler within it-"Kapya, he who knows that Sutra
and that Internal Ruler who is within the Siitra and
described above, indeed knows Brakma•
governs it,
or the Supreme Self, knows the worlds such as the earth
-controlled by the Internal Ruler, knows the gods such
as Fire presiQing over those worlds, knows the Vedas~
which are the authority for all. knows the beings such

as
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as Hiral;lyagarbha 1 and the rest. who are held together
by the Sii.tra and controlled by the Internal Ruler who
is within it, knows the self, which is the agent and
experiencer and is controlled by the same Internal
Ruler, and knows everything-the whole world also
similarly controlled." This praise of the meditation on
the Sii.tra and the Internal Ruler tempted Kapya and us
to hear of it ; and the Gandharva explained the Siitra
and the Internal Ruler to them and us. I know this
meditation on the Sii.tra and the Internal Ruler, having
been instructed by the Gandharva: If you, Yajiiavalkya, do not know that Sutra and that Internal Ruler,
i.e. do not know Brahman, and still wrongly take away
the cows that belong only to the knowers of Brahman,
I wiii burn you with my curses, and your head shall
fall off.' Thus addressed, Yajfiavalkya said, 'I know,
0 Gautama (descendant of Gotama), that Sutra about
which the Gandharva told you, and that Internal Rule'
about whom you have known from him.' ,At this
Gautama retorted: ' Any one, any fool, can say what
you have said-what?-" I know, I know:• lauding
himself. What is the good of that bluster? Show it
in action ; tell f#S what you know about them.'

e (00;1, q~
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1 The word used is 'Brahman,' which means Viraj as
well, in which sense it is to be taken in connection with the
next clause, for Hiral)yagarbha, being the same a8 the SQtra,
'CIUI!Iot be held toaether by it.

B{lHAliXRA~YA.KA. UP A.NISAD

«RNai("((lfiaftltt • ~

ft .mm •'vr ~..,.,r.

atf4Eftfir; ~EitiiliEIM, ~~vf ~J..itRr II~ U
2. He said, • Vayu, 0 Gautama, is that
Sutra. Through this Siitra or Vayu this and
the next life and all beings are held together.
Therefore, 0 Gautama, when a man dies, they
say that his limbs have been loosened, for they
are held together, 0 Gautama, by the Siitra or
Vayu.' 'Quite so, Yajiiava1tya. Now describe
1he Internal Ruler.'

He, Yajfiavalkya, said, etc. The Siitra, by which
the world qf Hirru;tyagarbha is at the present moment
p&vaded, as earth by water, and which can be known
only through oral instruction, has to be described. It is
for this that Uddalaka's question in the preceding paragraph has been introduced. So Yajfiavalkya answers
it by saying, 'Vayu, 0 Gautama, is that Sutra, and
nothing else.' 'Viiyu' is that subtle entity which like
the ether supports earth etc., which is the material of
the subtle body-with its seventeen constituents 1-in
w~ch the past actions and impressions of beings inhere,
which is collective as well as individual, and whose
external forms, like the waves of an ocean, are the
forty-nine Martits. That principle of Viiyu is called
the Siitra. 'Through this Sutra or Vayu tkis and the
next life and all beings are held or strung together. This
is well known (to those who know the Siitra); it is also
I The 1ive elements, ten organs, ,-ital force (with its fivefold function) and mind (in its foudold aspect). Or the teo
organs, five vital forces, Manas and Intellect.
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common knowledge. How? Because Viyu is the
Siitra and supports everything, therefore. 0 Gautama,
when a man dies. they say that his limbs have been
loosened.' When the thread (Siitra) is gone, gems etc.
that are strung on it are scattered ; similarly Vayu is
the Siitra. If the limbs of a man are strung on it, like
gems on a thread, it is but natural that they will be
loosened when Vayu is gone. Hence it is concluded:
'For they are held together. 0 Gautama. by .the Sutra
or Vayu: 'Quite s ' Yajnvalkya. you have rightly
described the Siitra. Now describe the Internal Ruler,
who is within it and controls it.'. Thus addressed,
Yajiiavalkya said:

~t fcm;r. ~ ~' ~ tf1m ;r ~t
~~~' q: ~iliEii'l ~.~8
q:

ctldna:aqW:lata: 11 ~ n
3· He who inhabits the earth but is within
it, whom the earth does not know, whose body
is the earth, and who controls the earth from
within, is the Internal Ruler, your own immortal
self.
He who inhabits the earth . . . . is the Internal
Ruler. Now all people inhabit the earth; so there
may be a presumption that the reference is to anyone
of them. To preclude this the text specifies Him' by
saying, 'Who is within the earth.' One may think
that the deity identified with the earth is the Internal
Ruler; hence the text says, 'Whom even the deity
identified with the earth does not know as a distinct
entity dwelling within her.' Whose body is the earth
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itself and none other-whose body is the same as that
of the deity of the earth. The 'body' implies other
things as well ; i.e. the organs of this deity are also
those of the Internal Ruler. The body and organs of
the deity of the earth are the result of her own past
actions ; they are the body and organs of the Internal
Ruler as well, for He has no past actions, being ever
free. ,Since He is by nature given to doing things for
others, the body and organs of the latter serve as His :
He has no body and organs of His own. This is
expressed as follows: 'Whose body is the earth.'
The body and. organs of the deity of the earth are
regularly made to work or stop work by the mere
presence of the Lord as witness. Such an I~vara,
called Narayana, who controls the deity of the earth,
i.e. directs her to her particular work, from within, is
the Internal Ruler about whom you have asked, your
own immortal self, as also mine and that of all beings.
'Your' implies 'others' as well. 'Immortal,' that is to
say, devoid of all relative attributes .

.USCQ;
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4· He who inhabits water but is within it,
whom water does not kn9w, whose body is
water, and who controls water from within, is
the Internal Ruler, your own immortal self.
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5· He who inhabits fire but. is within it,
whom fire does not know, whose body is fire,
and who controls fire from within, is the Internal Ruler, your own immortal self.

.ns.e~ fds'M'IfUttrqa:a~=. ~~ ;r ~~
Q:rr-ErR\:i
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atlati"dtliw¥i(l: II ~ ll .

6. He who inhabits the sky but is within it,
whom the sky does not know, whose body is the
sky, and who controls the sky from within, is
the Internal Ruler, your own immortal self.
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7. He who inhabits the air but is within it,
whom the air does not know, whose body is the
air, and who controls the air from within, is the
Internal Ruler, ~our own immortal self.
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8. He who inhabits heaven but is within
it, whom heaven does not know, whose body
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is heaven, and who controls heaven from within,
is the I11ternal Ruler, your own immortal self.
q ~ fir8«1~Nif(ld(:, IQIII~ II ~

~~~N: ~' q a:n~ctuc;:a<1 IQIP.I(8, ~ a
8Q('f1M:t4i:Ariid= ll t "

g. He who inhabits the sun but is within it,
whom the sun does not know, whose body is the
sun, and who controls the sun from within, is the
Internal Ruler, your own immortal self.
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ro. He who inhabits the quarters but is
within them, whom the quarters do not know,
whose body is the quarters, and who controls
the quarters from within, i!? the Internal Ruler,
your own immortal self.
4Jt'lii(dll(' fi~Pp~rolm{;:;ro, ~ 'iiij(dl8
;r ~,. ~

oa"f(dl<ifi ~' ~ar~
~' ~ <r S{ldtli'l11Qil4f16: II~~ II

II. He who inhabits the moon and stars
but is within them, whom the moon and stars
do not know, whose body is the moon and stars,
and who cohtrols the moon and stars from
within, is the Internal Ruler, your own immortal
self.
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12. He who inhabits the ether but is within
it, whom the ether does not know, whose body
is the ether, and who controls the ethe11 from
within, is the Internal Ruler, your own immortal
self.
#.IE4111ilsti:
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13. He who inhabits darkness but is within
it, whom darkness does not know, whose body
·is darkness, and who controls darkness from
·within, is the Internal Ruler, your own immortal
self.

~~ fai~~' q air 8 ~' ~
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14. He who inhabits light but is within it,
whom light. does not know, whose body is light,
3;Ild who controls light from within, is the
Internal Ruler, your own immortal self. This
much with reference. to the gods. Now with
reference to the beings.
The rest is to be similarly explained. He who
inhabits water, fire, the sky, the air, heaven, the sun,
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t'h.e quarters, the moon and stars, the ether, tltwk•ess
-the external darkness which obstructs vision, and~
liliht, light in general. which is the opposite of darkness. This much with reference to the gods, i.e. the
meditation on the Internal Ruler as pertaining to the
gods. Now with reference to the beinJ!S, i.e. the
meditation on the Internal Ruler as pertaining to the
different grades of beings from HiraJ.lyagarbha down to·
a clump of .grass.
q: ~~ ~ ~ ~if~) ~)s;{R:,
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15. He who inhabits all beings but is within·
them, whom no being knows, whose body is aU
beings, and who controls all beings from within,.
is the Internal Ruler, your own immortal self.
This much with reference to the beings. Now
with reference to the body.
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r6. He who inhabits the nose but is within·
it, whom the nose does not know, whose body is
the nose, and who controls the nose from within,
is the Internal Ruler, your own immortal self.
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17. He who inhabits the organ of speech
but is within it, whom the organ of speech does
not know, whose body is the organ of speech,
and who controls the organ of speech from
within, is the Internal Ruler, your own immortal
self.
·
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r8. He who inhabits the eye but is within
it, whom the eye does not know, whose body is
the eye, and who controls the eye from within,
is the Internal Ruler, your own immortal self.
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rg. He who inhabits the ear but is within
it, whom the ear does not know, whose body is
the ear, and who controls the ear from within, is
the Internal Ruler., your own immortal self.
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20. He who inhabits the mind (Manas) but
is within it, whom the mind does not know,
whose body is the mind, and who controls the
mind from within, is the Internal Ruler, your
own immortal self .
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2.·1.
He who inhabits the skin but is within
it, whom the skin does not know, whose body is
the skin, and who controls the skin from within,
is the Internal Ruler, your own immortal self.
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22. He who inhabits the intellect but is
within it, whom the intellect does not know,
whose body is the intellect, and who controls
the intellect from within, is the Internal Ruler,
your own immortal self.
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23. He who inhabits the organ of generation
·but is within it, whom the organ does not know,
whose body is the organ, and who controls the
·organ from within, is the Internal Ruler, y-our
.own immortal self. He· is never seen, but is the
Witness; He is never heard, but is the Hearer;
He is never thought, but is the Thinker; He is
never known, but is the Knower. There is no
·other witness but Him, no other hearer but Him,
no other thinker but Him, no other knower but
Him. He is the Internal Ruler, your own
immortal self. Everything else but Him is
mortal. Thereupon Uddalaka, the son of Arul).a,
·kept silent.
'Now with reference to the body. He who inhabits the no_se together with the vital force, the organ
of speech. the eye, the ear, the mind (Manas), the skin,
the intellect and the organ of generation (lit. the seed).
Why is it that the deities of the earth etc., in spite of
their exceptional powers, fail to see, like men etc., the
Internal Ruler who lives in them and controls them?
This is being answered: He is never seen. never the
object of anybody's ocular perception, but being close
tG the eye as PurP. Intelligence, He Himself is the
Witness. Similarly· He is never heard, or perceived by
...anybody through the ear, but He Himself, with His
·never-failing power of hearing, is the Hearer, being
close to all ears. Likewise He is never thought, never
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becomes the object of deliberation by the mind, for
people think of those things that they have seen or
heard, and the Internal Ruler, never being seen or
heard, is never thought ; but He is the Thinker, for His
thinking power never wanes, and He is close to all
minds.
Similarly He is never known or definitely
grasped like colour etc., or like pleasure and so for:th ;
but He Himself is the Knower, :fbr His intelligence
never fails, and He is close to the intellect. Now the
statements, 'Whom the earth does not know,' and
'Whom no being knows.' may mean that the individual selves (the earth etc.) that are controlled are
different from the Internal Ruler who controls. To
remove this presumption of difference the text J'(Oes on
to say: There is no other witness but Him. this
Internal Ruler ; similarly, no other hearer but Him,
no other thinker but Him. and no other knower but
Him. He, except whom there is no other witness.
hearer. thinker and knower, who is never seen but is
the Witness, who is never heard but is the Hearer, who
is never thought but is the Thinker, who is never
known but is the Knower, who is immortal, devoid of
all relative attributes, and is the distributor of the fruits
of everybody's actionS--is the Internal Ruler, your
own immortal self. Everything else but Him, this
Isvara or .Atman, is mortal. Thereupon Uddalaka, the
son of Aru~a, kept silent.

SECTION VIII
Now Brahman, which is devoid of hunger etc.,
unconditioned, immediate and direct, and is within all.
has to be describe~. Hence the present section.
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I. Then the daughter of Vacaknu sa1d,
'Revered Briihmal)as, I shall ask him two questions. Should he answer me those, none of you
can ever beat him in describing Brahman. ·
' Ask, 0 Gargi.'

Then the daughter of Vacaknu said. Having
previously been warned by Yajfiavalkya, she ha:d
desisted lest her head should fall off. Now she asks
the permission of the Brahmai}as to int~ogate him
once more. 'Revered Brahma,as, please listen to what
I say. 1 shall ask him, Yajfiavalkya, two more questions, if you will permit it. Should he answer me those,
none of you can ever possibly beat him in describing
Brahman.' Thus addressed, the Briihmanas gave her
the permission. 'Ask, 0 Gargi. •
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2. She said, ' I (shall ask) you (two questions). As a man of Benares or the King of
Videha, scion of a warlike dynasty, might string
his unstrung bow and appear close by, carrying
in his hand two bamboo-tipped arrows highly
painful to the enemy, even so, 0 Yajfiavalkya,
do I confront you with two questions. Answer
me those.' 'Ask, 0 Gargi.'

Having received the permission, she said to
Yajfiavalkya, '/ shall ask you two questions.' The
extra words are to be supplied from the preceding
paragraph. Yajfiavalkya was curious to know what
they were. So, in order to indicate that the questions
were hard to answer, she said through an illustration: As a man of Benares-the inhabitants of which
are famous for their valour-Or the King of Videha,
scion of a warlike dynasty, might string his unstrung
bow and appear close by, carrying in his hand two
bamboo-tipped arrows-an arrow might be without this
bamboo-tip ; hence the specification-highly painful to
the enemy, even so, 0 Yiijiiavalkya, do I confront you
with two questions, comparable to arrows. Answer
me those, if you are a knower of Brahman. The
other said, 'Ask, 0 Gargi.'
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3· She said, 'By what, 0 Yajfiavalkya, is
that pervaded which is above heaven and below
the earth, which is this heaven and earth as well
as between them, and which they say was, is and
will be?'
She said : By what, 0 Y iijnavalkya, is that
Siitra, already referred to, pervaded, as the element
earth is by water, which is above heaven, or the upper
half of the cosmic shell, and below the earth, or the
lower half of the cosmic shell, which is this heaven
and earth as well as between them, the two halves of
the cosmic shell, and which they say, on the authority
of the scriptures, was in the past, is doing its function
at the present moment, and will be continuing in
future, as is inferable from indicationS-which (Siitra)
is described as all this, in which, in other words, the
whole dualistic universe is unified?
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4· He said, ' That, 0 Garg'i, which is above
heaven and below the earth, which is this heaven
and earth as well as between them, and which
they say was, is and will be, is pervaded by the
unmq.nifested ether.'
Yajfiavalkya said, 'That, 0 Giirgi, which you
have referred to as being above heaven, e~c.-all that
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which is called the Siitra.-is pervaded by the ",._
manifested ether : This manifested universe consisting of the Siitra exists in the unmanifested ether, like
earth in water, in the past, present and future, in its
origin, continuance and dissolution.'
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·s. She said, ' I bow to you, Yiijfiavalkya,
who have fully answered this question of mine.
Now be ready for the other question.' 'Ask,
0 Giirgi.'
She again said, 'I bow to yoU-these and the
following words indicate the difficult nature of the
question-who have fully answered this question of
mine. The reason why it is difficult to answer is that
the Siitra itself is inscrutable to ordinary people and
difficult to explain ; how much more so, then, is that
which pervades it I Therefore I bow to you. Now be
ready, hold yourself steady, for the other question. •
Yajii.avalkya said, 'Ask, 0 Gargi.'
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6. She said, 'By what, 0 Yajfiavalkya, is
that pervaded which is above heaven and below
the earth, which is this heaven and earth as well
as between them, and which they say was, is and
will be?'
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All this has been explained. The question and
the answer are repeated in this and the next paragraph
in order to emphasise the truth already stated by
Yajfiavalkya. Nothing new is introduced.
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7. He said, 'That, 0 Gargi, which is above
heaven and below the earth, which is this heaven
and earth as well as between them, and which
they say was, is and will be, is pervaded by the
'By what is the ununmanifested ether.'
manifested ether pervaded ?'
Yajfiavalkya repeated Gargi's question as it was.
and emphasised what he had already stated by saying,
'By the unmanifested ether.' Gargi said, 'By what
is the unmanifested ether pervaded?' She considered
the question unanswerable, for the unmanifested ether
itself, being beyond time past, present and future, was
difficult to explain ; much more so was the Immutable
(Brahman) by which the unmanifested ether was
pervaded; hence It could not be explained. Now, if
Yajfiavalkya did not explain It for this reason, he
would lay himself open to the charge of what is called
in the system of logic 'non-comprehension', if, on the
other hand, he tried to explain It, notwithstanding the
fact that It was a thing that could not be explained, he
would be guilty of what is called 'a contradiction'; for
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the attempt to explain what cannot be explained is such
a contradiction.
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8. He said:
0 Gargi, the knowers of
Brahman say, this lm:'lntable (Brahman) is that.
It is neither gro~s n, r minute, neither short nor
long, neither red rolour nor oiliness, neither
shadow nor Clarkness, neither air nor ether, unattached, neither savour nor odour, without eyes
or ears, without the vocal organ or mind, nonluminous, without the vital force or mouth, not
a measure, and without interior or exterior. It
does not eat anything, nor is It eaten by
anybody.
With a view to evading both the charges,
Yajiiavalkya said : 0 Gargi, the knowers of Brahman say, this is that about which you have asked, 'By
what is the unmanifested ether pervaded? ' What is it?
The Immutable, i.e. which does not decay or change.
By referring to the opinion of the knowers of Brahman,
he evades both the charges by suggesting that he will
say nothing objectionable, nor that he has failed to
comprehend the question. When he thus answered her
question, Gii.rgi must have rejoined, 'Tell me, what
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is that Immutable which the knowers of Brahman
speak of?' Thus addressed, Yajiiavalkya said: It is no~
gross, i.e. is other than gross. Then It must. be
minute? No, nor minute. Then is It short? Neither
short. Then It must be long? No,nor long. By this
fourfold negation of size all the characteristics of a
substance are denied of It ; in other words, this
Immutable is not a substance. Is It then red colour,
which is a quality? No, It is different from that toonet'ther red colour ,· red colour is a quality of fire. Is It
then the oiliness of water 1 ? No, nor oiliness. Is It
then a shadow, being altogether indescribable? No,
It is different from that too-neither shadow. Is It then
darkness? No, nor darkness. Let It then be air. No,
neither air. May It then be the ether? No,nor ether.
Is It then sticky like lac? No, It is unattached. Is It
then savour? Neither savour. Let It then be odour.
No, nor odour. Has It then eyes? No, It is without
eyes, for It has not that instrument of vision ; as the
Mantra says, 'He sees without eyes' (Sv. III. 19}.
Similarly It is without ears, as the Sruti puts it: 'He
hears without ears' (Ibid.}. Let It then have the vocal
organ. No, It is without the vocal organ. Similarly
It is without the mind. Likewise It is non-luminous,
for It has no lustre like that of fire etc. It is without
the vital force ; the vital force in the body is denied of
It. Has It then a mouth or opening? No, It is without
a mouth. Not a measure: It does not measure anything. Is It then porous? No, It is without interior.
1 It is an assumption of the
oiliness is the quality of water.
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Then may be It has an exterior? No, It has no extsrio,,
Is It then an eater? No, It does no' eat anything.
Then is It anybody's food? No, no' is It eaten by
anybody. In other words, It is devoid of all attributes, for It is one only without a second ; so what is
there that can be specified, and through what?
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g. Under the mighty rule of this Immutable,
0 Gargi, the sun and moon are held in their
positions ; under the mighty rule of this Immutable, 0 Gargi, heaven and earth maintain their
positions ; under the mighty rule of this Immutable, 0 Gargi, moments, Muhiirtas, 1 days and
nights, fortnights, months, seasons and years are
held in their respective places ; under the mighty
rule of this Immutable, 0 Gargi, some rivers
flow eastward from the White Mountains, others
flowing westward continue in that direction,
1

Equivalent to about 48 minutes.
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and still others keep to their respective courses ;
under the mighty rule of this Immutable,
0 Gargi, men praise those that give, the gods
depend on the sacrificer, and the Manes on
independent offerings (Darvihoma). 1
The !Sruti, by attempting to negate various attributes of the Immutable, has indicated Its existence.
Yet, anticipating the popular misconception about It,
it adduces an inferential evidence in favour of Its
existence: Under the mighty rule of this Immutable,
the Brahman that has been known to be within all,
immediate and direct-the self that is devoid of all
attributes such as hunger, 0 Gargi, the sun and moon,
which are like two lamps giving light to all beings at
day and night respectively, are held in their positions,
as a kingdom remains unbroken and orderly under the
mighty rule of a king. They must have been created
for the purpose of giving light by a Universal Ruler
who knows of what use they will be to all, for they
serve the common good of all beings by giving light,
as we see in the case of an ordinary lamp. 2 Therefore
That exists which has made the sun and moon and
compels them, although they are powerful and independent, to rise and set, increase and decrease,
according to fixed place, time and causes. 3 Thus there
1 A class of offerings which have neither any subsidiary
parts nor are themselves subsidiary to any sacrifice.
2 As from a lamp we infer the existence of its maker,
so from the sun and moon we infer the existence of an
omniscient God, 'the Immutable.'
3

Adr~ta

or the resultant of the past work of beings.
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exists their mighty Ruler, the Immutable, as the lamp
has its maker and regulator. Under the mighty rule
of this Immutable, 0 Gdrgi, heaven and earth maintain their positions, although they are by nature subject
to disruption because of having parts, inclined to fall
owing to their weight, liable to separate, being a compound, and are independent, being each presided over
by a conscious deity identifying itself with it. It is this
Immutable which is like a boundary wall thl\t preserves
the distinctions among thingS-keeps all things within ·
their limits ; hence the sun and moon do not transgress
the mighty rule of this Immutable. Therefore Its
existence is proved. The unfailing sign of this is the
fact that heaven and earth obey a fixed order ; this
would be impossible were there not a conscious,
transcendent Ruler. Witness the Mantra, 'Who has
made heaven powerful and the earth firm' (~. X.
cxxi. 5).
Under the mighty rule of this Immutable, 0 Giirgi,
moments, Muhurtas, etc.-all these divisions of time,
which count all things past, present and future that are
subject to birth-are held in their respective places.
As in life an accountant appointed by his master carefully calculates all items of income and expenditure, so
are these divisions of time controlled by their master.
the Immutable. Similarly some rivers, such as the
Ganges, flow eastward from the White Mountains, the
Himalayas, for instance, and they, notwithstanding
their power to do otherwise, 1 keep to their original
1 Since the deities identifying themselves with these
are sentient beings.
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courses: this too indicates a Ruler. Others flounng
~t~estwartl, such as the Indus, continue in that direction.
and still others keep to their respective courses, do not
deviate from the courses they have taken ; this is
another indication.
Moreover, even learned men praise those that give
gold etc., even at a personal sacrifice. Now the conjunction and disjunction of gifts, their donors and their
. recipients a.re seen to take place before our eyes in this
very life. But the subsequent recombination (of the
donor and the fruit of his gift) is a matter we do not
directly see. Still people praise the charitable, for they
observe on other evidence that those that give are
rewarded. This would be impossible were there no
Ruler who, knowing the various results of actions,
brought about this union of the giver and the reward,
for the act of giving obviously perishes then and there.
Therefore there must be someone who connects the
givers with the results of their charity.
Objection : Cannot the extraordinary result of an
action (Apurva) serve this purpose?
Reply: No, for there is nothing to prove its
existence
Obiection : Does not the same objection apply to
the Ruler too jl
Reply : No. for it is an established fact that the
seek to posit His existence. We have already
Cp. 53) said that the Sruits aim at delineating the
Reality. Besides, the implication on which the theory
of the extraordinary result depends is out of place, for
the fruition can be otherwise accounted for. We
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observe that the reward of service is obtained from the
person served ; and as service is an act. and sacrifices~
gifts, offering oblations in the fire, etc., are just as
much acts, it stands to reason that the reward for their
performance should come from those in whose honour
they are performed. viz. God and so forth. Since we
can explain the obtaining of rewards without sacrificing
the directly observed inherent power of acts, it is
improper to sacrifice that power. Moreover, it involves
a superfluity of assumptions. We must assume either
God or the extraordinary result. Now we observe that
it is the very nature of an act of service that it is
rewarded by the person served. not by the extraordinary result ; and no one has ever actually experienced this result. So (in your view) we have to
assume that the extraordinary result, which nobody
has ever observed, exists ; that it has the power to
confer rewards; and that having this power, it does
in addition confer them. On our side, however, we
have to assume only the existence of the person
served, viz. God, but neither His power to confer
rewards nor His exercise of it, for we actually observe
that the person served rewards the service. The
grounds for inferring His existence have already been
shown in the text: 'Heaven and earth maintain their
positions,' etc. (this text). Likewise the gods, although
they are so powe~ul, depend on the sacrificer for their
livelihood-for such means of subsistence as the
porridge and cakes_ That in spite of their ability to
live otherwise they have taken to this humiliating
course of life, is possible only because of the mighty
rule of the Lord.
Similarly the Manes depend for
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their subsistence on independent offerings.
to be explained as before.
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ro. He. 0 Garg!, who in this world, with~
out knowing this lmmutable, offers oblations in
the fire, performs sacrifices and undergoes
austerities even for many thousand years, finds
all such acts but perishable ; he, 0 Gargi, who
departs from this world without knowing this
Immutable, is miserable. But he, 0 Gargi, who
departs from this world after knowing this
Immutable, is a knower of Brahman.

"
Here is another reason for the existence of the
Immutable, because until one knows It one is bound
to suffer transmigration ; and That must exist, the
knowledge of which puts a stop to it, for this is but
logical.
Objection : May not rites alone do this?
Reply : No, he, 0 Giirgi, wh,o in this world,
without knowing this Immutable, offers oblations in
the fire, performs sacrifices and undergoes austerities
even for many thousand years, finds all such acts but
perishable. After he has enjoyed their fruits, those
rites are inevitably exhausted. Besides, that mighty
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Ruler, the Immutable, exists, by knowing which
misery is at an end-transmigration is stopper!, and
not knowing which the ritualist is miserable-enjoys
only the results of his rites and moves in an end1ess
series of births and deaths. So the text says: He,
0 Gargi, who departs from this world without knowing this Immutable, is miserable, like a slave etc.
bought for a price. But he, 0 Gargi, who departs
from this world after knowing this Immutable, is a
knower of Brahman.
It may be contended that like the heat and light
of fire, the rulership of the Immutable is natural to the
insentient Pradhana (of the Sarilkhyas, and not to
Brahman). The reply is being given:
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II. This Immutable, 0 Gargi, is never seen
but is the Witness ; It is never heard, but is the
Hearer ; It is never thought, but is the Thinker ;
It is never known, but is the Knower. There is
no other witness but This, no other hearer but
This, no other thinker but This, no other knower
but This. By this Immutable, 0 Gargi, is the
(unmanifested) ether pervaded.

This Immutable, 0 Giirgi, is never seen by anybody, not being a sense-object, but is Itself the
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Witness, being vision itself. Likewise It is never
heard, not being an object of hearing, but is Itself the
Hearer, being hearing itself. So also It is nrwer
thought, not being an object of the mind, but is Itself
the Thinker, being thought itself. Similarly It is never
known, not being an object of the intellect, but is
Itself the Knower, being intelligence itself. Further,
there is no other witness but This, the Immutable ; this
Immutable Itself is everywhere the Witness, the subject
of vision. Similarly there is no other hearer but This,·
this Immutable Itself is everywhere the Hearer.
There is no other thinker but This ; this Immutable
Itself is everywhere the Thinker, thinking through all
minds. There is no other knower but This; this
Immutable Itself-neither the insentient Pradhana nor
anything else-is the Knower, knowing through all
intellects. By this Immutable, 0 Glirgi, is the (onmanifested) ether pervaded. The Brahman which is
immediate and direct, which is the self within all and
is beyond the relative attributes of hunger etc., and by
which the (unmanifested) ether is pervaded, is the
·extreme limit, the ultimate goal, the Supreme
Brahman, the Truth of truth (the elements) beginning
with earth and ending with the ether.
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She said, 'Revered Brahmai].as, you
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should consider yourselves fortunate
get off from him through salutations.
any of you beat him in describing
Then the daughter of Vacaknu kept

if you can
Never shall
Brahman.'
silent.

She said : 'Revered Brahma1_tas, listen to my
words. You should consider yourselves fortunate if
you can get off from him, Yiijiiavalkya, through
salutations, by saluting him. You must never even
think of defeating him, much less do it. Why?
Because never shall any of you beat him, Yiijfiavalkya,
in describing Brahman. I already said that if he
answered my two questions, none could beat him. I
still have the conviction that in describing Brahman
he has no match.' Then the daughter of Vacaknu
kept silent.

In the section dealing with the Internal Ruler it
has been said, 'Whom the earth does not know,' and
'Whom no being knows.' Now what is the similarity
as well as difference among the Internal Ruler whom
they do not know, those who do not know Him, and
the conscious Principle which, being the subject of the
activities of vision etc. ~f all things, is spoken of as the
Immutable?
Regarding this 1 some say: The Internal Ruler
is the slightly agitated state of the ocean of Supreme
Brahman, the Immutable, which never changes its
nature. The individual self, which does not know that

1 Some one-sided views within the
are being presented.
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Internal Ruler, is the extremely agitated state of that
ocean. They also imagine five 1 other states of Brahman ; again they maintain that Brahman has eight11
states. Others say that these are but the powers of
the Immutable, which, according to them, has unlimited powers. Still others maintain that these are
modifications of the Immutable.
Now the states and powers are inadmissible. for
the Srutis declare the Immutable to be beyond the
relative attributes of hunger etc. Certainly one and
the same thing cannot simultaneously be both beyond
hunger etc. and subject to those conditions. The
same argument applies to the Immutable having
powers, while the flaws in attributing modifications
and parts to the Immutable have already been pointed
out in the second chapter (p. 300). Hence all these
views are wrong.
What then is the difference among them? It is all
due to the limiting adjuncts, we reply: intrinsically
there is neither difference nor identity among them,
for they. are by nature Pure Intelligence, homogeneous
like a lump of salt. Witness the Sruti texts: 'Without
prior or posterior, without interior or exterior' (II. v.
I9). and 'This self is Brahman' (Ibid.) ; also in the
Mur;t~aka Upani!?ad:
'It includes the interior and
exterior, and is unborn' (il. i. 2). Therefore the unconditioned Self, being beyond speech and mind, undifferentiated and one, is designated as 'Not this, not
this'; when It has the limiting adjuncts of the body
Viz. the individual, species, Viriij, Sii.tra and destiny.
Viz. the above five together with the Undifferentiated.
the Witness and the individual self.
1

2

BIJ.HADARAJ::IYAKA UPAN/f?AD

529

and organs, which are characterised by ignorance,
desire and work, It is called the transmigrating
individual self ; and when the Self has the limiting
adjunct of the power of (Maya manifesting through)
eternal and unlimited knowledge, It is called the
Internal Ruler and ISvara. The same Self as by
nature transcendent, absolute and pure, is called the
Immutable and Supreme Self. Similarly, having the
limiting adjuncts of the bodies and organs of Hirai).yagarbha, the Undifferentiated, the gods, the species, the
individual, men, animals, spirits, etc., the Self assumes
those particular names and forms. Thus have we
explained this through the Sruti passage: 'It moves.
and does not move' (Is. 5). In this light alone such
texts as, 'This is your self (that is within all)' (III. iv.
r-2 ; III. v. r), 'He is the inner Self of all beings'
(Mu. II. i. 4), 'This (self) being hidden in all beings,'
etc. (Ka. III. 12), 'Thou art That' (Ch. VI. viii. 7),
'I Myself am all this' (Ch. VII. xxv. r), 'All this is
but the Self' (Ibid. 2), and 'There is no other witness
but Him' (III. vii. 23), do not prpve contradictory ;
but in any other view they cannot be harmonised.
Therefore they differ only because of their limiting
adjuncts, but not otherwise, for all the Upani~ads
conclude : 'One only without a second' (Ch. VI. ii. x).

SECTION IX
The Brahman that is within all has been indicated
by a description of how, in the series of things beginning with earth ranged according to their density, each
preceding item is pervaded by the succeeding one.
And that Brahman has been described as the Ruler of
the diverse forms of the Siitra (such as earth) which
are comprised in the differentiated universe, because
in it the indications of this relation are so much more
patent. The present section, named after sakalya, is
introduced in order to convey the immediacy and
directness of that Brahman by a reference to the
contraction and expansion of the different gods who
are ruled by It.
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I. Then Vidagdha, the son of Sakala, asked
him. 'How many gods are there, Yajfiavalkya ?'
Yajfiavalkya decided it through this (group of
Mantras known as) Nivid (saying), 'As many as
are indicated in the Nivid of the Visvadevasthree hundred and three. and three thousand and
three.'
'Very well.' said Siikalya, 'how many
'Thirty-three.'
gods are there, Ya.jfiavalkya ?'
'Very well,' said the other, 'how many gods are
'Six.' 'Very well' said
there, Yajfiavalkya ?'
Siikalya, 'how many gods are there, Yajfiavalkya ?' 'Three.' 'Very well,' said the other,
'how many gods are there, Yajfiavalkya ?'
'Two.' 'Very well,' said Sakalya, 'how many
gods are there, Yiijfiavalkya ?' 'One and a
half.' 'Very well,' said the other. 'how many
'One.' 'Very
gods are there, Yajfiavalkya ?'
well,' . said Sakalya, 'which are those three
hundred and three and three thousand and
three?'

Then Vidagdha, the son of $akala, asked him,
'How many gods are there, Yiijiiavalkyai" Yiijnavalkya decided the number asked for by Sakalya
through this Nivid that is just going to be mentioned.
'As many gods as are indicated in the Nivid of the
eulogistic hymn on the Visvadevas.' The Nivid is a
group of verses giving the number of the gods, which
are recited in the eulogistic hymn on the ViSvadevas.
'There are as many gods as are mentioned in that

.
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Nivid.' Which is that Nivid? The words of that
Nivid are quoted: 'Three hundred and three gods, and
again three thousand and three gods. So many gods
are there.' 'Very well/ said Sakalya, 'you know
their intermediate number correctly.' He next asks
the smaller number of these very gods, 'How many
gods are there, Yajiiavalkya?' (Yajfiavalkya. answers
one by one:) Thirty-three, six, three, two, one and a
half, and one. After asking the larger and ~he smaller
number of the gods, he now asks about their identity,
'Which are those three hundred and three, and three
thousand and three?'

~ {Nrq, ¥11\fill'l

,

a

u;QtiiiRd, sp.tfij:tJ£1~4 ~

~ ~
'51tafit:a~ta ; 8li't ~, ~
~:, a•~JtnR~r:,
'l(llfiN»J~, '(0$(~4 snuqfa~
!51tafit.\u~ttra n~ u
2. Yajfiavalkya said, These are but the
manifestations of them, but there are only thirtythree gods.' 'Which are those thirty-three?'
'The eight Vasus, the eleven Rudras and the
twelve .Adityas-these are thirty-one, and Indra
and Prajapati make up the thirty-three.'

a

Yajiiavalkya said, 'These, the three hundred and
three etc., are but the manifestations of them, the
thirty-three gods. But really there are only thirty..
three gods.' 'Which are those thirty-three?' The
reply is being given: 'The eight Vasus, the eleven
Rudras and the twelve Adityas-these are thirty-one,
and Indra and Prajapati make up the thirty-three.'
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ttW ri iamm aQOila'Elq .m n ~ n
3· 'Which are the Vasus ?'
'Fire, the
earth, the air, the sky, the sun, heaven, the
moon and the stars-these are the Vasus, for in
these all this is placed ; therefore they an~ called
Vasus.'
'Which are the Vasus?' The identity of each
group of the gods is being asked. 'Fire, the earth,'
etc.-from fire up to the stars are the Vasus. Transforming themselves into the bodies and organs of all
beings, which serve as the support for their work and
its fruition, as also into their dwelling-places, these
~ods help every being to live, and they themselves live
too. Because they help others to live, therefore they
are called V asus.

'fKrit ~ t:fir ; ~ ~ srrurr:, at~Efllf«l: ;
it qqiQtl'iiiJ<l<ll'ii(C4~6filitP("qQ
~ a~ t:f<r II ~ II

~E(qf.a ; ~-

4· 'Which are the Rudras ?'
'The ten
organs in the human body, with the mind as the
eleventh. When they depart from this mortal
body, they make (one's relatives) weep. Because
they then make them weep, therefore they are
called Rudras,'
'Which are the Rudras?' 'The ten sensory and
motor organs in the human body, with the mind as
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the eleventh. When they, these organs; depart from
this mortal body. after a person has completely experienced the results of his past work, they make his
relatives weep. Because they then make them weep·
(Rud), therefore they are called Rudras.'
lltm iii ~cq·

dir ; ~ f ~~mt: ~!!~(~,
~am-~. ~ ttct ~~ qf~; ~ "'~·
~~ qf~ ~cpf~ da" II~ II
5· 'Which are the .Adityas ?'
'The twelve
months (are parts) of a year ; these are the
Adityas, for they go taking all this with them.
Because they go taking all this with them, therefore they are called .Adityas.'
'Which are the A.dityas?' 'It is well known that
the twelve months are parts of a year ; these are the
Adityas. How? For as they rotate they go taking a
person's longevity and the results of his work with
them. Because they go taking (.Ada) all this with
them, therejore they are called A.dityas.'

tm:r ~:, llfimr. m~ ; ~~~~~:,
w= sra•qf<IRRr, lfiem= ~;Q~der; ~firRm;

~~~;~{fan~ II
6. 'Which is Indra, and which is Prajapati ?' 'The cloud is Indra, and the sacrifice is
Prajapati.' 'Which is the cloud ?• 'Thunder
(strength).' 'Which is the sacrifice? • 'Animals.'
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'Which is Indra, and which is Prajapati?' 'The
cloud is Indra. and the sacrifice is Prajapati.' 'Which
is the cloud?' 'Thunder..' i.e. vigour or strength,
which kills others ; that is Indra, for it is his function.
'Whicl1 is the sacrifice?' 'Animals.' for they are the
means of a sacrifice. Because a sacrifice has no form
of its own and depends on its means, the animals,
therefore they are called sacrifice.

16ait mra-; sri~~~ ~~ :q w:c•i*l•wa~
"ilf~ ~' ~ ~' ~ tfW ~ l!l'n II " II

J. 'Which are the six (gods)?' 'Fire, the
earth, the air the sky, the sun and heaventhese are the six. Because all those (gods) are
(comprised in) these six.'
'Which are the six (gods)?' The same gods, fire
and the rest, that are classed as Vasus, leaving out the
moon and the stars, become six in number. 'Because
all those (thirty-three and other gods) that have been
spoken of are these six.' In other words, the Vasus
and others that have been enumerated as details are
included in these six.

'li(l'it

a 1Plt ftter d8 ;

{il 'IW

~ ~ ri ~ d8; ~
q ~ ~~~; ~~

~ ~=,

m11:tq•fftra;
rnr; ~S'f ~

~fa II ~ II
8. ''Which are the three gods?' 'These
three worlds, because in these all those gods
are comprised.' 'Which are the two gods?'
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'Matter and the vital force. 1 '
'Which are the
one and a half?' 'This (air) that blows.'
'Which are the three gods?' 'These three worlds:
The earth and fire taken together make one god, the
sky and air make another, and heaven and the sun
make a third : these are the three gods. Because in
these three gods all the gods are comprised, therefore
these arc the three gods ; this is the view of a certain
section of philologists. 'Which are the two gods?'
'Matter and the vital force'-these are the two gods ;
that is to say, these include all the gods that have been
enumerated. 'Which are the one and a half?' 'This
air that blows:

~'~:, Q~qa€fl ~ ~, ant~ d8

;

~w;~~((,~~d"ir;~~~
~ra; snor ~fa.~ iitm" ~~~ n au
g. 'Regarding this some say, "Since the
air blows as one substance, how can it be one and
a half ?" It is one and a half because through
its presence all this attains surpassing glory.'
'Which is the one god ?' 'The vital force
(Hira.l).yagarbha) ; it is Brahman, which is called
Tyat (that).'
'Regarding this some say in objection, "Since the
air blows as one substance. how can it be one and a
half?" It is one and a half because through its
presence all this attains surpassing glory.' 'Which is
the one god?' 'The vital force ; it, the vital force, is
1

The vital force in its cosmic aspect, or HiraJ;lyagarbha,
So also in the next paragraph.

is meant.
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Brahman, fm; it is vast, being the sum total of all the
gods. And this Brahman is called Tyat (that),' which
is a word denoting remoteness. Thus the gods are one
as well as many. The infinite number of gods are
included in the limited number mentioned in the Nivid ;
these again are included in the successive (smaller)
numbers, thirty-three and so on, up to the one vital
force. It is this one vital force which expands into all
those numbers up to the infinite. Thus the vital force
alone is one and infinite as well as possessed of the
intermediate numbers. That this one god, the vital
force, has different names, forms, activities, attributes
and powers is due to individual differences of qualification.1
Now eight other forms of that same vital force
which is a form of Brahman are being set forth :

'lfif~ ~•qait'(, atfir~en:, ~tftfu:, ~

ci (f 9;~ N=ar~m:r;r: ~r~, 9 t it~
~11.n.-~~ 1 ~ f!.l'r at{ (f ~ ~~: ~NUi
~

;q

•

.A-

~

Q;1f(q ~·~·~= ~: {=I ~:, ~ ~~ ;

~ 'til ~fif ; st~fa tRfil II ~ o II
IO.
'He who knows that being whose abode
is the earth, whose instrument of vision is fire,
whose light is the Manas, and who is the ultimate resort of the entire body and organs, knows
truly, 0 Yajfi.avalkya.' 'I know that being of
1 People perform different kinds of meditation and rites.
and acquire different grades of mental culture, thereby attaining identity with :fire etc. which are all parts of the cosmic
vital force. Hence the above differences.
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whom you speak-who is the ultimate resort of
the entire body and organs. It is the being who
is identified with the body.
Go on, Sakalya.'
'Who is his deity (cause)?'
'Nectar (chyle),'
said he.
He who knows that being or god whose abode is
the earth, whose instrument of vision is fire : 'Loka'
here means that through which one sees ; that is to say,
who sees through fire. Whose light is the Manas, who
considers the pros and cons of a thing through the
Manas. In other words, this god has the earth for his
body and fire for his eye, weighs things through the
mind, identifies himself with the earth, and is possessed
of a body and organs. And who is the ultimate resort
of the entire body and organs. The idea is this: As
the skin, flesh and blood derived from the mother,
which stand for the field, he is the ultimate resort of
the bone, marrow and sperm derived from the father,
which stand for the seed, as well as of the organs. He
who knows it as such knows truly, is a scholar. You
do not know him, Yajfiavalkya, but still pose as
a scholar. This is his idea.
'If knowing him confers scholarship, I know that
being of whom you speak-who is the ultimate resort
of the entire body and organs.' Then sakalya must
have said, 'If you know that being, tell me what his
description is.' 'Listen what it. is,' says the other,
'it is the being who is identified with tlte body, which
preponderates in earthy elements, i.e. who is represented by the three constituents of the body, or sheaths, as
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they are called, derived from the mother-that is the
god about whom you have asked, sakalya. 13ut tht're
is something more to be said about him by way of
description ; go on, $akalya, i.e. ask about it.' Thus
challenged, he was furious like a goaded elephant and
said, 'Who is his deity, the deity of that god identified
with the body?' That from which something emanates
has been spoken of in this section as the deity of that
thing. 'Nectar: said he. 'Nectar' here means chyle,
or the watery essence of the food that is eaten, which
produces the blood derived from the mother ; for it
generates the blood stored in a woman, and this blood
produces the skin, flesh and blood of the fretus, which
are the support of its bone, marrow, etc. The
common portions of the next seven paragraphs need
no explanation.
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II. 'He who knows that being whose abode
is .lust, whose instrument of vision is the intellect,
whose light is the Manas, and who is the ultimate
resort of the entire body and organs, knows
'I know that being of
truly, 0 Yajfiavalkya.'
whom you speak--who is the ultimate resort of
the entire body and organs. It is the being who
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is identified with lust. Go on, Sakalya.'
is his deity?' 'Women,' said he.
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'Who

'Whose abode is lust,' or the desire for sex
pleasures ; that is, who has lust as his body. 'Whose
instrument of vision is the intellect: i.e. who sees
through the intellect. 'It is the being identified with
lust: and the same in the body as well. 'Who is his
deity?' 'Women: said he, for men's desire is inflamed
through them .
. ~~q ~!;11~, :a~:, ...n'AI"'tfa:, ~
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I2. 'He who knows that being whose abode
is colours, whose instrument of vision is the eye,
whose light is the Manas, and who is the ultimate
resort of the entire body and organs, knows
truly, 0 Yajiiavalkya.'
'I know that being of
whom you speak-who is the ultimate resort of
the entire body and organs. It is the being who
is in the sun. Go on, Sakalya.'
'Who is his
deity?' 'Truth (the eye),' said he.
'Whose abode is colours.' white. black, etc. 'It
is the bein~ who is in the sun. • for he is the particular
effect of all colours.' 1 'Who is his deity?' 'Truth.'
1

Being produced by them for their own manifestation
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said he. 'Truth' here means the eye, for the sun
among the gods is the product~ of the eye in one's
body.
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13. 'He who knows that being whose abode
is the ether, whose instrument of vision is the
ear, whose light is the Manas, and who is the
ultimate resort of the entire body and organs,
knows truly, 0 Yajfiavalkya.' 'I know that
being of whom you speak-who is the ultimate
resort of the entire body and organs. It is the
being who is identified with the ear and with the
time of hearing. Go on, ~akalya.' ' Who is
his deity?' 'The quarters,' said he.
'Whose abode is the ether,' etc. 'It is the being
who is identified with the ear and particularly with the
time of hearing.' 'Who is his deity?' 'The quartel's:
said he, for (the Srutis say) it is from the quarters that
this particular being within the body is produced.

I So says the Sruti (e.g. ~. X. xc. IJ).
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14. 'He who knows that being whose abode
is darkness. whose instrument of vision is the
intellect. whose light is the Manas, and who is
the u1timate resort of the entire body and organs,
knows truly, 0 Yajnavalkya.' 'I know that
being of whom you speak-who is the ultimate
resort of the entire body and organs. It is the
being who is identified with shadow (ignorance).
Go on, Sakalya.' ·'Who is his deity?' 'Death,'
said he.
'E'-IIGilt\E4E?!fq I

'Whose abode is darkness' such as that of the
night. In the body 'it is the being identified with
shadow, or ignorance.' 'Who is his deity?' 'Death,'
said he. Among the gods this is his cause (according
to the Srutis).
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15. 'He who knows that being whose abode
is (particular) colours, whose instrument of vision
is the eye, whose light is the Manas, and who is
the ultimate resort of the entire body and organs,
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knows truly, 0 Yajfiavalkya.' 'I know that
being of whom you speak-who is the ultimate
resort of the entire body and organs. It is the
being who is in a looking-glass. Go on, Sakalya.'
'Who is his deity?' 'The vital force,' said he.
'Whose abode is colours.' In paragraph 12 colours
in general were referred to ; but here particular colours,
those that reflect, are meant. The particular abode ot
the god who dwells in these colours is reflecting objects
suclt as a looking-glass. 'Who is his deity?' 'The
vital force/ said he. That being called reflection
emanates from the vital force. 1
auq q;(f ~CiiPI.,. II!(~ cit~:, ~iftW.fa:, ~
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16. 'He who knows that being whose abode
is water, whose instrument of vision is the
intellect, whose light is the Manas, and who is
the ultimate resort of the entire body and organs,
knows truly, 0 Yajfiavalkya.' 'I know that
being of whom you speak-who is the ultimate
resort of the entire body and organs. It is the
being who is in water. Go on, sakalya.' 'Who
is his deity?' 'Varul)a (rain),' said he.
1

Being

strength.

dependent

on

friction

etc.,

which

require
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'Whose abode is water' in general. He specially
lives in the water of reservoirs, wells, tanks, etc. 'Who
is his deity?' 'Varu~a (rain).' Because the water
that is (drunk and) forms the body comes from rain ;
it is again the cause of the water of reservoirs etc. 1

t<r ~ q~:ucntotJ{, ~ ~:, ~RI:, ~
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17. 'He who knows that being whose abode
is the seed, whose instrument of vision is the
intellect, whose light is the Manas, and who is
the ultimate resort of the entire body and organs,
'I know that
knows truly, 0 Yajiiavalkya.'
being of whom you speak-who is the ultimate
resort of the entire body and organs. It is the
Go on,
being ·who is identified with the son.
~akalya.'
'Who is his deity?' 'Prajapati (the
father),' said he.
'Whose abode is the seed.' 'It is the being
identified with the son,' who is the particular abode
of the being :who inhabits the seed. 'The being identified with the son' here means the bones, marrow and
seed derived from the father. 'Who is his deit;y?'

1

Through the person who digs them.
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'Prajapati,' said he. 'Prajapati' here means the father,
for from him the son is born.

(il"h~~ ~ Qi.'IQEP:I:, ~ ~~ II1II1JtT
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r8. 'Siikalya,' said Yajiiavalkya, 'have
these Vedic scholars made you their instrument
for burning charcoals ?'
For the sake of meditation one and the same vital
force has been inculcated in eight different forms ; each
god having three divisions, viz. abode (general forml,
being (special manifestation) and deity (cause), is but
a form of the vital. force. The text now goes on to
show how the same vital force, divided into five forms
according to the different quarters, is unified in the
mind. When Sakalya kept silent, Yajiiavalkya addressed him, subjecting him to the spell of an evil
spirit, as it were. 'Siikalya: said he, 'have these
Vedic scholars made you their instrument for burning
charcoals such as fire-tongs?' The particle 'svid'
denotes deliberation. He means, 'They must have
done so, 'but you do not perceive that you are being
consumed by me.'
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rg. 'Yiijfiavalkya,' said Siikalya, 'is it
because you know Brahman that you have
thus flouted these Vedic scholars of Kuru and
Paficiila ?' 'I know the quarters with their
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deities and supports.' 'If you know the quarters
with their deities and supports'Yajiiavalkya,' said $akalya, 'is it because you
know Brahman that you have thus flouted these Vedic
'scholars of Kuru and Paiicala by suggesting that they
themselves were afraid and made me their fire-tongs?'
Yajiiavalkya said, 'This is my knowledge of Brahman
-what is it?-that I know the quarters, i.e. the meditation. concerning them ; not the quarters alone, but
with their presiding deities and supports as well.' The
other said, 'If you know the quarters with their deities
and supports, i.e. if you say you know the meditation
with its results-

fi~m~ m;;qt ~!(?.le1fir; ~~
(fir ; ~ ~: ~ sd8f8cr t:f'if ; ~fa ;
.rr~ ~: sdaf!<rn ; ~~!'if, ~ f(
~ ~ ; 'fi~~ ~ stfa~r.ftf8 • ~
da liNr;:r, 1~-r f8: ~fvr ~a. l'Et~ liN ~tor
.stfirf!mf.t ~18 ; ~~att lfft~&ifq II ~o II
20. 'What deity are you identified with in
the east?' '\Vith the deity, sun.' 'On what
does the sun rest?' 'On the eye.'
'On what
'On colours, for one sees
does the eye rest?'
colours with the eye.' 'On what do colours
rest?' 'On the heart (mind),' said Yajiiavalkya,
'for one knows colours through the heart ; it is
'It is just so,
on the heart that colours rest.'
Yajfiavalkya.'
'What deity are you identified with in the east}
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-what deity have you who are identified with the
quarters? • Yajiiavalkya, realising his own heart or
mind-divided in five forms according to the quarters
and identified with the quarters-and through it the
whole universe, as his own self, stood facing the east,
with the conviction that he was the quarters. We
gather this from his claim that he knew the quarters
with their supports. Sakalya according to Yajfiavalkya's statement asks, 'What deity are you identified with in this quarter?' Everywhere in the Veda.<~
it is stated that in this very life one becomes identified
with and attains the god one meditates upon. It will
be stated further on, 'Being a god, he attains the
gods' (IV. i. 2). The idea is this: You are identified
with the quarters ; who is your presiding deity in the
east? -as the east, which deity are you united with?
Yajiiavalkya said: 'With the deity, sun-the sun is
my deity in the east. • This is in substantiation of his
claim that he knew the quarters with their deities ; the
other part, that relating to their supports, remains to
be dealt with ; so the text goes on: 'On what does the
sun 'l'est?' 'On the eye,' for the Vedic Mantras and
their explanatory portionS-for instance, 'From the eye
the sun was produced' (R. X. xc. 13, etc.) and 'From
the eye came the sun' (Ai. I. 4)-Say that the sun is
produced from the eye that is in the body ; and an
effect rests on its cause. 'On what does the eye 'l'est?'
'On colou'l's.' The we. itself a modification of colours,
is directed by them so as to perceive them ; it is' produced by those very colours that direct it to perceive
them. Therefore the eye, together with the sun, and
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the east, and all that lie in the east, rests on colours ;
the entire east, together with the eye, is but colours.
'On what do these colours rest?' 'On the heart,' said
Yajnavalkya. Colours are made by the heart ; it is
the heart that is transformed into them, 'for everybody
knows colours through the heart.' 'Heart' here refers
to the intellect and Manas taken together (i.e. mind).
Therefore 'it is on the heart that colours rest.' The
idea is that since one remembers colours, lying as
impressions, through the heart, therefore colours rest
on the heart. 'It is just so, Yajnavalkya.'
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21. 'What

deity are you identified with in
the south?' 'With the deity, Yama (the god of
justice).' 'On what does Yama rest?' 'On the
sacrifice.' 'On what does the sacrifice rest?'
' On the remuneration (of the priests).' ' On
what does the remuneration rest?' ' On faith,
because whenever a man .h(ls faith, he gives
remuneration to the priests; therefore it is on
faith that the remuneration rests.' ' On what
does faith rest?' ' On the heart,' said Yiijiia-
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vil1kya, ' for one knows faith through the heart;
therefore it is on the heart that faith rests.' ' It
is just so, Yajfiavalkya.'
'What deity are you identified with in the south?'
.etc., should be explained as before: Who is your
deity in the south? 'With the deity, Yama-I am the
south, and Yama is my deity.' 'On what does Yama
rest?' 'On the sacrifice.' Yama together with the
south rests on the sacrifice, his cause. How can Yama
be the effect of a sacrifice? This is being answered :
The priests officiate in the sacrifice. and the sacrificer
redeems it from them by means of the remuneration,
and wins the south together with Yama through that
sacrifice. Hence Yama, being its effect, rests on the
sacrifice, together with the south: 'On what does the
sacrifice rest?' 'On the remuneration (of the priests).'
The sacrifice is redeemed through the remuneration ;
therefore it is the effect of the remuneration. 'On what
does the remuneration rest?' 'On faith.' 'Faith'
means liberality-faith in the Vedas coupled with devotion. How does the remuneration rest on faith?
'Because whenever a man has faith, he gives remunera'tion to the priests; if he has no faith. he does not give
it. Therefore it is on faith that the remuneration rests.'
'On what does faith rest?'
'On the heart: said
Y ajnavalkya, 'faith is a modification of the heart, for
one knows faith through the heart, and a modification
rests on that which has it ; therefore it is on the heart
.that faith rests.' 'It is just so, Yiijnavalkya.'
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22. ' What deity are you identified with in
the west? ' 'With the deity, Varm;ta (the god
of rain). ' 'On what does Varul).a rest?' 'On
water.' 'On what does water rest?' 'On the
seed.' 'On what does the seed rest?' 'On the
heart. Therefore do they say of a new-born
child who closely resembles (his father), that he
has sprung from (his father's) heart, as it werethat he has been made out of (his father's) heart,
as it were. Therefore it is on the heart that the
seed rests.' ' It is just so, Yajfiavalkya.'

'What deity are you identified with in the westr
'With the deity, Varu~a-Varul)a is my presiding deity
in that direction.' 'On what does Varu~a rest?' 'On
water,' for VaruJ).a is the effect of water. Witness the·
Srutis, 'Faith is water' (Tai. S. I. vi. 8. I), and 'From
faith he created VaruJ).a.' 'On what does water rest?'
'On the seed,' for the Sruti says, 'From the seed was
water created' (cf. Ai. I. i. 4). 'On what does the
seed rest?' 'On the heart,' because the seed is the
effect of the heart. Lust is a modification of the heart,
for the seed issues from the heart of a man under its
influence .. 'Therefore do they say of a new-born child~
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who closely resemble$ (his father), that he has sprung
from his father's heart, as it wef'e, that he has been
made out of (his father's) heaf't, as it were, as an earring is made out of gold. TherejOf'e it is on the heart
that the seed rests.' 'It is just so, Yiijnavalkya.'

ftfi~s~·~~~ t ~~fa- ; 'Eil&~'tqa tfir ;
~ ~m= ifi~rar.a ~ ; if\~firfir ; ifi~
tfl~ S~fafs~fa- ; ~ tfa", a~ ~a~rfl:
~ ~.ra, ~~ fiN ~ S~ta-luam ; Etit&~ ~

tra

smlfwar~rra; ~~
~, u:~ i: ~·
::Riiitfd, ~ iq ~ qf8fl<f ~(I'.; ~
avr~ II~\ II
23. • What deity are you identified with in
the north?' 'With thP. deity, Soma (the moon
and the creeper)' • On what does Soma rest?'
'On initiation. ' 'On what does initiation rest?'
'On truth. Therefore do they say to one initiated, " Speak the truth "; for it is on truth that
initiation rests. ' • On what does truth rest?'
• On the heart,' said Yaifiavalkya, 'for one
knows truth through the heart; therefore it is on
the heart that truth rests.' ' It is just so,
Yajnavalkya.'
'What deity af'e you identified with in the nof'thi'
"With the deity, Soma.' 'Soma' here means both
moon and creeper. 'On what does Soma resti' 'On
initiation: for the initiated sacrificer purchases the
Soma creeper, and sacrificing with that creeper along
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with meditation, attains (his identity with) the north,
presided over by the moon and named after her. 'On
what does initiation rest?' 'On truth.' How? Because
initiation rests on truth, 'therefore do they say to one
initiated: Speak the truth,' lest the cause being spoilt,
the effect also be spoilt. Therefore 'it is on truth that
initiation rests.' 'On what does truth rest?' 'On the
heart,' said Y iijnavalkya, 'for one knows truth through
the heart ,· therefore it is on the heart that truth rests:
'lt is just so, Yajnavalkya.'

~~Citn~ ~
~~*'44116 ; at~ d~;
-o

~sflr: "fi~fua- .:fir ; ~ ; "'""i!l ~
srnrrs~ ; ~

ri'a- ;

"'~ ~~:tr~

srra-rua--

firnr II~~ II
24. ' What deity are you identified with in
the fixed direction (above) ?' ' With the deity,
fire.' 'On what does fire rest?' 'On speech.'
'On what does speech rest?' 'On the heart.'
'On what does the heart rest?'
'What deity are you identified with in the fixed
direction?' Being the same to all who dwell round
Mount Meru, 1 the direction overhead is called the
fixed direction. 'With the deity, fire: for overhead
there is more light, and fire is luminous. 'On what
1 See footnote on p. 49·
The directions east, west, etc ..
vary according to the relative position of the dwellers around
this mountain, the east being that in which they see the sun
rise. But the direction overhead is obviously constant to all
of them.
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dot's fire rest?' 'On speech.' 'On what doe~ speech
rest?' 'On the heart.' Now Yajfiavalkya, through his
heart extending in all directions, has realiged all the
quarters as his own self ; the quarters, with their
deities and c;upports, are a part and parcel of him, and
he is identified with name, colour (form) and action.
Of these, colour together with the east is one with his
heart. Mechanical rites, the act of procreation and
rites combined with meditation, representing the south,
w~st and north respectively, together with their results
&.nd presiding deities, are likewise unified in hie; heart.
And all names together with the overhead direction
a.lso reach his heart through speech. The whole universe is comprised in these ; colour (form), action and
name ; and all these are but (modifications of) the heart.
Therefore Siikalya asks about the heart, which is the
embodiment of everything: 'On what does the heart
rest?'

att~~a ~ qttiEIWtl:, ~~~JI

~' ~~~t(l,,

m.n

~:, ~~

~wrfi:rrGft~mM II ":(t., II

25. ' You ghost.' 1 said Yajfiavalkya, 'when
vou think the heart is elsewhere than in us,
·(then the body is dead). Should it be elsewhere
than in us, dogs would eat this body, or birds
tear it to pieces.' 2
'You ghost,' said Yajiiavalkya, addressing him by
a different name, 'when you think the heart, or the
I

2

Lit. that which vanishes at day-time.
Lit. churn it.
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mind, which is the sel£1 of the body, is elsewhere than
in us. (then the body is dead). Should it be elsewhere
than in us. dogs would then eat this body. or birds
tear it to pieces. Therefore the heart rests on me, i.e.
the body'-this is the idea. The body also, as consisting of name, colour (form) and action, rests on the
heart.

~s C'i :amn :a ~fl'a1 ~ rlif ; qrar d~ ;
'liM"S QTO'C! SIRrf!a' {Rr ; a:IQ'Til' {fa ; 'fifQ&~qt;t:
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26. ' On what do the body and the heart1
rest?' 'On the Pra:r;ta.' 'On what does the
Plfu:la rest?' 'On the Apiina.' 'On what does
the Apiina rest?' 'On the Vyiina.' 'On what
does the Vyana rest?' 'On the Udana.' ' On
what does the Udiina rest?' 'On the Samana.'
This self is That which has been described as
t
2

In a figurative senSI! ,
Lit. you and (your) self.
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'Not this, not this.' It is imperceptible. for It
is never perceived; undecaying, for It never
decays; unattached, for It is never attached;
unfettered-It never·feels pain, and never suffers
injury. ' These are the eight abodes, the eight
instruments of vision, the eight deities and the
eight beings. I ask you of that Being who is
to be known only from the Upani!?3-ds, who
definitely projects those beings and (again) withdraws them into Himself, and who is at the same
time transcendent. If you cannot clearly tell me
of Him, your head shall fall off.' Sakalya did
not know Him; his head fe11 off; and robbers
snatched away his bones, mistaking them for
something else.
'You have stated that the body and the heartthe effect and the instrument-rest on each other. I
therefore ask you: On what do the body and the
heart rest?' 'On the PriitJa' : The body and the mind
rest on the force called Pra.l).a. 1 'On what does the
PriiJJ.a rest?' 'On the Apana' : That force called
Pra.l).a would go out (thro.ugh the mouth and nostrils),
were it not held back by the force called Apii.na. 'On
what does the Apii.na 1'est?' 'On the Vyana' : That
force called Apana would also depart (through the lower
'orifice) as the Prii..l).a would (through the mouth and
nostrils), were they not both held back by the force
1

For the functions of these see commentary on I. v. 3·
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called Vyana, which occupies an intermediate position.
'On what does the Vyana rest?' 'On the Udiina' : All
the three forces would go out in all directions, were
they not fixed, as to a post, to the Udii.na. 'On what
does the Udiina rest?' 'On the Samiina,' for all these
forces rest on the Samii.na. The idea is this : The body,
mind and the vital forces are interdependent and work
together as an orderly aggregate, dominated by the
purpose of the individual self. Now that transcendent
Brahman, which is immediate and direct, by which all
these up to the ether are regulated, on which they rest,
and by which they are pervaded, has to be described.
Hence the text goes on :
This self is That which has been described in the
Madhukanda' as 'Not this, not this' (II. iii. 6). It is
imperceptible, not perceivable. How? Because H is
beyond the characteristics of effects, therefore It is imperceptible. Why? For It is never perceived. Only a
differentiated object, which is within the range of the
organs, can be perceived ; but the Self is the opposite
of that. Similarly undecaying. What is gross. and
made up of parts decays, as for instance the body ;
but the Self is the opposite of that ; hence It never
decays. Likewise unattached. A ~ross object, being
related to another gross object, is attached to it ; but
the Self is the opposite of that ; hence It is never
attached. Similarly tmfettered, or free. Whatever is
gross becomes bound ; but It, being the opposite of
that, is free, and for that reason never feels pain.
Hence also It never suffers injury. Being beyond
I

Consisting of chapters I and II.
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such characteristiCs of effects as perception, decay,
attachment and bondage. It never suffers injury, in
other words, is never destroyed.
The Sruti, out of eagerness, has set aside the order
(of the dialogue), stepped out of the story and
described in its own form the Being who is to be
known only from the Upani~ads. Then it resumes the
garb of the story and savs (through Yajiiavalkya):
These are the eight abodes, described above (in paragraphs 10 to 17) in the words. 'Whose abode is the
earth,' etc.; the eight instruments of vision, fire etc.;
the eight deities, referred to in, ' "Nectar (chyle),"
said he,' etc. (par. 10); the eight bein~s. mentioned in,
'The being who is identified with the body' (Ibid.),
etc. I ask you, who are proud of your learning, of
that Being devoid of hunger etc. who is to be known
(Jnly from the Upani~ads, and through no other means
of knowledge, who definitely projects those beings,
those identified with the body etc., divided into eight
groups of four items 1 each, so as to constitute the
universe as it is, and (again) withdraws them through
the east etc. into Himself, i.e. into the heart (mind),
and who is at the same time transcendent, beyond the
attributes of the limiting adjuncts such as identification with the heart. If you cannot clearly tell me of
Him, your head shall fall off, said Yiijiiavalkya.
Sakalya did not know that Being who is to be known
only from the Upani~ads ; his head fell off. The story
is ended. 'sakalya did not know Him,' etc., is the
narration of the Sruti.
1

deity.

The abode,, the instrument of vision, the light and the
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Further, robbers snatched a'lllay even his bones
as they were being carried to his home by his disciples for the funeral rites-why?-mistaking them for
something else, viz. treasure under transport. A
previous anecdote is here referred to. In (Book XI of
the Satapa.tha Brah~a entitled) the ~ta,dhyaP
there occurs a dialogue between Yajiiavalkya and
sa.kalya with a similar ending. There Yajiiavalkya
gave a curse: ' "You shall die in an unholy place at
an inauspicious time, and even your bones shall not
reach home." He died exactly like that ; and robbers
seized his bones too, mistaking them for something
else' (S. XI. vi. 3· II). The moral of the story is that
one should not be disrespectful, but rather obedient to
a true knower of Brahman. That story is here referred
to in order to teach conduct and also to extol the
knowledge of Brahman.
How can that Brahman which has been indicated
as 'Not this, not this' by the elimination of everything
.else, be positively indicated? In order to answer this,
as also to state the cause of the universe, the Sruti
again resorts to the story. The point of the story is
that one should take away cattle by defeating Vedic
scholars who do not truly know Brahman. In view
of the customary procedure1 Yajiiavalkya said:

~~'~ ~)~)~=~~"'
~' ~ ten R1' ~' ~ ~ ~ <f ":
1 It treats of rituals and is so named because it cons~
of eight chapters.
• That things belonging to Brih~ must DOt be taken
without their consent.
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2J'. Then he said. 'Revered BrahmaQ.as,
whichsoever amongst you wishes may ask me
questions, or all of you may. Or I shall ask
questions of whichsoever amongst you wishes, or
ask all of you. The BrahmaQ.as did not dare.
Then, after the Brii.hmai).as were silent, he said,
addressing them, 'Revered BriihmatJas, whichsoever
amongst you wishes to ask me questions, may come
forward and ask me questions, or all of you may. Or
I shall ask questions of whichsoever amongst you
wishes that I should ask him, or ask all of you.' The
BriihmatJas, even though thus addressed, did not dare
to give any reply whatsoever.

8Fl.

ta: ~~: ~'-'tll

~ '1il~MQI~ ~~ II

8~ c;5lmf;r~, ~~!fiT~: 11~11
28. He asked them through these verses:
(r) As a large tree, so indeed is a man.
(This is) true. His hair is its leaves, his skin its
outer bark.
When the Brahmai).as were silent, he asked them
through the following verses: As in the world is a
large tree-the word 'Vanaspati' qualifies the word
'tree'-so indeed is ~ man. This is true. His hair is
its leaves: A man's hair corresponds to the leaves Q£
a tree. His skin is its outer bark.
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(2) It is from his skin that blood flows, and
from the bark sap. Therefore when a man is
wounded, blood flows, as sap from a tree that is
injured.
It is from a man's skin that blood flows, and it
is from the bark of a large tree that sap exudes. Since
a man and a large tree thus resemble each other in
all respects, therefore when a man is wounded, blood
flows, as sap from a tree that is injured or cut.

f01i'Etlki4?'1 (l'fi:C:tfUr, ~ ~'

a"W<i{ II
~~(ft ~' fOiaT Jl'&1qm !ia'f II \

II

(3) His flesh is its inner bark, and his sinews
its innermost layer of bark; it is tough. His
bones lie under, as does its wood; his marrow is
comparable to its pith.
Similarly a man's flesh is the inner bark of a
large tree. A man's sinews are the innermost layer of
bark in a tree, that layer which is under the inner bark
and attached to the wood ; it is tough, or strong, like
the sinews. A man's bones lie under the sinews ;
similarly under the innermost bark is the wood. A
man's ma"ow is comparable to the pith of a large tree.
There is no difference between the two ; they resemble
eaeh other.

~)

Ttun ~~ ~'Rf<: ~: II

~: ~~ 'l'fUT: 'fi4itfiH{mat<ttfa II ~ 11
(4) If a tree, after it is felled, springs again
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from its root in a newer form, ~om what root
does man spring forth after he is cut off by
death?
If a t1'ee, afte1' it is felled, springs again f1'om i~
root in a newe1' f01'm, etc. We have seen that previous
to this feature there was complete similarity between
a tree and a man. We notice, however, this peculiarity
in a tree that it springs again after it is felled, while we
do not see that a man cut off by death springs forth
But there must be a renascence from some
again.
source. Therefore I ask you, f1'om what 1'oot does man
spring fo1'th afte1' he is cut off· by death? In other
words, whence is a dead man reborn?

~ ri8 J11 ~' ~EidQidi'MitiEt II
\iiiiiC l1l ~ W~ ~ ~ II ~ II
(S) Do not say, 'From the seed, • (for) it is
produced in a living man. A tree springs also
from the seed; after it is dead it certainly springs
again (from the seed as well).
If you say that he springs from the seed, do not
say (~), you should not say so. Why? Because the
seed i~ p1'oduced in a living man, not in a dead man.
A wee springs also f1'om the seed, not from the trunk
only.-The particle 'iva' is expletive.-A large tree,
afte1' it is dead, certainly springs again from the seed
as well.

"'cEti,ciP4 •it~ if !ii<latftt\ ll

~ R=liWJtSiii ~: 'hQI"l(!JidiUlf8 II ~ I
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(6) If a tree is pulled out with its root, · it
no more sprouts, From what root does a.mortal
spring forth after he is cut .off by· death ?
If a t1'ee is pulled out with its root or its seed, it
no mo,.e sp1'outs. Therefore I ask you about the root
of the whole universe: F1'om what root does a mortal
spring fo,.th after he is cut off by death?

~m ~ 1 ;r, ~' fil;:it;t stititcg;it: II

{qffit1fJ11;li am, :(r~fl: Q<IE~otll.,

MIPtiitW ~ .:fa II " II ~~ II

.:fir ;wQ i4111Uil{ lllfa (!<iNI'~: II
(7) If you th'ink he is ever born, I say,
no, he .is again b@rn. Now who should again
J:>ring him forth ?-Knowledge, Bliss, Brahman,
the supreme goal of the distributor of wealth as
well as of him who has realised Brahman and
lives in It.

If you think he is eve, bo1'n, and there is nothing
more . to ask about him-a question about birth is
possible only of one who is yet to be born, andJnot of
one who is already born ; but a man is ever born, 110
no question about his birth is admissible-] say. flO,
What happens then? After death he is again bo,n of
a certainty, for otherwise you would be assuming that
a man reaps the fruits of actions that he has never
done. and fails to obtain those of actions he bas
actually done. So I ask you~ who should again bri•g
him, the dead man, fo,th l

The Bra.hmaJ].as did not know that: that root of
the universe out of which the dead man is a~ain bom
was unknown to them. Hence, being the best of the
knowers of Brahman, Yajiiavalkya defeated the Brahmanas and took away the cows. The story is finished.
The ~ruti in its own form now tells us of the root of
the universe, about which Yajiiavalkya asked the
BrahmaJ].as, and gives the words that directly describe
Brahman: Knowledge, or Pure Intelligence, which is
also Bliss, not smitten with pain like sense-perception,
but serene. beneficent, matchless, spontaneous, evt>.r
content and homogeneous. What is that? Brahman,
which has both the characteristics !Knowledge and
P.liss). The supreme goal, or the bestower of the fruits
~t actions, of the distributor of wealth. i.e. of the
sacrificer who engages in rites-the word 'Rati' (wealth)
has a possessive force--as well as the supreme goal of
Aim who has realised Brahman and lives in It, having
renounced all desires and doing no (ritualistic) work.
Here is something to discuss. The word 'bliss' it
generally known to denote pleasure ; and here we find
Ute word 'bliss' used as an epithet of Brahman in the
expression 'Bliss, Brahman. • Elsewhere in the Sruti.'l
too we have: 'He knew bliss to be Brahman' (Tai.
III. 6), 'Knowing the bliss of Brahman' (Tai. II. 7),
'If this Supreme• Self were not ·bliss' (Tai. II. 7),
'That which is infinite is bliss' (Ch. VII. xxiii. I),
'This is its supreme bliss,' etc. (IV. iii. 32). The word
.'bliss' is also commonly known to refer to pleasure that
is cognised. The use of the word 'bliss' in the above
quotations would be justified if ·the bliss of Brahman
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be an object of cognition. It may be urged: On the.
authority of the Srutis, Brahman is bliss that is
cognised ; so what is there to discuss? The reply is :
Not so, for we notice Sruti texts that are contradictory.
It is true that in the Srutis the word 'bliss' refers to
Brahman ; but there is also the negation of knowledge
when there is oneness. For example : · 'But when to
the knower of Brahman everything has become the
Self, then what should one see and through what, . .
what should one know and through what?' (II. vi. 14:
IV. v. 15), 'Where one sees nothing else, hears nothing
else, knows nothing else, that is the infinite' {Ch. VII.
xxiv. r), 'Being fully embraced by the Supreme Self,
he knows neither anything outside of himself,' etc.
(IV. iii. 21). Therefore on account of the contradictory
Sruti text~ a discussion is necessary. Hence we should
discuss in order to ascertain the true meaning of the
Vedic passages. Moreover, there is a divergence of
opinion among the advocates of liberation. The
5arllkhya and Va.iS~ka schools, for instance, while
believing in liberation. hold that there is no joy to ~
cognised in it, thus differing from others, who maintain that there is surpassing joy in it, known only to
the person concerned.
Now what is the correct position?
Prima facie view: There is j6y to be cognised
in liberation, for the Srutis mention bliss etc. with
regard to it, as in the following passages: 'Laughing
(or eating), playing and enjoying' (Ch. VIII. :xii. 3),
'If he desires to attain the world of the Manes, (by his
mere wish they appear)' (Ch. VIII. ii. :t), 'Tha~ which
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knows things in a general· and particular way' (Mu.
I. i. 9 and II. ii. 7), 'Enjoys all desires,' etc. (Tai.
II. v. I).
Objection : But is not knowledge impossible when
there is oneness, since the different factors of an action
are then absent? Every action depends on a number
of factors, and cognition too is an action.
I

Tentative answer: The· objection does not hold.
On the authori~ of the Srutis we must admit that
there is knowledge of the bliss of Brahman. We have
already said that such Sruti texts as, 'Knowledge,
Bliss,' etc., would be meaningless if the bliss itself were
incapable of being cognised.
Objection : But even a scriptural text cannot
make fin; cold or water hot, for these texts are merely
informative. They cannot tell us that in some other
country fire is cold, or that in some inacces.<Uble country
water is hot.
Tentative answer: Not so, for we observe bliss
and knowledge in the individual self. Texts· such as,
'Knowledge, Bliss,' etc., do not convey a meaning that
dashes with perception and other means of knowledge,
as for instance the sentence, 'Fire is cold,' does. On
the contrary, we feel their agreement with them. One
directly knows the self to be blissful, as when one feels,
'I am happy.' So the agreement in question with
perception etc. is quite clear. Therefore Brahma.n,
which is bliss, being knowledge as well, knows· Itself.
Thus would the Sruti texts cited above, viz. 'La.ughing
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(or eating), playing, enjoying,' etc., which prove the
existence of bliss iit the Self. be found to be consistent~
Advaitin's reply: You are wrong, for there can
be no knowledge in the absence of the body and organs.
Absolute separation from the body is liberation, and
when there is no body there can be no organs, for they
will have no support. Hence too there will be noknowledge, there being no body and organs. If knowle<.lge cduld arise even in the absence of the body and
organs, there would be no necessity for any one to.
possess them. Moreover (if Brahman as Knowledge
Absolute cognises the bliss in liberation), it will contradict the oneness of Brahman. 1
Objection : Suppose we say that the Supreme
Brahman, being eternal Knowledge, ever knows Itself
as Bliss Absolute?
Reply: No, (this has just been answered). Even
the man under bondage, when freed from relative
existence, would regain his real nature (Brahman).
(So the same argument would apply to him also.)
Like a quantity of water thrown into a tank, he does.
.not retain a separate existence so as to know the ·
blissful Brahman. Hence, to say that the liberated
man knows the blissful Self is meaningless. If, on the
other hand, the liberated man, being different from:
Brahman, · knows the bliss of Brahman and the individual self as, 'I am the Bliss Absolute,' then .the
oneness of Brahman is contradicted, which would be
against all Srutis ; and there is no third alternative.
·Moreover, if Brahman ever knows Its own bliss, it is.
2

By making It both subject and object.
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superfluous to distinguish between awareness and un..
awareness. If It is constantly aware of this bliss, then
that is Its nature ; hence there is no sense in maintaining that It cognises Its own bliss. Such a view would
be tenable if ever there was the possibility of Its not
knowing that bliss, as for instance a man knows himself and another {by an act of will). There is certainly
no sense in distinguishing between a state of awareness
and one of unawareness in the case of a man whose
mind is uninterruptedly absorbed in an arrow, for
instance. If. on the other hand, Brahman or the Self
is supposed to be knowing Its bliss interruptedly, then
in the intervals when It does not cognise Itself, It must
know something else1 ; and the Self would become
changeful, which would make It non-permanent.
Hence the text, 'Knowledge, Bliss,' etc., must be interpreted as setting forth the nature of Brahman, and not
l>ignifying that the bliss of the Self is cognised.
Objection
If this bliss is not cognised, such
Sruti texts as 'Laughing (or eating), playing,' etc.,
will be contradicted .
. Reply: No, for such texts only describe actions
happening normally, because of the identity of the
~berated man with all (infinite existence). That is to
·say, since the liberated man is identified with all, therefore wherever we observe the laughing etc.-in the
Yogins or in the gods-~e Srutis merely describe them

~),

I And thereby become finite and mortal (Ch. VII :aiv.
or else become unc:cm8Clo1111.
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as they are with regard to the liberated man; simply
on account of his identity with all. It is but a
·eulogy on liberation, which is synonymous with such
identity.
Objection : If those passages .merely desCribe
what happens normally, then there is the chance of
the liberated man's being. affected by misery also. If,
in other words, he partakes of the laughing etc.,
happening normally to the Yogins and others, he may
also syffer the misery that (plants and other) stationary
existences experience.
Reply : No, all these objections have already
(p. 3o6) been refuted on the ground that the distinctions of happiness, misery, etc., are but superimposed
by the delusion created by contact ·with the limiting
adjuncts, the body and organs, which are the products
of name and form. We have also stated the respective
spheres . of the apparently contradictory Sruti texts
(p. 393). Hence all passages containing the word
'bliss' should be interpreted like- the sentence, 'This is
its supreme bliss' (IV. iii. 32).

CHAPTER IV
SECTION I
The relation of this and the next section to the
preceding one is as follows: There a Being, to be
known only from the. Upanil?ads, has been described as
'Not this, not this,' who projects eight beings, viz. the
one identified with the body and the rest, and withdraws them into the heart (mind), again projects them
in five forms according to the quarters and withdraws
them into the heart, then unifies both heart and body,
which depend on each other, in the Siitra, the being
identified with the universe, also called Samana, with
its fivefold function such as the Prar,ta, and who
transcends the being identified Vlith the universe with
his three stateS--the body, heart and Siitra. The same
Being has been described both directly and as the
material cause of the universe in the words, 'Knowledge, Bliss,' etc. (III. ix. 28. 7). ~ome more instruction about Him has to be given by a reference to the
deities, that of speech and the rest. Hence this and
the next section are being introduced in order to
furnish another means of doing this. The story is
meant to show the custom to be observed on such
occasions.
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1. Om. Janaka, Emperor of Videha, took
his seat, wh~n there came Yajiiavalkya. Janaka
said to him, ' Yajiiavalkya, what has brought
you here? To have some animals, or to hear
some subtle questions asked?' 'Both, 0
Emperor,' said Yajfiavalkya.

]anaka. Emperor of Videha, took his seat, i.e~
gave audience to those who wanted to see him, wh.cn
there came Yajiiavalkya, either to have or maintain
something of his own, or, in view of the Emperor's,
desire for knowledge, to do him a favour. Offering his
guest adequate worship, ]anaka said to him, 'Yajiiavalkya. what has brought you here? Is it to have somB'
more animals, or to hear some subtle questions asked-to hear from me questions on subtle subjects till decisions are arrived at ? • 'Both animals and questions,_
0 Emperor: The word 'Emperor' indicates that
Janakat must have .performed the Vajapeya sacrifice.
· 'Emperor' also means one who rules over territories.
through his vassals, who obey his commands ; or the
word may mean, (Ruler of all India.'
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2.
Let me hear what any one of your
teachers may have told you.'
Jitvan, the son
of Silina, has told me that the organ of speech
(fire) 1 is Brahman.' ' As one who has a mother,
father and teacher should say, so has the son of
Silina said this-that the organ of speech is
Brahman, for what can a person have who
cannot speak ? But did he tell you about its
abode (body) and support?' No, he did not!
This Brahman is only one-footed, 0 Emperor:
'Then you tell us, Yajiiavalkya. '
The organ
of speeth is its abode, and the ether (the Undifferentiated) its suppQrt. It should be meditatWhat is intelligence.
ed upon as intelligence. '
Yajfiavalkya ?'
The organ of speech itself, 0
Emperor,' said Yajiiavalkya, 'through the
('I

1

·I

1

1

1

1

1

1 Throughout this and the next six paragraphs, the orgaD
means its presiding deity, except when it is the abode.
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organ of speech, 0 Emperor, a friend is known;
the ~g-Veda, Yajur-Veda, Sama-Veda, Atharva~girasa, (Vedic) history/ mythology, arts,
Upanil?ads, verses, aphorisms, elucidations and
explanations, fthe effects of) sacrifices, (of) offering oblations in the fire and (of) giving food and
drink, this world and the next, and all beings are
known through the organ of speech alone, 0
Emperor. The organ of speech, 0 Emperor, is
the Supreme Brahman. The organ of speech
never leaves him who knowing thus meditates
upon it, all beings eagerly come to him, and
being a god, he attains the gods.' ' I give you
a thousand cows with a bull like an elephant,'
said Emperor Janaka. Yaifiavalkya replied,
'My father was of opinion that one should not
accept (wealth) from a disciple without fully
instructing him. '
'Btlt let me hear what any one of your teachers-for you serve several of them-may have told you.'
The other said, 'My teacher ]itvan, the son of Silina,
has told me that the organ of speech, i.e. its presiding
deity (fire), is Brahman: Yajiiavalkya said, 'As one
who has a mother adequately to instruct him in his
.childhood, a father to instruct him after that, a11d a
teacher to instruct him from his initiation with the holy
thread up to the completion of his studies, should say
1 For an explanation of these tenDs see commentary on
•li. iv, IO.
.
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to his disciple, so has Jitvan, the son of Silina, said
this-that the o1'gan of speech is B1'ahman. One who
has had the advantage of these three sources of purification is a teacher in the primary sense of the word,
and never fails to be an authority himself. Fo1 what
can a pe,son have 'who cannot speak?-he. achieves
nothing either in this life or in the next.
'But did he tell you about the abode and suppMt
of that Brahman?' 'Abode' ~eans the body ; 'support' is permanent resort. Janaka said, 'No, he did
not.' Yajiiavalkya said, 'If so, this B1ahman is only
one-footed, and lacking the remaining three feet, it
will not produce any effect, even though meditated
upon.' 'Then you tell us, Y iijnavalkya, for you know
(about them).' Yajiiavalkya said, 'The 01'gan of
speech is its abode, or the body of the deity of the
organ of speech (fire), which is a form of Brahman,
and the ethe1' known as the Undifferentiated it~ suppo1't
at its origin, during its contint1ance and at its dissolution. It should be meditated upon as intelligence. The
secret name of intelligence is the fourth quarter of
Brahman ; one should meditate upon this Brahman as
intelligence.'
'What is intelligence, Y iijnavalkyaJ Is intelligence
itself meant, or its effect (speech)? Is it different from
the organ of speech. like the body and support?' 'No.'
'Wha:t is it then?' 'The Mgan of speech itself, 0
Empuo1',' said Y iijnavalkya, 'is intelligence: Intelligence is not different from the organ of speech.' How
is it? The reply is being given: Th1'ot~gh the organ of
sp.cA, 0 E~or, a jri1nd is known, when somebody
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says, 'He "is our friend.' Likewise the ~g-Vetla et::•
.Sacrifices mean the spiritu:1l effects produced .by t\lem :
the same with offering oblations, as well as giving food.
and. d.rink. This world, the present life, the nexl
world, the life to come, and all beinl{s are known
through the.organ of speech alone, 0 Emperor. Therefore the organ of speech, 0 Emperor. is the Supreme
Brahman. The orga7J. of speech never leaves him, the
knower of the Brahman described above. who knowing
.thus meditates upon it, all beings eagerly come to him
with offerings etc., and being a god in this very life,
,he attains the gods, is merged in them after death.
'I give you a thousand cows with a bull like an
elephant,' said Emperor ]anaka, as a return for the
.instruction received. Yajiiavalkya replied, 'My father
was
opinion that one should not accept wealth from
a disciple without fully instructing or satisfying hiM.
1 too hold that view.'
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3·
Let me hear whatever any one may
have told you.' 1• Udaiika, the son of Sulba,
has told me that the vital force (Vayu) is
Brahman.' 1 As one who has a mother, father
and teacher should say, so has the son of Sulba
said this- that the vital force is Brahman, for
what can a person have who does not live? But
did he tell you about its abode (body) and
support?' 1 No, he did not.' 1 This Brahman
is only one-footed, 0 Emperor.' 1 Then you
tell us, Yajiiavalkya.' 1 The \1ftal ·force is its
abode, and the ether (the Undifferentiated) its.
support. It should be meditated upon as dear.'
' What is dearness, Yajfiavalkya ?' 1 The vital
force itself, 0 Emperor,' said Yajiiavalkya, 1 for
the sake of the vital forre, 0 Emperor, one
performs sacrifices for one for whom they should
not be performed, and accepts gifts from one
from whom they, should not be accepted, and it
is for the sake of the vital force, 0 Emperor.
that one runs the risk of one's life in any quarter
one may ~o to. l'he vital force, 0 Emperor. is
1

BQHADARAl'fYAKA UPANI$AD

the Supreme Brahman. The yital force never
leaves him who knowing thus meditates upon it,
all bei:o.gs eagerly come to him, and being a god,
he attains the gods.' ' I give· you a thousand
cows with a bull like an elephant,' said Emperor
J~maka. Yajfiavalkya replied, ' My father was .
of opinion that one should not accept (wealth)
from a disciple without fully instructing him.'
'Let me hear whatever,' etc. 'Udanka, the son ~t
Sulba, ha_s told me that the vital force is Brahman:
'The vital force' means the deity Vayu, as 'the organ
of speech' in the preceding paragraph meant the deity
:fire. 'The vital force is its abode, and the ether (the
Undiffere.ptiated) its support.' Its secret name: 'It
should be meditated upon as dear.' 'For the sake of
the vital force, 0 Emperor, one performs sacrifices for
one for whom they should,!f-Ot be performed, such as
even an outcast, and even accepts gifts from one from
whom they shoulTt not be accepted, for instance, an
Ugra 1 ; and one runs the risk of one's life in any
quarter infested by robbers etc. that one may go to.
All this is possible because the vital force is dear : It
is for the sake of the vital force, 0 Emperor. Therefore the vital force, 0 Emperor, is the Supreme
Brahman. The vital force never leaves him,' etc. The
rest has been explained.

1 One born of a K~atriya father and a. Sudra mother,
and generally characterised by cruelty.
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4· 'Let me hear whatever any one may
have told you.' ' Barku, the son of Vn;Q.a, has
told me that the eye (sun) is Brahman . ' ' As
one who has a mother, father and teacher should
say, so has the son of Vn;I).a said this-that the
eye is Brahman. For what can a person have
who cannot see? But did he tell you about its
abode and support?' ' No, he did not.' ' This
Brahman is only one-footed, 0 Emperor.'
' Then you tell us, Yajiiavalkya.' ' The eye is
its abode, and the ether (the Undifferentiated)
its. support. It should be meditated upon as
truth.' ' What is truth, Yajiiavalkya ?' 'The
eye itself; 0 Emperor,' said Yaj(iavalkya,·; if a
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person, 0 Emperor, says to one who has ~;een
the eyes, "Have you seen?" and one
answers, "Yes, I have," then it is true. The
eye, 0 Emperor, is the Supreme Brahman. The
eye never leaves him who knowing thus meditates
upon it; all beings eagerly come to him; and
being a god, he attains the gods,' 'I give you
a, thousand cows with a bull like an elephant,'
said Emperor Janaka. Yajiiavalkya replied,
'My father was of opinion that one should not
accept · (wealth) from a disciple without fully
instructing him.'
~ith

'Let me hear,' etc. Barku, the son of Vr~1Ja, etc.
The eye is Brahman : The sun is the presiding deity
of. the eye. The secret name is truth. 'Because what
one hears with the ears may be false, but not what one
sees with the eyes, therefore if a person, 0 Emperor,
says to one who has seen with the eyes, "Have you
seen the elephant?" and he answers, "Yes, I have,"
then it is considered true ; while if another says, "I
have heard of it," it may not correspond with fact.
But what is seen with the eyes is always true, as it
corresponds with fact.'
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5· ' Let · me hear whatever any one may
have told tyou.' ' Gardabhivipita, of the line Qf
Bharadvaja, has told me that the ear· (th,e
quarters) is Brahman.' ' As one who has a
mother, father and teacher should ;Si!Y, so h~s
the descendant of Bharadvaja said this-that tqe
ear is Brahman, for what can a person have who
cannot hear? But did he tell you·· about its
abode and support?' 'No, he did not.' 'This
, Brahman is only one-footed, 0 Emperor.' ' Then
you tell us, Yajiiavalkya.' ' The ear is its abode,
and the ether (the Undifferentiated) its support.
It should be meditated upon as infinite.' ' Wliat
is infinity, Yajiiavalkya ' ' the quartez:s themselvts, 0 Emperor,' said Yajiiavalkya, ' therefore, 0 Emperor, to whatever direction one riiay
g.o, ·one never reaches its end. (Hence) the
quarters are infinite. The quarters, 0 EmMr9r,
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are the ear, and the ear, 0 Emperor, is the
Supreme Brahman. The ear never leaves him.
who knowing thus meditates upon it; all beings
eagerly come to him; and: being a god, he attains
the gods.' • I give you a thousand cows with a
bull like an elephant,' said Emperor Janaka.
Yijiiavalkya replied, • My father was of opinion
that one should not accept (wealth) from a
disciple without fully instructing him.'
'Let me hear,' etc. Gardabhivipita, of the line
Bharatlvaja, etc. The ear is Brahman : The
quarters are the presiding· deities of the ear. 'It
lhoultl be metlitatetl upon as infinite.' 'What is the
blji11ity of the ear?' Because the quartef-s themselves
are the infinity, therefore, 0 Emperor, to whatever
lirectio11, east or north, one may go, one never Feaches
lt.s e11tl. Hence the quaf'ters are infinite. The quaf'ters,
0 EmpBf'or, af'e the ear. Therefore the infinity of the
quarters is al.ctO that of the ear.'
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6.
Let me hear whatever any one may
have told you.' 1 Satyakama, the son of Jaba.Ia,
has told me that the Manas (here, the moon) is
Brahman.' 1 As one who has a mother, father
and teacher should say, so has the son of Jabala
said this-that the Manas is Brahman, for what
can a person without the Manas have? But did
he tell you about its abode find support?' ' No,
he did not.' ' This Brahman is only one-footed,
·0 Emperor.'
Then you tell·us, Yajiiavalkya.'
The Manas is its abode, and the ether (the Un~
·differentiated) its support. It should be meditated upon as bliss.' ' Wttat is bliss, Yajiiavalkya ?' 'The Manas itself. 0 Emperor,' said
Yajfiavalkya, 'with the Manas, 0 Emperor, a
man (fancies and) woos a woman. A son
resembling him is born of her, and he is th,e
.-cause of bliss. The Manas, 0 Emperor, is the
Supreme Brahman. The Manas never leaves
him who knowing thus meditates upon it; a1J
beings eagerly come to him; and being a god,
1

I

1

he
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attains the gods.' ' I give you a thousand cows
vyith a b~ll. like an elephant,' said , Emperor
Janaka. Yajiiavalkya replied, • My father was
o£ opiniol'l that one should not accept (wealth)
ff~m a disciple without fully instructing him.'
'Satyakiima,• the son of ]abala,' etc. The moon
is· the presiding deity of the Manas. The secret name
is bliss. 'Because the Manas itself is bliss, therefore
with the Manas a man fancies and woos a woman.
From that a ·son resembling him is born of that woman,
and that sori is the cause of bliss; therefore the Manas~
·which brings this son into being, is bliss.'
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7· 'Let me hear whatever any one may
have told tyou.' 'Vidagdha, the son of Sakala~
~as told me that the heart (mind, here, Prajapati)
is Brahman.' ' As one who has a mother, father
and teacher should say, so has the son of Sakala
said this-that the heart is Brahman. For what
can a person without the heart have? But did
he tell you about its abode and support?' ' No,
he did not.' 'This Brahman is only one-footed,
0 Emperor.' 'Then you tell us, Yajiiavalkya.'
'The heart is its abode. and the ether (the Undifferentiated) its support. It should be meditated upon
stability.' ' What is stability,
Yajiiavalkya ?' 'The heart itself. 0 Emperor,'
said Yajiiavalkya, ' the heart, 0 Emperor, is the
abode of all beings, and the heart, 0 Emperor,
is the support of all beings; on the heart, 0
Emperor, all being~ rest; the heart, 0 Emperor,
is the Supreme Brahman. The heart never
leaves him who knowing thus meditates upon
it; all beings eagerly come to him; and being
a god, he attains the gods.' ' I give tyou a
thousand ~ows with a bull like an elephant,'
said Emperor Janaka. Yajfiavalkya replied,
'My father was of opinion that ·one should not

as
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accept (wealth), from a disciple without fully
instructing him.'
Vidagdha, the son of Sakala, etc. The hear& is
Brahman. The heart, 0 Emperor, is the abode of
till beings. We have already said in the. section
relating to sa.kalya that all beings consisting of name,
form and action depend on the heart (mind) and rest
on it. 1 'Therefore on the heart, 0 Emperor, all beings
rest. Hence it should be meditated upon as stability. •
Pra.jipati (Hirai].yagarbha) is the presiding deity of the
heart.

1

See commentary on III. b:. 2-f·
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I. Janaka, Emperor of Videha. rose from
his lounge and approaching Yajfiavalkya said,
'Salutations to you, Yajfiavalkya, please inYajiiavalkya replied, 'As one
struct me.'
wishing to go a long distance, 0 Emperor,
should secure a chariot or a boat. so have you
fully equipped your mind with so many secret
You are likewise renames {of Brahman).
spected and wealthy, and you have studied the
Vedas and heard the Upani~?ads; (but) where
will you go when you are separated from this
body ?' 'I do not know, sir, where I shall go.'
'Then I will tell you where you will go.' 'Tell
me, sir.'
]anaka, Empe,.o,. of Vidsha, etc. As Yijiiavalkya
knew all aspects of Brahman with their attributes,
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Janaka gave up his pride of teachership, rose from his
lounge, ,a particular kind of seat, and approaching
Y iijiiavalkya, i.e. prostrating himself at his feet, said,
'Salutations to you, Yiijiiavalkya, please instruct me:
The word 'iti' marks the close of his speech. Yiijiiavalkya replied, 'As in the world one wishing to go a
long distance should secure a chariot, if he wants to'
g0·by land, or a baat, if he wants to go by water, so
have you ft+lly equipped your mind with so many
secret names (of Brahman)-by meditating upon
Brahman in so many aspects bearing those names. Not
only that, you are likewise respected and wealthy, not
poor, and you have studied the Vedas and heard the
rJpani§ads from teachers. Although you are thus
endowed with all glories, you are but in the midst of
fear owing to the absence of Self-knowledge, i.e. you
are far from achieving the object of your life, till you.
~ealise the Supreme Brahman. With all this outfit
serving as a boat or chariot, where will you go when
you are separated from this body? ·What will you
attain?' 'I do not know, sir, where I shall go.' 'If
Ulus you do not know where you will go to achieve the
object of your life, then I will "tell you where you will
go.' 'Te?l me, sir, if you are gracious to me.' 'Usten.'
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2. This being who is in the right eye is:
named IIl<lha. Though he is Indha, he is.
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' a
indir~ctly called Indra, for the gods have
fondness, as it were, for indirect names, and
hate to be called directly.
This being who is specially located in the right eye
-the being in the sun who has been described before
~ the dictum, 'The eye is Brahman' (IV. i. 4), and
is called Satya-is named Indha. This being, on
account of his resplendence, has an obvious name,
Indha. Though he is Indha. he is indirectly called
Indra, for the gods have a fondness, as it were, for
indirect names, and hate to be called directly. Thus
you have attained the self called Vaisvanara.
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3· The human form that is in the left eye
is his wife, Viraj (matter). The space that is
.within the heart is their place of union. ·Their
'food is the lump of blood (the finest essen~e of
}Vhat we eat) in the heart. Their wrap is th~
net-like structure in the heart. Their road for
moving is the nerv~ that• goes upward from thE,.
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heart ; it is like a. hair split into a thousand parts.
In this body there are nerves called Hita, which
.are placed in the heart. Through these the
·essence of our food passes as it moves on.
Therefore the subtle body has finer food than the
gross body.
The human form that is in the left eye is his wife,
Yiraj. Of Indra or the self called Vai5vanara whom
you have attained, Vi.raj, or matter, is the wife, both
being objects of enjoyment. This couple, matter and
its enjoyer, is united in dreams. 1 How? The space
that is within the lump of flesh c-alled the heart is thm
place of union, the place where Indra and his wife
enjoy each other's company. Their food, or means of
·sustenance, JS the following. What is it? The lump of
blootl-(lit.) blood in the form of a lump-in the heart.
·The food we eat takes two forms; the gross part goes
-down (and is excreted), and the rest is metabolised 10
two ways under the action of the internal heat. 1bat
part of the chyle which is of medium fineness passes
through the succeSsive stages of blood etc., and
nourishes the gross body made up of the five elemen~.
The finest part ·of the chyle is 'the lump of blood,'
which, penetrating our fine nerves, causes lndraidentified with the subtle body and called Taija.sa.-who
is united with his wife in the heart, to stay in the
I

Vmva (or Vamvinara), Taijasa

and

.PrAjna are tblt

Dames of the self as identified with the gross, the subtle and
the causal body, respectively, in the states of wakefulness,
4heam and dreamless sleep. Hence the Vwvinara itself ia
DC?W being described as the Taijasa for the purpose of meditation.
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body. This is what is expressed by the passage,.
'Their food,' etc.
There are other things also. Their U11'ap is, etc.
People who sleep after their meals use wraps ; the Srotl
is fancying that similarity here. What is the wrap of
this couple? The net-like structure in the heare.
'Net-like,' because of the· numerous openings of the
nerves. Their road for moving, or coming from the
dream to the waking state, is the nerve that goes
upward from the heart. Its size is being given: As
in the world a hair split into a thousand parts is
extremely fine, so is it. In this body there are nerves
called Hita, which are placed in that lump of flesh, the
heart. From it they branch off everywhere like the
Through these
filaments of a Kadamba flowef.
extremely fine nerves the food passes as it moves on.
The body of Indra (the subtle body) is nourished by
this food and held fast as by a cord. Because the
gross body is nourished by gross food, but this subtle
body, the body of Indra, is sustained by fine food.
The food that nourishes the gross body is also fine, in
comparison with the gross substances in the body that
are eliminated ; but the food that sustains the subtle
oody is finer than that. Hence the gross body has fine
food, but the subtle body has finer food than the gross
· body. 'Sarira' in the text is the same as 'Sarita'
(body). The idea is that the Taijasa is nourished by
finer food than the Va.iSvanara.
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4· Of the sage (who .is identified with the
vital force 1), the east is the eastern vital force,
the south the south em vital force, the west the
western vital force, the north the northern vital
.force, the direction above the upper vital force,
the direction below the n~ther vital force, and
·all the quarters the different vital forces. This
-self is That which has been described as 'Not
·this, not this,' 'It is imperceptible, for It is never
'perceived; undecaying, for It never decays ; unattached, for It is never attached ; unfettered-It
never feels pain, and never suffers injury. You
have attained That which is free from fear, 0
.,Tanaka,' said Yajiiavalkya.
'Revered Yajiia. valkya,' said Emperor .Janaka, 'may That
which is free from fear be yours, for you have
made That which is free from fear known to us.
1

That is, the Prijiia, of which the vital force is a limlt-

j,ng adjunct.
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·Salutations to you!
Here is this (empire of)
Yideha, as well as myself at your service !'
.
This Taijasa which· is identified with the heart
· (mind} is supported· by the subtle vital force, and
'becomes the vital force, (here, the Prajiia). Of the
sage who has first attained the VaiSvanara, then the
Taijasa, or the self identified with the mind, and after
that the self identified with the vital force (Prajiia), ·
:the east is the eastern vital force ; similarly the south
the southern vital force, likewise the west the western
vital force, the north the northern vital force, the direction above the upper vital force, the direction below
the nether vital force, and all the quarters the different
vital forces. Thus the sage identifies himself, by
stages, with the vital force that comprises everything.
Then withdrawing this all-comprising vital force into
the inner self, he next attains the natural state of
the Witness, the transcendent Self that is described as
'Not this, not this.' This self which the sage thus
attains is That which has been described as 'Not this,
not this.' This passage, up to 'never suffers injury,'
has already been explained (III. ix. 26}. 'You have
attained That which is free from fear due to birth, '
death, etc., 0 Janaka,' said Yajiiavalkya. This is in
fulfilment of the statement, 'Then I will tell you where
you will go.' 'Revered Yajiiavalkya,' said Emperor
]anaka, 'may That which is free from fear be yours
too, for you have made That which is free from fear,
the Brahman, known or acc~ble to us, by the
removal of the veil of ignorance created by the limiting
I

•
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adjuncts. What else can I give you in return for this
knowledge, for you have presented the .Atman ItselH
Hence salutations to you I This (empire of) Videha is
yours-enjoy it just as you will : I myself too am at
your se1vice. Please use me as well as the empire just
as you like.'

SECTION III
The connection of the present section with the
preceding portion is as follows : The individual selfthe Brahman that is immediate and direct, the self that
is within all-is identical with the Supreme Self. We
know this from such Sruti texts as, 'There is no other
witness but Him' (Ill. vii. 23), and 'There is no other
witness but This' (Ill. viii. :n), as well as 'This self
has entered into these bodies' (I. iv. 7}, and it is
inferred from its functions of speech etc. That it exists
and is different from the body, has been known in the
dialogue between Bii.lii.ki and Ajii.ta.Satru (II. i.) in the
Madhukii.r:,tc;la from the denial of agency and enjoyment
to the vital force etc. Nevertheless, in the section deal>ing with the question of U~sta, in the words, 'That
which breathes through the Pri.l).a,' etc. (Ill. iv. x), it
has been known in a general way, from the introduction of the functions of breathing etc., that the self is
to be inferred from these functions, and in the words.
'Witness of vision,' etc. (III. iv. 2), it has been more
particularly known as being by nature constant intelligence. It suffers transmigration owing to adventitious
limiting adjuncts, 1 as for instance the appearance of a
rope, a desert, a mother-of-pearl, and the sky as a
snake, water, silver and blue respectively, is due to the
superimposition of foreign elements, not intrinsically.
But devoid of the limiting adjuncts. it is known aA
1

Ignorance and its effec:ts.
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indefinable, to be described only as 'Not this, not this,'
the Brahman that is immediate and direct, the self that
is within· all, the Immutable, the Internal Ruler, the
mighty Ruler, the Being who is to be known only
through the Upanit~ads, Knowledge, Bliss and Brah.man. That same Brahman which is immediate and
.within all has again been taught (by the mention of
IOnle particalar ways of attaining It). (Lastly, it haB
been stated:) He who is called lndha (Vai4\'3.nara)
takes fine food ; beyond it, in the heart, is the self
identificad with the subtle body, which takes finer food ;
higher atill is the self identified with the universe, which
baa the vital force for its limiting adjunct (i.e. the
· Ptijiia). By dissolving (in the Supreme Self) through
knowledge even this self identified with the universe,
1\'hich is but a limiting adjunct, like the snake, for
idstance, in the rope, (the transcendent Brahman
referred to in the passage), 'This self is That which has
been described as "Not this, not this" ' (III. ix. 26),
has been known. Thus did Yajfiavalkya set Janaka
beyond fear by a brief reference to scriptural evidence.
·Here, in a different connection, 1 the states of wakefulness, dream, profound sleep and transcendence have
been introduced in the words, 'Indha,' 'Has finer
food,' 'The different vital forces,' and 'This self is
That which has been described as "Not this, not this," '
Now Brahman is to be studied at length throllih those
very states of wakefulness etc. , with the help of valid
reasoning ; Janaka is to be helped to attain the
a To show the order of ,rado.t emam:ip&tioa.

Jkahman that is beyond fear ; the existence of the .aelf
:Should be established by the removal of the doubts
nised against it ; and it should be known as -beiDg
>different from the body, pure, self-effulgent, by nature
identical with constant intelligence and superlative bliss,
and beyond duality.
For this purpose the present
-section is introduced. The story is meant to indicate
the method of imparting and receiving the instruction,
and is particularly a eulogy on knowledge, as is
!luggested by the granting of the boon etc. 1
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Yajfiavalkya went to Janaka, Emperor
He thought_ he would not sa;y anything. Now Janaka and Yajfiavalkya had once
talked on the Agnihotra, and Yajfiavalkya had
Gftered h:im a boon. He had begged the liberty
of asking any questions he liked ; and Yii~fia
valkya had granted him the boon. So it was the
Emperor who first asked him.
I.

of Videha.

Yiijiiavalkya went to ]anaka, Emperor of VideluJ.
While going, he thought he would not say anything :to
·the Emperor. The object of the visit was to get more
wealth and maintain that already possessed. Yajfial Since the Emperor -chOif ,thiJ
to any other.
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preierence
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valkya, although he had resolved not to say anything,
explained whatever J anaka asked. Why did he act
contrary to his intentions? The answer to this is given
by the story here related. Sometime in the past there
had been a talk between Janaka and Yajfiavalkya on
the subject of the A.gnihot1a. On that occasion Yajnavalkya, pleased with Janaka's knowledge on the
subject, had offered him a boon. J anaka thereupon
had begged the libe1ty of asking any questions he
liked ,· and Y ajnavalkya had g1anted him the boon.
On the strength of that boon it was the Emperor
Janaka who first asked him, although Yajfiavalkya was
in no mood to explain and was silent. That Janaka
had not put his question on the previous occasion was
due to the fact that the knowledge of Brahman is
contradictory to rituals (hence the topic would be out
of place), and is independent: It is not the effect of
anything, and serves the highest end of man independently of any auxiliary factors.
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2. 'Yajiiavalkya, what serves as the light
for a man?' 1 The light of• the sun, 0 Emperor/
said Yajiiavalkya, 'it is through the light of the
sun that he sits, goes out, works and returns. •
1
Just so, Yajiiavalkya.'

Yiijnavalkya-Janaka addresses him by name to

Oftering oblations in the sacr~ fire.
'The 'of' is here appositional.

I
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draw his attention-what serues as the light for a maff,
which he uses in his everyday life? The question is
.about the ordinary man, with head, hands, etc.,
identifying himself with the body and organs. Does
he use a light extraneous to his body, which is made
up of parts, or does some light included in this aggregate of parts serve the purpose of a light for him?
This is the question.
Question : What difference does it make if he
uses a light extraneous to his body or one forming a
part of it?
Reply : Listen. If it is decided that he by his
very nature has to use a light extraneous to his body,
then with regard to the effects of a light that is invisible
we shall infer that they are also due to an extraneous
1ight. If, on the other hand, he acts through a light
.not extraneous to the body, but part and parcel of
himself, then, where the effects of a light are visible,
although the light itself is invisible, we can infer that
the light in question must be an inner one. If, how.ever, there is no restriction as to whether the light
which a person uses is within or without himself, then
there is no decision on the matter of the light. Think·
ing thus Jan~ asks Yajiiavalkya. 'What is the light
for a man?'
Obiection: Well, if Janaka is so clever at reasonin§, what is the use of his asking questions? Why
does he not decide it for himself?
Reply : True, but here the thing to be infeired,
the grounds of inference, and their various . relations
a;re so subtle that they ar~ considered a puzzle even for
number of scholars, not to speak of one. It is for

.a

tw. reason that in deciding subtle reflgiou:s mattenl
deliberation by a conference is sought. A good deM
also depends upon individual qualifications. A conference may accordingly consist of ten persons, or
three, or one. Therefore,, though the Emperor is
skilled in reasoning, yet it is quite proper for him to'
ask Yiijnavalkya, because people may have varying
capacities for understanding. Or it may be that the
Sruti itself teaches us through the garb of a story, by
setting forth a mode of reasoning in conformity with'
our ways of thinking.
Yajfiavalkya too, knowing Janaka's intention,
desired to teach him about the light of the self that is
other than the body, and took up a ground of inference
tli'at would establish this extracorporeal light. For
instance, he said, 'The light of the well-known sun,
0 Empe1o1.' How? 'It is th1ough the light of the
•un. which is outside his body and helps the function
of tlle eyes, that the ordinary man sits, goes out to the
field or forest, and going there wo1ks and 1eturns the
Vit!:y he went.' The use of many specifications is, to
indicate that the light1 is well known to be essentially
different from the body ; and the citing of many
~mal lights is to show that the ground of inference
is unfailing. 'Just so, Yiijii.avalkya.'
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3· 'When the sun has set, Yajfiavalkya,
what serves as the light for a man?' 'The moon
serves as his light. It is through the light of the
moon that he sits, goes out, works and returns.'
'Just so, Yajfiavalkya.'
Likewise, 'When the sun has set, Yajiiavalkya.
what seroes as the light for a man?' 'Ths moon s•ro~tl
as his light.'
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4· 'When the sun and the moon have both
set, Yijiiavalkya, what serves as the light for a
man ?' 'The fire serves as his light. It is
through the fire that he sits, goes out, works and
returns.' 'Just so, Yajiiavalkya. •
When the sun and the moon have both set. the fire

seroes as the light.
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· 5· 'When the sun and the moon have both
and the fire has gone out, Yajiiavalkya,
what serves as the light for a man ?' 'Speech
(sound) serves as his light. It is through the
light of speech that he sits, goes out, works and
returns. Therefore, 0 Emperor, even when
one's own hand is· not dearly visible, if a sonnd
is uttered, one manages to go there.' 'Just so,
Yajiiavalkya.'
~et,

· When the fire has gone out, speech serves as the
light. 'Speech' here means sound. .Sound, which is
thc;!·Object of hearing, stimulates the ear, its organ ; this
gives rise to discrimination in the mind ; through that
mind a man engages in an outward action. Elsewhere
it has been said, 'It is through the mind that one sees
and hears' (I. v. 3). How can speech be called a
light, for it is not known to be such? The answer is
being given: 'Therefore, 0 Emperor,' etc. Because
a man lives and moves in the world helped by the
light of speech, therefore it is a well-known fact that
speech serves as a light. How? 'Even when, as in
the rainy season, owing to the darkness created by
clouds generally blotting out all light, one's own hand
is. not clearly visible-though every activity is then
st~pped owing to the want of external light-if a sound
is uttered, as for instance a dog barks or an ass bray8,
o1fe manages to go there. That so~d :lctq as a light
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~nd

connects the ear with the mind ; thus ·speech
(sound) does the function of a light there,· With the
help of that sound serving as a light, the man actually
goes there, works at that place and returns.' The
mention Of the light of speech includes odour etc. For
when odour and the rest also help the nose and other
organs, a man is induced to act or dissuaded from it,
and so on. So they too help the body and organs.
~Just so, Yajnavalkya.'

'-lltfiii!¥1, i~E~i'!{IIECI4idfittt,
.~.sm, (11'<11'-lt qrf;Jr ~~ ~ ~·.
itit=ftql{'q \i'lOMfinifiicftfa, 81k¥1Qf!414 iPltfd~14:.'8
~ 'fiR Pt filq;inftfir II ~ II
itQilfJM

au~ea

.6. 'When the sun and the moon have both
set, the fire has gone out, and speech has
stopped, Yajfiavalkya, what serves as the light
for a man?' 'The self serves as his light. It is
through the light of the self that he sits, goes out,
~orks and returns.' 'Just so, Yajfiavalkya.'
When speech also has stopped and other external
aids too, sucli as odour, all the activities of the malt
'would stop. The idea is this:. When the eyes arid
dther organs, which are outgoing in their tendenci~,
are . helped in the waking state by lights such as. the
stin,· then a man vividly lives and moves in the world~
So ·we see that in the waking state a light extraneous
to his body, which is an aggregate of parts, serves as
the ijgbt for him. From this .we ~nclude ·tha.~. when
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all external light is blotted out in the states of dream
and profound sleep, as well as in similar circumstances
of the waking state, a light extraneous to his body
serves the purpose of a light for him. We see alsothat the purpose of a light is served in dreams, as for
instance meeting and parting from friends, going to
other places, etc.; and we awake from deep sleep with
the remembrance1 that we slept happily and knew
nothing. Therefore there exists some extraneous light.
What is that light which acts when speech has stopped?
The reply is being given: 'The self se1ves a.s his light.~
By the word 'self' is meant that light which is different
from one's body and organs, and illumines them like
the external lights such as the sun, but is itself uot
illumined by anything else. And on the principle of
the residuum it is inside the body ; for it has already
been proved that it is different from the body and
organs, and we have seen that a light which is different
from the body and organs and helps their work is
perceived by the organs such as the eye , but the light
that we are discussing (the self) is not perceived by the
eye etc., when lights such as the sun have ceased to
work. Since, however, we see that the usual effects of
a light ~ there, we conclude that 'it is th,~gh till
ll6ht of t'M s,Zf that he sits, goes out, 1/JOTks a4
Therefore We understand that this light must
be ibsi.de the body. But it is different from lights sadl
as the sun, and immaterial. That is why, unlike the
SUD etc., it is DOt perceived by the eye and so forth.

"'*'"".'
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Which shows that the Hght in question was thete.
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Objec~WR (by the materialist) :
No, for .we see
that only things of the sam~ class help each other.
You are wrong to state as a proved fact that there isan inner light different from the sun etc. Why?
Because we observe that the body and org~, whidl:
are material, are helped by lights such as the sun,
which also are material and of the same class as the
things helped. Here too we must infer !n accordance:
with observed facts. Supposing that the light that
helps the work of the body and organs is different from
them like the sun etc., still it must be inferred as being
of the same class as these, for the very reason that it
helps them, as is the case with lights such as the sun.
Your statement that because it is internal and is not
perceived, it is different (from lights such as the sun),
is falsified in the case of the eye etc.; for lights such
as the eye are not perceived and are internal, but they
are material just the same. Therefore it is only your
imagination that you have proved the light of the self
to be essentially different from the body etc.
Moreover, as the existence of the light in question
depends on that of the body and organs, it is presumed to possess the characteristics of the latter. YOUI"
mference, 1 being of the kind that is not based on a
eausal relation, is fallacious, because it is -contradicted'.;
and it is by means of such an inference that yoa
establish the light in question (the self) to be different

l

For dample, whatever reveals another thing is difier-

ent from it.

• For instance, the eye, which (according to the materialists) reveals the body, is aot different from it.
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from the body and organs, like the sun and so forth
(being different from the objects they reveal). ·Besides,
perception cannot be nullified by inference ; and we
see that this aggregate of body and organs sees, hears,
thinks and knows. If that other light helps this aggregate like the sun etc., it cannot be the self, any more
than the sun and the rest are. Rather it is the aggregate of body and organs, which directly does the functions of seeing etc., that is the self, and none else, for
inference is invalid when it contradicts perception.
Reply : If this aggregate be the self that does
the functions of seeing etc., how is it that, remaining
as it is, it sometimes performs those functions and
sometimes does not?
Objection : There is nothing wrong in it, because
it is an observed fact. You cannot challenge facts on
the ground of improbability. When you actually
observe a fire-fly to be both luminous and nonluminous, you do not have to infer some other cause
for it. If, however, you do infer it from some common
feature, you may as well· infer anything about everything, and nobody wants that. Nor must one deny
the natural property of objects, for the natural heat
of fire or the cold of water is not due to any other
cause.

Reply : ·Suppose we say it all depends on the
merits or demerits of people?
Objection : Then those merits or ·demerits themselves might habitually depend on some other cause.

Reply : What ·if they do?
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Objection : It would lead to a regressus m
infinitum, which is not desirable.
Reply: Not so, for in drea~s and remembrance
we notice only things seen before. What the advocate
of the nature theory has said about the functions of
sight etc. belonging to the body, and not to the self,
which is different from it, is wrong, for if these functions really belonged to the body, one wou'd not see
in a dream only things already seen. A blind man
dreaming sees only things that he has already seen,
and not unfamiliar forms, which one would find in
Sa.kadvipa, 1 for instance. This proves that he alone
who sees in a dream only familiar things also saw
things before, while the eyes were there-and not the
body. If the body were the seer, it would not see in
a dream only familiar sights when the eyes, the instruments of its vision, are taken out. And we know that
even blind men, who have had their eyes taken out,
say, 'To-day I saw in a dream the Himalayan peak
that I had seen before.' Therefore it is clear that it
is . not the body, but he who dreams, that also saw
things when the eyes were intact.
Similarly, in the case of remembrance, he who
remembers being also the one who saw, the two are
identical. Thus only can a person, after shutting his
eyes, remember the forms he has seen before, just as
he saw them. Therefore that which is shut is not the
seer ; but that which, when the eyes are shut, sees
forms in remembrance, must have been the seer when
·

1

Meru.

One of the diylsions of the earth situated round Mt.

the eyes were open. This$ further proved by tbe fact
that when the body is dead, no vision takes place,
although the body is intact. Jf the body itself were
the seer, even a dead body would continue to ~;ee and
do similar functions. Therefore it is clear that the real
agent of seeing etc. is not the body, but that whose
absence deprives the body of the power of vision, and
whose· presence gives it that pow.er.
OIJjw;tion : Suppose the eves and other organs
taemselws wece the agents of vision and so forth?
Reply : No : the remembrance that one ·is toudting the very thing that one has seen, wouJ.d be iniapossible if there were different agents for these two
acts.
()f,jection : Then let us sa:y, it is the mind.
Reply : No ; the mind also, being an object, like
colour etc., cannot be the agent of vision ~d &Q forth.
·Therefore we conclude that the light in question is
inside the body, and yet different from it like thP.

sun etc.
You said, 'Some light which is of the same dais
as the body ruad organs must be inferred, since the s11n
and the like are of the same class as the things .they
help.· 'fhis is wrong, for there is no hard (Uld iast
rule about this help. To explain: We see that fu:e is
·kindled with the help of straw, grass and .Qther f~el.
which are all modifications of earth. But frOQl thi;; we
,must not conclude that e.verywhere it .ill .the ,modifications of earth that help to light a fire, for we notice
~at watex:, which .belo~iJ to a dlft.-e1;1t .~ ~alps to
kindle the fire of lightning and the fire in the sto-*·
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Therefore, when something is helped by another, there
is no restriction about their being of the same class or
of different classes. Sometimes men .are helped by
men, their own species, and sometimes by animals,
plants, etc., which are of different species. Therefore
the reason you adduced for your contention, that the
body and organs are helped by lights that are of the
same class as they, like the sun etc., falls to thie
II'ound.
Further you said that the argument put forward
by us 1 does not prove the light in question to be either
internal or different from the body and organs, because
the reason stated is falsified in the case of the eye etc.
This is wrong ; all we have to do is to add to it the
'}Ualifying phrase 'except the eyes and other organs.'
Your statement that the light in question must be a
dtaracteristic of the body is also incorrect, for it
involves a contradiction with inference. The inference
was that the light must be something else than the
body and organs, like the sun etc.; and this premise
of yours contradicts that. That the existence of the
light depends on that of the body has been disproved
by the fact that the light is absent in a dead body. If
you challenge the validity of an inference of the kind
not based on a causal relation, all our activities, including eating and drinking, would be impossible,
which you certainly do not desire. We see in life that
people who have experienced that hunger and thirst,
for instance, are appeased by eating and drinking,
l Viz. that the light we are speaking of must b!l within
the body aDd yet diifeiUt from it, foe uDlilre the 11m· ~tc. it

is invisible.
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proceed to adopt these means, expecting similar
results ; all this would be impossible. As a matter of
fact, however, people who have the experience of
eating and drinking infer on the ground of similarity
.that their hunger and thirst would be appeased if they
ate and drank again, and proceed to act accordingly.
Yonr statement that this very body performs the
functions of seeing etc. has already been refuted on
the ground that in dreams and remembrance the see;r
is other than the body. This also refutes the view
that the light in question is something other tllan the
self. Your reference to the fire-fly etc. being sometimes luminous and sometimes not, is not in point, for
the appearance or disappearance of the glow is due 'to
the contraction or expansion of its wings or other parts
of its body. You said that we must admit merit and
demerit to have the nature of inevitably producing
results. If you admit this, it will go against your own
assumption. 1 By this the objection of a regressus in
infinitum is also refuted. Therefore we conclude that
there is a light which is other than the body and within
it, and it is the self.
·
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'Which is

the self ?'

'This infinite

1 That there il DO extracorporeal self acquiring iD eveiy
birth merit aud demerit which determine its future.
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entity (Puru!?a) that is identified with the intellect
and is in the midst of the organs, the (s~lf
effulgent) light within the heart (intellect).
Assuming the likeness (of the intellect), it moves
between the two worlds; it thinks, as it were,
and shakes, as it were.
Being identified with
dreams, it transcends this world-the forms of
death (ignorance etc.).'
Though the self bas been proved to be other than
the body and organs, yet, owing to a misconception
caused by the observation that things which help others
are of the same class as they, J anaka cannot decide
whether the self is just one of the organs or something different, and therefore asks: Which is the self!'
The misconception is quite natural, for the logic
involved is too subtle to grasp easily. Or, although
the self has been proved to be other than the body,
yet all the organs appear to be intelligent, since the
self is not perceived as distinct from them ; so I ask
you: Which is the self? Among the body, organs,
vital force and mind, which is the self you have spoken
of-through which light, you said, a man sits and does
other kinds of work? Or, which of these prgans is
'this self identified with the intellect' that you have
meant, for all the organs appear to be intelligent? As
when a number of Bra.hmai)as are assembled, one may
ask, 'They are all highly qualified, but which of these
is versed in all the six branches1 of the Vedas?' In the
first explanation, 'Which is the self?' is the question,
1 Phonetics,
ritual, grammar, philology, prosody and
astronomy.
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and 'This infinite entity that is identified with the
intellect,' etc., is the answer ; in the second, 'Which of
the organs is the self that is identified with the intellect?' is the question. Or the whole sentence, 'Which
is this self that is identified with the intellect and is in
the midst of the organs, the light within the heart?' is
the question. The words, 'That is identified with the
intellect,' etc. give the precise description of the self
that has been known only in a general way. But the
word 'iti' in, 'Which is the self,' ought to mark the
end of the question, without its being connected with a
remote word. Hence we conclude that the expression,
'Which is the self,' is really the question, and all the
rest of the sentence, beginning with, 'This infinite
entity that is identified with the intellect~' etc., is the
answer.
The word 'this' has been used with reference to
the self, since it is directly known to us. 'Vijiiiinamaya' means identified with the intellect : the self is
so called because of our failure to discriminate its
association with its limiting adjunct, the intellect, for
it is perceived as associated with the intellect. as the
planet Rahu 1 is with the sun and the moon. The
intellect is the instrument that helps us in everything,
like a lamp set in front amidst darkness. It has been
said, 'It is through the mind that one sees and hears'
{I. v. 3). Every object is perceived only as associated
with the light of the intellect, as objects in the dark
are lighted up by a lamp placed in front : the other
organs are but the channels for the intellect. There1

The ascending node of the moon.
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fore the self is described in terms of that, as 'identified ,
with the intellect.' Those1 who explain the word
'Vijfianamaya' as a modification of the consciousness
that is the Supreme Self, evidently go against the
import of the Srutis, since in the words 'Vijfianamaya,' 'Manomaya,' etc., the suffix 'mayat' denotes
something else than modification ; and where the meaning of a word is doubtful, it can be ascertained by a
reference to a definite use of the word elsewhere, or
from a supplementary statement ; or else on the
strength of irrefutable logic. 1 From the use of the
expression, 'Through its association with the intellect,'•
a little further on, and from the words 'within the
heart (intellect),' the word 'Vijfianamaya' ought to
mean 'identified with the intellect.'
The locative case in the term 'in the midst of the
organs' indicates that the self is different from the
organs, as 'a rock in the midst of the trees' indicates
only nearness ; for there is a doubt about the identity
or difference of the self from the organs. 'In the midst
of the organs' means 'different from the organs,' for
that which is in the midst of certain other things is of
course different from them, as 'a tree in the midst of
the rocks.' Within the heart: One may think that
the intellect, which is of the same class as the organs,
is meant, as being in the midst of the organs. This is
refuted by the phrase 'within the heart.' · 'Heart' is
The ~erence is to Bharq-prapaiica.
• If the self be a modification of the intellect, liberation
would be impossible.
• Sa.nkara here takes the Ma.dhyandina reading 'Sadh~'
instead of 'Sa hi, • as in the text he follows.
1
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' primarily the lotus-sllaped lump of flesh ; here it means
the intellect, which has its seat in the heart. The
expression therefore means 'within the intellect.' The
word 'within' indicates that the self is different from
the modifications of the intellect. The self is called
light, because it is self-effulgent, for through this light,
the self-effulgent .Atman, this aggregate of body and
organs sits, goes out and works, as if it were sentient,
as a jar placed in the sun (shines). Or as an emerald
or any other gem, dropped for testing into milk etc.,
imparts its lustre to them, so does this luminous self,
being finer than even the heart or intellect, unify and
impart its lustre to the body and organs, including the
intellect etc., although it is within the intellect ; for
these have varying degrees of fineness or grossness in
a certain order, 1 and the self is the innermost of
them all.
The intellect, being transparent and next to the
self, easily catches the reflection of the intelligence of
the self. Therefore even wise men happen to identify
themselves with it first ; next comes the Manas, which
catches the reflection of the self through the intellect ;
then the organs, through contact with the Manas; and
lastly the body, through ~e organs. Thus the self
successively illumines with its own intelligence the
entire aggregate of body and organs. It is therefore
that all people identify themselves with the body and
organs and their modifications indefinitely according to
their discrimination. The Lord also has said in the
1 From the objects to the self we have an ascetlding order
of · :6.neness, and from the self to the objects an aecending
order of grossness.
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Giti, 'As the one sun, 0 Arjuna, illumines the whole
world, so the self, the owner of the field of this body,
illumines the whole body' (G. XIII. 33) ; also, '(Know)
the light of the sun {which illumines the entire world,
to be Mine),' etc. (G. XV. r2). The Katha Upa.d
also has it, 'Eternal in the midst of transitory things,
the intelligent One among all intelligent beings'
(Ka. V. I3) ; also, 'It shining, everything else shines ;
this universe shines through Its light' (Ka. V. I5).
The Mantra also says, 'Kindled by which light, the sun
shines' (Tai. B. III. xii. g. 7). Therefore the self is
the 'light within the intellect,' 'Puru~.' i.e. infinite
entity, being all-pervading like the ether. Its self-effulgence is infinite, because it is the illuminer of
everything, but is itself not illumined by anything else.
This infinite entity of which you ask, 'Which is the
self?' is self-effulgent.
It has been said that when the external lights that
help the different organs have ceased to work, the self,
the infinite entity that is the light within the intellect, .
helps the organs through the mind. Even when the
external aids of the organs, viz. the sun and other
lights, exist, since these latter (being compounds) sub:serve the pl.l,Ipose o£ some oth~ agency, and the body
and organs, being insentient, cannot exist for themsolves, thi$ aggregate of body and organs cannot
function without the help of the self, the light that li:ves
for itself. It is always through the help of the light of
the self that all our activities take place. 'This
intellect and Ma.nas are consciousness. . . . (Qll these
are but names of Intelligence or the .Atman)' (Ai. V. a),
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says another Sruti, for every act of people is attended

with the ego, and the reason for this ego1 we have
already stated through th~ illustration of the emerald.
Though it is so, yet during the waking state that
light called the self, being beyond the organs and being
particularly mixed up in the diversity of functions of
the body and the organs, internal and external, such
as the intellect, cannot be shown extricated from them,
like a stalk of grass from its sheath ; hence, in order to
show it in the dream state. Yajiiavalkya begins:
Assuming the likeness . , , it moves between the two
wo1lds. The infinite entity that is the self-effulgent
.Atman, assuming the likeness-of what?-af the
intellect, which is the topic, and is also contiguous.
In the phrase, 'within the heart' there occurs the
word 'heart,' meaning the intellect, and it is quite
close ; therefore that is meant. And what is meant by
'likeness'? The failure to distinguish (between the
intellect and the self) as between a horse and a buffalo.
The intellect is that which is illumined, and the light of
the self is that which illumines, like light ; and it is well
known that we cannot distinguish the two. It is because
light is pure that it assumes the likeness of that which
it illumines. When it illumines something coloured, it
assumes the likeness of that colour. When, for instance. it illumines something green, blue or red, it is
coloured like them. Similarly the self, illumining the
intellect, illumines through it the entire body and
organs, as we have already stated through the illustra- ·
1 The refiection of the self in the intellect constitutes
this ego.
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tion of the emerald. Therefore through the similarity
of the intellect, the self assumes the likeness of everything. Hence it will be described later on as 'Identified
with everything' (IV. iv. 51.
Therefore it cannot be taken apart from anything
else, like a stalk of grass from its sheath, and shown
in its self-effulgent form. It is for this reason that the
whole world, to its utter delusion, superimposes all
activities peculiar to name and form on the self, and all
attributes of this self-effulgent light on name and form,
and also superimposes name and form on the light of
the self, and thinks, 'This is the self, or is not the self ;
it has such and such attributes. or has not such and
such attributes ; it is the agent, or is not the agent ; it
is pure, or impure ; it is bound. or free : it. is fixed, or
gone, or come ; it exists. or does not exist,' and so on.
Therefore 'assuming ~e likeness (of the intellect) it
moves' alternately 'between the two worlds' -this one
and the next, the one that has been attained and the
one that is to be attained-by successively discarding
the body and organs already possessed, and taking
new ones, hundreds of them, in an unbroken series.
This movement between the two worlds is merely due
to its resembling the intellect-not natural to it. That
it is attributable to its resembling the limiting adjuncts
of name and form created by a confusion, and is not
natural to it, is being stated: Because, assuming the
likeness (of the intellect), it moves alternately between
the two worlds. Thtl text goes on to show that this is
a fact of experience. It thinks, as it wue : By illumining the intellect, which does the thinking, through

its own self-effulgent light that pervades the intellect,
tlae selt asswne$ the likeness of the lattet and seems to
think, just as light (looks coloured). Hence people
mistake that the self thinks ; bu~ really it does not.
Likewise it shakes, as it were: When the intellect and
other organs as well as the Pranas move, the self, which
illumines them. becomes like them, and therefore seems
to move rapidly ; but really the light of the self bas
no motion.

How are we to know that it is owing to the
delusive likeness of the intellect that the self moves
between the two worlds and does other activities, and
not by itself? This is being answered by a statement
of reason: Being identified with dreams, etc. The
self seems to become whatever the intellect, which it
:tesembles, becomes. Therefore when the intellect turns
into a dream, i.e. takes on the modification called a
dream, the self also assumes that form ; when the
intellect wants to wake up, it too does that. Hence
the· text says: Being identified with dreams, revealing
~he mo.dification known as dreams assumed by the
wtellect, and tl!lereby resembling them, it transce•dis
6bis 'IIJorla, i.e. the body and orgalls, fun.ctioning in
tM waking state, tound which our se;cu.lar and scripacti·vities are ceu.U'ed. Be.cause the self studs
:revealing b.y its own distinct Ught the mocWication
b.own a.s drea.m.'$ assumed by the intellect, therefore it
must really be self-effulgent, pure u.d devoid of agent
8illQ action with its. fa.ctoJ;S and res.u.lts. It is only the
lilu:nesa of the inte~ct ~t gives rh\e. to. the c;lelWJioa
t),at tla,e self moves between. the ~o worlds and ~
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other such activities. The forms of death, i.e. work,
ignorance, etc. Death has no other forms of its own;
the body an~ organs are its forms. Hence the self
transcends those forms of death, on which actions and
their results depend.
Buddhist1 objection: We say there is no such
thing as the light of the self similar to the intellect and
revea,Iing it, for we experience nothing but the intellect
either through perception or through inference, just as
we do not experience a second intellect at the same
time. You say that since the light that reveals and
the jar, for instance, that is revealed are not distinguishable in spite of their difference, they resemble each
pther. We reply that in that particular case, the light
being perceived as different from the jar, there may
well be similarity between them, because they are
merely joined together, remaining all the while different.
But in this case we do not similarly experience either
through perception or through inference any other light
revealing the intellect, just as the light reveals the jar.
It is the intellect which, as the consciousness that
are four schools of Buddhism, viz. the
Sautrantika., Yogacara. and Madhyamika, all
ma.irltainirlg that the universe consists only of ideas and is
DIQIDentary--every idea lasting only for a moment and beiag
immediately replaced by another exactly like. it. The ti.rst
~WQ I!Cb.OQl!il both believe
an objective world, of course
id~ ; but where<LS the first holds that that world is cognisable
through perception, the second maintains that it can only be
inferred. The third school, also called Vijfianavadin, believes
:U\Ia.t tbere i11 no ~terna.l wor14. a.nd that the subjective world
alone is real. The last school, call~d also SiinyavidiD
(nihilist), denies both the worlds.
1

Th8fe
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reveals, assumes its own form as well as those of the
objects. Therefore neither through perception nor
through inference is it possible to establish a separate
light which reveals the intellect.
What has been said above by way of example,
viz. that there may be similarity between the light that
reveals and the jar, for instance, that is revealed,
because they are merely joined together, remaining aU
the while different, has been said only tentatively1 ; it
is not that the jar that is revealed is different from the
light that reveals it. In reality it is the self-luminous
jar that reveals itself ; for (each moment) a new jar
is produced, and it is consciousness that takes the form
of the self-luminous jar or any other object. Such
being the case, there is no instance of an external object,
for everything is mere consciousness.
Thus the Buddhists, after conceiving the intellect
as tainted by assuming a double form, the revealer and
the revealed (subject and object), desire to purify it.
Some of them, 2 for instance, maintain that consciousness is untrammelled by the dualism of subiect and
object, is pure and momentary ; others want to deny
that even. For instance, the Madhyamikas hold that
consciousness is free from the dual aspect of subject
and object, hidden and simply void, like the external
objects such as a jar.
All these assumptions are contradictory to this
Vedic path of well-being that we are discussing, since
l This is the view of the Yoglc4ra school as opposed to
that of the first two.
:a The Yoglcaras.
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they deny the light of the self as distinct from the
body and illumining the consciousness of the intellect.
Now to those who believe in an objective world we
reply: Obiects such as a jar are not self-luminous :
a jar in darkriess never reveals itself, but is noticed as
being regularly revealed by coming in contact with the
light of a lamp etc. Then we say that the jar is
in contact with light. Even though the jar and the
light are in contact, they are distinct from each other,
for we see their difference, as between a rope and
a jar, when they repeatedly come in contact and are
disioined. This distinction means that the jar is
revealed by something else ; it certainly does not
reveal itself.
Objection : But do we not see that a lamp reveals
itself? People do not use another light to see a lamp,
as ~ey do in the case of a jar etc. Therefore a lamp
reveals itself.
Reply: No, for there is no difference as regards
its being revealed by something else (the self). Although a lamp, being luminous. reveals other things,
yet it is, just like a jar etc., invariably revealed by an
intelligence other than itself. Since this is so, the
lamp cannot but be revealed by something other than
itself.
Objection : But there is a difference. A jar,
even though revealed by an intelligence, requires a light
different from itself (to manifest it), while the lamp
does not require another lamp. Therefore the lamp,
although revealed by something else. reveals itself as
well as the jar.
Reply : Not so, for there is no difference, directly
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or indirectly (between a jar and a lamp). As the jar
is revealed by an intelligence, so is equally the lamp.
Your statement that the lamp reveals both itself and
the jar is wrong. Why? Because what can its condition be when it does not reveal itself? As a matter of
fact, we notice no difference in it, either directly oz·
indirectly. A thing is said to be revealed only when
we notice some difference in it through the presence ot
absence of the revealing agent. But there can be no
question of a lamp being present before or absent from
itself ; and when no difference is caused by the presence
or absence, it is idle to say that the lamp reveals itself.
But as regards being revealed by an intelligence
the lamp is on a par with the jar etc. Therefore the
lamp is not an illustration in point to show that
consciousness (of the intellect) reveals itself ; it is
revealed by an intelligence just as much as the external
objects are. Now, if consciousness is revealed by an
intelligence, which consciousness is it? -the one that
is revealed (the consciousness of the intellect), or the
.one that reveals (i.e. the consciousness of the self)?
Since there is a doubt on the point, we should infer
on the analogy of observed facts, not contrary to tbelll.
Such being the case, just as we see that external objects
such as a lamp are revealed by something different
from the~ (the self), so al:;o should consciousxu:~
although it reveals other things like a lamp-.-.l;le
inferred, on the ground of its being revealed by an
intelligence, to be revealed not by it!iielf, but by an
intelligence different from it. And that other entity
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which reveals consciousness is the self-the
which is different from that consciousness.

intelligenc~

Objection : But that would lead to a regressus in
infinitum.
Reply : No ; it has only been stated on logical
grounds that because consciousness is an object revealed
by something, the latter must be distinct from that
consciousness. Obviously there cannot be any infallible ground for inferring that the self literally reveals
the consciousness in question, or that, as the witness,
it requires another agency to reveal it. Therefore
there is no question of a regressus in infinitum.

Objection : If consciousness is revealed by something else, some means of revelation is required, and
this would again lead to a regressus in infinitum.
Reply : No, for there is no such restriction ; it is
not a universal rule. We cannot lay down an absolute
condition that whenever something is revealed by
another, there must be some means of revelation
besides the two-that which reveals and that which is
revealed, for we observe diversity of conditions. For
instance, a jar is perceived by something different
from itself, viz. the self ; here light such as 'that of a
lamp, which is other than the perceiving subject and
the perceived object, is a means. The light of the
lamp etc. is neither a part of the jar nor of the eye.
But though the lamp, like the jar, is perceived by the·
eye, the latter does not require any external means
corresponding to the light, over and above the lamp
{which is 1:he object). H'ence we can never lay down
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the rule that wherever a thing is perceived by some-thing else, there mus~ be some means besides the two.
Therefore, if consciousness is admitted to be revealed
by a subject different from it, the charge of a
regressus in infinitum, either through the means or
through the perceiving subject (the self), is altogether
untenable. Hence it is proved that there is another
light, viz. the light of the self, which is different from
consciousness.

Objection (by the idealist): We say there is no
external object like the jar etc., or the lamp, apart
from consciousness ; and it is commonly observed that
a thing which is not perceived apart from something
else is nothing but the latter ; as for instance things
such as the jar and cloth seen in dream ~nsciousness.
Because· we do not perceive the jar, lamp and so forth
seen in a dream, apart from the dream consciousness,
we take it for granted that they are nothing but the
latter. Similarly in the waking state, the jar, lamp
and so forth. not being perceived apart from the consciousness of that state, should be taken merely as that
consciousness and nothing more. Therefore there is no
external object such as the jar or lamp, and everything is but consciousness. Hence your statement that
'Since consciousness is revealed, like the jar etc., by
something else, there is another light besides consciousness, is groundless : for everything being but consciousness, there is no illustration to support you.

Reply: No, for you admit the existence of the
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external world to a certain extent. You do not altogether deny it.
Objection: We deny it absolutely.
Reply : No. Since the words 'consciousness,'
'jar' and 'lamp' are different and have different
meanings, you cannot help admitting to a certam
extent the existence of external obiects. If you do
not admit the existence of objects different from consciousness, words such as 'consciousness,' 'jar' and
•cloth,' having the same meaning, would be synonymous. Similarly, the means being identical with the
result, your scriptures inculcating a difference between
them would be useless. and their author (Buddha)
would be charged with ignorance.
Moreover, you yourself admit that a debate
between rivals as well as its defects are different from
c:onsciousness. You certainly do not consider the
debate and its defects to be iclentical with one's consciousness, for the opponent, for instance, has to be
refuted. Nobody admits that it is either his own
consciousness or his own self that is meant to be
refuted ; were it so, all human activities would stop.
Nor do you assume that the opponent perceives himself ; rather you take it for granted that he is perceived
by others. Therefore we conclude that the whole
objective world is perceived by something other than
itself, becanse it is an object of onr perception in the
waking state, iust like other objects perceived in that
state, such as the opponent-which is an easy enough
illustration : or as one series 1 of (momentary) con1 The series called Hari, for instance, is perceived by the
aeries called Ra.ma.
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sciousness, or any smgle one 1 of them, is perceived by
another of the same kind.
Therefore not even the
idealist can deny the existence of another light different
from consciousness.
Objection: You are wrong to say that there is
an external world. since in dreams we perceive nothing
but consciousness.
Reply: No, for even from this absence of external objects we can demonstrate their difference from
consciousness. You yourself have admitted that in
dreams the consciousness of a jar or the like is real ;
but in the same breath you say that there is no jar
apart from that consciousness I The point is, whether
the jar which forms the object of that consciousness is
unreal or real, in either case you have admitted that
the consciousness of the jar is real, 2 and it cannot be
denied, for there is no reason to support the denial.
By this3 the theory of the voidness of everything is
also refuted ; as also the Mimarilsaka view that the
Self is perceived by the individual self as the '1'. 6
Your statement that every moment a different
jar in contact with light is produced, is wrong. for
even at a subsequent moment we recognise it to be
the same jar.
1 Buddha's knowledge, for instance, perceives that of aDf'
ordinary mortal.
J The reality of the consciousness presupposes the exiStence of extemal objects, which alone determine the form. Of
that consciousness.
3 The impossibility of doing away with the distinction
between knowledge and tbe object known.
' For the SIUil~ thing cannot be both subject aad object.
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Objection: The recognition may be due to similarity, as in the case of hair, nails, etc. that have been
cut and have grown anew.
Reply: No, for even in that case the momentariness is disproved. Besides, the recognition is due
merely to an identity of species. When the hair, nails,
etc. have been cnt and have grown again, there being
an identity of species as hair, nails, etc., their recognition as such due to that identity is unquestionable.
But when we see the hair, nails, etc. that have grown
again after being cut, we never have the idea that they
are, individually, those identical hairs or nails. When
after a great lapse of time we see on a person hair,
nails, etc. of the same size as before, we perceive that
the hair, nails, etc. we see at that particular moment
are like those seen on the previous occasion, but never
that they are the same ones. But in the case of a jar
etc. we perceive that they are identical. Therefore the
two cases are not parallel.
When a thing is directly recognised as identical,
it is improper to infer that it is something else, for
when an inference contradicts perception, the ground
of such inference becomes fallacious. Moreover, the
perception of similarity is impossible because of the
momentariness of knowledge (held by you). The perception of similarity takes place when one and the
same person sees two things at different times. But
·according to you the person who sees a thing does not
exist till the next moment to see another thing, for
:Consciousness, being momentary, ceases to be as soon
as it has se(!n some one thing. To e;Kplain: The
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perception of similarity takes the form of 'This is like
that.' 'That' refers to the remembrance of something seen ; 'this' to the perception of something
present. If after ~membering the past experience
denoted by 'that,' consciousness should linger till the
present moment referred to by 'this,' then the doctrine
of momentariness would be gone. If, however, the
remembrance terminates with the notion of 'that,' and
a different perception relating to the present (arises
and) dies with the notion of 'this,' then no perception
of similarity expressed by, 'This is like that,' will
result, as there will be no single consciousness perceiving more than one thing (so as to draw the comparison).
Moreover, it will be impossible to describe our experiences. Since consciousness ceases to be just after
seeing what was to be seen, we cannot use such expressions as, 'I see this,' or 'I saw that,' for the person
who has seen them will not exist till the moment of
making these utterances. Or, if he does, the doctrine
of momentariness will be contradicted. If, on the
other hand, the person who makes these utterances
and perceives the similarity is other than the one who
saw those things, then, like the remarks of a man born
blind about particular colours and his perception of
their similarity, the writing of scriptural books by the
omniscient Buddha and other such things will all
become an instance of the blind following the blind.
But this is contrary to your views. Moreover, the
charges of obtaining results of actions not done and not
obtaining those of actions already done, are quite
patent in the doctrine of momentariness.
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. Objection : It is possible to describe a past ex·
perience by means of a single chain-like perception
that takes place so as to include both the preceding
and the succeeding perception, and this also accQunts
for the comparison, 'This is like that.'
Reply : Not so, for the past and the present perceptions belong to different times. The present perception is one link of the chain and the past perception
another, and these two perceptions belong to different
times. If the chain-like perception touches the objects
of both these perceptions, then the same consciousness
extending over two moments, the doctrine of momentariness again falls to the ground. And such distin<;tions as 'mine' and 'yours' being impossible, 1 all our
dealings in the world will come to naught.
Moreover, since you hold everything to be but
consciousness perceptible only to itself, and at the
same time say that consciousness is by nature but the
reflection of pellucid knowledge, and since there is no
other witness to it, it is impossible to regard it as
various such as transitory, painful, void and unreal.
Nor can consciousness be treated as having many
contradictory parts, like a pomegranate etc., for
according to you it is of the nature of pellucid
knowledge. Moreover, if the transitoriness, painfulness, etc. are parts of consciousness, the very fact that
they are perceived will throw them into the category
of objects, different from the subject. If, on the other
hand, consciousness is essentially transitory, painful
l Since there 1s only one consciousness, and that alsb
momentary.
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and so on, then it is impossible to conceive· that it will
become pure by getting rid of those characteristics;
for a thing becomes pure by getting rid of the im~
purities that are connected with it, as in the case of a
mirror etc., but it can never divest itself of its natural
property. Fire, for instance, is never seen to part
with its natural light or heat. Although the redness
and other qualities of a flower are seen to be removed
by the addition of other substances, yet even there
we infer that those features were the result of previous
combinations, for we observe that by subjecting the
seeds to a particular process, a different quality is
imparted to flowers, fruits, etc. Hence consciousness
cannot be conceived to be purified.
·
Besides you conceive consciousness to be impure
when it appears in the dual character of subject and
object. That too is impossible, since it does not come
in contact with anything else. A thing cannot surely
come in contact with something that does not exist ;
and when there is no contact with anyth.ing else, the
properties that are observed in a thing belong naturally
to it, and cannot be separated from it, as the heat of
fire, or the light of the sun. Therefore we conclude
that your assumption that consciousness becomes impure by coming temporarily in contact with something
else, and is again free from this impurity, is merely
an instance of the blind following the blind, and is
unsupported by any evidence.
Lastly, the ;Buddhistic assumption _that the extinction of ·that consciousness is the highest end of
human life, is untenable, for there is no recipient 6f
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results. For a person who has got a thorn stuck into
him, the relief of the pain caused by it is the result
(he seeks); but if he dies, we do not find any recipien~
of the resulting cessation of pain. Similarly if consciousness is altogether extinct and there is nobody to
reap that benefit, to talk of it as the highest end of
human life is meaningless. If that very entity or self,
designated by the word 'person'-COnsciousness,
according to you-whose well-being is meant, is
extinct, for whose sake will the highest e~d be? But
those who (with ns) believe in a self different from
consciousness and witnessing many objects, will find
it easy to explain all phenomena such as the remembrance of things previously seen and the contact and
cessation of pain-the impurity, for instance, being
ascribed to contact with extraneous things, and the
purification to dissociation from them. As for the
view of the nihilist, since it is contradicted by all the
evidences of knowledge, no attempt is being made to
refute it.
I
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8. That man, 1 when he is born, or attains
-a body, is connected with evils (the body and
:organs) ; and when he dies, or leaves the body,
·he discan.ls those evils.
1 The individual self.
...~aph~,
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Just as in this world a man, in the same body,
is identified with dreams and in that state lives in the
light tha~ is his own self, transcending the body and
organs, so is that man who is being discussed, when
he is bo1n, connected with evils, i.e. v.ith their inseparable concomitants or effects, the body and organs,
which are the support of merit and demerit. How is
he born? When he attains a body, with the organs
and all, i.e. identifies himself with ~t. When that
very person dies,· 01 leaves the body, to take another
body in turn, he disca1ds those ·evils, i.e. the body
and organs, which are but forms of evil and have
fastened themselves on him. The phrase 'leaves the
body' is an explanation of 'dies.' Just as in his
present body he, resembling the intellect, continuously
moves between the waking and dream states by alternately taking and giving up the body and organs,
which are but forms of evil. so does he continuously
move between this and the next world by alternately
taking and giving up the body and organs, by way
of birth and death, until he attains liberation. Therefore· it is proved from· 'this conjunction and disjunction
that th~ .ligpt 9~ tJte .self about which we hav(;l, been
talking is distinct from these evils. the body and
organs.
· · ··
It may be contended that there are not those. two
wo:dds between which the man can move alternately
through birth and death as betweeJ!l the 'waking and
dream states. The latter of course are matters of
experience, but the two worlds are not known through
any means of knowledge. Therefore these waking and
dream states themselvf!s must be the two worlds. 'in
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question. This is being answered by the following
text:

~'"~~i~~~=-~·
q(JI'h'NPi • • ~ ~ ~~ ; afQpe~

~tit i88'":'a ~ ~'ltit ~-~. q'(i5~r.i :ar •
8N WISE~~ tfUitEfi~t~ ~ aMifiJIJII!ifl~·
W:U•QIQM

~fat ~~

;

~ qsr ~Q'fcr,

~ m~ ~i{m Jlt'!tn"Nr..:tPt ~~ ~, ~

fin:riq,

~-r ~, ~-r ~fa~ ~fqfcr;

a1m

~Ill: ~~ ~~qfa II ~ II
g. That man has only two abodes, this and
the next world. The dream state, which is the
third. is at the junction (of the two). Staying
at that junction he surveys the two abodes, this
and the next world.
Whatever outfit he may
have for the next world, providing himself with
that he sees both evils (~nfferings) and joys.
When he dreams, he takes away a little of (the
impressions of) this all-embracing world (the
waking state), himself puts the body aside and
himself creates (a dream body in its place),
revealing his own lustre by his own light-and
ch"eams. In this state the man himself beco~es
the light.
That man has only two abodes, no third or fourth.
Which are they? This and the next wot'ld. The
present life, consisting of the body, organs, objects
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.and their impressions, which we now perceive, andthe future life to be experienced after we have given
up the body and the rest.
Objection : Is not the dream state also the next
w.orld? In that case the assertion about 'only ~wo
a~des' is wrong.
Reply : No, the dream state, whick is the third,
is at the junction of this and the next world ; ~e~ce
the definite pronouncement about two abodes. The
junction of ~wo villages does not certainly count as a
third village. How do we know about the exi~tence
of the next world, in relation to which the dream state
may be at the junction? Because staying at that
junction he surveys the two abodes. Which are the
two? This and the next world. Therefore, over and
above the waking and dream states, there are the two
worlds between which the man (the nidividual self),
resembling the intellect. moves, in an unbroken series
of births and deaths.
How does he, staying in ~he dream state, survey
the two worlds, what help does he take, and what
process does he follow? This is being answered :
Listen how he surveys them. Whatever outfit'.Akrama' is that by means of which one proceeds, i.e.
support or outfit-the man may have for the attainment of the next world, i.e. whatever knowledge,
work and previous experience he may have for this
end, providing himself with that-just ready to take
him to the next world, like a seed about to sprout·li'e sees both evils and joys. The plural is due to the
varied results of virtue and vice, meaning both kindS.
·'Evils' refer to their results, or sufferings, for they
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themselves cannot be direetly expcrien~d ; . th~, joys
are the results of virtue. He feels both sufferin~ .!Mld
joys consisting of the impressions of experien<:es ,of
previous lives ; while those glimpses of the results of
merits· and· demerits that are to come in his future life.
he experiences through the urge of those merits and
demerits, or through the grace of the gods. How .ar~
we to know that in dreams one experiences the suffer.ings and joys that are to come in the next life? The
answer is : Because one dreams many things that are
never to be experienced in this life. Moreover,. a.
dream is not an entirely new experience, for most
often it is the memory of past experiences. Hence
we conclude that the two worlds exist apart from the
waking and dream states.
An objection is raised: It has been said that in
the absence of the external lights such as the sun, .th~
man identified with the body and organs lives
moves in the world with the help of the light of the
self, which is different from the body and organs.
But we say that there is never an. absence of lights
such as the sun to make it possible for one to perceive
this self-effulgent light as isolated from the body and
organs, because we perceive these as always in contact
with those external lights. Therefore the self as an
absolute, isolated light is almost or wholly a nonentity.
If, however, it is ever perceived as an absolute,
isolated light free from the contact of the elements and
~heir derivatives, external and internal, .th~n· ~l 1 Y,O"lf
statements will be correct. This. is being ans~eredn~~
.follows:

and
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When he, the self that is being discussed, dreams
freely. what is his outfit then, and in what way does
he dream, or attain the junction between this world
and the next? The answer is being given: He takes
away a little of this all-embracing world, or the world
we experience in the waking state. 'All-embracing'
(Sarvavat 1 ) : Lit. protecting or taking care of everything ; it refers to the body and organs in contact with
sense-objects and their reactions. Their all-embracing
character has been explained in the section dealing
with the three kinds of food in the passage beginning
with, 'Now this self,' etc. (I. iv. 16). Or the word
may mean, possessing all the elements and their derivatives, which 2 serve to attach him to the world ; in
other words, the waking state.-'Sarvii.vat' is the same
as 'Sarvavat. '-He detaches a portion of these, i.e.
is tinged by the impressions of the present life. Himself puts the body aside, lit. kills it, i.e. makes it inert
or unconscious. In the waking state the sun and other
deities help the eyes etc. so that the body may
function, and the body functions because the self
experiences the results of its merits and demerits. The
cessatton of the experience of those results in this body
is due to the exhaustion of the work done by the self ;
hence the self is described as killing the body. And
himself creates a dream body composed of past iJ;Dpressions, like one created by magic. This creatic;m
1 Two derivations are given.
In the first 'Sarva' t~l)
is joined to the "erb 'Ava.' to protect; in the second it
takes the suffix 'vat,' denoting possession.
·
:a In their threefold division. perta~ng to the body 'etc.
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too is the consequence of his past work ; hence it is
spoken of as being created by him. Revealing his
own lustre, consisting in the perception of sense-objects,
the mind itself being modified in the form of diverse
impressions of the latter. It is these modifications that
then take the place of objects, and are spoken of as
being themselves of the nature of lustre in that state.
With this his own lustre as object, and revealing it
(the mass of impressions of sense-objects) by his own
light, i.e. as the detached subject or witness possessing
constant vision, he dreams. Being in this state is called
dreaming. In this state, at this time, the man, or self,
himself becomes the detached light, free from the
contact of the elements and their derivatives, external
and internal.

Objection: It is stated that the self then has
glimpses of the impressions of the waking state. If so,
how can it be said that 'in that state the man himself
becomes the light' ?
Reply : There is nothing wrong in it, because the
glimpses are but objects (not the subject). In that
way alone can the man be shown to be himSelf the
light then, and not otherwise, when there is no object
to be revealed as iri profound sleep. · When, however,
that lustre consisting of the impressions of the waking
state is perceived as an object, then, like ·a sword
drawn from its sheath, the light of the self, the eternal
witness, unrelated to anything and distinct from the
body and the organs such as the eye, is realised as
it is, ·revealing everything. Therefore it is proved.
that 'in that state the man himself becomes the light.'
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Objection : How can the man himself be the
light in dreams. when we come across at that time all
the phenomena of the waking state dependent on the
relation between the subject and object, and the lights
such as the sun are seen to help the eye and other
organs just the same as in the waking state? In the
face of these how can the assertion be made that 'in
that state the man himself becomes the light' ?
Reply : Because the phenomena of dreams are
different. In the waking state the light of the self is
mixed up with the functions of the organs, intellect,
Manas, (external) lights. etc. But in dreams, since
the organs do not act and the lights such as the sun
that help them are absent, the self becomes distinct
and isolated. Hence the dream state is different.
Objection : The sense-objects are perceived in
dreams just the same as in the waking state. How
then do you adduce their difference on the ground that
the organs do not function then?
Reply : Liste11-
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ro. There are no chariots, nor animals to be
yoked to them, nor roads there, but he creat~
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the chariots, animals and roads. There are no
pleasures, joys, or delights there, but he creates
the pleasures, joys and delights. There are no
pools, tanks, or rivers there, but he creates the
pools, tanks and rivers. For he is the agent.
There are no objects such as chariots there, in
dreams. Nor are there animals to be yoked to them,
such as horses ; nor roads for the chariots. But he
himself creates the chariots, animals and roads. But
how does he create them, since there are no trees etc.,
which are the means of the chariots and so forth?
The r:eply is being given: It has been said (par. 9),
'He takes away a little of this all-embracing world,
himself puts the body aside, and himself creates.' The
modifications of the mind are a little of this world, i.e.
are its impressions ; the former, detaching the latterin other words, being transformed into the impressions
of chariots etc.--and being stimulated by the individual's previous work, which is the cause of their perception, appear as the sense-objects ; this is expressed
by the words 'and ·himself creates,' and also by the
clause, 'He creates the chariots,' etc. Really there
are neither activities of the organs nor lights such as
the sun that help them, nor objects such as the chariots
to be illumined by them, but only their impressions
are visible, having no existence apart from the palpable modifications of the mind that are stimulated by
!the individual's previous work, which is the cause 6f
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the perception of those impressions. ' The light with
constant vision that witnesses them, the light of the
self, is perfectly isolated in this state, like a sword
separated from its sheath.
Likewise there are no pleasures, kinds of happiness, joys such as those caused by the birth of !l son
·etc., or delights, which are those very joys magnified,
but he creates the pleasures, etc. Likewise there are
no pools, tanks or rivers there, bZf.t he creates the pools
etc. in the form of impressions only. For he is the
agent. We have already said that his agency consists
in merely being the cause of the work that generates
the modifications of the mind representing those impressions. Direct activity is then out of the question,
for there are no means. Activity is impossible. without its factors. In dreams there cannot be any factors
·Of an action such as hands and feet. But in the
waking state, when they are present, the body and
organs, illumined by the light of the self, perform
work that (later on) produce the modifications of the
mind representing the impressions of the chariot etc.
Hence it is said, 'For he is the agent.' This has been
stated in the passage, 'It is through the light of the
self that he sits, goes out, works and returns' (IV.
iii. 6). There too, strictly speaking, the light of the
self has no direct agency, except that it is the illuminer
of everything. The light of the self, which is Pure
Intelligence, illumines the body and organs· through
the mind, and they perform their functions being
illumined by it ; hence in the passage quoted the
agency of the self is merely figurative. What bas
been stated in the passage, 'It thinks, as it were; and
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shakes, as it were' (IV. iii. 7), is here repeated in the
clause, 'For he is the agent,' in order to furnish a
reason. 1
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II. Regarding this there are the following
verses:
'The radiant infinite being (Puru!?a) who
moves alone puts the body aside in the dream
state, and himself awake and taking the shi~ing
functions of the organs with him, watches those
that are asleep. Again he comes to the waking
state.

Regarding this subject that has just been treated
of, there are the following verses or Mantras :
The t'adiant-lit. golden ; the light that is Pure
Intelligence-infinite being who ·moves alone through
the waking and dream states, this world and the next,
and so on, puts the body aside, makes it inert, in the
dt'eam state, and himself awake, being possessed of th~
~onstant power of vision etc., and taking the shining
-lit. pure-functions of the ot'gans with him, watches

l

For the creation. of chariots ete. ~ in .·dreams.

:uibse that are asleep. all external and internal thir.gs
that 'are :centred in the 'modifications of the mind and
appear as impressions-things that have ceasea to be
in their own forms. In other w~rds, he reveals. them
through his own constant vision. · A'gain he> comes to
the waking state, to work.
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:J2.. 'The radiant infinite being who is
t¢morlal and moves alone preserves the unclean
p~st (of a body) with the help of the vital force,
_a:pd roams out of the nest. Himself immortal,
pe. goes wherever he likes.
Likewise he preserves the unclean-lit. worthless
!"'-"'est, the body, extremely loathsome as consisting of

many filthy things, with the help of the vital force that
has a fivefold function-otherwise it would be taken
:for
dead-but he ·himself roams out of that nest.
I
Though he dreams staying in the body, yet, having
no connection with it like the ether in the body, he is
said to be roaming out. Himself .immortal, he goes
'fl'hue-per he likes : For whatever objects his desire is
rp.use~. ~e attains them in the form of impressions ..
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IJ. 'In the dream world, the shining one,
attaining higher and lower states, puts forth
He seems to be enjoying
innumerable forms.
himself in the company of women, or laughing,
or even seeing frightful things.
Further, in the dream world, the shining one,
•
attaining higher and lower states, as gods and animals,
for instance, puts forth innumerable forms, as impressions. He seems to be enjoying himself in the com#Jany of women, or laughing with friends, or even
seeing frightful thi"gs, such as lions and tigers.
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14. 'Everybody sees his sport, but nobody
They say, 'Do not wake him up
sees him.'
suddenly.' If he does not fmd the right organ,
the body becomes difficult to doctor. Others,
however, say that the dream state of a man is
nothing but the waking state, because he sees in
dreams only fuose things th~t he sees in the
4I
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waking state.
(This is wrong.) 'In the dream
state the man himself becomes the light. 'I give
you a thousand (cows), sir. Please instruct me
further about liberation.'
Everybody s'ees his sport, consisting of the impressions of villages, cities, women, eatables, etc .•
conjured by the self, but nobody sees him. What a
pity that although the self is totally distinct from the
body and organs and is present before 'their very eyes,
people are yet unfortunaFe enough not to see it, notwithstanding its capacity of being seen ! This is how
the Sruti is sympathising with mankind. The idea is
that in dreams the self becomes altogether distinct and
is itself the light.
They say, 'Do not wake him up suddenly.' There
is also a popular belief that proves the self to be
distinct from the body and organs in dreams. What
is that? Physicians and others say, 'Do not wake up
a sleeping man suddenly or violently.' They say so
only because they see that (in dreams) the self goes
out of the body of the waking state through the gates
of the organs and remains isolated outside. They also
see the possibility of harm in this, viz. that if the self
Is violently roused, it may not find those gates of the
organs. This is expressed as follows: If he does not
find the right organ, the body becomes difficult to
doctor. The self may not get back to those gates of
the organs through which it went out, taking the shining functions of the latter, or it may misplace these
functions. In that case defects such as blindness and
deafness may result, and the body may find it difficult
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to treat them. Therefore from the above popular
notion also we can understand the self-luminosity of
the .Atman in dreams.
Being identified with dreams, the self transcends
the forms of death ; therefore in dreams it is itself the
iight. Others, however, say that the dream state of
a man is nothing but the waking state-that the dream
state, which is the junction between this world and
the next. is not a state distinct from either of them,
but identical with this world, i.e. the waking state.
Supposing this is so, what follows from this? Listen.
If the dream state is nothing but the waking state, the
self is not dissociated from the body and organs, but
rather mixed up with them ; hence the self is not itself
the light. So in order to refute the self-luminosity of
the .Atman. these people say that the dream state is
identical with the waking state. And they state their
reason for taking it as the waking state : Because a
man sees in dreams only those things, elephants etc.,
that he sees in the waking state. All this is wrong,
because then the organs are at rest. One dreams only
when the organs have ceased to function. Therefore
no other light (than the self) can exist in that state.
This has been expressed by the words. 'There are no
chariots, nor animals,' etc. (IV. iii. Io). Therefore in
the dream state the ma~ himself undoubtedly becomes
the liKht.
By the illustration of dreams it has bean proved
that there is the self-luminous .Atman, and that it
transcends the forms of death. Since it alternately
moves between this world and the next, and so on,
it is distinct from them. Likewise it is distinct from
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the nests of the waking and dream states. And
Yajfiavalkya has proved that since it moves alternately
from one to the other, it is eternal. Hence, to requite
the knowledge received, Janaka offers a thousand
cows. 'Because you have thus instructed me, I give
you a thousand cows, si1. You have permitted me
to ask any question I like, and I want to ask about
liberation. What you have told me about the self is
helpful for that ; as subserving that end, however, it
is only a part of what I want. Hence I request you
to inst1uct me ju1the1 about libe1ation, so that I may
hear the decision about the whole of my desired question, and through your grace be altogether free trom
this relative existence.' The gift of a thousand cows
is for the solution of a part of the meaning of the term
'liberation.'
What was stated at the beginning of this section,
viz. 'It is through the light of the self that he sits.'
etc. (IV. iii. 6), has been proved in the dream state
by a reference to the experiences of that state in the
passage, 'In this state the man (self) himself becomes
the light' (IV. iii. g). But regarding the statement,
'Being identified with dreams, it transcends this world
-the forms of death (ignorance etc.)' (IV. iii. 7}, it is
contended that the self transcends merely the forms
of death, not death itself. We see it plainly in dreams
that although the self is separated from the body and
organs, it expt~Hences joy, fear, etc.; therefore it
certainly does not transcend death, for we see the
effects of death (i.e. work) such as joy and fear at the
time. If it is naturally hanclicapped by death, then.
it cannot attain liberation, for nobody can part with .
J
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his nature. If, however, death is not the nature of
the self, then liberation from it will be possible. In
order to show that death is not the natural characteristic of the self, Yajiiavalkya, already prompted by
Janaka with the words, 'Please instruct me further
about liberation' (IV. iii. r4), sets himself to this
task:
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15. After enjoying himself and roaming, and
merely seeing (the results of) good and evil (in
dreams), he (stays) in a state of profound sleep,
and comes back in the inverse order to his former
condition, the dream state. He is untouched by
whatever he sees in that state, for this infinite
being is unattached. 'It is just so, Yajiiavalkya. I give you a thousand (cows), sir.
Please iftstruct me further about liberation
itself.'
He, the self-luminous being who is under consideration, and who has been pointed out in the dream
state, (stays) in a state of p,.ofound sleep, 'Samprasida'
-the state of highest serenity. In the waking state
a man gets impurities due to, the commingling of in-
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numerable activities of the body and organs ; he gets
a little joy by discarding them in dreams ; but in profound sleep he gets the highest serenity ; hence this
state is called 'Samprasada.' The self in a state of
profound sleep will be later on described as, 'For heis then beyond all the woes of his heart' (IV. iii. 22),
and 'Pure like water, one, and the witness' (IV. iii.
32). He stays in a state of profound sleep, having
gradually attained the higliest serenity. How does he
attain it? After enjoying himself-just before passing
into the state of profound sleep-in the dream state
itself, by having a sight etc. of his friends and relatives,
and roaming, sporting in various ways, i.e. experiencing the fatigue due to it, and merely seeing, not
doing, good and evil, i.e. their results (pleasure and
pain). We have already said (p. 633) that good and
evil cannot be directly visualised. Hence he is not
fettered by them. Only one who does good and evil
is so fettered ; one certainly cannot come under their
binding influence by merely seeing them. Therefore,
being identified with dreams, the self transcends death
also, not merely its forms. Hence death cannot beurged to be its nature. Were it so, the self would be
doing things in dreams ; but it does not. If activity
be the .nature of the self, it will never attain Jiberation ;
but it is not, for it is absent in dreams. Hence the·
self can get rid of death in the form of good and evil.
Objection : But is not activity its nature in the·
waking state ?
Reply : No, that is due to its limiting adjuncts,
the intellect etc. This has been proved on the ground4
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of apparent activity from the text, 'It thinks, as it
.were, and shakes. as it were' (IV. iii. 7). Therefore,
since the self wholly transcends the forms of death in
dreams, death can never be urged to be natural to it,
nor is liberation an impossibility. 'Roaming' in that
state, i.e. experiencing the resulting fatigue, and after·wards experiencing the state of profound sleep, he
comes back in the inverse order of that by which he
went. i.e. retracing his steps, to his former condition,
viz. the dream state. It was out of this that he
passed into the st~te of profound sleep, and now he
returns to it.
It may be asked. how is one to know that a man
does not do good and evil in dreams, but merely sees
their results? Rather the presumption is that as he
does good and evil in the waking state, so he does
them in the dream state also, for the experience is the
same in both cases. This is being answered: He, the
self, is untouched by whatever results of good and evil
he sees in that dream state. If he actually did anything in dreams, he would be bound by it ; and it
would pursue him even after he woke up. But it is
not known in everyday life that he is pursued by deeds
done in dreams. Nobody considers himself a sinner
oil account of sins committed in dreams ; nor do people
who have heard of them condemn or shun him. Therefore he is certinly untouched by them. Hence he
only appears to be doing things in dreams, but actually
there is no activity. The verse has been quoted: 'He
seems to be enjoying himself in the company of
;women' (IV. iii. 13). And those who describe their
dream experiences use the words 'as if' in this connec-
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tion, as. for instance, 'I saw to-day as if a herd ot
elephants was running.' Therefore the self has no
activity (in dreams).
How is it that it has no activity? (This is being
explained:) We see that an action is caused by the
contact of the body and organs, which have form,
with something else that has form. We never see a
formless thing being active ; and the self is formless,
hence it is unattached. And because this self is unattached, it is untouched by what it sees in dreams.
Therefore we cannt>t by any means attribute activity
to it, since activity proceeds from the contact of the
body and organs, and that contact is non-existent for
the self, for this infinite being (self) is unattacherl.
Therefore it is immortal. 'It is just so, Yajnavalkya.
I give you a thousand (cows), sir, for 'you ha"Ve fully
shown that the self is free from action-which is a
part of the meaning of the term ''liberation.'' Please
instruct me further about liberation itself.'
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I6. After enjoying himself and roaming in
the dream state, and merely seeing (the results
of) good and evil, he comes back in the inverse
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order to his former condition, the waking state.
He is untouched by whatever he sees in that
state, for this infinite being is unattached. 'It
is just so, Yajfi.avalkya. I give you a thousand
(cows), sir. Please instruct me further about
liberation itself.'
Objection: In the preceding paragraph the nonattachment of the self has been stated as the cause of
its inactivity in the passage, 'For this infinite being
is unattached.' It has also been stated before that
under the sway of past work 'he goes wherever he
likes' (IV. iii. 12). Now desire is an attachment ;
hence the reason adduced-'For this infinite being is
unattached' -is fallacious.
Reply : It is not. How? This is how the self
is unattached: On his return from the state of profound sleep, after enjoying himself and roaming in the
dream state, and merely seeing (the results of) good
and evil, he comes back in the inverse order to his
forme1' condition-all this is to be explained as before
-the waking state ; therefore this infinite being (self) is
unattached. If he were attached, or smitten by desire,
in the dream state, he would, on his return to the
waking state, be affected by the evils due to that
attachment.
Just as, being unattached in the dream state, he
is not affected,. on his return to the waking state, by
the evils due to attachment in the dream state, so he
is not affected by· them in the waking state either.
This is expressed by the following text :
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17. After enjoying himself and roaming in
the waking state, and merely seeing (the results
of) good and evil, he comes back in the inverse
order to his former condition, the dream state (or
that of profound sleep).
After enjoying himself and roaming in the waking'
state, etc.-to be explained as before. 'He is untouched by whatever he sees in that-waking-State ..
for this infinite being is unattached.' 1
Objection : How is the assertion made about his
'merely seeing'? As a matter of fact, he does good
and evil in the waking state, and sees their resulb.
too.
Reply : Not so, for his agency is attributable to
his merely revealing the differen,t factors of an action.
Such texts as, 'It is through the light of the self that
he sits,' etc. (IV. iii. 6), show that the body and
organs work, being revealed by the light of the self.
For this reason agency is figuratively attributed to the·
self, which naturally has none. So it has been said,
'It thinks, as it were, and shakes, as it were'
(IV. iii. 7). The agency is simply due to its limiting
~djuncts,

the intellect etc., and is not natural to it.

Here, however, the self is described from the stand~·
~'-.'\.\.\ ~\. "t~~\\.'1..-.y \."1.\.ne~"'.\.nen.\\-y oi \he \iminng adjuncts:
1

Salikara supplies this from the preceding paragraphs ..
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'Merely seeing (the results of) good and evil,' not
actually doing them. Hence there is no fear of contradiction between this and the previous text, because
the self, freed from its limiting adjuncts, really neither
does anything nor is affected by the results of any
action. As the Lord has said, 'The immutable
Supreme Self, 0 Arjuna, being without beginning and,
without attributes, neither does anything nor is affected
by its results although It is in the body' (G. XIII.
31). And the gift of a thousand cows is made because·
Yajiiavalkya has shown the self to be free from desire.
Similarly this and the preceding paragraph prove the
non-attachment of the self. Because, passing into the
dream state and that of profound sleep, it is not
affected by what it did in the waking state-for we
do not then find actions such as theft-therefore in all
the three states the self is naturally unattached. Hence
it is immortal, or distinct from the attributes of the·
three states.
He comes back to his former condition, the state
of profound sleep (Svapnanta). Since the dream state,

with its function of seeing visions, has already been
mentioned by the word 'Svapna,' the addition of the
word 'Anta' (end) will be appropriate if we take the
word 'Svapnanta' in the sense of dreamless sleep,
which state will also be referred to in the passage,
'He runs for this state' (IV: iii. 19). If, however, it
is argued by a reference to the following passages, 1
·After enjoying himself and roaming in the dream state'
1 Where the word 'Anta' occurs thrice, meaning not end.
but state.
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(IV. iii. 34), and 'Moves to both these states, the dream
and waking states' (IV. iii. I8), that here also the word
'Svapnanta' means the dream state, with its function
of seeing visions, there is nothing wrong in that interpretation too, tor non-attachment of the self, which is
sought to be established, certainly is established
thereby. Therefore, on returning to the dream state
'after enjoying himself and roaming in the waking state,
and merely seeing (the results of) good and evil,' he
is not pursued by the evils of the waking state.
Thus the idea that has been established by the
last three paragraphs is that this self is itself the light
and distinct from the body and organs and their
stimulating causes, desire and work, on account of its
non-attachment-'For this infinite being is unattached.' How do we know that the self is unattached?
Because it moves by turn from the waking to the
dream state, from this to the state of profound sleep,
trom that again to the dream state, theil to the waking
state, from that again to the dream state, and so on,
which proves that it is distinct from the three states.
This idea ha.<; also been pre11iously introduced in the
passage, 'Being identified with dreams, it transcends
this world-the forms of death' (IV. iii. 7). Having
treated this at length, the Sruti now proceeds to give
an illustration. which is the only thing that remains.
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18. As a great fish swims alternately to both
the banks (of a river), eastern and western, so
does this infinite being move to both these states.
the dream and waking states.
In support of the idea set forth above. the followIng illustration is being given : As in the world a greal
fish that moves freely, never being swayed by the
river-currents, but rather stemming them, swims alternately to both the banks of a river, eastern and
wes~ern. and while swimming between them, is not
overpowered by the interv:ening current of water, so
does this infinite being move to both these stateswhich are they?-the dream and waking states. The
point of the illustration is that the body and organs,
which are forms of death, together with their stimulating causes, desire and work, are the attributes of the
non-self, and that the self is distinct from them. All
this has already been exhaustively explained.
In the preceding paragraphs the self-luminous
Atman, which is different from the body and organs,
has been stated to be distinct from desire and work.
for it moves alternately to the three states. These
relative attributes do not belong to it per se ; its
relative existence is only due to its limiting adjuncts,
and is superimposed by ignorance ; this ha.c; been
stated to be the gist of the whole passage. There.
however, the three states of waking, dream and profound sleep have been described separately-not
shown together as a group. For instance. it has been
shown that in the waking state the self appears,
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through ignorance, as connected with attachment,
-death (work), and the body and organs ; in the dream
·state it is perceived as connected with desire, but free
from the forms of death ; and in the state of profound
·sleep it is perfectly serene and unattached, this nonattachment being the additional feature. If we consider all these passages together, the resulting sense is
that the self is by nature eternal, free, enlightened and
pure. This comprehensive view has not yet been
shown ; hence the next paragraph. It will be stated
later on that the self becomes such only in the state
'Of profound sleep : 'That is his form-beyond aesires,
free from evils, and fearless' (IV. iii. 2I). As it is
·such, i.e. unique, the self desires to enter this state.
How is that? The next paragraph will explain it.
As the meaning becomes clear through an illustration,
.<>ne is being put forward.
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I g. As a hawk or a falcon flying in the sky
becomes tired, and stretching its wings, is bound
for its nest, so does this infinite being run for
this state, where falling asleep he craves no
desires and sees no dreams.

As a hawk or a falcon (Supar.l).a), ~ swifter kind
-of hawk, ffying or roaming in the external sky be-
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comes tired, exhausted with undertaking different
flights, and stretching its wings, is bound for, directs
itself towards, its nest-lit. where it has a perfect rest
-so does this infinite being run for this state, where
falling asleep he craves no desires and sees no dreams.
This last clause describes what is denoted by the word
'state.' The words 'craves no desires' shut out all
desires of the dream and waking states without reservation, the negative particle having that all-inclusive
force. Similarly with 'and sees no dreams.' The
experiences of the waking state also are considered by
the Sruti to be but dreams ; hence it says, 'And sees
no dreams.' Another Sruti passage bears this out:
'He has three abodes, three dream states' (Ai. III. I2).
As the bird in the illustration goes to its nest to remove
the fatigue due to flight, so the Jiva (self), connected
with the results of action done by the contact of the
body and organs in the waking and dream states, is
fatigued, as the bird with its flight, and in order to
remove that fatigue enters his own nest or abode, that
is, his own self, distinct from all relative attributes and
devoid of all exertion caused by action with its factors
and results.

It may be questioned: If this freedom from all
relative attributes is the nature of the Jiva, and his
relative existence is due to other things, viz. the
limiting adjuncts, and if it is ignorance that causes
this relative existence through those extraneous limiting adjuncts, is that ignorance natural to him, or is it
adventitious, like desire, work, etc? If it is the latter,
then liberation is possible. But what are the pz:oofs
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of its being adventitious, and why should ignorance
not be the natural characteristic of the self? Hence,
in order to determine the nature of ignorance, which
is the root of all evil, ~he next paragraph is introduced.
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20. In him are those nerves called Hita,
which are as fine as a hair split into a thousand
parts, and filled with white, blue, brown, green
and red (serums). (They are the seat of the
subtle body, in which impressions are stored.)
Now when (he feels) as if he were being killed
or overpowered, or being pursued by an elephant, or falling into a pit, (in short) conjures at
the time through ignorance whatever terrible
things he has experienced in the waking state,
(that is the dream state).
And when (he
becomes) a god, as it were, or a king, as it were,
or thinks, 'This (universe) is myself, who am
all,' that is his highest state.

In him, in this man with a head, hands, etc., are
those nerves called Hitii, 1 which are as fine as a hair
split into a thousand parts, and they are fiZZed with
1

Refened to in II. i. 19 and IV. ii. 3·
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'11)/tite, blue, brown, green and red serums. Many and
various are the colours of the serums, owing to the
intetrnixture, in various proportions, of nerve matter,
bile and phlegm. The subtle body with its seventeen
constituents1 has its seat in these nerves, which have
~e fineness of the thousandth part of the tip of a hair,
are fi1led with serums, white and so on, and spread
aU over the body.
All impressions due to the experience of high and
low attributes of the relative universe are centred in
this. This subtle body, in which the impressions are
stored, is transparent like a crystal because of its fineness ; but owing to its contact with foreign matter, viz.
th€; ·serums in the nerves, it undergoes modifications
~nder the influence of past merit and demerit, and
manifests itself as. impressions in the fonn of women,
cha.Ijots, elephants, etc. Now, such being the case,
when a man has the false notion called ignorance based
on· past impressions, that some people-enemies or
robbers-pave come and are going to kill hil)l.. This
is being d~cribed by the text:· As if he, the dreamer,
iiJere being killed Of' overpowered. Nobody is killing
or overpowering him ; it is simply his mistake due to
the past impressions created by ignorance. Or being
pursued or chased by an elephant, or falli'ng into a pit,
a dilapidated well, for instance. He fancies himself.
in this position. Such are the false impressions that
arise in him:.....extremely low ones, resting on the
mocllfications of the mind brought about by his past
iniquity, as is evidenced by their painful nature.
1

See footnote on p. 3·
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In short, he conjures at the time, i.e. in dreams, when
there is no elephant or the like, through the impressions created by ignorance, which have falsely manifested themselves, whatever terrible things such as an
elephant he has experienced in the waking state.
Then when ignorance decreases and knowledge'
increases, (the result is as follows). The text describes
the content and nature of the knowledge: And when
he himself becomes a god, as it were.· When, in the
waking state, meditation regarding the gods prevails.
he considers himself a god, as it were, on account of
the impressions generated by it. The same thing is
being said of the dream state too: He becomes 'a god,
as it were.' Or a king, as it were : Having been
installed as the ruler of a state (in the waking state).
he thinks in his dreams also that he is a king, for he
is imbued with the impressions of his kingly state.
Similarly, when (in the waking state) his ignorance is
extremely attenuated, and the knowledge that he
comprises all arises, he thinks under the influence of
these impressions in the dream state also, 'This
(universe) is myself, who am all.' That, this identity
with all, is his highest state, the A.tman's own natural,
supreme state. When, prior to this realisation of
identity with all, he views the latter as other than himself even by a hair's breadth, thinking, 'This is not
myself,' that is the state· of ignorance. The states
divorced from the self that are brought on by ignorance, down to stationary existence, are all inferior
states. Compared with these-states with which the
Jiva has relative dealings-the abow state of identity
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with all, infinite and without interior or exterior, is his
supreme state. Therefore, when ignorance is eliminated and knowledge reaches its perfection, the state
of identity with all, which is another name for liberation, is attained. That is to say, just as the selfeffulgence of the .Atman is directly perceived in the
dream state, so is this result of knowledge.
Similarly, when ignorance increases and knowledge vanishes, the results of ignorance are also directly
perceived in dreams: 'Now when (he feels) as if he
were being killed or overpowered,' etc. Thus the
results of knowledge and ignorance are identity with
all and identity with finite things, respectively.
Through pure knowledge a man is identified with all,
and through ignorance he is identified with finite
things, or separated from something else. He is in
conflict with that from which he is separated, and
because of this conflict he is killed, overpowered or
pursued. All this takes place because the results of
ignorance, being finite things; are separated from him.
But if he is all, what is there from which he may be
separated, so as to be in conflict ; and in the absence
of conflict by whom would he be killed, overpowered
or pursued? Hence the nature of ignorance proves to
be this, that it represents that which is infinite as finite,
presents things other than the self that are non-existent,
and makes the self appear as limited. Thence
the desire for that from which he is separated ; desire
prompts him to action, which produces results. This
is the gist of the whole passage. It will also be stated
later on, 'When there is duality, as it were, then one
sees something,' etc. (II. iv. I4 ; IV. v. IS). Thus

arises

the nattire of ignorana! with its effects has been set
forth ; and as opposed to these, the effect of knowledge
atso, viz. the attainment of identity with all, has been
shown. That ignorance is not the natural characteristic of the self, since it automatically decreases as
knowledge increases, and when the latter is at its
highest, with the result that the self realises its identity
w1th all, ignorance vanishes altogether, like the
n6tion of a snake in a rope when the tnith about it
is known. This has been stated in the passage, 'But
when to the knower of Brahman everything has
he¢ome the self, then what should one see and through
~hat?' etc. (Ibid.). Therefore ignorance is not a
ria:tural characteristic of the· self, for that which is
natural· to a thing can never be eliminated, as the heat
flhd light of the sun. Therefore liberation from ignorance is possible.
)
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21. That is his form-beyond· desires, free
from evils, and fearless. As a man, fully
e~braced by his beloved wife~ does not know
anything at all, either external or internal, so
d~s this infinite being (self), fully embraced by
th~ · Supreme Self, not know anything at aU,
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either external or internal. That is his form.--:-:in which all objects of desire have been a~ine<J
and are 'Qut the self, and which is free frQrn
desires and devoid of grief.
Now liberation in the form of identity with all,
which is the result, devoid of action with its factors
and results, of knowledge, and in which there is no
ignorance, desire, or work, is being directly pointed
out. This has already been introduced in the passage,
'Where falling asleep it craves no desires and sees no
dreams' (pat. rg). That, this identity with all which
has been spoken of as 'his highest state,' is his form
-beyond desires (Aticchanda). This word is to be
turned into neuter, since it qualifies the word 'Riipa'
(form). 'Chanda' means desire ; hence 'Aticchanda,'
means transcending desires. There is another word
'Chandas' ending in s, which means metres such as
the Gayatri. But here the word means desire ; hence
it must end in a vowel. Nevertheless the rea~
'Aticchanda' should be taken as the usual Ve4ic
licence. In common parlance too the word 'Chanda'
is used in the sense of desire, as in 'Svacchanda'
{free), 'Paracchanda' (dependent on others' will), etc.
Hence the word must be turned into 'Aticchandam'
{neuter) to•mean that this form of the self is free fl'GBl
desires. Likewise, free from evils. 'Evils' mean both
merits and· demerits, for it has elsewhere {par. 8) ~n
said, 'Is connected with evils,' and 'Discards tllc;>Se
evils.' 'Fr~e .from -e~~!>' ,means. '9evoi9 of ~e.dis
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and demerits.' Also, fearless. Fear is an effect of
ignorance, for it has already been said that through
ignorance he conjures terrible things (par. 20). Hence
the word must be construed as denying the cause
through the effect. 'Fearless form' means one that is~
bereft of ignorance. This identity with all which is
the result of knowledge is this form-beyond desires,
free from evils and fearless. It is fearless because it
is devoid of all relative attributes. This has already
been introduced at the conclusion of the preceding
section, by the scriptural statement, 'You have
attained That which is free from fear, 0 Janaka'
(IV. ii. 4). But here it is elaborated by argument to
impress the meaning conveyed by the scriptural
passage in question.
This .Atman is itself the light that is Pure Intelligence, and reveals everything by its own intelligence.
It has been said (pars. 15 and 16) that (he is untouched by) the roaming or by whatever he sees, or
enjoys, or knows in that (dream) state. And it is also
proved by reasoning that the eternal nature of the self
is that it is the light of Pure Intelligence. (Now an
objection is being raised : ) If the self remains .intact
in its own form in the state of profound sleep, why
does it not know itself as 'I am this,' · or know all
those things that are outside, as it does in the waking
and dream states? The answer is being given: Listen
why it does not know. Unity is the reason. How is
that? This is explained by the text. As the intended
meaning is vividly realised through an illustration, it
goes on to say: As in the world a man. fsdly embraced
by his beloved wife, both desiring each other's com-
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paD.f• does not know anything at all, either external
to himself, as, 'This is something other than myself,'
or internal, as 'I am this, or I am happy or miserable'-but he knows everything outside and inside
when he is not embraced by her and is separated, and
fails to know only during the embrace owing to lhe
attainment of unity-so, like the example cited, does
this ·infinite being, the individual self, who is separated
(from the Supreme Self), like a lump of salt, through
contact with a little of the elements (the body and
organs) and enters this body and organs, like the
reflection of the moon etc. in water and so forth, being
fully embraced by, or unified with, the Supreme Self,
his own real, natural, supremely effulgent self, and
being identified with all, without the least break, not
know anything at all, either external, something outside, or internal, within himself, such as, 'I am this,
or I am happy or miserable.'
You asked me why, in spite of its being the light
that is l'ure Intelligence, the self fails to know in the
state of profound sleep. I have told you the reasonit is unity, as of a couple fully embracing each other.
Incidentally it is implied that variety is the cause of
particular consciousness ; and the cause of that variety
is, as we have said, ignorance •. which brings forward
something other than the self: Such being the case,
when the Jiva is freed from ignorance, he attains but
unity with all. Therefore, there being no sueh division
among the factors of an action as knowledge and
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known, whence should particular consciousness arise-,
or desire manifest itself, in the natural·, i~mut!).ble
light of the self?
Because this identity with all is his form, therefore that is his form, the form of this self-effulge~
.Atman, in which all objects of desire have bee•
attained, ·because it comprises all. That from which
objects of desire are different has hankering after
them, as the form called Devadatta, for instanee, in
the waking state. But this other form is not so
divided from anything ; hence in it all objects of
desire have been attained. It may be asked, can that
form not be divided from other things, that exist,
is the self the only entity that exists? The answer is,
there is nothing else but the self. How? Because all
objects of desire are but the self in this form. In
states other than that of profound sleep, i.e. in the
waking and dream stat~s. things are separated, as it
were, from the self and are desired as such. But to
one who is fast asleep, they become the self, since
there is no ignorance to project the idea of difference.
Hence also is this form free from desires, because there
is nothing to be desired, and devoid of grief (So~
iintara). 'Antara' means a break or gap ; or it may
mean the inside or core. 1 In either case, the meaning
is that this form of the self is free from gri~f.
·
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Hence grief ca.Dnot hurt it, for it is. its very self. . • .
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In this
.. state a father is no father,···~
'
mother no mother, the worlds no worlds, the
gods no gods, the Vedas no Vedas. In this
state a thief is no thief, the killer of a noble
Brahmal).a no killer, a Catt~ala no Cal).~ala, ~
Pulkasa no Pulkasa, a monk no monk, a hermit
no hermit. (This form of his) is untouched by
good work and untouched by evil work, for he is
then beyond all the woes of his heart (intellect).
22.

It has been said that the self-effulgent .Atman
which is being described is free from ignorance, desire
and work, for it is unattached, while they are adventi;tious. Here an objection is raised: The Sruti . ~
said that although the self is Pure Intelligence, it dQeS
npt know anything (in the state of profomld .sleep).~
account of its attaining unity, as in the case. of.
couple in each other'.s embrace. The Sruti has thereby
practically said that like desire, work, etc., the self:effulgence of the Atman is not its ~ture, since it ii
not perceived in the state of profolll)d sleep. ~
objectio.n is refuted by a reference to the illustrafi.Qo
of the couple in each other's embrace, and,.· it .~
asserted that the !>61£-effulgep~ .is.. ce~inly p~t in
profQup.d sleep, but it is not, perceived on a~IUJ,t o~

a
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unity ; it is not adventitious like desire, WOJ;k. etc.
Having .mentioned this incidentally, the text takes up
the topic under discussion, viz. that the form of the
self that is directly perceived in the state of profound
sleep is free from ignorance, desire and work. So it
is a statement of fact to describe this form as beyond
all relations. Since in the state of profound sleep the
self has a form that is 'beyond desires, free from evils
and fearless,' therefore in this state a father is no father.
His fatherhood towards the son, as being the begetter,
is due to an action, from which he is dissociated in
this state. Therefore the father, notwithstanding the
bet of his being such, is no father, because he is
entirely free from the action that relates him to the son.
Similarly we understand by implication that the son
also ceases to be a son to his father, for the relation of
both is based on an action, and he is beyond it then,
since it has been said, 'Free from evils' (IV. iii. 2I).
Likewise a mother is no mother, the worlds,
which are either won or to be won through rites, are
no worlds, owing to his dissociation from those rite&.
Similarly the gods, who are a part of the rites, are no
gods, because he transcends his relation to those rites.
The Vedas also, consisting of the Bra.hmax;w.s, which
describe the means, the goal and their relation, as well
as the Mantras, and forming part of the rites, since
they deal with them, whether already read or yet to
be read, are connected with a man through those rites.
Since he transcends those rites, the Vedas too then are

no Vedas.
Not only is the man beyond his relation to his
good actions, but he is also untouched by his terribly
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evil actions. So the text says: In this state a thief.
one who has stolen a Bralun~a's gold-we know this
from his mention along with one who has killl!d a

noble Brahma:ga-is free from this dire action, for
which he is called a thief, a despicable sinner.
Similarly the killer of a noble Briihma~a is no killer.
Likewise a Ca~t/iila, etc. Not only is a man free from
the actions done by him in his present life, but he is
also free from those dire actions of his past life that
degrade him to an exceedingly low birth. A Ca.:gQala
is one born of a Siidra father and a Brahm~a mother.
-'Ca:g~la' is but a variant of the same word.-Not
being connected with the work that caused his low
birth, he is no Ca~4iila. A Pulkasa is one born of a
Siidra father and a K~atriya mother.-'Paulkasa' is a
variant of the same word.-He too is no Pulkasa.
Similarly a man is dissociated from the duties of his
'particular order of life. For instance, a monk is no
monk, being free from the duties that make him one.
Likewise a hermit or recluse is no hermit. The two
orders mentioned are suggestive of all the castes,
orders, and so on.
In short, (this form of his) is untouched by good
work, rites enjoined by the scriptures, as well as by
evil work, the omission to perform such rites, and the
doing of forbidden acts. The word 'untouched' is in
the neuter gender as it qualifies 'form,' the 'fearless
form' of the preceding paragraph. What is the reason
of its being untouched by them? The reason is being
stated: For he, the self of a nature described above,
is then beyond all the woes, or desires. It is these
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desires for wished-for things that in their absence, are
converted into woes. A man who has either failed to
attcdn those things or lost them keeps thinking of their
good qualities and suffers. Hence woe, attachment
and desire are synonyms. (The clause therefore means: )
Because in the state of profound sleep he transcends all
desires ; for it has been said, 'He craves no desires'
(IV. iii. 2!), and 'Beyond desires.' Coming in the
wake of those terms, the word 'woe' ought to mean
desires. Desires again are the root of action ; it will
be stated later on, 'What it desires, it resolves ; and
what it resolves, it works out' (IV. iv. 5). Therefore,
since he transcends all desires, it has been well said,
'It is untouched by good work,' etc.

Of his heart : The heart is the lotus-shaped lump
of flesh, but being the seat of the internal organ,
intellect, it refers to that by a metonymy, as when we
speak of cries from the chairs (meaning persons oc(:upying them). The woes of his heart, or intellect-for.
they abide there, since it has been said, 'Desire,
resolve, (etc. are but the mind)' (I. v. 3). It will
also be said later on, 'The desires that dwell in his
heart' (IV. iv. 7). This and the other statement about
'the woes of his heart' repudiate the error that they
dwell in the self, for it has been said that being 9-0
more related to the heart in the state of profound sleep.
the. self transcends the forms of death. Ther.efore
it is quite appropriate to say that being no more relate~
to the heart, it transcends the relation to desires ~Pid
ing in the heart.
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Those 1 who maintain that the desires and impressions · dwelling in the heart go farther and affect the
self, · which is related to it, and even when it is di~
ciated frorn the self, they dwell in the latter, like the
scent of flowers etc. in the oil in which they have been
boiled, can find no meaning whatsoever for such
scriptural statements as, 'Desire, resolve,' 'It is on
the heart (II!ind) that colours rest' (III. ix. 20), 'The
woes of his heart,' etc.
1 ·Objection :
They are referred to the intellect
merely because they are produced through this organ.
Reply : No, for they are specified in the words.
1(That) dwell in (his) heart.' This and the other statement, 'It is on the heart that colours rest,' would
hardly be consistent if the intellect were merely the
instrument of their production. Since the purity of the
self is the meaning intended to be conveyed, the state. ment that desires abide in the intellect is truly appropriate. It admits of no other interpretation, for the
Sruti says, 'It thinks, as it were, and shakes, as it
were' (IV. iii. 7).
Objection : The specification about 'desires that
dwell in his heart' implies that there are others that
dwell in the self too.
.
Reply: No, for it demarcates these desires p-om
those that are not then in the heart. In other words,
the epithet 'that dwell in his heart' contrasts not this
particular seat of desires with some other seats, but
contrasts these desires with those that are not in the
heart at the time. For instance, those that have not
1

The reference is to Bhart{prapaiica.
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yet sprung up-the future oneS-Or those that are past.
having been checked by contrary ideas, are surely not
in the intellect ; and yet they may crop up in future.
Hence the specification in contradistinction to them is
quite in order, meaning those desires regarding some
object that have sprung up and are present in the
intellect.
Objection : Still the specification would be re-dundant.
Reply : No, because more attention should be
paid to them as objects to be shunned. Otherwise, by
ascribing the desires to the self, you would be holding
a view which is contrary to the wording of the Sruti
and is undesirable. 1
Objection : But does not the negation of a fact
of normal experience in the passage, 'He .craves no
desires' {IV. iii. xg), mean that the Sruti mentions the
desires as being in the self?
Reply: No, for the experience in question about
the self being the seat of desires is due to an extraneous
agency {the intellect), as is evidenced by the Sruti
passage, 'Being identified with dreams through its
association with the· intellect' 1 {IV. iii. 7). Besides
there is the statement-..about the self being unattached,
which would be incongruous if the self were the seat
of desires ; we have already said that attachment is
desire.
Objection: May we not say from the Sruti passage, 'To whom all objects of desire are but the Self'

.

1

2

As standing in the way of liberation.
See footnote 2 on p. 6u.
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(IV. iv. 6), that the self has desires regarding itself?
Reply : No, that passage only means the absence
of any other object of desire than the self.

Objection: Does not the reasoning of the Vaiand other systems support the view that the self
iS the seat of desires etc. ?
~ka

Reply : No ; the arguments of the Vai~ and
other systems are to be disregarded, since they contradict specific statements of the Srutis such as, '(That)
dwell in (his) heart' (IV. iv. 7). Any reasoning that
contradicts the Srutis is a fallacy. Moreover, the selfeffulgence of the .Atman is contradicted. That is to
say, since in the dream state desires etc. are witnessed
by Pure Intelligence only, the views in question would
contradict the self-effulgence of the .Atman, which is
stated as a fact by the Srutis and is also borne out by
reason ; for if the desires etc. inhere in the self, 1 they
cannot again be its objects, just as the eye cannot'. see
its own particulars. The self-effulgence of the witness,
the self, has been proved on the ground that obj~ts
are different entities from the subject. This would be
contradicted if the self be supposed to be the seat of
desires etc. Besides it contradicts the teachings of all
scriptures. If the individual self be conceived as a
part of the Supreme Self and possesSing desires etc.,
the meaning of all the scriptures would be set at
naught. We have explained this at length in the second
chapter (p. 300). In order to establish the meaning of
1

As qualities do in a substance.
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the 5tripture8 that the. individual self is identical with
(:he Supr!'lme Self, the idea that it is the seat of· desires
etc. must be ref:uted with the; greatest <;are.. If. however, that view is put forward, the very meaning of the
suiptures would be contradicted. Just as the Vai~bs and Naiyayikas, holding that wish and so forth
ate attributes of the self, are in disharmony with the
J;De~ng of the Upani!lads, so also is this view not to
be .entertained, because it contradicts the meaning of
tqe tJp~~ds.
·
.
It has been said that the self does not see (in the
state .of' profound sleep) on account of unity, as in the
case of the CQuple, and that it is· self-effulgent. Self..,
effulgence is being Pure, Intelligence by nature. Now
the question is, if this intelligence is the very nature
9f the :self1 .like the heat. etc. of fire, how Should it, in
·spite of the unity, give up its nature, and fail to. know?
An,d if it does not. give up its nature, how is it that it
does not see in the state of profound sleep? It is selfcontradictory to. say that intelligence is. the nature of
the self and, again, that i~ does not know. The ·answer
~s.~ it is not self-contradictory ; both these are P<>ssible.
How?-

'fi 8'1 ~ ~ n q~, ;r. it -.~iAqftUft ~· 1 at ua•fltfNrtRtc
'titn,\W(~
caN.attOn ~-,,·
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~3; "That it ·does not' see in that ·state is
because, although seein:g then •. it. doe~ not ~e ;
for the vision of the witness carl never be lost,
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because it is immortal. But there is not that
second thing separate from it which it can see.
That it does not see in that state of profound
sleep is because, although seeing then, it does not see.
You think that it does not see in the state of profound sleep ; but do not think so. Why? Because it
is seeing then.
· Objection : But we know that in the state of
profound sleep it does not see, because then neither
the eye nor the mind, which are the instruments of
vision, is working. It is only when the eye, ear, etc;
are at. work that we say one is seeing or hearing.
But we do not find the organs working. Therefore we
conclude that it must surely not be seeing.
~eply : Certainly not ; it is seeing ; for the vision
of the witness can never be lost. As the heat of fire
lasts as long as the fire, so is the witness, the self,
immortal, and because of this its vision too is
immortal,· it lasts as long as the witness does.
Objection : Do you not contradict yourself by
saying in the same breath that it is a vision of the
witness, and that it is never lost? Vision is an act·
of the witness ; one is called a witness just because
one sees. Hence it is impossible to say that vision,
which depends on an act of the witness, is never lost.
Reply : It must be immortal, because the Sruti
says it is never lost.
Objection : No, a Sruti text i:nerely informs (it
cannot alter a fact). The destruction of something
that is artificially made is a logical necessity, and
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cannot be prevented even by a hundred texts, because
a text only informs about a thing just as it is.
Reply : The objection does not hold. The vision
of the witness is possible, like the sun etc. revealing
things. Just as the sun and the like are naturally
always luminous and reveal ~gs ~ough their
natural, constant light, and when we speak of them
as revealing things, we do not mean that they are
naturally non-luminous and only reveal things by a
fresh act each time, but that they do so through their
natural, constant light, so is the self called a witness
on account of its imperishable, eternal vision.
Objection : Then its function as a witness is
secondary.
'
Reply : No. Thus only can it be shown to be
a witness in the primary sense of the word, because
if the self were observed to exercise the function of
seeing in any other way, then the former way might
be secondary. But the self has no other method of
seeing. Therefore thus only can we understand its
being a witness in the primary sense, not otherwise.
Just as the sun and the like reveal things through
their constant, natural light, and not through one
prqduced for the time being, (so is the self a witness
through its eternal, natural intelligence), and that is
its function as a witness in the primary sense, for
there cannot be any other witness besides it. Therefore there is not the least trace of self-contradiction in
the statement that the vision of the witness is never
lost.

Objection : We observe that the suffix 'trc' is
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used in words denoting an agent of temporary acts,
such as 'Chettr' (cutter), 'Bhettr' (breaker) and
'Gantr' (traveller). So why not in the word 'Dram'
{seer or witness) also in that sense?
Reply: No, for we see it otherwise in the word
'Prakasayitr' {revealer).
Objection : We admit this in the case of lwDinous agencies, for there it can have no other sense, but
not in the case of the self.
Reply : Not so, for the Sruti says its vision is
never lost.
Objection : This is contradicted by our experience that we sometimes see and sometimes do not see.
Reply : No, for this is simply due to particular
activities of our organs. We observe also that those
who have had their eyes removed keep the vision
that belongs to the self intact in dreams. Therefore
the vision· of the self is imperishable, and through
that imperishable, self-luminous vision the A.tman
continues to see in the state of profound sleep.
How is it, then, that it does not see? This is
being answered: But there is not that second thing,
the object, separate from it which it can see, or perceive. Those things that caused the particular visions
(of the waking and dream states), viz. the mind. (with
the self behind it), the eyes, and forms, were all
presented by ignorance as something different from
the self. They are now unified in the state of profound sleep, as the individual self has been embraced
by the Supreme Self. Only when the self is under
limitations, do the organs stand as something· different
to. help it t() particular experiences. But it is now
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embraced by its dwn Supreme Self, which is Pure
Intelligence and the Self of all, as a man is by his
beloved wife: Hence the organs· and OQjects do nof
stand as different entities ; and since they are absent,.·
there is no particular experience, for it is the product
of the organs etc., not of the self, and only appears·.
as the product of the self. Therefore it is a mistakedue to this (absence of particular experience) that the··
vision of the self is lost.
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24. That it does not smell in that· state is.
because, although smelling then, it does not
smell; for the smeller's function of smelling can
never be lost, because it is immortal. .But there
is not that second thing separate from it which
it can smell.
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25. That it does not taste in that state is.
because, although tasting then, it does not taste;
for the taster's function of tasting can never be
lost, because it is immortal. But there is not
that second thing separate from it which it can
taste.
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26. That it does not speak in that state is
because, although speaking then, it does not
·speak; for the SPeaker's function of speaking
-can never be lost, because it is immortal. But
there is not that second thing separate from it
which it can speak.
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27. That it does not hear in that state is
because, although hearing then, it does not hear;
'for the listener's function of hearing can never
be lost, because it is immortal. But there is not
that second thing separate from it which it can
hear.
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28. That it does not think in that state is
because, although thinking then, it does not
think; for the thinker's function of thinking
can never be lost, because it is immortal. But
there is not that second thing separate fr9m it
which it can think.
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29. That it does not touch in that state is
because, although touching then, it does not
touch; for the toucher's function of touching
can never be lost, because it is immortal. But
there is not that second thing separate from it
which it can touch.
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30. That it does not know in that state is
because, although knowing then, it does not
know; for the knower's function of knowing can
never be lost, because it is immortal. But there
is not that second thing separate from it which
it can know.
The rest is to be similarly explained: That it
does not smell, That it does not taste, That it does
not speak, That it does not hear, That it does not
think, That it does not touch, That it does not know,
etc. Though thinking and knowing are aided. by
vision etc., yet they have activities concerning ·objects
past, present and future that do not depend on the
eyes etc. Hence they are separately mentioned.
Now the question is, are the vision and so forth
..ttributes different from the self and from one another,
like the heat, light, combustion, etc. of fire, or are they
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different phases of an attribute identical with the self,
the difference being caused only by extraneous limiting
adjuncts? On this some1 say: The self is an entity
that by itself has both unity and difference, just as a
cow is one as a substance, but its features, the dewlap
etc., are different from o_ne another. As gross substances have both unity and difference, so we can infer
that formless substances without parts alS0 have both
unity and difference. Since this is observed to be the
universal rule, the vision and so forth belonging to the
self are different from one another, but as the self they
are one. To this we reply: No, for the passage in
question has a different meaning. The passage, 'That
it does not see in that state,' etc. does not mean to
show that the vision and so forth are attributes different
from the self, but is introduced in order to answer the
following objection: If the Atman is self-luminous
intelligence, how is it that it does not know in the state
of profound sleep? Surely then it must be otherwise.
This is how it is being answered: Its natural selfluminous intelligence manifests itself in the waking and
dream states through many limiting adjuncts such as
the eyes, and comes to be designated as vision etc.
But in the state of profound sleep, owing to the cessation of the different activities of the mind and organs,
these latter do not appear, and therefore the nature
of the self cannot be perceivd as differentiated by them.
Yet it is spoken of as being present in a way that is a
1

BJJart:rprapaiica is meant.
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mere recapitulation of nonnal experience. Hence the
view that the passage in question presents the attributes
such as vision as different from the self, is based on an
ignorance of its true meaning.
Moreover, it would be in conflict with the Sruti
text that speaks of the self as homogeneous Pure
Intelligence, like a lump of salt, and also with texts
like the following: 'Knowledge, Bliss' (III. ix. 28),
'Truth, Knowledge' (Tai. II. i. I), and 'Intelligence
is Brahman' (Ai. V. 3). From the common use of
wor~ also we know ·this. We often use such expressions as, 'One knows colour through the eyes,' 'One
knows sound through the ears,' 'One knows the taste
of food through the tongue,' etc., which show that the
objects denoted by the words 'vision' etc. can be
designated as knowledge alone. And the use of words
is a means of knowledge. Examples also corroborate
this view. Just as in the world a crystal is naturally
transparent, and only for that reason assumes different
colours by coming in contact with different limiting
adjuncts such as green, blue, or red colour, and no one
can imagine that crystal has any other attribute
but its natural transparency, such as green, blue, or
red colour, similarly the different powers of vision etc.
are observed in the light called the self, which is
naturally Pure Intelligence, simply owing to its contact
with the limiting adjuncts such as the eyes, because
Pure Intelligence, like the crystal, is naturally transparent. The self-luminosity of the A.tman is another
reason. Just as the light of the sun, coming in contact
with things to be ill.umined, appears as green, blue,
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yellow, red, etc., although in reality it cannot be so
divided, so does the light called the self, revealing the
whole universe as well as the eyes etc., assume their
form. This has been stated in the passage, 'It is
through the light of the self that he sits,' etc. (IV.
iii. 6).
Besides, substances that have no parts cannot be
conceived as multiple, for there is no such example.
Although the ether is conceived as possessing diverse
attributes such as all-pervasiveness, and atoms as
possessing various qualities such as odour and savour,
yet, when discriminated, these prove to be due only
to extraneous limiting adjuncts. The ether, for instance, has no attribute of its own called all-pervasiveness : it is through its association with all as limiting
adjuncts that it is designated as all-pervading, when as
a matter of fact it is present everywhere in its natural
form. The quesion of going or not going does not
arise with regard to the ether in itself, for going is an
action that conl)ects something existing at a particular
place with some other place, and this action is impossible in a thing that admits of no differentiation.
Similarly different attributes can never be in the ether.
The same is also true of atoms etc. An atom, say of
earth, which consists only of ·odour, is the minutest
particle of it, and is itself odour ; one cannot conceive
that i~ again has a property called odour. It may be
urged that an atom can have savour etc. But that. is
due to its contact with water and so on. Therefore
there is no example to prove that a substance which
has no parts can possess many attributes. This also
refutes the view that the powers of vision and so forth
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of the Supreme Self can have different modifications
such as the eyes and colours. ·
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31. When there is something else, as it were,
then one can see something, one can smell something, one can taste something, one can speak
something, one can hear something, one can
think something, one can touch something, or
one can know something.
It has been said that in the state of profound
sleep there is not, as in the waking and dream states,
that second thing differentiated from the self which it
can. know ; hence it knows no particulars in profound
sleep. Here it is objected: If this is its nature, why
does it give up that nature and have particular
knowledge? If, on the other hand, it is its nature to
have this kind of knowledge, why does it not know
particulars in the state of profound sleep? The answer
is this: When, in the waking or dream state, there is
sometfling else besides the self, as it were, presented
by ignorance, then one, thinking of oneself as different
from that something-although there is nothing different
from the self, no! is there any self different from itcan see something. This has been shown by a refer...
ence to one's experience in the dream state in the
passage, 'As if he were being killed, or overpowered'
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(IV. iii. 20). Similarly one can smell, taste, speak..
hear, think, touch and know something.
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32. It becomes (transparent) like water, one,
the witness, and without a second. This is the
world (state) of Brahman, 0 Emperor. Thus
did Yajiiavalkya instruct Janaka: This is its
supreme attainment, this is its supreme glory,
this is its highest world, this is its supreme
bliss. On a particle of this very bliss other
beings live.
When, however, that ignorance which presents
things other than the self is at rest, in that state of
profound sleep, there being nothing separated from the
self by ignorance, what should one see, smell, or know,
and through what? Therefore, being fully embraced
by his own self-luminous Supreme Self, the Jiva
becomes infinite, perfectly serene, with all his objects
of desire attained, and the self the only object of his.
desire, transparent like wate~, one, because there is no
second : It is ignorance which separates a second
entity, and that is at rest in the state of profound
sleep ; hence 'one.' The witness, because the vision
that is identical with the light of the self is never lost.
Alld without a second, for there is no second entity
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.different from the self to be seen. This is immortal
and fearless. This is the world of Brahman, the
world that is Bra~man: In profound sleep the self,
bereft of its limiting adjuncts, the body and organs,
remains in its own supreme light of the Atman, free
from all relations, 0 Emperor. Thus did Yajiiavalkya
instruct ]anaka. This is spoken by the Sruti.
How did he instruct him? This is its supreme
attainment, the attainment of the individual self. The
other attainments, characterised by the taking of a
body, from the state of Hira~yagarbha down to that
of a clump of grass, are created by ignorance and
therefore inferior to this, being within. the sphere of
ignorance. But this identification with all, in which
one sees nothing else, hears nothing else, knows nothing
else, is the highest of all attainments such· as identity
with the gods, that are achieved through meditation
and rites. This too is its supreme glory, the highest of
all its splendours, being natural to it ; other glories are
artificial. Likewise this is its highest world; the other
worlds, which are the result of its past work, are inferior
to it ; this, however, is not attainable by any action,
being natural ; hence 'this is its highest world.'
Similarly this is its supreme· bliss, in comparison with
the r>ther joys that are due to the contact of the organs
with their objects, since it is eternal ; for another Sruti
say5, 'That which is infinite is bliss' (Ch. VII. xxiii. I).
'That in which one sees something, . . . knows something, is puny,' mortal, secondary joy. But this is the
.opposite of that.; hence 'this is its supreme bli~.' .On
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a particle of this very bliss, put forward by ignorance,
and perceived only during the contact of the organs
with their objects, other beings live. Who are they?
Those that have been separated from that bliss by
ignorance, and are considered different from Brahman.
Being thus different, they subsist on a fraction of that
bliss which is perceived through the contact of the
0l'gans with their objects.
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33· He who is perfect of body and pros~
perous among men, the ruler of ·others, and
most lavishly supplied with all human enjoy•
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ments, represents the greatest joy among men.
This human joy multiplied a hundred times
makes one unit of joy for the Manes who have
won that world of theirs. The joy of these
Manes who have won that world multiplied a
hundred times makes one unit of joy in the
world of the celestial minstrels. This joy in
the world of the celestial minstrels multiplied
a hundred times makes one unit of joy for the
gods by action--those who attain their godhead
by their actions. This joy of the gods by
action multiplied a hundred times makes one
unit of joy for· the gods by birth, as well as of
·one who is versed in the Vedas, sinless and
free from desire. This joy of the gods by birth·
multiplied a hundred times makes one unit of
joy in the world of Prajapati (Viraj), as well as
-of one who is versed in the Vedas, sinless and
free from desire. This joy in the world of
Prajapati multiplied a hundred times makes one
unit of joy in the world of Brahman (Hiral).ya.garbha), as well as of one who is versed in the
Vedas, sinless and free from desire. This indeed
is the supreme bliss. This is the state of arabman, 0 Emperor, said Yajiiavalkya. ' I give
you a thousand (cows), sir. Please instruct me
further about liberation itself.' At this Yajiiavalkya was afraid that the intelligent Emperor
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was constraining him to finish with all his conclusions.
· (It has been said· that) all beings from Hiran,yagarbha down to men live on particles or fractions of
the supreme bliss. In order to convey an idea of this
bliss as a whole through its parts, as of a rock of salt
through its grains, the present paragraph is introduced.
He who is perfect of body, having no physical defects,
and prosperous, provided with luxuries, among men ;
also the ruler of others, the independent lord of people
of the same class, not a mere provincial ruler ; and
most lavishly supplied with all .human enjoymentsthe adjective 'human' excludes the materials of
heavenly enjoyment ; he is the foremost among those
who possess all these human luxuries-represents (lit.
is) the greatest joy among men. The identity of joy
and its possessor in this sentence ('joy' meaning
'enjoyer') indicates that this joy is not different from
the self. For it has been said in the passage, 'When
there is something else, as it 'were,' etc. (IV. iii. JI),
that the lower degrees of bliss have only emanated
from the supreme bliss in the dual form of subject
and object ; hence it is but proper to bring out this
identity in the phrase 'greatest joy.' Kings like
Yu~t}lira are examples in point. The Sruti teaches
us about this supreme bliss, in which differences cease,
by making a start with human joy, which we all
know, and multiplying it a hundred times in successive
steps. Now, where this joy increasing a hundred
times at each step reaches its limit, and where mathe-
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matical differences cease, there being nothing else but
the s_elf to see, hear or think, that is the supreme bliss,
and in order to describe this the text proceeds :
This human joy multiplied a hundred times makes
one unit of joy for the Manes. They ~re' qualified by
the clause 'who have . won that world of theirs: i.e.
who have pleased the Manes by . the performance of
obsequial rites etc., and have won their way to their
world. Their measure of joy is the human joy multiplied a hundred times. That again multiplied a
hundred times makes one unit of joy in the world of
the celestial minstrels. That again multiplied a hutldred times makes one unit of joy for the gods by action
-those who attain their godhead by their actions such
as the Agnihotra enjoined by the Srutis. Similarly
one unit of joy for the gods by birth, those who are
gods from their very birth, as well as of one who is
versed in the Vedas, sinless, i.e. doing what is prescribed by the scriptures, and free from desire for all
objects below the level of the gods by birth. That his
joy equals theirs is gathered from the word 'ca' (and)
in the text. That multiplied a hutidred times makes
one unit of joy in the world of Prajapati, i.e. in the
body of Viraj, as well as of one who is versed in the
Vedas, ·sinless and free from desire-this has already
been explained-and who meditates on him. That
m~ltiplied a hundred times makes one unit of joy in
the world of Brahman, i.e. in the body of Hirat).ya·
garbha, as well as of one who, etc.-already explained.
After this mathematical calculations cease.
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This has been called the supreme bliss, of which
the joys of the world of Hirai_lyagarbha etc. are but
particles, like drops of an ocean That in which the
other joys, increasing step by step in multiples of
hundred, merge, and which is experienced by one
versed in the Vedas, is indeed the sup,eme bliss called
Samprasada (that experienced in profound sleep); for
in it one sees nothing else, hears nothing else (and so
on). Hence it is infinite, and for that reason immortal ;
the other joys are . the opposite of that. The Vedic
erudition and sinlessness (mentioned above) are common to the other joys too. It is the difference made
by the absence of desire that leads to the increase of
joy a hundred times. Here it is suggested by implication that Vedic erudition, sinlessness and the
absence of desire are the means of attaining the
particular types of joy ; as rites such as the Agnihotra
are means to the attainment of godhead by the gods.
Of these,. the ~wo factors, Vedic erudition and sinlessness, are common to the lower planes too ; hence they
are not regarded as means to the attainment of the
succeeding kinds of joy. For this the absence of
desire is understood to be the means, since it admits
of degrees of renunciation. This supreme bliss is
known to be the. experience of the Vedic scholar who
is free from desire. Vedavyasa also says, 'The sensepleasures of this world and the great joys of heaven
are not worth one-sixteenth part of the bliss that comes
of the cessation of desire' (Mbh. XII. clxxiii. 47).

This is the state of lJrahman, 0 Emperor, said
YajnavalkJil. For ~s instruction I give you 4
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thousand cows, sir. Please instruct me further about
liberation itself-this has been explained. At this last
request Y iijiiavalkya was afraid-the Sruti tells us the
reason of his fear : he was afraid not for his lack of
ability to teach or for ignorance, but-that the intelligent Emperor was constraining him to finish with all
his conclusions. 'Whatever questions of his regarding
liberation I answer, the Emperor, being intelligent,
takes all to be but a part of the questions that he is
at liberty to ask me, and puts me newer questio~
every time to answer. On the plea of asking his
wished-for questions covered by the boon, he wants to
possess all my knowledge'-this was the cause of
Yajfiavalkya's fear.
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34· Mter enjoying himself and roaming in
the dream state, and merely seeing the effects of
merits and demerits, he comes back, in the
inverse order, to his former condition, the
waking state.
It has been shown (par. 9) that the individual self
becomes itself the light in dreams. Further on it has
also been shown, by a reference to its moving between
the dream and waking states, that it is different from
the body and organs, and by the illustration of the
great fish, that it is free from desire and work, on
account of its non-attachment. Again the effects of •
ignorance in the dream state have been shown in the
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passage, 'As if he were being killed,' etc. By implication the nature of ignorance too has been ascertained
as tlie superimposition of attributes other than the true
ones, and as not being a natural attribute of the self.
Similarly the effects of knowledge too have been
shown in the dream state, by a reference to one's
experience, as identity with all, in the passage, 'When
he thinks, "This (universe) is myself, who am all,"
that is his highest state' (IV. iii. 20). It has also been
stated that identity with all, which is its nature-its
transcendent form, in which it is free from all such
relative attributes as ignorance, desire and work-is
directly experienced in 'the state of profound sleep.
The Atman is self-luminous and is the supreme bliss ;
this is the subject-matter of knowledge ; this is the
perfectly serene. state, and the culmination of happineSS-all this has been explained by the foregoing
passages. And they are illustrations of liberation and
bondage, which are the effects of knowledge and
ignorance respectively. These two have ·been indicated
with their causes and effects. But Janaka, mistaking
that all that has merely been an illustration, thinks that
liberation and bondage, which are the themes they
seek to illustrate, are yet to be explained together with
their causes by Yajfiavalkya, as coming under his
wished-for questions covered by the boon. Hence his
further request: 'Please instruct me further about
liberation itself.'
Now it has been said that the same self-luminous
A.tman moves unattached like a great fish between the
dream and waking states. As it moves like the great
fish between these two states, alternately relinquishing
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and Itaking up the body and· organs, which are the
forms of death, so at the time of death and birth it is
alternately disconnected from and connected with those
very· forms of death. Its journey, referred to in the
. passage, 'It moves between the two worlds,' was
barely indicated as the theme that was illustrated by
its moving between the dream and ,waking states.
That journey with its causes has to be described at
length ; hence the rest of this section. In a preceding
paragrap~ (par. 17) the self has been spoken of as
going from the waking to the dream state, and thence
to the state of profound sleep, which is the illustration
for liberation. The present paragraph is related tothat, since it seeks to show how, coming down from
that state, it goes through the relative activities of the
waking state. The Jiva, passing from the waking tothe dream state, and thence to the state of profound
sleep, stays there for a while; then he comes slightly
down, and after enjoying himself and 1'oaming in the
d1'eam state, etc.-all this has ~en explained-he·
comes back to the waking state.
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35· Just as a cart, heavily loaded, goes on
rumbling, so does the self that is in the body,
being presided over by the Supreme Self, go
making noises, when breathing becomes difficult.
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From here onwards transmigration of the self is
being described. To show that as the self came from
the dream to the waking state, solit will pass from this
body to the next, an example is being given: just as
in life a cart, fully or heavily loaded with utensils and
other household effects such as a mortar and pestle,
a winnowing-fan and cooking vessels, as well as eatables, goes on rumbling under the load, driven by the
carter, so does the self that is in the body, i.e. the self
that has the subtle body as its limiting adjunct, which
moves between this and the next world, as between
the waking and dream states, through birth and death,
consisting respectively in t?e association with and
dissociation from the body ·and organs, called evils,
and the departure of which is immediately followed by
that of the vital force etc., being presided over, or
revealed, by the self-luminous Supreme Self, go making
noises. As has been said, 'It is through the light of
the self that he sits, goes out,' etc. (IV. iii. 6).
It should be noted here that when the subtle body,
which has the vital force as its chief constituent, and
is revealed by the self-luminous .Atman, goes, the self,
of which it is the limiting adjuact, also seems to go.
As another Sruti says, 'On whose (departure must I
depart)?' (Pr. VI. 3), and 'It thinks, as it were'
(IV. iii. 7). Hence the t'ext says, 'Presided over by
the Supreme Self.' Otherwise how can the self. being
unified with the Supreme Self, go making noises like a
cart? Therefore (the meaning is that) the self, with
the subtle body as its limiting adjunct, goes making
noises (the death ra~tle}, affiicted by the feeling of pain
as the vital parts are slashed. When does that happen?
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When b,eathing becomes difficult-when. the man is
gasping for breath. The word · 'etat' is an adverb
(meaning 'thus'). .Although this is an occurrence that
is commonly observed, the Sruti repeats it only to
create a spirit of renunciation in us. So miserable is
this relative existence I Since at the ti_me of death the
vila.l parts are slashed, causing loss of memory and
putting a man in a helpless state of mind on account
of the pangs felt, so that he cannot adopt the requisite
means for his well-being, therefore, before that crisis
comes, he must be alert in practisi11.g the means conducive to that end. This is what the Sruti says out of
compassion.
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36. When this (body) becomes thin-is
emaciated through old age or disease-then, as
a mango, or a fig, or a fruit of the peepul tree
is detached from its stalk, so does this infinite
being, completely detaching himself from the
parts of the body, again go, in the same way
that he came, to particular bodies, for the unfoldment of his vital force.
When, and owing to what, does that difficulty of
breath take place? How does it take place, and what
for? The answers to these qu~tions are being given:
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When this human body that is a product of ignorance,
with a head, hands, etc., becomes thin. Why?
Through old age, being naturally worn out like a fruit
ripened by time, or disease, literally, that which causes
affiiction, hence, fever etc. Affiicted with disease, the
body, owing to impaired digestion, cannot digest the
food that is eaten, ~d not being nourished by its
essence, gets thin. This is what is meant by the
~xpression 'or through disease.' When the body is
extremely emaciated by fever and other causes,
dyspnrea sets in, and at this stage the· man goes
making noises like the overloaded cart. Whosoever
has a body must be overtaken by old age, suffer from
disease etc., and have leanness ; these are inevitable
evils. The fact is mentioned to generate a spirit of
renunciation in us.
Hqw he leaves the body when he goes making
noises is being described through an illustration: 'I hen,
as a mango, or a fig, or a fruit of the peepul tree, etc.
The citing of many and dissimilar examples is for the
purpose of stating that death may come from ~y
cause, since the causes of death are indefinite and
innumerable. This too is for stimulating renunciation:
.Since he is subject to death from so many causes, he
is always in the jaws of death. Is detached from its
stalk (Bandhana): The word 'Bandhana' may mean
the sap that binds it to the stalk, or it may mean the
stalk to which it is attached. As the fruit is detached
from the sap or the stalk by Ute wind and many other
causes, so does this infinite being, the self that is
identified with the subtle body, i.e. has this as its
limiting adjunct, completely detaching himself from
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the parts of the hotly such as the eye-not preserving

the body through the vital force, as he does when he
goes into the state of profound sleep, but withdrawing
the organs together with the vital force-again go, etc.
The word 'again' suggests that he has before this also
gone many a time from one body to another, as he
moves frequently between the dream and waking states.
In the same way that he came to his present body, to
particular bodies, according to his past work, knowledge, and so forth. What for? Fp,. the unfoldment
of his vital force : Though litelally it would mean
'for the vital force,' yet, since he goes along with it,
the epithet would be meaningless. He goes from one
body to another only for the unfoldment of the vital
force. It is by this means, and not by the mere
existence of the vital force, that he fulfils his object,
viz. the enjoyment of the results of his work. Therefore in order that the vital force may be auxiliary to
that, the specification 'for the unfoldment of his vital
force' is appropriate.
Now it may be objected: When the Jiva goes
leaving this body, he has no power to take up another,
for he is dissociated from his body and organs. Nor
are there others who, like servants, would wait for him
with another body made ready, as a king's retinue
waits for him 'with a house kept ready. How under
the circumstances can he take up another body? Th~
answer is : He has adopted the whole universe as his
means to the realisation of the results of his work ; and
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he is going from one body to another to fulfil this
object. Therefore the whole universe, impelled by his
work, waits for him with the requisite means for the
realisation of the results of his work made ready.
Witness the Sruti : 'A man is born into the body that
has been made for him' (S. VI. ii. 2. 27). It is
analogous to the case of a man about to return from
the dream to the waking state. The process is being
explained by a familiar illustration:
8Utn (ia\liiiCI'Qiid!fil: ~: 4ijii41iCU~SV:
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37. Just as when a king is corning, the
Ugras set against particular offences, the Siitas
and the leaders of the village wait for him with
varieties of food and drink and mansions ready,
saying, 'Here he comes, here he comes,' so for
the person who knows about the results of his
work, all the elements wait saying, 'Here comes
Brahman, here comes Brahman.'
Just as when a king, duly installed on the throne,
is coming to some place within his kingdom, the Ugras,
a particular caste, or so called from their fierce deeds,
set against particular offences, appointed to punish
thieves etc., the Sutas, a hybrid caste, and the leaders
of the ·village, anticipating the king's visit, wait f~
him with varieties of food such .as those that are cbe~d
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or otherwise eaten, and drink such as wine, and
mansions such as palaces ready, saying, 'Here he
comes, here he comes,' so for, the person who knows
about the results of his work, i.e. the transmigrating
self-for the results of one's work are the topic under
consideration, and they are referred to by the word.
'evam' (thus)-all the elements that make up his body,
together with the presiding deities, lndra and the rest,
who help the organs to function, wait With the means
of enjoying the fruits of his work made ready-being
impelled by that work.
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38. Just as when the king wishes to depart,
the Ugras set against particular offences, the
Siitas and the leaders of the village approach
him, so do all the organs approach the departing
man at the time of death, when breathing
becomes difficult.
Who accompany him as he thus wishes to go?
And do those who accompany him .go prompted by
an act of his, or do they go of their own accord m
conformity with his past work+. together with the
elements that make up his new body, called the next
world? Regarding this an illustration is being given:
just as when the king wishes to depart, the Ugras set
against particular offences, the Sutas and the leaders
of the ·village approach him in a body, unbidden by
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the king, and simply knowing that he ~shes to go,
so do all the organs approach the departing man, the·
experiencer of the fruits of his work, at the time of
death, when breathing becomes difficult. This last
clause has been explained.

SECTION IV
The description of transmigration has been introduced. In that connection it has been said, 'The
infinite being, completely detaching himself from the
parts of the body,' etc. (IV. iii. 36). In order to state
when that detachment takes place and how, it is
necessary to describe the process of transmigration in
detail. Hence the present section.
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r. When this self becomes weak and senseless, as it were, the organs come to it. Completely withdrawing these particles of light, it
comes to the heart. When the presiding 'deity
of the eye turns back from all sides, the man
fails to notice colour.
When this self, which is under consideration,
becomes weak. Really it is the body that becomes
weak, but its weakness is figuratively spoken of as that
of the self ; for being formless, it can never by itself
become weak. 'Similarly it becomes senseless, as it
were, i.e. fails to discriminate. It cannot by itself be
senseless or otherwise, for it is the eternal self-luminous
Intelligence ; hence the expression 'as it were.' The
state of helplessness noticeable at the time of death,
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which is caused by the withdrawal of the organs, is
attributed by ()rdinary people to the self. So they say.
'Ob, he has become senseless I'
Or the expression 'as it were' should be connected
with both the adjectives, meaning 'becomes weak, as
it were, and senseless, as it were,' for both states are
alike due to extraneous limiting adjuncts, and both the
verbs agree with the same subject. At thi~ time the
organs such as that of speech come to it, the self. Then
this self that is in the body is qetached from the parts
of the body. How does this detachment take place,
and how do the organs come to the self? This is being
answered: Completely withdrf!,wing these particles of
.light, i.e. the organs such as the eye, so called because
they reveal colo~ etc. The adverb 'completely'
shows the distinction of this state from a dream, when
they are just drawn in, not absolutely, as in this case,
as is known from such passages as, 'The organ of
speech is absorbed, the eye is absorbed' (II. i. I7),
'He takes away a little of this all-embracing world
(the waking state)' (IV. iii. g), and 'Taking the shining
functions of the organs with him,' etc. (IV. iii. n). It
comes to the heart, i.e. the ether in the lotus of the
heart ; in other words, its intelligence is manifested in
the heart. (The withdrawal in questio~ is attributed
to the self) simply because the activities of the intellect
and so forth are at rest. The .Atman by itself cannot
mO-ve, or undergo changes such as the stopping of
activities, for :it has been said, 'ilt thinks; as it were,
and shakes; as it were' (lV. iii. 7). It is through its
limiting adjuncts such as the in'teUect ·that an eha.nges
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are attributed to the self. When does it withdraw the
particles of light? This is being answered: The
presiding deity of the eye-lit. the being as;ociated
with the eye-who is a part of the sun, being directed
by the experiencer's past work, goes on helping the
functions of the eye as long as he lives, but he ceases
to help the eye and is 1 merged in his own self, the sun,
when ·the man is about to die. This has been stated
in the passage, 'When the vocal organ of the ~ead
man has been merged in fire, the vital force in Vayu,
the eye in the sun,' etc. (III. ii. 13). They will again
'Occupy (their respective places) when the man takes
~ther body. This (dual phenomenon) takes place
when a man is fast asleep, and when he wakes up.
This is expressed by the text : When the presiding
deity of the eye turns back from all sides, the dying
man fails to notice colour. At this time the self
completely withdraws the particles of light, the eye
11nd other organs, as in the dream state.
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2. (Th~ eye) becomes united (with the
subtle body); then people say, 'He does not
see. ' (The nose) becomes united; then they
say, 'He does not smell. ' (The tongue) becomes united; then they say, 'He does not
taste.' (The vocal organ) becomes united; then
they say, ' He does not speak.' (The ear)
becomes united; then they say, 'He does not
hear.' (The Manas) becomes united; then they
say, 'He does not think.' (The skin) becomes
united; then they say, 'He does not touch.'
(The intellect) becomes united; then they say,
' He does not know.' The top of the heart
brightens. Through that brightened top the self
departs,· either through the eye, or through the
head, or through any other part of the body.
When it departs, the vital force follows; when
the vital force departs, all the organs follow.
Then the self has particular consciousness, and
goes to the body which is related to that conscio,usness. It is followed by knowledge, work
and past experience.

Every organ becomes united with the subtle body
of the dying man ; then people at ])is side say of him,
'He does not see.' Similarly, when on the withdrawal
of its presiding deity the nose becomes unite4 with the
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subtle body, they sa~. 'He does not smell.' The rest
is to be similarly explained. The moon or VaruJ]8. is
the deity of the tongue; when he stops functioning,
they say, 'He does not taste.' Similarly they say that
he does not speak, hear, think, touch and know. This
means that at that time the presiding deities cease to
work, and the organs are united in the heart. 1 What
takes place in the body after the organs have been
united in the heart is now being stated: The top of
the heart mentioned above, i.e. of the orifice of the
heart-its 'top' here means the nerve-end, which is the
exit for the self-brightens, as in the dream state, its
own lustre due to the drawing in of the organs being
revealed by its own light as the .Atman. 3 Through
that top bn"ghtened by the light of the .Atman, the
individual self, with the subtle body as its limiting
adjunct, departs. As the Pra.Sna Upanif?ad puts it:
'On whose departure must I depart, and on whose
stay, must I stay?-He projected the vital force'
(VI. 3).
In the subtle body the self-effulgent intelligence
of the .Atman is always particularly manif~st. It is because of this limiting adjnnct that the self comes
under relative existence involving all such changes as
birth and death, and going and coming. The twelve
organs, including the intellect, consist of it ; it is the
Siitra, a the life, and the inmost self of the m'ovable
and immovable universe. As the self departs with the
1
1

a

That is, the subtle body with its seat in tlie heart.
IV. iii. g.

In.

vii. 2.
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help of the light at the top of the heart, by which way
does it leave the body? Through the eye, if it has a
store of work or relative knowledge that would take it
to the sun, or through the head, if they are such as
would entitle it to go to the world of Hiral)yagarbha,
or through any other part of the body, according to
its past work and knowledge. When it, the individual
self, departs for the next world, i.e. when it has the
intention to go there, the vital force follows, like the
Prime Minister of a king ; and when the vital force
departs, all the organs such as that of speech follow.
This simply denotes conformity to their respective
leaders, not that the vital force and the organs go one
after the other, as it happens in a party. 1

Then the self has particular consciousness, as in
dreams, in consequence of its past work, not independently. If it had this consciousness independently,
everybody would achieve the end of his life ; but it
never has that. Hence Vyasa says, '(A man attains
whatever he thinks of at the moment of death) if he
has always been imbued with that idea ' (G. VIII. 6).
As a matter of fact, everybody has at that moment a
consciousness which consists of impressions in the form
of particular modifications of his mind (regarding the
next life) that are induced by his past work. And goes
to the body which is related to that consciousness, i.e.
is revealed by that particular consciousness. Therefore, in order to have freedorp of action at the time of
1 The particle 'anu' (after) here means 'according to.'
Really they all go together.
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death, those aspirants after the future life who have
faith should be' alert in the practice of the system of
Yoga and right knowledge, and in the acquisition of
particular merit (by doing good deeds). All the sacred
books also carefully seek to dissuade men from doing
evil ; for nothing can be done at the dying moment, as
there is no independence for the man, who is carried
away by his past work. It has been said, 'One indeed
becomes good through good work and evil through evil
work' (III. ii. 13). The aim of the Upan~ads in all
the recensions is to prescribe remedies for this evil.
There is no other way to eradicate this evil completely
except by following the course laid down by them.
Therefore all should try to practise the remedies
prescribed by the Upani~ads ; this is the gist of the
whole passage.
It has been stated that the departing self, loaded
with materials, goes making noises like a cart. Now,
as it starts for the next world, what is its food on the
way or for consumption on reaching that world,
corresponding to the carter's load, and what are the
materials for building its new body and organs? The
answer is being given: It, this self journeying to the
next world, is followed by knowledge of all sorts, those
that are enjoined or forbidden as well as those 1 that
are neither enjoined nor forbidden; also work, enjoined
or forbidden, and neither enjoined nor forbidden, and
past experience, i.e. the impressions of experiences
regarding the results of past actions. These impressions
1

work.

Regarding common or trivial things ; similarly with
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take part in initiating fresh actions as well as in bringing past actions to fruition ; hence they too accompany. .
Without these impressions no action can be done, nor
any results of past actions achieved, for the organs are
not skilful in unpractised work. But when the organs
are prompted to work by the impressions of past
experience, they can easily attain skill even without
practice in this life. It is frequently observed that
some are clever in certain kinds of work such as painting from their very birth, even without practice in this
life, while others are unskilful even in some very easy
tasks. Similarly in the enjoyment of sense-objects
also some are observed to be naturally skilful or dull.
,All this is due to the revival or non-revival of past
experience. Therefore without past experience we
cannot understand how anybody can proceed to do
any work or to enjoy the results of past work. Hence
these three--knowledge, work and past experience--are
the food on the way to the next world, corresponding
to the load of the carter. Since these three are the
means of attaining another body and enjoying (the
results of one's past work), therefore one should
cultivate only the good forms of them, so that one may
have a· desirable body and desirable enjoyments. This
is the purport of the whole passage.
Now the question is, when the self loaded with
knowledge etc., is about to go to another body, does
it leave the old body and go to another like a bird
going to another tree? Or is it carried by another
body serving as a vehicle to the place where, according

BljHADARA!:JYAKA UPANISAD

to its past work, it is to be born? Or does it stay
,here, while its organs become all-pervading and func. tion as such? Or is it that so long as it remains in the
body, its organs are contracted to the limits of that,
but when it dies they become all-pervading-like the
light of a lamp when the (enclosing) jar is broken-and
contract again when a new body is made? 1 Or, as in
the VaiSe~ika system, does only the mind go to the·
place where the new body is to be made? Or is there·
any other theory in the Vedanta? This is being
answered: We know from the Sruti text, 'These are
all equal, and all infinite' (1. v. 13), that the organs
are all-comprising. 2 Another reason for this is their
resting on the vital force, which is all-comprising.
Their limitation in the sphere of the body and the
elements (as colour etc.) is due to the work, knowledge
and past impressions of men. Therefore, although the
organs are naturally all-pervading and infinite, since the·
new body is made in accordance with the person's work,
knowledge and past impressions, the functions of the
organs also contract or expand accordingly. As it has
been said, 'Equal to a white ant, equal to a mosquito,
equal to an elephant, equal to these three worlds,
equal to this universe' (I. iii. 22). It is also supported
by the following: 'He who meditates upon these
as infinite,' etc. (I. v. 13), and '(One becomes) exactly
as one meditates upon Him,' etc. (S. X. v. ii. 20).
1 Of the difierent views given here, the first three arethose of the Jains, the DevatAvadins (the upholders. of the
thllory of angel-guides), and the Salilkhya and allied schools.
respectively, while the fourth represents the Vedantic view.
2 In their form rela.ting to tbe gods.
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Therefore the impressions called past experience,
under the control of the person's knowledge and work,
stretch out, like a leech, from the body, retaining their
seat in the heart, as in the dream state, and build
another body in accordance with his past work ; they
leave their seat, the old body, when a new body is
made. An illustration on this point is being given:
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3· Just as a leech supported on a straw goes
to the end of it, takes hold of another support
and contracts itself, so does the self throw this
body aside-make it senseless-take hold of
another support, and contract itself.
Regarding this passing on to another body the
following is an illustration: Just as a leech supported on a straw goes to the end of it, takes hold of
another straw as support and contracts itself, i.e.
one part of its body, to where the other part is, so
does the self, the transmigrating self that is being
discussed, throw this body, the one already taken,
aside, as it does when entering the dream state-make
it senseless by withdrawing itself from it-take hold of
another support or body, as the leech does another
straw, by stretching out its impressions, and contract
itself, i.e. identify itself, at the place where the new
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body is being formed, with that new body, movable
or immovable--as in dreams the self creates a new
body and dwells, as it were, in that dream body.
There the organs, under the sway of the person's
past work, are combined so as to manifest their
functions ; an external body, like one made of straw
and clay, is also formed. When the organs have been
arranged, the presiding deities such as fire come to the
body to help the organ of speech and so forth. This
is the process of the formation of a new body.
Now, in this formation of a new body does the
self again and again crush the materials that are
always there ready at hand and with them make a
new body, or does it collect new materials every
time? This is being answered through an illustration:
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4· Just as a goldsmith takes apart a little
quantity of gold and fashions another-a newer
and better-form, so does the self throw this
body away, or make it senseless, and make
another-a newer and better-form suited to
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\ the Manes or the celestial minstrels, or the gods,
or Viraj, or Hirat:tyagarbha, or other beings.
] ust as a goldsmith takes apart a little quantity
of gold and fashions another-a newer and betterform than the previous model, so does the self-these
and the preceding words have been explained-again
and again crush the five elements beginning with earth
and ending with the ether that are always ready at
hand, which have been described in the second chapte~
in the passage, 'Brahman has but two forms'
(II. iii. I), and stand for the gold-and make another
-a newer and better-form, or body, suited to the
Manes, i.e. fit for enjoyments in the world of the
Manes, or the celestial minstrels, i.e. fit for their enjoyments, or the gods, or Viriij, or Hirat;'yagarbha, or
other beings, according to its past work and knowledge.

All those things which are the limiting adjuncts
of the self and are styled its bonds, and connected
with which it is considered identified with them, are
here gathered together and pointed out in a group:
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5· That self is indeed Brahman, as well as
identified with the intellect, the Manas and the
vital force, with the eyes and ears, with earth,
water, air and the ether, with fire, and what is
other than fire, with desire and the absence of
desire, with anger and the absence of anger, with
'righteousness and unrighteousness, with everything-identified, as is well known, with this
(what is perceived) and with that (what is
inferred). As it does and acts, so it becomes;
by doing good it becomes good, and by doing
evil it becomes evil-it becomes virtuous through
good acts and vicious through evil acts. Others,
however, say, ' The self is identified with desire
alone. What it desires, it resolves; what it
resolves, it works out; and what it works out,
it attains.'
That self which thus transmigrates is indeed
Brahman, the Supreme Self that is beyond hunger
etc., as well as identified with the intellect (Vijfiii.namaya), being noticed through it ; for it has been said,
'Which is the self? This infinite entity (Puru~a) that
is identified with the intellect and is in the midst of the
organs,' etc. (IV. iii. 7). The self is called Vijfiii.namaya, resembling the intellect, because it is conceived
as possessing the attributes of the intellect, as in the
passage, 'It thinks, as it were, and shakes, as it were'
(Ibid.). Likewise identified with the Manas, because

I
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of its proximity to that. Also identified with the vital
force that has the fivefold function ; for which rea.Son
the individual self is observed as moving, as it were.
Similarly identified with the eyes, when it sees forms.
Likewise identified with the ears, when it hears sounds.
Thus as each particular organ functions, the self
becomes identified with that.
Similarly, being identified with the eyes and other
organs through the intellect and vital force, the self
becomes identified with the elements such as earth.
When a body preponderating in elements of earth has
to be made, it becomes identified with earth.
Similarly, when creating a wateiy body in the world
of Varur;ta and so forth, it becomes identified with
water. Likewise, when an aerial body has to be made,
it becomes identified with air. Similarly, when making
an ethereal body, it is identified with the ether. Thus
when it makes bodies for the gods, which preponderate
in elements of fire, it becomes identified with fire. As
opposed to these, the bodies of animals, of denizens
of hell, of ghosts, and so forth, are composed of
materials other than fire ; with regard to them the text
says, identified with what is other than fire. Similarly,
being identified with the body and organs, the self, on
seeing something to be attained, forms the false notion
that it has got this one, and has to get that one, and
setting its heart on that, becomes identified with desire.
When on seeing evil in that thing its longing for it
ceases, and the mind becomes serene, pure and calm,
then it becomes identified with the absence of desire.
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Likewise, when that desire is somehow frustrated, it
takes the form of anger, and the self becomes identified
with anger. When that anger is appeased by some
means, and the mind becomes serene and peaceful, it
is called the absence of anger ,· the self becomes identified with that. Thus the self, becoming identified with
desire and anger as well as with the absence of them,
becomes identified with righteousness and unrighteousness, for without desire, anger, etc. the tendency to
righteousness and so forth cannot arise. Witness the
Sm)ii: 'Whatever action a man does, is the outcome
of desire' (M. II. 4) ..
Being identified with righteousness and unrighteousness it becomes identified with everything.
Everything is the effect of righteousness and unrighteousness : whatever is differentiated is the result of
these two. The self, on attaining it, becomes identified with that. In short, identified, as is well known,
with this, i.e. with objects that are perceived, and
therefore with that. 'That' refers to imperceptible
objects that are indicated only by their perceptible
effects. The mind has an infinite number of thoughts,
which cannot be definitely specified ; they are known
at particular moments through their effects, which lead
us to infer that this or that particular thought is in
one's mind. Through that perceptible effect-which
marks the identification of the self with 'this' or the
perceptible-its remote or internal activity is indicated,
and it is therefore designated as identified at present
with 'that' or the imperceptible. To put it briefly, as
it habitually does and acts, so it becomes. 'Doing'
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refers to prescribed conduct as indicated, for instance,
by injunctions and prohibitions, while 'action' is not
so prescribed ; this is the distinction between them.
By doing good it becomes good : This amplifies the
idea of 'As it does,' and by doing evil it becomes evil.
the idea of 'As it acts.'
The use of a suffix denoting habit (in four words
of the text) may lead to a notion that the identification
with good and evil actions consists in intense association with them, not in merely doing them. To remove
this it is said, it becomes virtuous through good acts
and vicious through evil acts. The identification comes
of merely doing good and evil acts, and does not
require habitual performance. This last only intensifies the identification ; this is the difference. The long
and short of it is, that doing good and bad deeds under
the impulse of desire, anger, etc., is the cause of the
.Atman's identification with everything, its undergoing
transmigration and passing from one body to another ;
for, impelled by this, the self takes one body after
another. Therefore good and bad deeds are the cause
of its transmigratory existence. Scriptural injunctions
and prohibitions are directed to this. Herein lies the
utility of the scriptures.
Others, other authorities on bondage and liberation, however, say : It is true that good and bad
deeds prompted by desire etc. are the cause of a
man's taking a body; still it is under the influence
of desire that he accumulates these deeds. When
dt;sire is gone, · work, although present, does not lead
to the accumulation of merit or demerit. Even if he
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goes on doing good and bad deeds, these, bereft of
the desire, produce no results ; therefore desire is the
root of transmigratory existence. As the MUJ.l.Qaka
Upani!?ad says, 'He who longs for objects of desire,
making much of them, is born along with those desires
in places where he will realise them' (Ill. ii. 2).
Therefore the self is identified with desire alone. Its
identification with other things, although it may be
present, does not produce any results ; hence the text
emphatically says, 'Identified with desire alone.'
Being identified with desire, what it desires, it resolves.
That desire manifests itself as the slightest longing for
a particular object, and, if unchecked, takes a more
definite shape and becomes resolve. Resolve is determination, which is followed by action. What it
resolves as a result of the desire, it works out by doing
the kind of work that is calculated to procure the
objects resolved upon. And what it works out, it
attains, i.e. its results. Therefore desire is the only
cause of its identification with everything as well as of
undergoing transmigration.
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6. Regarding this there is the following
verse: 'Being attached, he, together with the
work, attains that result to which his subtle body
or mind is attached. Exhausting the results of
whatever work he did in this life, he returns
from that world to this for (fresh) work.' Thus
does the man who desires (transmigrate). But
the man who does not desire (never transmigrates). Of him who is without desires, who is
free from desires, the objects of whose desire have
been attained, and to whom all objects of desire
are but the Self-the organs do not depart.
Being but Brahman, he is merged in Brahman.
Regarding this subject there is also the following
verse : Being attached, i.e. with his desire for it
roused, he, the man who transmigrates, together with
the work that he did with attachment to its result,
attains that result to which his subtle body or mind is
firmly attached, i.e. for which it yearns, since he did
the work out of a desire for that.-The mind is called
the subtle body, Liriga, because it is the principal part
of the latter ; or the word 'Li:riga' may mean a sign,
that which indicates the self.-Therefore, only on
account of this attachment of his mind, he attains the
result through that action. This proves that desire is
the root of transmigratory existence. Hence a
knower of Brahman who has rooted out his desires
may work, but it will produce no (baneful) result:; f9r
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the Sruti says, 'For one who has completely attained
the objects of his desire and realised the Self, all desires
.dissolve in this very life' (Mu. III. ii. 2).
Further, exhausting the results of work-what
kind of work?-whatever work he did in this life, by
.experiencing them, he returns from that world to this
for work, for work holds the foremost place in this
world. Hence the text says, 'For work,' i.e. to work
.again. After working again, he, owing to attachment
to results, again goes to the next world, and so on.
Thus does the man who desires transmigrate. Since
it is this man of desire that transmigrates thus, therefore the man who does not desire, does not transmigrate
.anywhere.
It has been said that only the man who is attach-ed to results transmigrates. Since one who has no
desires cannot perform (ritualistic) work, the man
who does not desire necessarily attains liberation.
How does a man cease to desire? He who is without
desires is the man who does not desire. How is this
.absence of desire attained? This is being explained :
Who is free from desires, i.e. whom desires have left.
How do they leave? The objects of whose desire' have
been attained. How are they attained? Because he
is one to whom all objects of desire are but the Selfwho has only the Self, and nothing else separate from
It that can be desired ; to whom the Self alone existsthe Pure Intelligence without interior or exterior,
entire and homogeneous ; and neither ~hove nor below
nor in the middle is there anything else but the Self
to be desired. What should a person desire who has
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realised: 'When everything has become the Self to
one, what should one see, hear, think or know, and
through what? For a thing that is known as other
than oneself may become an object of desire. But
such a thing does not exist for the knower of Brahman, the objects of whose desire have all been attained.
He to whom all objects of desire, being but the Self,
are already attained, is alone free from desires, is
without desires, and does not desire any more ; hence
he attains liberation. For he to whom everything is
the Self, has nothing else to desire. It is contradictory to say that he has something other than the
Self to desire, and again, that to him everything is the
Self. Since a man who has realised his identity with
all has nothing to desire, he cannot perform rites.
Those who hold that even a knower of Brahman
must perform rites in order to avoid evil, 1 cannot say
that to him everything is the Self, for they regard the
evil that they wish him to avoid as different from the
Self. Whereas we call him a knower of Brahman who
constantly knows the Self which is beyond hunger etc.
and untouched by evil ; he constantly sees the Self
which is beyond hunger and so forth. Work can never
touch him who does not see anything other than the
Self to be avoided or received. But one who is not a
knower of Brahman must perform rites to avoid evil.
Hence there is no contradiction. Therefore, having no

1
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desires, the person who does not desire is no more
born ; he attains only liberation.
Since the man who does not desire has no work
and therefore has no cause to go to the next world,
his oYgans such as that of speech do not depayt or go
up from the body. That man of realisation who has
attained all the objects of his desire, since they are but
the Self to him, has become Brahman in this very life,
for as an illustration of the Infinite Brahman the following form was pointed out: 'That is his form-in
which all objects of desire have been attained and are
but the Self, and which is free from desires' (IV. iii.
21.) Now that of which the above is an illustration is
being concluded in the words, 'But the man who does
not desire,' etc. How does such a man attain liberation? This is being stated: He who sees the Self, as
in the state of profound sleep, as undifferentiated, one
without a second, and as the constant light of Pure
Intelligence-only this disinterested man has no work
and consequently no cause for transmigration ; therefore his organs such as that of speech do not depart.
Rather this man of realisation is Brahman in this very
life, although he seems to have a body. Being but
Brahman, he is meYged in BYahman. Because he has no
desires that cause the limitation of non-Brahmanhood,
therefore 'being but Brahman he is merged in Brahman' in this very life, not after the body falls. A
man of realisation, after his death, has no change of
condition-something different from what he was in
life, but he is only not connected with another body.
This is what is meant by his becoming 'merged in

Brahman'; for if liberation was a change of condition,
it would contradict the unity of the Self that all the
:Upani~ds seek to teach. And liberation would be the
effect of work, not of knowledge-which nobody would
desire. Fwther, it would become transitory, for
nothing that has been produced by an action is seen to
be eternal, but liberation is admitted to be eternal, as
the Mantra says, 'This is the eternal glory (of a knower
of .Brahman),' etc. (IV. iv. 23).
Moreover, nothing but the inherent nature of a
thing ·can be regarded as eternal. If liberation is the
natU;re of the self, like the heat of fire, it cannot be said
to be a consequence of human activity. The heat or
light of fire is surely not a consequence of the activity
of .fire ; it is a contradiction in terms to say that they
are, and yet that they are the mi.tural properties of fire.
If it be urged that they are an outcome of the activity
of combustion, the answer is, no, because they depend
9n manifestation by the removal of obstructions to one's
perception. That fire is manifested through its qualities
of heat and light by the process of combustion etc., is
due not to the fire itself., but to the fact that those
qualities, not being connected with anybody's vision,
were hidden, and are manifested when the obstructiona.
to vision are removed by the process of combustion.
This leads to the error that the qualities of heat' and
lig~t are produced by the combustion.
If heat and
U~t U.e n~t admitted as the natural properties of fire,
wen' then, we shall ·cite as examples whatever be i~
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natural properties. Nobody can say that things ·have
no natural properties at all.
Nor can liberation be a mere negative something
-the cessation of bondage, like the breaking of fetters,
for the Supreme Self is supposed to be the only entity
that exists. As the Sruti says, 'One only without a
second ' (Ch. VI. ii. x.). And there is no other entity
that is bound, whose freedom from bondage, as from
fetters, would be liberation, for we have spoken at
length of the absence of any other entity but the
Supreme Self. 1 Therefore, as we have also said, the
cessation of ignorance 2 alone is commonly called liberation, like the disappearance of the snake, for instance,
from the rope when the erroneous notion about its
existence has been dispelled.
Those who hold that in liberation a new 3 knowledge and bliss are manifested, should explain what
they mean by manifestation. If it means ordinary
perception or the cognition of objects, they should state
whether the knowledge or bliss that is manifested ·is
existent or non-existent. If it is existent, it is the very
self of that liberated man to whom it is manifested ;
hence, there being possibly no bar to the perception, it
will always be manifest, and for this reason it is meaningless to specify its being manifest to the liberated
man. If, however, it i~ manifest only at certain times,"'
then because '?f the obstacles to its perception, it is
See, foc instance, pp. u6, 147, sg8.
Which is the cause of the idea of bondage.
3 That is, different from those arising from sense-contact.
' That is, in the ·state of relative existence, being floeqaently olmnlcted by itliqaity etc.
1

2
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different from the self, and therefore there arises the
question of its manifestation through some other means ;
hence there will be the necessity' of these means also. 1
But if the knowledge and bliss in question have the
same support as the perception, then, there being no
possibility of obstacles, they will either be always
manifest or always hidden ; there is no ·warrant for
conceiving an intermediate stage between the two.
Now attributes that have the same support, and are a
part and parcel of the same substance, cannot have
the relation of subject and object to one another.
Besides, the. entity that is subject to transmigration
before the manifestation of knowledge and bliss, and
liberated after it, must be different from the Supreme
Self, the eternally manifest Knowledge Absolute, for
the two are totally different from each other, like heat
and cold ; and if differences are admitted in the Supreme
Self, the Vedic position will be abandoned.
Objection : If liberation makes no difference from
the present state, it is unreasonable to make a particular
effort for it, and the scriptures too become useless.
Reply: No, for both are necessary to remove the
delusion created by ignorance. Really there is no such
distinction as liberation and bondage in the self, for it
is eternally the same ; but the ignorance regarding it is
removed by the knowledge arising from the teachings
of the scriptures, and prior to the receiving of these
1
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teachings, the effort .to attain liberation is perfectly
reasonable.
Objection : There will be some difference in the
self that is under ignorance, due to the cessation or
~ontinuance of that ignorance.
Reply : No ; we have already (p. 477} said tha~
it is: admitted to be the creation of ignorance, like a
rop~. a desert, a mother-of-pearl and the sky appearing as a snake, water, silver, and blue respectively. !
Objection : But there will be some difference in
the self due to its being or not being the cause of
ignorance, as in the case of man affec.ted with the
;eye-disease called Timira 1 or free from it.
Reply: No, for the Sruti denies that the A.tman
by itself is the cause of ignorance, as in the passage,
'. lt' thinks, as it were, and shakes, as it were' (IV.
iii. 7) ; and the error we call ignorance is due to a
combination of diverse activities. Another reason is
that ignorance is an object witnessed by the self. 2 He
:w~o visualises the error of ignorance as something
'distinct from his own self, like a jar etc., is not himself
under that error.
Objection : Surely he is under that error, for one
feels that one sometimes has the notion, ' I do not
know,. ·r am confused.'
Reply : No, for that too is distinctly perceived.
He' who distinctly perceives a thing cannot surely be
said tb b.e mistaken about it; it is self-contradictory·to
1
'll

Causing distorted vision.
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$iiy that he perceives it distinctly, and at the same
time, that he is mistaken about it.
You say that a person feels, 'I do not know, I
ii.m confused ': thereby you admit that he visualises his
ignorance and confusion, in other words, that these
become the objects of his experience. So how can the
ignorance and confusion, which are objects, be at the
same time a description of the subject, the perceiver?
If, on the other hand, they are a description of the
subject, how can they be objects and be perceived by
the subject? An object is perceived by an act of the
subject. The object is one thing, and the subject
another ; it cannot be perceived by itself. Tell me
how under such circumstances the ignorance and confusion can be a description of the subject. Moreover,
a person who sees ignorance as something distinct.perceives it as an object of his own cognition-does not
·regard it as an attribute of the perceiver, as is the case
.with thinness, colour, and so forth in the body.
(Similarly the effects of ignorance also are not attributes of the self).
Objection : But everybody perceives pleasure,
pain, desire, effort, etc. (as belonging to himself).
Reply : Even then the man who perceives them
is admittedly different from them.
Objection: Well, we have referred to the person
-who says, 'l do not know what you say, I .am
confused.' What do you say to that?
,
Reply : Let him regard himself as ignorant and
c:o.nfused; we, however, accept one who sees like ·this
as knowing and possessed of a clear perception. For
inst~nce, Vyasa has said th~t the owner of the. field
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(the self) reveals the entire field (body and mind)·,
including' desire. 1 And there are hundreds of texts
like the following: '(He truly sees who) sees the
Supreme Lord living the same in all beings-the
immortal Principle in the midst of things perishable '
(G. XIII. 27). Therefore the Atman by itself h~ no
difference du(' to bondage or liberation, knowledge or
ignorance, for it is admitted to be always the same and
homogeneous by nature.
Those, however, who, considering the reality of
the self to be different, reduce the scriptures dealing
with bondage and liberation to mere plausible statements, would dare to find the foot prints of birds in the
sky, to pull it with their clenched hands, or to cover
it as with a skin. But we can do no such thing. We
hold that it is the definite conclusion of all the Upani!?3-ds that we are nothing but the Atman, the Brahman
that is always the same, homogeneous, one without a
second, unchanging, birthless, undecaying, immortal,
deathless and free from fear. Therefore the statement,
' He is merged in Brahman ' (this text), is but a
figurative one, meaning the cessation, as a result of
knowledge, of the continuous chain of bodies for one
who has held an opposite view.
Transmigration, which was the thing that was
sought to be explained by the example of going into
the waking and dream states, has been described ; so
also its causes-knowledge, work and past experience.
Those limiting adjuncts, the elements comprising the
body and organs, surrounded by which the self
1
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experiences the transmigratory existence, have also
been mentioned. . After stating, as a prima facie view,
that their immediate causes are good and bad deeds,
the cause has finally been decided to be desire. Having
described bondage and its cause by showing that the
decision of the Brahmal).a on this point agrees with
that of the Mantra, the Sruti has concluded the topic
with the words, ' Thus does the man who desires (transmigrate)' (IV. iv. 6). Then beginning with, ' But the
man who does not desire (never transmigrates)' (Ibid.),
liberation consisting in the identity with all, which is
the thing that was sought to be explained by the
example of the state of profound sleep, has been
described. And the cause of liberation has been stated
to be the attainment of all objects of desire through
their becoming the Self. But since this state is unattainable without Self-knowledge, the cause of liberation has by implication been stated to be the knowledge
of Brahman. Therefore, although desire has been said
to. be the root of bondage, it is ignorance that, being
die opposite of what leads to liberation (knowledge),
has virtually been stated to be the cause of bondage.
Here also liberation and its means have been dealt
w'ith by the Brahmal).a. To strengthen that, a Mantra,
called Sloka, is being quoted:
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7. Regarding this there is this verse :

'When all the desires that dwell in his heart
(m1nd) are gone, then he, having been mortal,
becomes immortal, and attains Brahman in this
very body.' 1ust as the lifeless slough of a
snake is cast off and lies in the ant-hill, so does
this body lie. Then the self becomes disembodied and immortal, (becomes) the Pral)a·
(Supreme Self), Brahman, the Light. 'I give
you a thousand (cows), sir,' said 1anaka,
Emperor of Videha.
Regarding this very theme there is this verse or
Mantra: ·when all the desires, forms of yearning, of
the knower of Brahman all the objects of whose desire
are the Self, are gone, are destroyed together with
their root. That dwell in his heart, those well-known
desires concerning this and the next life, viz. the desire
for children, wealth and worlds, that abide in the
intellect (mind) of the ordinary man. Then he, having
been mortal, becomes immortal, being divested of
desires together with their root. It is virtually implied
that desires concerning things other than the Self fall
under the category of ignorance, and are but forms of
death. Therefore, on the cessation of death, the man
of realisation becomes immortal. And attains Brahman, the identity with Brahman, i.e. liberation,· living
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in this very body. Hence liberation does not require
such things as going to some other place. Therefore
the organs of a man of realisation do not depart ; they
are merged in their cause, the self, just where they
are. .As has been said (III. ii. 12), only their names
remain.

But how is it that when the organs have been
merged, and the body also has dissolved in its cause,
the liberated sage lives in the body identified with all,
hut does not revert to his former embodied existence,
which is subject to transmigration? The answer is
being given: Here is an illustration in point. Just as
in the world the lifeless slough of a snake is cast off by
it as no more being a part of itself, and lies in the antkill, or any other nest of a snake, so does this body,
discarded as non-self by the liberated man, who
corresponds to the snake, lie like dead.
Then the other, the 'liberated man identified with
all-who corresponds to the snake-although he resides just there like the snake, becomes disembodied,
and is no more connected with the body. Because
formerly he was embodied and mortal on account of
his identification with the body under the influence of
his desires and past work ; since that has gone, he is
now disembodied, and therefore immortal. Prii1Ja
means that which lives. It will be said in a succeeding verse, 'The Vital Force of the vital force' (IV. iv.
18): and another Sruti says, ' The mind (individual
self), my dear, is tethered to the Pra:t;,1a (Supreme Self):
(Ch. VI. viii. 2). From the context and the sentence
also it is clear that the word ' Prli:t;,la ' here means the
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Supreme Self. Brahman, the same as the Supreme
Self. What is that? The Light of Pure Int~ligence,
the light of the .Atman, illumined by which the universe
~ts its eye of knowledge, and beaming with intelligence, remains unshaken in its path.
That wished-for question for the purpose of liberation, about which Yajiiavalkya gave Janaka a boon,
has been elaborately answered by the Sruti, taking the
form of the story of Janaka and 'l'ajfiavalkya. · It
deals with bondage and liberation together with their
ca~ses, by means of themes and illustrations.
The
way of deliverance from relative existence has been
told to all. Now the Sruti itself states that Janaka
said such and such to compensate for the instructions
he had received. What was it? 'Thus delivered, I
give you a thousand cows, sir, as a requital for the
instructions received,' said ] anaka, Emperor of Videha.
Now, since the meaning of liberation has been ascertained, why does he not offer himself as well as the
empire of Videha, but merely give a thousand cows, as
when only a part of liberation was explained? What
is the idea behind it?
Here some say, Janaka, who takes delight in
the knowledge of the Self, wants to hear again through
Mantras what he has already heard ; hence he does not
offer everything. He thinks he will do it at the end,
after he has heard what he wants to from Yajiiavalkya.
He is afraid lest, in case he offers everything now, the
sage should think that he does not want to hear any
more, and withhClld the Mantras. So he gives a:

........ I)
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thousand cows to intimate his desire to hear more. AU
this is wrong. for the sruti, being trustworthy authority, can never have recourse to a subterfuge like a
man. Besides there is something more to be explained ; although liberation, which is attainable through
Self-knowledge, has been explained, a part of the
latter, viz. the relinquishment of desires that is called
renunciation, is yet to be described. Therefore the
view that the Emperor merely wishes to hear the
Mantras is not sound. A resort to repetition can be
made only when there is no other way out, and should
be avoided when there is an alternative ; and we have
already said (p. 486) that renunciation is not a mere
eulogy on Self-knowledge. It may be urged that in
that case the Emperor should say, ' (Please instruct
me) further about liberation itself.' To this we reply:
The objection does not hold. The Emperor thinks
that renunciation is not a direct cause of liberation like
Self-knowledge ; accordingly it can go in like a subsidiary act in a sacrifice. 1 For the Smrti says, ' One
should give up the body through renunciation.' Even
if renunciation were a means to liberation, it would
not necessitate the request, '(Please instruct me) further
about liberation itself,' because it merely serves tomature Self-knowledge, which is the means of liberation.

~~~r.al

~:'Pn~:~
lri ~ts3fE&'t11 ~ I
1

Pratipatti-lral'm•.

See footnote on p. 488.
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8. Regarding this there are the following
verses: The subtle, extensive, ancient way has
touched (been reached by) me. (Nay) I have
realised it myself. Through that sages-the
knowers of Brahman-(also) go to the heavenly
sphere (liberation) after the fall of this body,
being freed (even while living).
Regarding this subject, that liberation is attai.tled
by the knower of Brahman all the objects of whose
desire are the Self-a subject that has been dealt with
by both Mantra and Brahmat:J.a in the preceding portion-there are the following verses showing t~e
. details: . The subtle, being difficult to comprehend ;
-extensive, or on account of another reading, 'Vitara,'
-effectively leading to liberation ; ancient primeval,
being revealed by the eternal Srutis, not modem like
the misleading paths emanating from the intellect of
the logicians ; way, the path of knowledge that con-duces to liberation ; has touched me, i.e. has been
reached by me. That which is attained by somebody
is connected with him as if it touched him ; hence the
path o'f liberation consisting in the knowledge of
Brahman, having been attained by me, is said to have
touched me. I have not merely attained it, but have
realised it myself. Realisation (Ai:mvedana) is that
.attainment which, as knowledge ripens, culmina,tes in
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t}le' ultimate results, as eating culminates in satiety ..
In ,the previous clause only a contact with knowledge
is meant. This is the difference.
Objection : Is this seer of the Mantras the only
person who has achieved the result of the knowledge
of Brahman, and has none else done it, so that he
asserts, 'I have realised it myself'?
Reply : There is nothing wrong in it. It is a
eulogy on the knowledge of Brahman, inasmuch as its
result is unique-it is subjective. Such indeed is Selfknowledge: it gives one the conviction that one is
completely blessed, and it requires no other witness
than the testimony of one's own experience; so what
can be better than this? Thus it is a glorification of
the knowledge of Brahman ; not that no other knower
of Brahman attains that result. For the Sruti says,
'Whoever among the gods (knew It also became ThaW
(1. iv. IO), which shows that the knowledge of Brahman
is accessible to all. This is expressed by the text :
Th'ough that path of the knowledge of Brahman
sages, men of illumination, i.e. other knowe's of
B'ahman also, go to the heavenly sphe,e, or liberation,.
.wliich is the result of the knowledge of Brahman' Heavenly sphere ' generally means heaven, the abode
.of the gods, but here from the context it means liberation~fte' the fall of this body, being f'eed even
while living.

t'i~(l
"''""'~
~~~~~~~
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g. Some speak of it as white, others as blue,
:grey, green, or red. This path is realised by a
Brahma~;ta (knower of Brahman). Any other
knower of Brahman who has done good deeds
and is identified with the Supreme Light, (also)
treads this path.
Seekers after liberation are at variance regarding
this path leading to liberation. How? · Some aspirants
.speak of it as white, pure or limpid, others as blue,
.others as grey, green, or red, according to their
experience. In reality, however, they are the nerves
Su!jumna and so forth, filled with phlegm and other
liquids, for they have been mentioned in the words,
'(Filled) with white, blue, grey,' etc. (IV. iii. 20). Or
they consider the sun to be this path of liberation,
because of the reference in another Sruti, 'He is white,
he is blue,' etc. (Ch. VIII. vi. I). Besides, the path·
()f realisation cannot h~ve any colour, white or any
·other. In either case these white and other colours
refer to some other path than that of knowledge of
Brahman, which is the one under consideration.
It. may be urged that the word 'white' refers to the pure monistic path. To this we reply: Not so,
for it is enumerated along with the words, ' blue,'
'yellow,' 1 etc., denoting colour. The white and other
paths that the Yogins designate as the paths of liberation, are not really such, for they faU within the range
()f relative existence. They merely lead to the world of
HiraJ;tyagarbha and so on, for they relate to the exit
1

This word does not occur ill the above text.
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through particular parts of the body : ' Through the
eye, or through the head, or through any other part of
the body' (IV. iv. 2). Therefore the path of liberation
is the absorption of the body and the organs such as
the eye in this very life, like the going out of a lampwhen transmigration is impossible, owing to the exhaustion of all desires through their attainment by the
transformation of all objects of desire as the Self. This
path of knowledge is realised by a Briihma1J-a who has
given up all his desires, and become one with the
Supreme Self. Any other bower of Brahman also
treads this path of the knowledge of Brahman. What
·kind of knower of Brahman? Who first of all has
done good deeds and then given up the desire for
children etc., and is identified with the Supreme Light
-by connecting himself with the Light of the Supreme
Self, is metamorphosed into that, that is, has become
the .~tman in this very life. Such a knower of Brahman treads this path.
One who combines good work with knowledge is
not meant here, for we have said that these are contradictory. The Smrti too says, ' Salutation to that
Embodiment of Liberation whom serene monks, fearless about rebirth, attain after the cessation of the
effects of their good and bad deeds ' (Mbh. XII. xlvi.
56). There is also the exhortation to relinquish merit
and demerit: ' Give up doing good and evil ' (Mbh.
XII. cccxxxvii. 40). And there are the following
Smrti passages: ' The gods consider him a knower of
Brahman who has no desires, who undertakes no work,
who does not salute or praise anybody, and whose

736

BQ.HAD.ARAI!lYAKA UPANI$AD

work has been exhausted, but who himself is unchanged' (Mbh. XII. cclxix. 34), and 'For a knower
of Brahman there is no wealth comparable to unity,
sameness, truthfulness, virtue, steadfastness, noninjury, candour, and withdrawal from all activities '
(Mbh. XII. clxxiv. 37). Here also the Sruti, a little
further on, after giving the reason why work will be
unnecessary, in the passage, ' This is the eternal glory
of a knower of Brahman: it neither increases nor
decreases through work' (IV iv. 23), will advise the
giving up of all activities in the words, ' Therefore he
who knows it as such becomes self-controlled, calm,'
etc.. (Ibid.). Therefore the clause, 'Who has done
good deeds,' should be explained as we have done.
Or the sentence may mean: The knower of Brahman
-who treads this path is a doer of good deeds and a
Yogin who has controlled his senses. 1 Thus it is a
eulogy on the knowledge of Brahman.- A doer of good
and a Yogin of this type are considered highly fortunate
people in the world. Hence these two epithets serve
to glorify the knower of Brahman. 2

~alt. Si~liflf.a ~SPRU!f41EI8 I

~ ~ s:'l' 8'

aan ~ ~ fiRnqf QJT: II to II

IO. Into
blinding darkness (ignorance)
enter those who worship ignorance (rites).
1 Through meditation on the D~ara (the ether in the
heart) etc., and attained extraordinary powers. This is
Anandagiri's explanation of the word 'Ta~jasa.' 'Tejas'
according to him means the organs.
2 By describing him as being of equal status to the other
two.
·
'
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Into greater darkness, as it were, than that
enter those who are devoted to knowledge (the
ceremonial portion of the Vedas). 1
Into blinding darkness, i.e. darkness that obstructs
one's vision, or ignorance that regulates transmigration, enter those who worship, i.e. follow ignorance,
the opposite of knowledge, i.e. work consisting of ends
and means, in other words, those who practise rites.
Into greater darkness, as it were, than even that enter
those who are devoted, or attached, to knowledge, that
portion of the Vedas which deals with things that are
the outcome of ignorance, i.e. the ritualistic portion,
in other words, those who disregard the teachings of
the Upanil?ads, saying that that portion alone which
deals with the injunctions and prohibitions is the
Vedas, and there is none other.

~11m it~~ en:l~il'ldl: I

~ Stt4•Fil•a+'Cttl~uxtw~ sr-n: 11 t t 11
II. Miserable are those worlds enveldped by
(that) blinding darkness (ignorance). To them,
after death, go those people who are ignorant
and unwise.
What is the harm if they enter into the darkness
that obstructs one's vision? This is being answered:
Miserable are those worlds enveloped by that blinding
darkness which obstructs one's vision; that is, they
are the province of that darkness of ignorance. To
them, after death, go-who?-those people who are
ignorant. The word 'people' means common folk, or
1

Same as verse 9 of the I§a.vll.sya Upani,ad.
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those subject to repeated births. Will only ignorance
in general take one there? No, they must be unwise
(Abudh) too. The word is formed from the root
'budh,' meaning, to know, by the addition of the
suffix 'kvip'; that is, devoid of the knowledge of the
Self.

811C'IIA :ifi:m;W.nit~Ji\fa- 'J_6'll':

I

f4;f$c::aJAt~et1fi'n1N sttO:OCsd:sti~ II t~. II
I:4'. If a man knows the Self as ' I am this,'
then desiring what and for whose sake will he
suffer in the wake of the body ?

If a man, one in a thousand, knows the Self,
which is his own as well as the Supreme Self, which
knows the desires of all beings, which is in the heart
(intellect), and is beyond the attributes of hunger etc.
The word 'if' shows the rarity of Self-knowledge.
Knows how? As 'I am this' Supreme Self, the witness
of the perception of all beings, which has been
described as 'Not this, not this,' and so on, than which
there is no other seer, hearer, thinker and knower,
which is always the same and is in all beings, and
which is naturally eternal, pure, enlightened and free;
desiring what other thing, of the nature of a result,
distinct from his own Self, and for_ whose sake, for the
need of what other person distinct from himself: Since
he as the Self has nothing to wish for, and there is
none other than himself for whose sake he may wish
it, he being the Self of all, therefore desiring what and
for whose sake will he suffer in the wake of the body

BIJ.HADARAlfYAKA UPANI!jAD

739

-deviate from his nature, or become miserable,· following the misery created by his limiting adjunct, the
body, i.e. imbibe the afflictions of the body? For this
is possible for the man who does not see the Self and
consequently desires things other than It. He struggles
desiring something for himself, something else for his
son, a third thing for his wife, and so on, goes the
round of births and deaths, and is diseased when his
body is diseased. But all this is impossible for the
man who sees everything as the Self. This is what
the Sruti says.

q~~: Sl'~ llla1T·
f<41~ij

qWt . : I

~~,aft~m,
~~~ ~' ~:a' ®il&" ~ II ~\ II
I3. He who has realised and intimately
known the Self that has entered this perilous
and inaccessible place (the body), is the maker
of the universe, for he is the maker of all, (all
is) his Self, and he again is indeed the Self
(of all).
Further, he, the knower of Brahman, who has
tealised and intimately known the Self-how? -known
himself as the innermost Self, as 'I am the Supreme
Brahman,' the Self that has entered this place (the
body) which is perilous, beset with numerous dangers,
and inaccessible with hundreds and thousands of
obstacles to enlightenment through discriminationthis knower of Brahman who has realised this Self
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through intuition is the maker of the universe. How?
Is it only in name? This is being answered: No, not
in name merely, for he is the maker of all: He is not
such under the influence of any extraneous agency.
What then? All is his Self. Is the Self something
different from him? The answer is : He again is indeed
the Self (Loka). The word 'Loka' here means the
Self. That is to say, all is his Self, and he is the Self
of all. This innermost Self which has entered this
body, beset with dangers and i~accessible, and which
the knower of Brahman realises through intuition, is
not the individual self, but the Supreme Self, because
It is the maker of the universe, the Self of all, and all
is Its Self. One should meditate upon one's identity
with the Supreme Self,- the one only without a second :
This is the gist of the verse .

.:ler ~N fficaE~a<~l(,
if

:iJ~.al ~: I

it afiqQiEiiEd ~'
~ r.ilifittti~i<r II ~ij II

14. Being in this very body we have somehow known that (Brahman). If not, (I should
have been) ignorant, (and) great destruction
(would have taken place). Those who know It
become immortal, while others attain misery
alone.
Further, being in this very body, so full of dangers.
i.e. being under the spell of the long sleep of ignorance, we have somehow known that Brahman which
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under consideration as our own self ; oh, blessed
are we-this is the idea. If we had not known that
Brahman which we have known, I should have been
ignorant (Avedi). 'Vedi' is one who has knowledge ;
hence 'Avedi' means ignorant. The shortening of the
last vowel does not affect the meaning. What harm
would there have been had I been ignoran~? Great, of
infinite magnitude ; destruction, consisting in births,
deaths, etc., would have taken place. Oh, blessed are
we that we have been saved from this great destruction
by knowing Brahman, the one without a second ; this
is the idea. As we have escaped this great destruction
by knowing Brahman, so those who know It become
immortal, while those others, people other than the
knowers of Brahman, who do not thus know Brahman,
attain misery alone, consisting in births, deaths, etc.
That is to say, the ignorant never escape from them,
for they regard misery itself (the body) as the Self.
"\

• ~ftlw~

I
fit~~ II ~~ II

~dfi§QI(4NR'itiil ~~~~er

hrr-f ~q~q, ;r m
rs. When a man after

(receiving instructions from a teacher) directly realises this
effulgent Self, the Lord of all that has been
and will be, he no longer wishes to hide himself
from it.
But when a man, somehow meeting a highly
merciful teacher and rece1v1ng his grace, afterwards
directly realises this effulgent (Deva) Self, or, the
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Seif that bestows on all the respective results of their
deeds, the Lord of all that has been and will be, i.e.
of the past, present and future, he no longer wishes
particularly to hide himself from It, this Lord. Everyone who sees diversity wishes to hide himself from
God. But this man sees unity, hence he is not afraid
of anything. Therefore he does not want to hide himself any more. Or the meaning may be: When he
directly realises the effulgent Lord as identical with his
own self, he no longer blames anybody, for he sees all
as his self, and for that reason whom should he
blame?

'4\'14"(4iM~1sitM= ~a

,

~ ~'It ~41ftm!!'N1Eia~ II ~ ~ II
16. Below which the year with its days
rotates, upon that immortal Light of all lights
the gods meditate as longevity.
Also, below which Lord, i.e. in a different category
from it, the year, representing time which limits everything that is born, with its own parts, the days and
nights, rotates, occupies a lower position without being
able to limit It-upon that immortal Light of all lights,
which is the revealer of even such luminaries as the
sun, th~ gods meditate as longevity. Things other than
that perish, but not this Light, for it is the longevity
of all. Because the gods meditate upon this Light
through its attribute of longevity, therefore they are
long-lived. Hence one who desires a long life should
meditate upon Brahman through Its attribute of
longevity.

4+18]
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17. That in which the five groups of :five
and the (subtle) ether are placed, that very
.Atman I regard as the immortal Brahman.
Knowing (Brahman) I am immortal.
Moreover, that Brahman in which the five groups
of five, the celestial minstrels etc., who are five in
number, viz. the celestial minstrels, the Manes, the
gods, the Asuras and the Riik!?asas-or the four castes
with the Cat:J.<;lii.las as the fifth-llnd the ether called
the Undifferentiated, which pervades the Siitra, are
placed-it has been said, 'By this Immutable, 0 Gii.rgi,
is the (unmanifested) ether pervaded' (III. viii. II)-that very Atman I regard as the immortal Brahman.
I do not consider the Self as different from that. What
then is it? Knowing Brahman, I am immortal. I was.
mortal only through ignorance. Since that is gone,
I, the knowing one, am indeed immortal.
~snacga~
'0,

~met~ it ~Pit

fq:

8 f.ifE1"'9&81 ~tatmclll{ II '.~II
r8. Those who have known the Vital Force
of the vital force, the Eye of the eye, the Ear of
the ear, and the Mind of the mind, have realised
the ancient, primordial Brahman.
Further it is by being revealed by the light of
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the .Atrnan that is Pure Intelligence, its own Self, that
the vital force functions ; therefore It is the Vital Force
of the vital force. Those who have known the Vital
Force of the vital force, as also the Eye of the eye,
the Ear of the ear : The eye and the other organs
receive their powers of vision and so forth only by
being inspired by the energy of Brahman; by themselves, divested of the light of the .Atman that is Pure
Intelligence, they are like wood or clods of earth ; and
the Mind of the mind-in other words, those who have
known the Self not as a sense-object, but as the innermost Self whose existence is inferred from the functions
of the eye etc., have realised, known with certainty,
the ancient or eternal, and primordial Brahman ; for
the Mul).<;iaka Upani!;iad says, 'That which the knowers
of the Self realise' (II. ii. 19) .
.... JqiSS{iiOQf{,

it( ...... Ra ~-r ,

~= ~ :~Jcg•umla q Q

...r.R ~ 11

~ t 11

Ig. Through the mind alone (It) is to be
realised. There is no difference 1 whatsoever in
It. He goes from death to death, who sees
difference, as it were, in It.
The means of the realisation of that Brahman is
being described. Through the mind alone, purified
by the knowledge of the supreme Truth, and in
accordance with the instructions of the teacher, (It)
is to be realised. There is no difference whatsoever in
It, Brahman, the object of the realisation. Although
1

Separateness or diversity.
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there is no difference, one superimposes it through
ignorance. He gdes from death to death. Who? Who
sees difference, as it were, in It. That is to say, really
there is no duality apart from the superimposition of
ignorance.

~Cfi~OQita~Siit4 ~I
~: ~ Sll4illtllft'il anatT il(fPQ(!'{:
II ~ o II
-:>
20. It should be realised in one form only,
(for) It is unknowable and eternal. The Self is
taintless, beyond the (subtle) ether, birthless,
infinite and constant.

Since It is such, therefore It should be realised in
one form only, viz. as homogeneous Pure Intelligence,
without any break in it, like the t!ther ; for It, this
Brahman, is unknowable, owing to the unity of everything (in Brahman). One is known by another; but
It is one, hence unknowable. Eternal, unchangeable,
or immovable. It may be objected: Surely this is
contradictory-to say that It is unknowable, and also
that It is known ; 'It is known,' means, that It is
cognised by the means of knowledge, and 'unknowable'
is the denial of that. To this we reply: It is all right,
for only this much is denied that It, like other things,
is known by any other means than scriptural evidence.
Other things are cognised by the ordinary means
independent of scriptural evidence ; but the truth of
the Self cannot thus J:>e known by any other means of
knowledge but that. The scriptures too describe It
merely by the negation of the activities of tlie subject,
the evidences of knowledge, and so on, in such terms
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as these : When everything is the Self, what should
one see, . . . know, and through w~at? 1 --and not by
resorting to the usual function of a sentence in which
something is described by means of names. Therefore
even in the scriptures the Self is not presented like
heaven or Mount Meru, for instance, for it is the very
Self of those that present it. A presentation by someone has for its object something to be presented, and
this is possible only when there is difference.
The knowledge of Brahman too means only the
cessation of the identification with extraneous things
(such as the body}. The relation of identity with It
has not to be directly established, for it is already
there. Everybody always has that identity with It,
but it appears to be related to something else. Therefore the scriptures do not enjoin that identity with
Brahman should be established, but that the false
identification with things other than That should stop.
When the identification with other things is gone, that
identity with one's own Self which is natural, becomes
isolated ; this is expressed by the statement that the Self
is known. In Itself It is unknowable-not comprehended through any means. Hence both statements
are consistent.
The Self is taintless, i.e. free from the impurities
of good and evil, beyond the ether, subtler, or more
pervasive, than even the unmanifested ether, birthless
-the negation of birth implies that of the five suc<;eeding changes3 of condition also, for these originate from
An adaptation of II. iv. 14 and IV. v. 15.
According to Yaska a thing comes into being, exists,
grows, begins to decline, decays and dies.
1

2
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birth-infinite, vaster than anything else, and constant,.
indestructible.

~ fffm qt p'M qar: 1
lliii.li41CII!~II(, ~ Nati5iq;j
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21. The intelligent aspirant after Brahman,.
knowing about this alone, should attain intuitiveknowledge. (He) should not think of too many
words, for it is particularly fatiguing to the organ
of speech.

The intelligent aspirant after Brahman, knowing
about this kind of Self alone, from the instructions of
a teacher and from the scriptures, should attain intuitive knowledge of what has been taught by the tearhcr
and the scriptures, so as to put an end to all questioning-i.e. practise the means of this knowledge, viz.
renunciation, calmness, self-control, withdrawal of the
senses, fortitude and concentration. (He) should not
think of too many words. This restriction on too·
many words implies that a few words dealing exclusively with the unity of the Self are permissible.
The Mul_l<;laka Upani~ad has it: 'Maditate upon the·
Self with the help of the syllable Om' (II. ii. 6), and
'Give up all other speech' (II. ii. 5).
For it, this
thinking of too many words, is particularly fatiguingto the organ of speech.

~ "' ~ ~ a1m1r ~sd N•i~titil:
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22. That great, birthless Self which is identified with the intellect and is in the midst of the
organs, lies in the ether that is within the heart.
It is the controller of all, the lord of all, the
ruler of all. It does not become better through
good work nor worse through bad work. It is
the lord of all, It is the ruler of all beings, It is
the protector of all beings. It is the bank that
serves as the boundary to keep the different
worlds apart. The Brahma1,1as seek to know
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It through the study of the Vedas, sacrifices,
charity, and austerity consisting in a dispassionate enjoyment of sense-objects. Knowing
It alone one becomes a sage. Desiring this
world (the Self) alone monks renounce their
homes. This is (the reason for it): The ancient
sages, it is said, did not desire children (thinking), 'What shall we achieve through children,
we who have attained this Self, this world
(result).' They, it is said, renounced their
desire for sons, for wealth and for the worlds,
and lived a mendicant life. That which is the
desire for sons is the desire for wealth, and that
which is the desire for wealth is the desire for
the worlds, for both these are but desires. This
self is That which has been described as 'Not
this, not this.' It is imperceptible, for It is never
perceived; undecaying, for It never decays;
unattached, for It is never attached; unfettered
-It never feels pain, and never suffers injury.
(It is but proper) that the sage is never overtaken by these two thoughts, 'I did an evil act
for this,' and ' I did a good act for this. ' He
conquers both of them. Things done or not
done do not trouble him.
Bondage and liberation together with their causes
have been described by the preceding portion consist·
ing of the Mantras as well as the Brahma!).a. The
nature of liberation has again been elaborately set forth
by the quotation of verses. Now it has to be shown
how the whole of the Vedas. is applicable ~o this sub-
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ject of the Self ; hence the present paragraph is intro·duced. By recapitulating the topic of Self-knowledge
with its results in the way it has been dealt with in
this chapter, it is sought to show that the entire Veda~,
.except the portion treating of ceremonies having
material ends, are applicable to this. Hence the
words, 'That great,' etc., recapitulating what has been
.stated. That refers to something already mentioned.
What is it? It is pointed out by the words, 'Which
is identified with the intellect,' etc., which are intended
to preclude any reference to the Self just mentioned
(verse 20). Which one is meant then? The answer
is: Which is identified with the intellect and is in the
midst of the organs. The passage is quoted for settling
the doubt, for at the beginning of Janaka's questions
it has been stated, 'Which is the self?-This (infinite
entity) that is identified with the intellect and is in the
midst of the organs,' etc. (IV. iii. 7). The idea is this:
By the demonstration of desire, work and ignorance
as attributes of the, non-Self, the self-effulgent Atman
that has been set forth in the passage in question is
here freed from them and transformed into the
Supreme Self, and it is emphatically stated, 'It is the
Supreme Self, and nothing else'; it is directly spoken
·Of as the great, birthless Self. The words, 'Which is
identified with the intellect and is in the midst of the
·organs,' have been already explained and have the
same meaning here. Lies in the ether that is within
the lotus of the heart, the ether (Akasa) that is the seat
.of the intellect. The Atman lives i.n that ether conltaining the intellect. Or the meaning may be that the
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individual self in the state of profound sleep dwells in
that unconditioned Supreme Self, called .Akasa, which
is its very nature. This has been explained in the
second chapter by way of answer to the question,
'Where was it then?' (II. i. I6).
It is 1 the controller of all, Hiral).yagarbha, Indra,
and the rest, for all live under It. As has been said,
'Under the mighty rule of this Immutable (0 Gargi),'
etc. (III. viii. g). Not only the controller, but the
lord of all, Hiral).yagarbha, Indra and others. Lordship may sometimes be due to birth, like that of a
Prince over his servants. although they are stronger
than he. To obviate this the text says, the ruler of
all, the supreme protector, i.e. independent, not swayed by ministers and other servants like a Prince. The
three attributes of control etc. are interdependent.
Because the Self is the ruler of all, therefore It is the
lord of all, for it is well known that one who protects
another as the highest authority, wields lordship over
him ; and because It is the lord of all, there"fore It is
the controller of all. Further It, the infinite entity
identified with the intellect, the light within the heart
(intellect), being one with the Supreme Self, does not
become better, or improve from the previous state by
the accession of some attributes, through good work
enjoined by the scriptures, nor worse, i.e. does not fall
from its previous state, through bad work forbidden
by the scriptures. Moreover, everyone doing these
1 From here up to 'worlds apart', the results accruing to
cne who realises one's identity with Brahman are being
<le!!Cribed.
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functions of presiding, protection, etc. is attended with
merit and demerit consequent on bestowing favours
and inflicting pains Oil others ; why is the Self alone
absolved from them? The answer is: Because 'It is
the lord of all,' and accustomed to rule over work also,
therefore It is not connected with work. Further 'It
is the ruler of all beings,' from Hira1,1yagarbha down
to a clump o~ grass. The word 'ruler' has already
been explained. It is the protector of all those beings.
It is the bank-what kind of bank?-that serves as the
boundary among the divisions of caste and order of
life. This is expressed by the words 'to keep the
different worlds,' beginning with the earth and ending
with the world of Hira1,1yagarbha, apart, distinct from
one another. If the Lord did not divide them like a
bank, their limits would be obliterated. Therefore, in
order to keep the worlds apart, the Lord, from whom
the self-effulgent .Atman is not different, acts as the
embankment.
One who knows it thus becomes 'the controller
of all,' and so on-this sets forth the results of the
knowledge of Brahman. The whole of the ceremonial
portion of the Vedas, except that dealing with rites
having material ends, is applicable as a means to this
knowledge of Brahman as delineated, with the results
described above, in the present chapter beginning
with, 'What serves as the light for a man?' (IV. iii.
2-6). How this can be done is being explained: The
Brahma~as-the
word 'Brahm3.1;1a' implies the
K~atriyas and VaiSyas, for all the three castes are
equally entitled to the study of the Vedas-seek to
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know It, this infinite entity as described above, that
can be known only from the Upani~ads, through the
study of the Vedas consisting of the Mantras and
Brahm~aS-by daily reading them. Or the passage
may mean, 'The:y seek to know It through the Mantras
and Brahmal).aS relating to the ceremonial portion.'
How do they seek to know It? 'Through sacrifices,'
etc.
Sotne,l however, explain the passage as follows:
'They seek to know that which is revealed by the
Mantras and Brahmal).as.'
According to them the
word 'Vedanuvacana' would mean only the Aral).yakas, 2 since the ceremonial portion does not speak of
the Supreme Self ; for the Sruti distinctly says, 'That
Being who is to be known only from the Upani~ds'
(III. ix. 26). Besides, the word 'Vedanuvacana,'
making no specification, refers to the whole of the
Vedas ; and it is not proper to exclude one portion of
them.
Objection : Your interpretation is also one-sided,
since it excludes the Upani~ads.
Reply: No, the objection does not apply to our
first explanation, in which there is no contradiction.
When the word 'Vedanuvacana' means daily reading,
the Upani~ds too are of course included; hence no
part of the meaning of the word is abandoned. Besides
it is used along with the words, 'sacrifices,' etc. It is
to introduce sacrifices and other rites that the word
'Vedanuvacana' has been used. Therefore we under1
3

The reference is to Bharqprapai'lca.
Which include among others the Upanipds.
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stand that it means the rites, because the daily reading
of the Vedas is also a rite.
Objection: But how can they seek to know the
Self through such rites as the daily reading of the
Vedas, for they do not reveal the Self as the Upani1;13.ds
do?
Reply : The objection does not hold, for the rites
are a means to purification. It is only when the rites
have purified them, that people, with their minds pure,
can easily know the Self that is revealed by the
Upani~ads. As the Mul).9aka Upani1;13.d says, 'But ~is
mind being purified, he sees through meditation that
Self which has no parts' (III. i. 8). The Smrti also
says, 'A man attains knowledge only when his evil
work has been destroyed,' etc. (Mbh. XII. ccii. 9).
Objection : How do you know that the regular
rites are for purification?
Reply : From such Sruti texts as the following :
'He indeed sacrifices to the Self who knows that this
particular part of his body is being purified by this
(rite), and that particular part of his body is being
improved by that (rite),' etc. (S. XI. II. vi. 13). All
the Smp:is too speak of rites as being purificatory, as,
for instance, the passage, 'The forty-eight acts of
purification,' etc. (cf. Gau. VIII. 22). The Gita. also
says, 'Sacrifices, charity and austerity are purifying to
the intelligent aspirant' (XVIII. 5), and 'All these
knowers of sacrifices have their sins destroyed by ~he
sacrifices' (IV. 30).

Through sacrifices, viz. those performed with
things and those consisting in knowledge, both of
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which conduce to purity ; and one who, being cleansed,
has a pure mind, will spontaneously attain knowledge.
Hence it is said, 'They seek to know through sacrifices.'
Charity, for this too destroys one's sins and increases
one's merits. And austerity. The word meaning
without distinction all forms of austerity including
(even extreme forms like) the Krcchra, Cindrayai).a,
etc., it is qualified by the phrase: consisting in a dispassionate enjoyment of sense-objects. This absence of
unrestrained enjoyment is the real meaning of the word
'Anasaka,' not starvation, which will only lead to
death, but not teo Self-knowledge. The words, 'study
of the Vedas,' 'sacrifices,' 'charity' and 'austerity,'
refer to all regular rites without exception. Thus the
entire body of regular riteS-not rites that have
material endS-serves as a means to liberation through
the attainment of Self-knowledge. Hence we see that
the section of the Vedas dealing with knowledge has
!he same import as that dealing with rites.
Similarly, knowing It alone, the Self as described
in the preceding portion, in the above-mentioned way,
one becomes a sage, a man of reflection, i.e. a Yogin.
Knowing It alone, and none other, one becomes a
~age. It may be urged that one can become a sage
by knowing other things also ; so how is it asserted,
"It alone'? To which we reply: True, one can become
a sage by knowing other things too, but not exclusively
a sage ; he may also become a ritualist. But knowing this Being that is to be known only from the
Upani![!ads, one becomes a sage alone, and not a
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ritualist. Therefore it is to indicate his unique feature
of becoming a sage that the text asserts, 'It alone.'
Since action is impossible when the Self is known, as
io expressed in the words, 'What should one see ancl
through what?'-Only reflection can then take place 1
Further, desiring, or seeking, this world alone, their
own Self, monks renounce their homes, lit. depart in
the most effective way, i.e. relinquish all rites.
Because of the assertion, 'Desiring this world
alone;' we understand that those who seek the three
external worlds 1 are not entitled to the monastic life,
for an inhabitant of the region of Banaras who wishes
to reach Hardwar does not travel eastward. There..
fore, for those who desire the three external worlds,
sons, rites and meditation on the conditioned Brahman
are the means, since the !Sruti says, 'This world of
men is to be won through the son alone, and by no
other rite,' etc. (I. v. 16). Hence those who want
them should not reject such means as the son and
embrace the monastic life, for it is not a means to
them. Therefore the assertion, 'Desiring this world
alone monks renounce their homes,' is quite in order.
The attainment of the world of the Self is but living
in one's own Self after the cessation of ignorance.
Therefore, should a person desire that world of the Self,
for him the chief and direct means of that would be
the withdrawal from all activities, just as the son and
the like are the means of the three external worlds ; for
such acts as would secure the birth of a son, and .so
1

The earth, the world of the Manes and heaven.
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on, are not means to the attainment of the Self. And
we have already mentioned the contradiction involved
in them on the ground of impossibility. Therefore,
desiring to attain the world of the Self, they do
renounce their homes, that is to say, must abstain from
all rites. Just as for a man seeking the three external
worlds, a son and so forth are enjoined as the requisite
means, so for one who has ~nown about Brahman and
desires to realise the world of the Self, the monastic
life consisting in the cessation of all desires is undoubtedly enjoined.
Why do those seekers after the world of the Self
particularly renounce their homes? The text gives the
reason in the form of a laudatory passage. This is the
reason for that monastic life: The ancient sages;
ancient knowers of the Self, it is said, did not desire
children, as also rites and the meditation on the conditioned Brahman.-The word 'children' suggests all
these three means to the three external worlds.-In
other words, they did not try for sons etc. as means
to those three worlds. It may be objected that they
must practise the meditation on the conditioned Brahman, since they could renounce desires on the strength
of that alone. The answer is: No, because it is
excluded. To be explicit: In the passages, 'The
Brahmai].a ousts one who knows him as different from
the Self' (II. iv. 6; IV. v. 7), and 'All ousts one,'
etc. (Ibid.), even the meditation on the conditioned
Brahman is excluded, for this Brahman too is included
in the word 'all.' Also, 'Where one sees nothing else,'

BIJ.HADARAljYAKA UPANI!$AD

etc. (Ch. VII. xxiv. 1). Also because it has been
forbidden to see in Brahman differences about prior
or posterior, and interior or exterior, in the passage,
'Without prior or posterior, without interior or exterior'
(II. v. 19). And, 'Then what should one see, . . .
know, and through what?' (II. iv. I4; IV. v. 15).
Therefore there is no other reason for the renunciation
of desires except the realisation of the Self.
What was their intention? They thought: 'What
object or result shall we achieve through the instrumentality of children, for they are definitely known to
be the means of attaining an external world, and that
world does not exist apart from our own Self, since
everything is our own Self, and we are the Self of
everything ; and just because It is our Self, It cannot
be produced, attained, modified or improved by any
means. Acts that purify the performer of sacrifices to
the Self merely concern his identification with the body
and organs, for the ~ruti speaks of the relation between
the whole and part, etc., regarding them, "This particular pa{t of my body is being purified by this (rite),"
etc. (S. XI. II. vi. 13). One who sees the Self as Pure
Intelligence, homogeneous and without a break cannot
meditate upon purification or improvement based on a
relation between the whole and part. Therefore we
shall achieve nothing through means such as children.
It is only the ignorant man who has to attain results
through them. Because a man who sees water in a
mirage proceeds to drink from it, another who sees no
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water there, but a desert, cannot certainly be so
inclined. Similarly we who see the Truth, the world
of the Self, cannot run after things to be achieved
through children etc.-things that are like a mirage
and so forth, and are the objects of the defective vision
of ignorant people.' This was their idea.
This is expressed as follows : We beholders of
the Truth, who have attained this Self that is free from
hunger etc. and is not to be modified by good or bad
deeds, this world, this desired result. There are no
means to be desired for realising this Self that is free
from all such relative attributes as ends and means.
It is only with regard to a thing which is attainable
that means are looked for. If a search is made for
means to secure something that is unattainable, it
would be like swimming on land under the impression
that it is water, or like looking for the footprints of
birds in the sky. Therefore the knowers of Brahman,
after realising this Self, should only renounce their
homes, and not engage in rites ; because the ancient
knowers of Brahman, knowing this, did not want
children. What they did after condemning this dealing with the world of ends and means as being the
concern of the ignorant, is being described: They, it
is said, renounced their desire for sons, for wealth and
for the worlds, and lived a mendicant life, etc. All
this has been explained (III. v. I).
Therefore, desiring the world of the Self monks
renounce their homes, i.e. should renounce. Thus it is
an injunction, and barmonises with the eulogy (that
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follows). The sentence, which is provided with a
eulogy (immediately after), cannot itself have the force
of glorifying the world of the Self, for the verb
'renounce' has for its eulogy the succeeding passage,
'This is (the reason),' etc. If the previous sentence
were a eulogy, it would not require another eulogy ;
but the verb 'renounce' (as interpreted above) does
require the eulogy, 'This is (the reason),' etc.
Because ancient sages, desisting from rites directed
towards obtaining children etc., did renounce their
homes, therefore people of to-day also renounce them,
i.e. should renounce them. If we thus construe the
passage, the verb 'renounce' cannot have the force of
glorifying the world of the Self. We have explained
this (III. v. I) on the ground that the verb is connected
by the Sruti with the same subject as that of 'knowing.' Moreover, the verb 'renounce' is here used along
with 'the study of the Vedas,' etc. As the study of
the Vedas and other such acts, which have been
enjoined as means to the realisation of the Self, are to
be taken literally, and not as eulogies, so also the
renunciation of home, which has been mentioned along
with them as a means to the attainment of the world
of the Self, cannot be a eulogy. Besides, a distinction
in the results has been made by the Sruti. The words,
'Knowing 1 It-this world of the Self~lone' (this
text), divide the Self as a result distinct from the other
results, the external worlds, as a similar division has
1 The renunciation in question
follows this indirect
knowledge so as to mature it into actual realisation.
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been made in the passage, 'This world is to be won
through the son alone, and by no other rite ; the world
of the Manes through rites' (I. vi. 16, adapted). Nor
is the verb 'renounce' eulogistic of the world of the
Self, as if this were something already known. Besides,
like a principal sacrifice, it itself requires a eulogy.
Moreover, were it a eulogy it would occur in the text
only once. 1 Therefore it is purely a mistake to consider
it as a tribute to the world of the Self.
Nor can renunciation as an act to be performed be
regarded as a eulogy. If, in spite of its being such
an act, it is considered to be a eulogy, then rites
such as the new and full moon sacrifices, which are to
be performed, would also become eulogies. Nor is
renunciation clearly known to have been enjoined elsewhere outside of the present topic, in which case it
might be construed here as being eulogistic. If, however, renunciation be supposed to be enjoined anywhere, it should primarily be here ; it is not possible
anywhere else. If, again, renunciation is conceded to
be enjoined on those who are not qualified for any rite,
in that case acts such as the climbing oi trees may also
be considered as equally appropriate injunctions, for
both are alike unknown as obligatory under the circumstances. Therefore there is not the least chance of
the passage in question being a eulogy.
It may be asked: If this world of the Self alone
is desired, why do they not undertake work as a means
1 As a matter of fact. there are several verbs in the
passage that repeat the idea.
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to its attainment? What is the good of renunciation?
The answer is : Because this world of the Self has no
connection with work. That Self, desiring which they
should renounce their homes, is not connected, either
as a means or as an end, with any of the four kinds
of work, viz. those that are produced, etc. (p. 448).
Therefore this self is That whi~h has been described as
'Not this, not this'; It is imperceptible, for it is never
perceived, etc.-this is the description of the Self.
Since it has been established through scriptural evidence
as well as reasoning, specially in this dialogue between
janaka and Yajfiavalkya, that the Self as described
above is not connected with work, its results and its
means, is different from all relative attributes, beyond
hunger etc., devoid of grossness and so on, birthless,
undecaying, immortal, undying, beyond fear, by nature
homogeneous Intelligence like a lump of salt, selfeffulgent, one only without a second, without prior or
posterior, and without interior or exterior-therefore
after this Self is known as one's own Self work can no
more be done. Hence the Self is undifferentiated.
One who has eyes surely does nbt fall into a well or on
thorns while going along the way. Besides, the entire
results of work are included in those of knowledge.
And no wise man takes pains for a thing that can be
had without any effort. 'If one gets honey near at
hand, why go to a mountain for it? If the desired object
is already attained, what sensible man would struggle
for -it?' The Gita too says, 'All work, 0 Arjuna,
together with its factors is finished with the attainment of knowledge' (IV. 33). Here also (IV. iii. 32)
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it has been stated that all other beings live on particles
of this very Supreme Bliss that is accessible to the
knower of Brahman. Hence the latter cannot undertake work.
Because this sage, desisting from all desires, after
realising the .Atman that has been described as 'Not
this, not this' as his own Self, lives identified with
That, therefore it is but proper-these words are to be
supplied to complete the sentence-that he who has
this knowledge and is identified with that Self is never
overtaken by these two thoughts that are just going to
be mentioned. Which are they? The following ones:
'I did an evil act for this reason, for example, the
maintenance of the body. Oh, my action was wretched.
This sinful act will take me to hell. ' This repentance
that comes to one who has done something wrong, does
not overtake this sage who has become identified with
the Self, described as 'Not this, not this.' Similarly
'I did a good act, such as the performance of a sacrifice
or charity, for this reason, owing to the desire for
results. So I shall enjoy the happiness that comes of
it in another body.' This joy also does not overtake
him. He, this knower of Brahman, conquers both of
them, both these actions, good and bad. Thus for a
monk who has known Brahman, both kinds of action,
whether done in the past or in the present life, are
destroyed, and no new ones are undertaken. Also,
thit~gs dot~e, such as the regular rites, or those very
things t~ot done-the omission of them-do not trouble
him. It is the man who is ignorant of the Self that i&
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troubled by the actions done, by having to receive their
results, and by those not done, by being visited with
their adverse consequences. But this knower of Brahman burns all work to ashes with the fire of Selfknowledge. As the Smrti says, 'Just as a blazing fire
(burns) the fuel (to ashes),' etc. (G. IV. 37). As to
those actions that caused the present body, they are
worked out through actual experience. Hence the
knower of Brahman has no connection with work.
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23. This has been expressed by the following hymn : This is the eternal glory of a
knower of Brahman : it neither increases nor
decreases through work. (Therefore) one should
know the nature of that alone. Knowing it one
is not touched by evil action. Therefore he
who knows it as such becomes self-controlled,
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calm. withdrawn into himself, enduring and
concentrated, and sees the Self in his own self
(body); he sees all as the Self. Evil does not
overtake him, but he transcends all evil. Evif
does not trouble him, (but) he consumes all
evil. He becomes sinless, taintless, free from
doubts, and Briihmal}a (knower of Brahman).
This is the world of Brahman, 0 Emperor, and'
you have attained it-said Yiijfiavalkya. 'I
give you, sir, the empire of Videha, and myself
too with it, to wait upon you.'
This, what has been stated by the BrahmaiJ.a, has
been expressed by the following hymn : This, what is.
described as 'Not this, not this,' etc., is the eternal
glory of a knower of Brahman who has given up all
desires. Other glories are due to work, hence they are·
not permanent ; but this glory is distinct from themit is eternal, for it is natural. Why is it eternal? The·
reason is being given: It neither increases nor decreases
through work-it does not undergo the change called'
growth through good work done, nor does it undergo·
the change called decay through evil wor~. Since all
changes are due to growth or decay, they are all
negated by these two epithets. Hence this glory, being
changeless, is eternal. Therefore one should know the
nature of that glory alone. The word 'Pada' literally
means that which is attained or known ; hence it
means only the nature of this glory ; one should know·
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that. What would come of knowing it? The answer
is being given: Knowing it, this glory, one is not
touched by evil action, comprising both good and evil.
for both are evil to a knower of Brahman.
Since this glory of the knower of Brahman is thus
unconnected with work, and is described as 'Not this,
not this,' therefore he who knows it as such becomes
self-controlled, desisting from the activities of the
external organs ; also calm, averse to the desires of the
internal organ or mind ; withdrawn into himself, free
from all desires, a monk ; enduring, indifferent to the
pairs of opposites (pleasure and pain, etc.); concentrated, attaining one-pointedness by the dissociation
from the movements of the organs and mind. This
has been stated before in the words, 'Having known
.all about the strength that comes of knowledge, as well
as scholarship,' etc. (III. v. I). And sees the Self,
the inner Intelligence, in his own self, the body and
.organs. Does he see only the Self limited to the body?
No, he sees all as the Self, he sees that there is nothing
·different even by a hair's breadth from the Self. By
reason of his reflection he becomes a sage, giving up
the three states of waking, dream and profound sleep.
Evil, comprising merit and demerit, does not overtake
him, the knower of Brahman who has this sort of
realisation, but he, this knower of Brahman, transcends
.tdl evil, by realising it as his Self. Evil, consisting in
what has been done or not done, does not trouble him,
by producing the desired result or generating sin, but
he, this knower of Brahman, consumes all evil, burns
it to ashes with the fire of the realisation of the Self
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of all. He, who knows It as such, becomes sinless,
i.e. devoid of merit and demerit, taintless, i.e. free
from desires, free from doubts, and a Briihmaf}a
(knower of Brahman), with the firm conviction that he
is the Self of all, the Supreme Brahman.
Such a man becomes in this state a BriihmaJ:.l8.
(lit. a knower of Brahman) in the primary sense of the
word. Before living in this state of identity with
Brahman, his Briihmal).ahood was but figurative. This
identity with the Self of all is the world of Brahman,
the world that is Brahman, in a real, not figurative,
sense, 0 Emperor, and you have attained it, this world
of Brahman, which is fearless, and is described as
'Not this, not this' -Said Yajnavalkya.
Janaka, thus identified with Brahman-helped
on to this state by Yiijiiavalkya-replied, 'Since you
have helped me to attain the state of Brahman, I give
.YOU, sir, the empire of Videha, the whole of my dominion, and myself too with it, i.e. Videha, to wait upon
you as a servant.' The conjunction 'and' shows that
the word 'myself' is connected with the verb 'give.'
The topic of the knowledge of Brahman is finished,
together with its offshoots and procedure as well as
renunciation. The highest end of man is also completely dealt with. This much is to be attained by a
man, this is the culmination, this is the supreme goal,
this is the highest good. Attaining this one achieves
all that has to be achieved and becomes a knower of
Brahman. This is the teaching of the entire Vedas.
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That great, birthless Self is the eater of
food and the giver of wealth (the fruits of one's
work). He who knows It as such receives
wealth (those fruits).
24.

That great, birthless Self which has been expounded in the story of Janaka and Yajfiavalkya, is
the eater of all food, living in all beings, and the giver
of wealth, i.e. the fruits of the actions of all, in other
words, he connects all beings with the results of their
respective actions. He who knows It, this birthless
Self that is the eater of food and the giver of 'wealth,'
as such, as described above, i.e. as endowed with these
two attributes, eats food, as the Self of all beings, and
receives wealth, the entire fruits of everybody's actions,
being their very Self. Or the meaning may be, the
Self is to be meditated upon as endowed with these
attributes even by a man who wants visible results.
By that meditation he becomes the eater of food and
the receiver of wealth ; that is to say, he is thereby
connected with visible results, viz. with the power to
eat (plenty of) food and with cows, horses, etc.
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25. That great, birthless Self is undecaying, immortal, undying, fearless and Brahman
(infinite). Brahman is indeed fearless. He
who knows It as such becomes the fearless
Brahman.
Now the import of the whole Upanil?ad is being
summed up in this paragraph, as much as to say that
this is the gist of the entire Upanil?ad. That great,
birthless Self is undecaying, i.e. It does not wear off ;
immortal, because It is undecaying. That which is
.born and decays also dies; but because It is indestructible on account of Its being birthless and undecaying,
therefore It is undying. That is to say, since It is free
from the three changes of condition-birth and so on,
It is also free from the other three changes of condition
and their effectS-desire, work, delusion, etc., which
are but forms of death. Hence also It is fearless : Since
It is possessed of the preceding attributes, It is devoid
of fear. Besides, fear is an effect of ignorance ; by the
negation of that effect as well as of the six changes of
condition, it is understood that ignorance too is negated.
What is the fearless Self that is possessed of the abovementioned attributes? Brahman, i.e. vast, or infinite.
Brahman is indeed fearless : It is a well-known ·fact.
Therefore it is but proper to say that the Self endowed
with the above attributes is Brahman.

He who knows It, the Self described above, as
such, as the fearless Brahman, becomes the fearless
Brahman. This is the purport of the whole Upani~d
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put in ~ nutshell. It is to bring home this purport that
the ideas of projection, maintenance, dissolution, etc.,
as well as those of action, its factors and its results
were superimposed on the Self. Again, by their negation-by the elimination of the superimposed attributes
through a process of 'Not this, not this'-the truth
has been made known. Just as, in order to explain
the nature of numbers from one up to a hundred
thousand billions, a man superimposes them on certain
lines (digits), calling one of them one, another ten,
another hundred, yet another thousand, and so on, 1
and in so doing he only expounds the nature of
numbers but he never says that the numbers are the
lines ; or just as, in order to teach the alphabet, he has
recourse to a combination of leaf, 2 ink, lines, etc., and
through them explains the nature of the letters, but he
never says that the letters are the leaf, ink, lines, etc.,
similarly in this exposition the one entity, Brahman,
has been inculcated through various means such as the
projection (of the universe). Again, to eliminate the
differences created by those hypothetical means, the
truth has been summed up as 'Not this, not this.' In
the end, that knowledge, further clarified so as to be
undifferentiated, together with its result, has been
concluded in this paragraph.

1
2

According to place.
!?erving for papex,

SECTION V
In the Madhuka.I_J.c;la, which predominates in scriptural statements, the truth about Brahman has been
ascertained. In the chapters relating to Yajfiavalkya,
which predominate in reasoning, by setting up opposing sides, the same subject has been discussed more by
way of a debate. In the fourth chapter, by means of
·questions and answers between the teacher and his
disciple, it has again been discussed at length and
brought to a conclusion. Now the present section
relating to Maitreyi is being introduced as a conclusion
of the proposition regarding the same topic. And this
is the method adopted by the authorities on logic, as
stated in the following definition, 'The restatement of
a proposition after stating the reason is conclusion'
(Gau. N. I. i. 39). Or it may be like this: That Selfknowledge together with renunciation which has been
described as the means of immortality in the Madhuka.I_J.c;la, is also established as such by argument, for the
chapters relating to Yajfiavalkya preponderate in that.
Therefore it is decided by both scripture and argument
that Self-knowledge together with renunciation is the
means of immortality. Hence those seekers after
immortality who believe in the scriptures should adopt
this means, for a thing that is ascertained by the scriptures and reasoning deserves credence on account of its
proving universally true. As for the explanation of
the words in this section, it is to be understood the
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same as in the second chapter. We shall explain only
those portions that have not been explained.

1M ( 4118'4Ci¥44?"-f

i mi1 ~=-~ q

{;ft.

ep;O( ~ lldNI~;ft ~'
afi ~t~retartaaft ; aw ( talllli~C&'f4lsR.t«t"d!l'41·

ltiiE'fOiltiafl =it ;

~t~I\:Qii(lltll
r. Now Yajiiavalkya had two wives,
Maitreyi and Katyayani. Of these Maitreyi
used to discuss Brahman, (while) Katyayani had
then an essentially feminine outlook. One day
Yajfiavalkya, with a view' to 'embracing another
lifeThe word 'now' (Atha) indicates sequence after
the furnishing of reasons, for the preceding portion
predominates in reasons. Then in this section relating
to Maitreyi, which consists mainly of scriptural statements, the theme put forward in the preceding portion
is concluded. The particle 'ha' (meaning, it is said) 1
refers to a past incident. The sage Yajnavalkya, it is
said, had two wives : one was named Maitrey'i, and the
other, Katyayani. Of these two wives, Maitreyi used
to discuss Brahman, (while) Katyayani had then an
essentially feminine outlook, minding household needs.
One day Yajnavalkya, with a view to embracing·
1 Omitted in the runnmg translation to avoid clumsinesa,
as in some other places.
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another life from the householder's life that he was then
living, i.e. the monastic life 1-

a-iif<ftfa

~ l.lf,q@P.I:, ~a.GQiiqj aiti[~

~s;p;(f

!fir~~

2. 'Maitreyi, my dear,' said Yajfiavalkya,
• I am going to renounce this life for monasticism. Allow me to finish between you and
Katyayani.'

He addressed his older wife by name and said,
'I am going to renounce this householder's life for
monasticism, 0 Maitreyt. Please permit me. Allow
me, if you wish, to finish between you and Kiityiiyani.'
All this has been explained.

~ {Nrq ili(~, ~ R {l.i ~: ~qf 'lfiJqt

~ 'fliT ~' ~ "'' a;c•ata•tf~ itfcr;
~ ~~ tjjijq@fQ:, ~cflqlfi(Oi~Jtdi :ftTmt
atl'f a aftitRt ~' <;4f!det1Eti !I i1Utufe
1\1~~ MII ~ II
3· Maitreyi said, 'Sir, if indeed this whole
earth full of wealth be mine, shall I be immortal
through that, or not?' ' No,' replied Yajiiavalkya, ' your life will be just like that of
people who have plenty of things, but there is.
no hope of immortality through wealth.'
1

The sentence is carried over to the next paragraph.
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4· Then Maitreyi said, ' What shall I do
with that which will not make me immortal?
Tell me, sir, of that alone which you know (to
be the only means of immortality). '

Being thus addressed, Maitreyi said, 'If indeed
this whole earth full of wealth be mine, shall I be
immortal through that, i.e. rites to be performed
through wealth, or not?' 'No,' replied Yiijiiavalkya,
etc.-already explained.

9

~ qj,q@ftl:, f!lq, ~ Ql'i

.n ~

~ ~' ~ afi ~ilQI'l§tfi~IM a,
9.1iEI(iiiUI~ !1 " ~ II k. II

5· Yajfiavalkya said, ' You have been my
beloved (even before), and you have magnified
what is after my heart. If you wish, my dear, I
will explain it to you. As I explain it, meditate
(upon its meaning).'
.
He said, 'You have been. my beloved even before,
and you have magnified determined what is after my
heart. Hence I am pleased with you. If you wish to
'know the means of immortality, my dear, I will explain
it to you.'

II~, II 'fl' S1t ~: ~ qf6: ffptt
¥111fir, ilkiM'Eij ~TIIN qf8-: ~ ~I II 'II'
S1t ~ ~ snq, fAqr ¥1'1ftr, illdtll~
'lit1fN ~ fffqt ~ I II' 'IT 11': ~
9
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6. He said, ' It is not for the sake of the
husband, my dear, that he is loved, but for one's
own sake that he is loved. It is not for the
sake of the wife, my dear, that she is loved, but
for one's own sake that she is loved. It is not
for the sake of the sons, my dear, that they are
loved, but for one's own sake that they are
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loved. It is not for the sake of wealth, my
dear, that it is loved, but for one's own sake
that it is loved. It is not for the sake of the
animals, my dear, that they are loved, but for
one's own sake that they are loved. It is not
for the sake of the Brahmal).a, my dear, that he
is loved, but for one's own sake that he is loved.
It is not for the sake of the K!?atriya, my dear,
that he is loved, but for one's own sake that he
is loved. It is not for the sake of the worlds,
my dear, that they are loved, but for one's own
sake that they are loved. It is not for the sake
of the gods, my dear, that they are loved, but
for one's own sake that they are loved. It is not
for the sake of the Vedas, my dear, that they
are loved, but for one's own sake that they are
loved. It is not for the sake of the beings, my
dear, that they are loved, but for one's own sake
that they are loved. ~t is not for the sake of
all, my dear, that all is loved, but for one's own
sake that it is loved. The Self, my dear Maitreyi,
should be realised-should be heard of, reflected
on and meditated upon. When the Self, my
.dear, is realised by being heard of, reflected on
and meditated upon, all this is known.
When the Self, my dear Maitreyi, is realised.
How? By being first heard of from the teacher and
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the scriptures, then reflected on, discussed through
argument or reasoning-the hearing is from the scriptures (and the teacher) alone, the reflection through
reasoning-and lastly meditated upon (lit. known),
ascertained to be such and such and not otherwise.
What happens then? All this that is other than the
Self is known, for there is nothing else but the Self.

il1lll ~ ~~SR4~i€'tr.0 irlR ~~ ~ (f qu-

~SP€1'511dl-r: ~ ~' iiit~~SR4~1C'iiatl
Jlifii~q, ~ ~SR4'!11d4") ~~' ~
~s;q'5fkf4.n ~qlr4tt, ~f.l

<i ~~s;:q"5fl

~ ~ ~~ aef <i q~VtSAI~IC'iiil: aef itct ;
~ qr, ~ \1'Pl' ~ ~:, ~ ~:, ~ qr:,
~ ~' ~ ~ 4q4f41C'iif II \9 II
7. The Brahmal).a ousts one who knows
him as different from the Self. The' K~?atriya
ousts one who knows him as different from the
Self. The worlds oust one who knows them
as different from the Self. The gods oust one
who knows them as different from the Self.
The Vedas oust one who knows them as different from the Self. The beings oust one who
knows them as different from the Self. All
ousts one who knows it as different from the
Self. This Brahmal).a, this K~?atriya, these
worlds, these gods, these Vedas, these beings
and this all-are the Self.
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They oust this person who does not see rightlybar him from the absolute aloofness of the· Self-for
his offence of looking on them as different from the
Self. This is the idea.

~ q~ ~~~

~1~150"0~~

"

~~, ~~ ~;r-~eua~ <:n-$.1;;ft
~:II~ II

8. As when a drum is beaten one cannot
distinguish its various particular notes, but they
are included in the general note of the drum
or in the general sound produced by different
kinds of strokes.
~ ~ ~

tll~t{OfN,
aa~a: 11 E.
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9· As when a conch is blown one cannot
distinguish its various particular notes, but they
are included in the general note of the conch
or in the general sound produced by different
kinds of blowing.

a ~ ~omt EII'UIOl"litl~

if
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10. As When a Virya is played on one cannot
distinguish its various particular notes, but they
are included in the general note of the Vil}.a or
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in the general sound produced by different kinds.
of playing.
'-=1 ~{~f-6(0(1 ~ f'ffiril~tf.a, ~

err ~ ~ ~ f.r:N~~a4au;.al(r ~~t
'EIIM~SQ"'if~ (iati'EI: !lltlvf ~ m~:

~)'fit: ~t@*'li4qr.niif ~ lt'¥tlfiid'
qr~, ~ :q ~:,

'EI'fifur:a ~;
i4...4~al fir 'Eifrirfur f.r:'4R:la• fit 11 '.. '.. 11
q(R
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II. As from a fire kindled with wet faggot
diverse kinds of smoke issue, even so, my
dear, the ~g-Veda, Yajur-Veda, Sama-Veda,
Atharvaiigirasa; history, mythology, arts, Upani!;>ads, verses, aphorisms, elucidations, explana~
tions, sacrifices, oblations in the fire, food, drink,
this world, the next world, and all beings are
all (like) the breath of this infinite Reality.
They are (like) the breath of this (Supreme

Self).
In the second chapter, by a description of words
as the breath of the Supreme Self it has virtually been
stated through implication that objects (denoted by
words) such as the worlds are also Its breath. Hence
they have not been separately mentioned. But since·
the import of the entire scriptures is being summarised
here, it is necessary to make the implied mearung
explicit. Hence the worlds and the rest are separately
mentioned.
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I2. As the ocean is the one goal of all sorts
of water, as the skin is the one goal of all kinds
of touch, as the nostrils are the one goal of all
orlours, as the tongue is the one goal of all
savours, as the eye is the one goal of all colours,
as the ear is the one goal of all sounds, as the
Manas is the one goal of all deliberations, as the
intellect is the one goal of all knowledge, as the
hands are the one goal of all sorts of work, as
the organ of generation is the one goal of all
kinds of enjoyment, as the anus is the one goal
of all excretions, as the feet are the one goal of
all kinds of motion, as the organ of speech is the
<me goal of all Vedas.

~ qqy ~~~··'I~S'Ifa: ~ ~ ~~
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13. As a lump of salt is without interior or
exterior, entire, and purely saline in taste, even
so is the Self without interior or exterior, entire,
and Pure Intelligence alone. (The self) comes
out (as a separate entity) from these elements,
and (this separateness) is destroyed with them.
After attaining (this oneness) it has no more
(particular) consciousness. This is what I say,
my dear. So said Yajfiavalkya.
When through knowledge all the effects have been
. merged, the one Self remains like a lump of salt, without interior or exterior, entire, and Pure Intelligence.
Formerly it possessed particular consciousness owing to
'the particular combinations with the elements. When
that particular consciousness and its cause, the combination with the elements, have been dissolved through
knowledge-after attaining (this oneness) it has no
more (particular) consciousness-this is what Yajiiavalkya says.

t:n ~ k~,

•

liT ~lql;;it(lrtlilll:ft

ftmr., at "' ~ Nililillftfil, ~ ~' ;r"'
IR~ mt •iftfJr, a«W4•ud "' ~qillettiiiJRuf.a
\'Pii II ~~ II
14. Maitreyi said, 'Just here you have led
me into the midst of confusion, sir, I do not
at all comprehend this. ' He said, ' Certainly
I am not saying anything confusing. This
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.self is indeed immutable and indestructible, my
dear.'
She said, 'Just here, in this very thing, i.e. Pure
Intelligence, you have led me into the midst of confusion, i.e. confounded me, by saying, "After attaining (oneness) it has no more consciousness." Hence
J do not at all comprehend-clearly understand-this
Self that you have described.' He said, 'Certainly I
am not saying anything confusing ; for this self that is
under consideration is indeed immutable (lit. undying)
and indestructible, my dear Maitreyi.' That is to say,
it is not subject to destruction either in the form of
'Change or of extinction.

~ft~~~~~ ~~' fJ~
s:cRf~Prra, '~~~ ~ ~~tra, '~~~ ~urf¥1Etq:m,

·tr~ fa( ~fir, ~ t:~ ~' ~ ~
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15. Because when there is duality, as it were,
then one sees something, one smells something,
one tastes something, one speaks something, one
hears something, one thinks something, one
touches something, one knows something. But
when to the knower of Brahman everything has
become the Self, then what should one see and
through what, what should one smell and through
what, what should one taste and through
what, what should one speak and through what,
what should one hear and through what, what
should one think and through what, what should
one touch and through what, what should one
know and through what ? Through what should
.one know that owing to which all this is known?
This self is That which has been described as
• Not this, not this.' It is imperceptible, for It
is never perceived; undecaying, for It never
decays; unattached, for It is never attached;
unfettered-it never feels pain, and never suffers
injury. Through what, 0 Maitreyi, should one
know the Knower? So you have got the instruction, Maitreyi. This much indeed is (the means
of) immortality, my dear. Saying this Yajfiavalkya left.
In all the four chapters one and the same self has
tbeen ascertained to be the Supreme Brahman. But the
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means to Its attainment are various. The goal of all
of them, however, is that Self which has been pointed
out in the second chapter in the words, 'Now therefore
the description: Not this, not this' (II. iii. 6). The
same has also been ascertained in the third chapter, in
the dialogue between Sakalya and Yajfiavalkya, where
death (the falling off of the head) was mentioned as the
wager ; then at the end of the third chapter, next in
the dialogue between Janaka and Yajfiavalkya, and
again here at the conclusion of the Upani!?ad. In order
to show that all the four chapters are exclusively
devoted to this Self, and that no other meaning is
intended in between, the conclusion has been made
with the words, 'This self is That which has been
described as "Not this, not this," ' etc.
Since, in spite of the truth being presented in a
hundred ways, the Self is the last word of it all, arrived
at by the process of 'Not this, not this,' and nothing
else is perceived either through reasoning or through
scriptural statement, therefore the knowledge of this
Self by the process of 'Not this, not this' and the
renunciation of everything are the only means of attaining immortality. To bring out this conclusion the text
says: This much indeed-this realisation of the Self,
the one without a second, by the eliminating process of
'Not this, not this,' is (the means of) immortality, my
dear Maitrey:i, and this is independent of any auxiliary
means. That of which you asked me saying, 'Tell
me, sir, of that alone which you know (to be the only
means of immortality),' is just this much. So you have
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known it. Saying this, describing this Self-knowledge,
the means of immortality, to his beloved wife Maitreyi,
Yajnavalkya-what did he do?-did what he had first
proposed saying, 'I am going to renounce this life'left, i.e. became a monk. The discussion of the knowledge of Brahman, culminating in renunciation, is
finished. This much is the instruction, this is the
teaching of the Vedas, this is the ultimate goal, this is
the end of what a man should do to achieve his highest
good.
Now we are going to have a discussion in order
to get a clear conception of the meaning of the scriptures, for we see various conflicting statements in them.
For instance, the following texts indicate that there is
only one order of life (the householder's): 'One should
perform the Agnihotra for life' (Ba.), 'One should
perform the new and full moon sacrifices for life'
(Ibid.), 'One should wish to live a hundred years on
earth only performing rites' (Is. 2), 'This Agnihotra
is a sacrifice that must be continued till decay and
death come' (S. XII. IV. ii. r), and so on. There
are also statements establishing another order of life
(monasticism): 'Knowing (the Self) . . . they give up
desires . . . and renounce their homes,' 1 'After finishing the student life he should be a householder, from
that he should pass on to the life of a hermit in the
forest, and then become a monk. Or he may do otherwise-he should renounce the world from the student
I

Adapted from III: v.
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life itself, or from the householder's life, or from the
hermit life' (Np. 77 ; Ja. 4· adapted), 'There are but
two outstanding paths-first the path of rites, and next
monasticism ; of these the latter excels' (cf. Tai. A.
X. lxii. 12), and 'Neither through rites, nor through
progeny, nor through wealth, but through renunciation some attained immortality' (Mn. X. 5 ; Kai. 2).
Similarly the Smp:is: 'One who leads the student life
renounces' (.Ap. II. xxi. 8, 19), 'One who leads a
perfectly celibate life may enter into any order of life'
(Va. VIII. 2), 'Some say he has an option of choosing
his order of life' (Gau. III. I); also, 'After studying
the Vedas as a student, he should seek to have sons
and grandsons to purify his ancestors. Lighting the
sacred fires and making sacrifices according to the
injunctions, he should retire into the forest and then
seek to become a monk' (Mbh. XII. clxxiv. 6), 'The
BrahmaJ]a, after performing the sacrifice to Prajapati
and giving all his wealth to the priests as remuneration,
should place the fires within himself and renounce his
home' (M. VI. 38), and so on.
Thus hundreds of contradictory passages from the
Srutis and Smp:is are found, inculcating an option with
regard to renunciation, or a succession among the
orders of life, or the adoption of any one of them at
will. The conduct of those who are versed in these
scriptures has also been mutually conflicting. And
there is disagreement even among great scholars who
understand the meaning of the scriptures. Hence it is
impossible for persons of shallow understanding clearly
to grasp the meaning of the scriptures. It is only those
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who have a firm hold on the scriptures and logic, that
can distinguish the particular meaning of any of those
passages from that of the others. Therefore, in order
to indicate their exact meaning, we shall discuss them
according to our understanding.
Prima facie view: The Vedas inculcate only
rites, for the ~ruti passages such as, '(One ·should
perform the Agnihotra) for life' (Ba.), admit of no
other meaning. The ~ruti speaks of the last rite of a
man in these terms, 'They burn him with the sacri1icial vessels.' There is also the statement about the
rites being continued till decay and death come.
Besides there is this hint, '(This) body, reduced to
ashes,' etc. (V. xv. r ; Is. 17). If he were a monk,
his body should not be reduced to ashes. The Smrti
also says, 'He alone should be considered entitled to
~he study of these scriptures, whose rites from conception to the funeral ground are performed with the
utterance of sacred formulre, and no one else' (M. II.
16). The rites that are enjoined by the Vedas to be
performed in this life with the utterance of sacred
formulre, are shown by the Smrti to terminate only on
the funeral ground. And because a man who does not
perform those rites is not entitled (to the study of the
Smrtis), he is absolutely debarred from having any
right to the study of the Vedas. Besides, it is forbidden to extinguish the sacred fire, as in the passage~
'He who extinguishes the sacred fire destroys ·the
power of the gods' (Tai. S. I. v. ii. r).
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Question : Since renunciation etc. are also enjoined, is not the import of the Vedas as inculcating
rites only optional?
The opponent's answer: No, for the Sruti texts
inculcating renunciation etc. have a different meaning.
To be explicit: Since such Sruti texts as, 'One should
perform the Agnihotra for life' (Ba.), 'One should
perform the new and full moon sacrifices for life'
(Ibid.), make such rites depend on life itself, and for
that reason cannot be interpreted differently, whereas.
the passages inculcating renunciation etc. are applicable
to those who are unfit for rites, therefore there is no
option (with regard to the meaning of the Vedas as
inculcating rites). Besides, since the Sruti says, 'One
should wish to live a hundred years \ID earth only
performing rites' (U. 2), and the passage, 'One is
absolved cfrom rites) either by e::~..rreme old age or by
death' rs. XIL IV. i. I), leaves no room for the
ritualist to quit the rites except in the event of extreme
cld age or death. the injunction regarding their bein11.
continued in these cases up to the funeral ground, 1:1.
not optional. Moreover, the blind, the hump-backed,
.and so forth, who are unfit for rites, surely deserve thecompassion of the Sruti ; hence the injunction about
other orders of life such as monasticism are not out of
place (as being applicable to them).
Question : But there will be no room for the
injunction regarding the sequence of monasticism.
The opponent's answer: Not so, for the Visvajit and Sarvamedha sacrifices will be an excep-

B~HADARA1;1YAKA

UPANI~AD

tion 1 to the rule about the lifelong perfonnance of
sacrifices. In other words, these two sacrifices are the
only exceptions to the injunction about the lifelong
perfonnance of sacrifices, and the succession referred
to in the passage, 'After finishing the student life he
should be a householder, from that he should pass on
to the life of a hennit in the forest, and then become a
monk' (Np. 77 ; Ja. 4, adapted), is applicable to these
cases. There will thus be no contradiction. That is
to say, if the injunction relating to the sequence of
monasticism applies to such cases, then there is no
contradiction, for the sequence holds good. But if it
is regarded as applicable to other cases, the injuncti~n
about the lifelong perfonnance of sacrifices is restricted
in its scope. Whereas, if the sequence is applicable to
the Visvajit and Sarvamedha sacrifices, there is no such
contradiction.

The Advaitin's reply : Your view is wrong, for
you have admitted Self-knowledge to be the means of
immortality. To be explicit: You have admitted the
Self-knowledge that has been introduced with the
words, 'The Self alone is to be meditated upon'
(I iv. 7), and concluded with, 'This self is That
which has been described as "Not this, not this," '
(III. ix. 26). So you are only reluctant to admit that
this much alone is the means of immortality, independ1 Because one has to part with all one's wealth in them.
Hence any more performance of sacrifices would be impossible
for want of wealth. These persons alone are then entitled to
monasticism etc.
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ently of anything else. Now I ask you why you are
intolerant of Self-knowledge.
Objection : Here is my reason. As, to a person
who wants heaven, but does not know the means of
its attainment, the Vedas inculcate such means as ~he
Agnihotra, so here also, to one who wants to attain
immortality, but does not know the means of it, they
inculcate the instruction desired-'Tell me, sir, of that
alone which you know (to be the only means of
immortality, (II. iv. 3 ; IV. v. 4)-in the words, 'This
much . . . my dear' (IV. v. 15).
Reply :
In that case, just as you admit the
Agnihotra etc., inculcated by the Vedas, to be the
means of attaining heaven, so also you should do with
Self-knowledge. You should admit it to be the means
of immortality exactly as it is inculcated, for in either
case the authority is the same.
Objection : What would happen if it is admitted?
Reply : Since Self-knowledge destroys the cause
of all actions, the awakening of knowledge would
terminate them. Now rites such as the Agnihotra,
which are connected with the wife and fire, can be
performed only if there are agencies for whom they
are meant, and this entails an idea of difference. In
other. words, they cannot be performed unless there
are the godS-Fire, etc.-for whose sake they are
undertaken, and this last depends on the sacrificer's
regarding the gods as different from himself. That
notion of difference regarding the deities to be honoured, in view of which such deities are recommended by
the Vedas as means to sacrifices, is destroyed in th<t
state of enlightenment by knowledge, as .we know from
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such Sruti passages as, 'He (who worships another
god thinking), "He is one, and I am another," does
not know' (I. iv. xo), 'The gods oust one who knows
them as different from the Self' (II. iv. 6; IV. v. 7),
'He goes from death to death who sees difference, as
it were, in It' (IV. iv. 19; Ka. IV. 10), 'It should be
realised in one form only' (IV. iv. 20), and 'He sees
all as the Self' (IV. iv. 23). Nor is Self-knowledge
dependent on place, time, circumstances, etc., for it
relates to the Self, which is an eternal verity. It is
rites which, being bound up with persons (i.e. subjective), may depend on place, time, circumstances.
etc.; but knowledge, being bound up with reality
(i.e. objective), never depends on them. As fire is
hot, and as the ether is formless (independently of
place, time, etc.), so also is Self-knowledge.
Objection : If this is so, the Vedic injunctions
about rites, which are an unquestionable authority, are
nullified ; and of two things possessing equal authority,
one should not nullify the other.
Reply : Not so, for Self-knowledge only destroys
one's natural idea of difference. It does not nullify
other injunctions ; it only stops the idea of difference
ingrained in us.
Objection : Still, when the cause of rites is removed, they are impossible, and it virtually means
that the injunctions regarding them are gone.
Reply: No, it is not open to the charge, for it
is analogous to the cessation of our tendency to perform rites having material ends, when desire itself has
been removed. Just as a man, induced to perform a
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sacrifice leading to heaven by the injunction, 'One
who desires heaven must perform sacrifices' (Tii. XVI.
iii. 3), gives up his inclination to perform this kind of
sacrifice with a material end when his desire has been
removed by the injunctions forbidding desires. His
action does not nullify the injunctions regarding rites
with mattlrial ends.
Objection: The injunction forbidding desires
leads to' an impression about the uselessness of them,
and consequently the injunctions advocating rites with
material ends cannot operate. So these injunctions
are virtually nullified.
Reply : If Self-knowledge nullifies the injunctions
about rites in the same way, we admit this.
Objection : But this would take away the authority of the injunctions about rites, just as the injunctions
about· rites with material ends are null and void when
desire is forbidden. In other words, if rites are not
to be undertaken, with the result that there is no one
to perform them, then the injunctions about their
performance become useless, and consequently the
whole section of the Vedas dealing with such injunctions necessarily loses its authority.
Reply : No, it will be operative prior to the
awakening of Self-knowledge. Our natural consciousness of difference regarding action, its factors and its
results, will, previous to the awakening of Selfknowledge, certainly continue to be an incentive to
the performance of rites, just as, before the idea about
the harmful nature of desires arises, our natural craving
for heaven etc. will certainly induce us to engage in
rites having material ends.
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Objection : In that case the Vedas are a sdurce
of evil.
Reply: No, good and evil depend on one's
intentions, for except liberation alone everything else
comes within the province of ignorance. Good and
evil are matters of personal whims, for we find that
sacrifices are performed with death as their objective. 1
Therefore the injunctions about rites are operative only
until one is confronted with those about Self-knowledge.
Hence rites do not go hand in hand with Selfknowledge, which proves that this alone is the means
of immortality, as set forth in the words, 'This much
indeed is (the mep.ns of) immortality, my dear'
(IV. v. 15), for knowledge is independent of rites.
Hence, even without any explicit injunction to that
effect, the enlightened sage can, for reasons already
stated, 2 embrace the monastic life simply through his
strong conviction about the identity of the individual
self with Brahman that is devoid of the factors of an
action such as the deity to whom it is performed as
well as caste etc., and is immutable.
Since the ancient sages, not caring for children,
renounced their homes on the ground stated in the
clause, 'We who have attained this Self, this world'
(IV. iv. 22), therefore, f1.S it has been explained, this
renunciation of their homes by the sages can take place
simply by their knowing 3 the world of the Self.
1 The Mahabharata tells of King Yudh~thira's performing a sacrifice in advance concernmg 'the great exit.'
• In IV. iv. 21.
3'That is, indirectly, from the teacher and the scnptures : d1rect realisation is not meant.
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Similarly it is proved that the man who seeks illumination can also renounce the world, for there is the
statement, 'Desiring this world alone monks renounce
their homes' (Ibid.). And we have said that rites are
for the unenlightened. That is to say, because so long
as ignorance persists there is scope for rites intended to'
produce, attain, modify, or purify, therefore rites, as
we have stated, are also the means of Self-knowledge
through the purification of the mind, as the ~ruti says
that the Brahmal')as seek to know It through sacrifices,
etc.
Under the circumstances, if we examine the comparative efficacy, for bringing forth Self-knowledge, of
the duties pertaining to the different orders of life,
which concern only the unenlightened, we find that
virtues such as the absence of pride which are mainly
intended for the control of the senses, and meditation,
discrimination, non-attachment, etc., which deal with
the mind, are the direct aids. The others, owing to the
predominance of injury, attachment, aversion, etc. in
them, are mixed up with a good deal of evil work.
Hence the monastic life is recommended for seekers
after liberation, as in the following passages, 'The
giving up of all duties that have been described (as
belonging to particular orders of life) is (best). Renunciation, again, is the culmination of this giving up of
the duties,' '0 Brahmal')a, what will you do with
wealth, or friends, or a wife, for you shall have to die?
Seek the Self that has entered the cave of your intellect.
Where are your grandfather and other ancestors gone,
as well as your father?' (Mbh. XII. clxxiv. 38). In
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the Sarilkhya and Yoga systems also renunciation is
spoken of as a direct means of knowledge. The
absence of the impulsion of desire is another reason
(why the seeker after liberation renounces the world).
For ali the scriptures tell us that the impulsion of
desire is antagonistic to knowledge. Therefore, for a
seeker after liberation who is disgusted with the world,
the statement, 'He should renounce the world from
the student life itself,' etc. (Np. 77), is quite reasonable, even if he is without knowledge.
Objection : But we have said that renunciation
is for the man who is unfit for rites, for there alone
is the scope for them ; otherwise the dictum of the
Sruti about the lifelong performance of rites would
be contradicted.
Reply : The objection does not hold, for there is
enough scope for those statements of the Sruti. We
have already (p. 758) said that all rites are for the
unenlightened man with desire. It is not absolutely
that rites are enjoined for life. For men are generally
full of desires, which concern various objects and
require the help of many rites and their means. The
Vedic rites are the means of various results and are to
be performed by a man related to a wife and the fire ;
they produce many results, being performed again and
again, like agriculture etc., and take a hundred years
to finish, either in the householder's life or in the forest
life. Hence in view of them the Sruti texts enjoin
lifelong rites. The Mantra also says, 'One should wish
to live a hundred years on earth only performing .rites'
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(1~. 2). The giving up of rites after the Vi~vajit and
Sarvamedha sacrifices refers to such a man ; while in
the case of those on whom lifelong rites are enjoined,
these should be continued right up to the funeral
ground, and the body consumed in fire. Or it may be
that the injunctions of the Sruti about the lifelong
performance of rites concern the other two castes except
the BrahmaJ)a, for the Ksatriya and the Vaisya are not
entitled to the monastic life. In that case, texts such
as, 'Whose rites . . . are performed with the utterance
'Of sacred formulre' (M. II. 16), and 'The teachers speak
of only one order of life,' etc. (Gau. III. 30 ; Bau. II.
.vi. 29), would refer to the K\iatriyas and Vai~yas.
Therefore in accordance with a person's capacity,
knowledge, non-attachment, desire, etc., the various
methods of an option with regard to renunciation, or
a succession among the orders of life, or the embracing
of the monastic life are not contradictory. And since
monasticism has been separately enjoined on those who
arc unfit for rites, in the passage, 'Whether he has
completed his course of study or not, whether he has
discarded 1 the fire or been released 2 from it,' etc.
(Ja. 4), (the above injunctions about monasticism refer
to normal people qualified for rites). Therefore it is
proved that the other three orders of life (besides ~e
householder's life) are surely meant for those who are
qualified for rites.
1

Wil!ully, even when his wife is living.

ll

By the scriptures, on the death of his wife.

SECTION VI

~: -.:-q1muac4t ~q'*"'tt:, ~: ~
~ , ~ran mq'*.. 'tt: , ~~~: ..n oo••tt:,
~: ~t~iN.'4ta,, ~1f0c"4: ~ml((, stufU:cqq:
..a\~iiifll' •itaur.a, .ttEm: 11 ~ 11
•
r. Now the line of teachers: Pautima~?ya
(received it) from Gaupavana. Gaupavana from
another Pautima~?ya. This Pautima!?ya from
another Gaupavana. This Gaupavana from
Kausika. Kausika from Kaul).<;linya. Kaui).Qinya
from Sal).<;lilya. S8.I).<;lilya from Kausika and
Gautama. GautamaaumaS(ttl(('

sumia:Nr ~' l1lRif ~'

rnaif •Aallft(, ~: e&q 1~, ~ q I<IJt~qNOIIt(,
Ql<lstiQfqoft iiiR4i'loU(( , •n•qf'lor ~ifiiQiii'EI,.,
iS(IMIQffl &lliliiC!SIQftlt(, &IIIIU&SIQ;ft ¥11WMoiiiQfll((,.

¥f1Wlfi+(;uq;a: Ei\llft((QOif(t , ~ifi((QO(: ifii'IIQOild ,.

. '

llfti'IIQOf:

.::tN1161Qi118 ,

'

QIQIIfiiQtt: ffi1~PhiQ~:~

~ftliiil'lf.l: II ~ II
z. From .Agnivesya. .Agnivesya from
Gargya. Gargya from another Gargya. This.
Gargya from another Gautama. This Gautama
from Saitava. Saitava from Parasaryaya~a.
Parasaryayal}.a from Gargyayal}.a. Gargyayal}.a
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from Uddalakayana.
Uddalakayana from
Jabalayana. Jabalayana from Madhyandinayana. Madhyandinayana from Saukarayal).a.
Saukarayal).a from :Ka!?3-ya1).a. K.a~ayal).a from
Sayakayana. Sayakayana from Kausikayani.
Kausikayani-

~~1~, ~~: lfRI:U4i4ort~ , qrom~: Qt<r:;J<~ia , QluOO ~E!'hlkiia , &rt((<t~o4
"
~
~41Jl11Q 41ECfilt:l, ~lij<I40ifSit1i'ii:, 5hri0r~:, anqp~fir~:, au~R:~31Td".... ' ~
llll aui4J<t, ari~ ~:, &~rlitaaitam((., ailam
aila&~t((, aftam ~~. ~= ~fU:swrq:'
....

~nfO:g(!(j:

a~nqi("4\ftql((' ~: l!filt4! pt<-

"~, !§&IIQ!tf(tft ~~({,, ~ ~

~fUr.~' ~~ q'~Ql8t ~C1t(('

~~n.F~= qq: ~~I((, ~r: ~us~-

~~~"'

lm{~Cffnp

~q

an~ ~f1i'd"...'

f't~~qmrrf{ra.:_ , ~~i"sl'cr-

~, atf'at;f} ~ ST~orta:._, ~S!_*i~~N

~ ~ern{,

anm

'it

~lit: srr.~srrq_' ": Slf\lf~{=A q;ri:, ~~m:,

~= ~~r((,
Risd~raod'i, 07.ltl: ~:, ~IQ: ~;na;rr~,
~= ~1({,, ~= ~~f!;t:, Q<itar Rmvr: ;
Ql ~li§, iQrlit ;m: II ~ II .:fa qog RtllfOii( II

~~~:11
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3· From Gh:rtakausika. Ghrtakausika from
ParasaryayaQ.a. ParasaryayaQ.a from Parasarya. Parasarya from JatiikarQ.ya. JatiikarQ.ya from .AsurayaQ.a and Yaska. .Asurayal).a
from Traival).i. Traival).i from Aupajandhani.
Aupajandhani from .Asuri. .Asuri from Bharadvaja. Bharadvaja from Atreya. A.treya from
Mal).p. Mal).ti from Gautama. Gautama from
another Gautama. This Gautama from Vatsya.
Vatsya from S3.I).c;lilya. SaQ.c;lilya from Kaisorya
Kapya.
Kaisorya Kapya from Kumaraharita.
Kumaraharita from Galava. Galava from
VidarbhikauQ.c;linya. He from Vatsanapat Babhrava. He from Pathin Saubhara. He from
Ayasya .Aiigirasa. He from .Abhiiti Tva!}tra.
He from Visvariipa Tva!}tra. He from the two
Asvins. The Asvins from Dadhyac .AtharvaQ.a.
He from Atharvan Daiva. He from Mrtyu
He from
Pradhvarilsana.
Pradhvamsana.
Pradhvamsana from Eka!!;li. Eka!!;li from
Viprachitti. Viprachitti from Vya!}P,. Vya!}ti
from Sanaru. Sanaru from Sanatana. Sanatana
from Sanaga. Sanaga from Parame~thin (Viraj).
Parame!}thin from Brahman (Hiral).yagarbha).
Brahman is self-born. Salutation to Brahman .I
Now the line of teachers for the two chapters

relating to Yajiiavalkya is being enumerated, like that

Boo
of the
before.
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Madhukal).~a.

The explanation is the same as

Brahman is self-born.
man! Om.

Salutation to Brah-

CHAPTER V
SECTION I

~: ~mt flli~i~(t I
~ '{"iMtE(t"' '{alfteuediltlltid II

•

I

:I'PQI'Qll
iia''<WNUfi!P:;

4j~dR4i(ll \ II

-~· ~ ~8: ~
~N lfiiiOIT ~:
~ SNR lllftiiUii( II

1

~

I. Om.
That (Brahman) is infinite, and
this (universe) is infinite. The infinite proceeds
from the infinite.
(Then) taking the infinitude
of the infinite (universe), it remains as the
infinite (Brahman) alone.
Om is the ether-Brahman-the eternal ether.
' The ether containing air,' says the son of
Kauravyiiya.I}.i. It is the Veda, (so) the Briihmai}.as (knowers of Brahman) know ; (for)
through it one knows what is to be known.

The supplement to the Upani~ad is being introduced with the words, 'That is infinite,' etc. That
Brahman which is immediate and direct, the Sdf that
is within all, unconditioned, beyond hunger etc., and
is described as 'Not this, no~ thi~.' and the realisation
of which is the sole means of immortality, has been
presented in the last four chapters. Now certain
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meditations, not mentioned before, of that same Self
as conditioned and coming within the scope of words,
their meanings, and so on-meditations that do not
clash with rites, lead to great prosperity, and take one
through a gradual process of liberation, have to be
mentioned ; hence the present chapter. It is also the
intention of the ~ruti to enjoin the meditation on Om
as forming a part of all other meditations, and the
practice of self-control, charity and compassion.

That is infinite, not limited by anything, i.e. allpervading. The suffix 'kta' in the word ·p~· (lit.
complete) has a subjective force. 'That' is a pronoun denoting something remote ; it means the
Supreme Brahman. It is complete, all-pervading like
the ether, without a break, and unconditioned. So
also is this conditioned Brahman, manifesting through
name and form and coming within the scope of
relativity (the universe), infinite or all-pervading indeed
in its real form as the Supreme Self, not in its differentiated form circumscribed by the limiting adjuncfs.
This differentiated Brahman, the effect, proceeds or
emanates from the infinite, or Brahman as cause.
Although it emanates as an effect, it does not give up
its nature, infinitude, the state of the Supreme Self; it
emanates as but the infinite. Taking the infinitude of
the infinite, or Brahman as effect, i.e. attaining perfect
unity with its own nature by removing through
knowledge its apparent otherness that is created 'by
ignorance through the contact of limiting adjuncts, the
elements; it remains as the unconditioned infinite

5.1.1)

B~HADARA~Y,AKA

UPANI$AD

Brahman alone, without interior or exterior, the homogeneous Pure Intelligence.
What has been said before, viz. 'This (self) was
indeed Brahman in the beginning. It knew only
Itself. Therefore It became all' (I. iv. xo), is the
explanation of this Mantra. 'Brahman' in that sentence is the same as, 'That is infinite'; and 'This is
infinite' means, 'This (universe) was indeed Brahman
in the beginning.' Similarly another Sruti says,
'Whatever is here is there, and whatever is there is
here' (Ka. IV. Io). Hence the 'Infinite,' denoted by
the word 'That,' is Brahman. That again is 'this
infinite' (universe)-Brahman manifested as effect,
connected with the limiting adjuncts of name and form,
projected by ignorance, and appearing as different
from that real nature of its own. Then knowing itself as the supreme, infinite Brahman, so as to feel,
'I am that infinite Brahman,' and thus taking its infinitude, i.e. removing by means of this knowledge of
Brahman its own limitation created by ignorance
through the contact of the limiting adjuncts of name
and form, it remains as the unconditioned infinite
alone. So it has been said, 'Therefore It became all.'
Brahman, which is the theme of all the Upaniis described once more in this Mantra to introduce what follows ; for certain aids, to be presently
mentioned, viz. Om, self-restraint, charity and compassion, have to be enjoined as steps to the knowledge
of Brahman~ds that, occurring in this supplementary
portion, form part of all meditations.
~ds,
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Some1 explain the Mantra thus : From the infinite
cause the infinite effect is manifested. The manifested
effect is also infinite or real at the present moment,
even in its dualistic form. Again, at the time of dissolution, taking the infinitude of the infinite effect into
itself, the infinite, causal form alone remains. Thu!!i in
all the three stages of origin, continuance and dissolution, the cause and the effect are infinite. It is just
one infinity spoken of as divided into cause and effect.
Thus the same Brahman is both dual and monistic.
For instance, an ocean consists of water, waves, foam,
bubbles, etc. As the water is real, so also are its
effects, the waves, foam, bubbles, etc.-which appear
and disappear, but are a part and parcel of the ocean
itself-real in the true sense of the word. Similarly
the entire dual universe, corresponding to the waves
etc. on the water, are absolutely real, while the
Supreme Brahman stands for the ocean water. If the
universe is thus real, the ceremonial portion of the
Vedas is also valid. If, however, the dual world is
but apparently so-if it be a creation of ignorance, false
like a mirage-and is in reality the one without a
second, then the ceremonial portion, having nothing
to work upon, becomes invalid. This would only
mean a conflict, for one portion of the Vedas, viz. the
Upani~?ads, would be valid, since they deal with the
Reality, the one without a second, but the ceremonial
portion would be invalid, since it deals with duality,
which is unreal. To avoid this conflict, the Sruti
1

The reference is to Bharqprapaiica.
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speaks of the reality of both cause and effect, like that
of the ocean, in the Mantra, 'That is infinite,' etc.
All this is wrong, for neither an exception nor an
option-which are applicable to qualified objects-is
possible with Brahman. It is not a well-considered
view. Why? Because an exception can be made with
regard to some part of an action, where the general
rule would otherwise apply. For example, in the
dictum, 'Killing no animal except in sacrifices,' (Ch.
VIII. xv. 1), the killing of animals prohibi~ed by the
general rule is allowed in a special case, viz. a sacrifice
such as the Jyoti!?toma. But that will not apply to
Brahman, the Reality. You cannot establish Brahman, the one without a second, by the general rule,
and then make an exception in one part of It ; for It
cannot have any part, sin;J.ply because It is the one
without a second. Similarly an option also is inadmissible. For example, in the injunctions, 'One
should use the vessel $oQa§i in the Atiratra sacrifice,'
and 'One should not use the vessel $o9a.Si in the
Atiratra sacrifice,' an option is possible, as using or not
using the vessel depends on a person's choice. But
with regard to Brahman, the Reality, there cannot be
any optj.on about Its being either dual or monistic, for
the Self is not a matter depending on a person's choice.
Besides there is a contradiction involved in the same
thing being both one and many. Therefore this is not,
as we said, a well-considered view.
Moreover, it contradicts the Sruti as well as
reason. For instance, Sruti passages that describe
Brahman as Pure Intelligence, homogeneous like a
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lump of salt, without a break, devoid of such differences as prior or posterior, interior or exterior, including the external and internal, birthless, 'Not this, not
this,' .neither gross nor minute, not short, undecaying,
fearless and immortal-passages that are definite in
their import and leave no room for doubt or mistakewould all be thrown overboard as mere trash. Similarly it would clash with reason, for a thing that has
parts, is made up of many things an~ has activity,
cannot be eternal ; whereas the eternity of the Self is
inferred from remembrance etc.-which will be contradicted if the Self be transitory. Your own assumption 1
too will be useless, for if the Self be transitory, the
ceremonial portion of the Vedas will clearly be useless,
since it will mean that a man will be getting the reward
for something he has not done, and be deprived of
the reward for what he has actually done.
Objection : There are the illustrations of the
ocean etc. to show the unity and plurality of Brahman. So how do you say that the same thing cannot
be both one and many?
Reply: Not so, for they refer to something quite
different. We have said that unity and plurality are
contradictory only when applied to the Self, which is
eternal and without parts, but not to effects, which
have parts. Therefore your view is untenable as it
contradicts the Sruti, the SmrtP and reason. Rather
than accept this, it is better to abandon the Upanif?ads.
1 About the validity of the ceremonial portion of the
Vedas.
2 This has not been particularly touched upon here.
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Besides, your view is not in accordance with the
scriptures, for such a Brahman is not fit for meditation. A Brahman that is teeming with differences
comprising thousands of evils in the shape of births,
deaths, etc., has parts like an ocean, a forest, and so
forth, and is heterogeneous, has never been presented
by the Srutis either as an object of meditation or as a
truth to be realised. Rather they teach Its being Pure
Intelligence ; also, 'It should be realised in one form
only' (IV. iv. 20). There is also the censure on seeing
It as multiple: 'He goes from death to death who sees
difference, as it were, in It' (IV. iv. 19 ; Ka .. IV. 10).
What is deprecated by the Srutis is not to be practised;
and that which is not practised (as being forbidden)
cannot be the import of the scriptures. Since the
multiple aspect of Brahman, in which It is regarded
as heterogeneous and manifold is condemned, it is not
to be sought after with a view to realisation ; hence
it cannot be the import of the scriptures. But the
homogeneity of Brahman is what is to be sought after,
and is therefore good, and for that reason it ought to
be the import of the scriptures.
You said that one part of the Vedas would be"
invalid in the sphere of ceremonials because of the
absence of the dual world, while another part would
be valid in the realm of unity. This is wrong, for the
scriptures seek to instruct merely according to existing
circumstances. They do not teach a man, as soon as
he is born, either the duality or the unity of existence,
and then instruct him about rites or the knowledge of
Brahman. Nor does duality require to be taught ; it
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is understood by everyone as soon as he is born ; and
nobody thinks from the very outset that duality is
false, in which case the scriptures would :first have to
teach the reality of the dual world and then establish
their own validity. (The unreality of the universe is
no bar to the validity of the scriptures, for) even the
disciples of those who deny the Vedas (and do not
believe in an objective universe)! would not hesitate
to accept the authority of their scriptures when they
are directed (to do something helpful in accordance
with them) by their teachers. Therefore the scriptures,
taking the dualistic world as it is-created by ignorance
and natural to everybody-first advise the performance
of rites calculated to achieve the desired ends to those
who are possessed of that natural ignorance and defects
such as attachment and aversion ; afterwards, when
they see the well-known evils of actions, their factors
and their results, and wish to attain their real state of
aloofness, which is the opposite of duality, the scriptures teach them, as a means to it, the knowledge of
Brahman, consisting in the realisation of the unity of
the Self. So when they have attained that result. their real state of aloofness, their interest in the validity
of the scriptures ceases. And in the absence of that
the scriptures too just cease to be scriptures to them.
Hence, the scriptures having similarly fulfilled their
mission with regard to every person, there is not the
least chance of a conflict with them ; for such dualistic
1 Certain schools of Buddhism, for instance.
Even they
would act up to such teachings of their scriptures as, 'Those
who desire heaven should worship sepulchres of Buddhist
saints.'
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differences as scripture, disciple and discipline tenninate with the knowledge of unity. If any of these
survived the others, there might be a conflict with
regard to it. But since scripture, disciple and discipline are interdependent, not one of them survives the
rest ; and when all duality is over, and only unity,
the one without a second, the Good, alone stands,
with whom is conflict apprehended? Hence also there
is no non-contradiction either.
Even taking your position for granted, we have
to say that it is useless, for even if Brahman be both
one and many, there will be the· same conflict with the
scriptures. That is to say, supposing we admit that
the same Brahman has both unity and plurality like
the ocean etc., and that there is no other thing, even
then we cannot escape the charge of a conflict with the
scriptures that you have levelled against us. How?
For one and the same Supreme Brahman has both
unity and plurality ; being beyond grief, delusion, etc.,
It would not seek instruction ; nor would the teacher
be different from Brahman, for you have admitted the
same Brahman to be both one and many. If you say,
since the dual world is manifold, one can teach
another, and it will not be instruction imparted to or
by Brahman, we reply that you contradict your own
statement that Brahman in Its twofold aspect of unity
and plurality is one and the same, and that there is·
nothing else. Since that world of duality in which
one teaches another is one thing, and unity1 is of
1 'Advaitam':
not 'Dvaitam.'

This seems to bt> the correct reading, and
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course another thing, your example of the ocean is inappropriate. Nor can we presume that Brahman, if
It is one consciousness, as the ocean is one mass of
water, will either receive instruction from, or instruct,
anyone else. If Devadatta is both OJae and manifold,
consisting of the hands etc., it is absurd to think that
between his tongue and ear-both parts of him-the
, tongue will instruct and the ear only receive. the
instruction, while Devadatta himself will neither i~struct
nor receive any instruction ; for he has only one consciousness, as the ocean is made up of the same
volume of water. Therefore such an assumption will
clash with the Sruti and reason, and frustrate your
own object. Hence our interpretation of the Mantra,
'That is infinite,' etc., is the correct one.
Om is the ethe1'-B1'ahman, is a Mantra. No
direction for its use has been given elsewhere ; the
Brahma~a here directs that it is to be used in medibition. 'Brahman' in this Mantra is the entity specified, and 'ether' is its description. In the term 'etherBrahman' the entity specified and the description are
co-ordinate, as in the expression, 'A blue lotus.' The
word 'Brahman' without any qualifying word would
mean any vast object ; hence it is specified as the
'ether-Brahman.' The ether-Brahman is either the
import of the word 'Om,' or identical with it. In
either case the co-ordinate relation holds good.

Here the word 'Om' is used ~o serve as a means
to the meditation on Brahman. As other Srutis say,
'This is the best help (to the realisation of Brahman)
and the highest' (Ka. II. 17), 'One should concentrate

s.:r.:rJ

B~HADARA$YAKA

UPANI$AD

811

on the Self, uttering Om' (Mn. XXIV. r), 'One should
meditate upon the Supreme Being only through the
syllable Om' (Pr. V. 5), 'Meditate upon the Self with
the help of the syllable Om' (Mu. II. ii. 6), and so
on. Besides, the instruction can have no other meaning. For instance, elsewhere, in such passages as.
'He recites the praise with Om, he chants the Udgitha
with Om' (Ch. I. i. 9), we know from the directions
for use that the syllable Om is used at the beginning
and end of the reading of the Vedas. But we do not
see any such different meaning here. Therefore the
instruction of the word Om here is for the purpose of
presenting it as a means to meditation only. Although
the words 'Brahman,' '.Atman,' etc. are names of
Brahman, yet on the authority of the Srutis we know
that Om is Its most intimate appellation. Therefore it
is the best means for the realisation of Brahman. It
is so in two ways-as a symbol and as a name. As a
symbol: Just as the image of Vi~r_1u or any other god
is regarded as identical with that god (for purposes of
worship), so is Om to be treated as Brahman. (Why?)
Because Brahman is pleased with one who uses Om
as an aid ; for the Sruti says, 'This is the best help and
the highest. Knowing this help one is glorified in the
world of Brahman (Hirar_1yagarbha)' (Ka. II. r7).
Now, lest 'ether' should mean the material ether,
the text says, the eternal ether, i.e. the ether which is
the Supreme Self. Because the latter, being beyond
the reach of the eye and other organs, cannot be per·
ceived without some help, therefore the aspirant superimposes it with faith, devotion and great rapture on

8u

BQHADARAlfYAKA UPANI$AD

(5.1.:i:

the syllable Om, as people superimpose Vi~l,lU on
images of stone etc. with carvings of His features.
'The ether containing air, just the ordinary ether, not
the eternal ether,' says-who?-the son of Kauravyaya~i. The word 'ether' is primarily used in the
sense, of the ether containing air ; so he thinks that
should be taken. Now, whether it is 'the eternal
ether,' meaning the unconditioned Brahman, or it is
't!!le ether containing air,' meaning the conditioned
Brahman, in either case the syllable Om, as a symbol,
becomes a means of realising It, like an image. For
another Sruti has it, 'The syllable Om, 0 Satyakaina,
is the higher and lower Brahman' (Pr. V. 2). The
only difference is over the meaning of the word
•ether.'

It, this Om, is the Veda, (for) through it one
knows what is to be known. Therefore Om is the
Veda or name (of Brahman). Through that name
the aspirant knows or realises what is to be known,
viz. Brahman, which is the object signified or designated by the name. Therefore the Brahmat'as know
that it is the Veda: They mean that as a name it is
intended as a means to the realisation of Brahman.
Or the passage, 'It is the Veda,' etc., may be a eulogy.
How? Om is enjoined as a symbol of Brahman, for
it is co-ordinated with the word 'Brahman' in the
sentence, 'Om is the ether-Brahman.' Now it is being
praised as the Veda, for the entire Vedas are but Om:
They all issue out of it and consist of it ; this Om is
differentiated into the divisions of ~c. Yajus, Saman,
etc., for another Sruti says, 'As by a stick all leaves
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(are pierced, so all speech is pierced by Om), (Ch. II.
xxiii. 4). Here is another reason why Om is the
Veda-'through it,' this Om, 'one knows whatever
is to be known'; hence this Om is the Veda. The
other Vedas owe their Vedahood to this. Therefore
Om, being so important, should be used as a means
to self-realisation. Or the passage in question may be
thus interpreted: It is 'the Veda.' 1 What is it? That
Om 'which the Brahma1,1as know'; for it should be
known by the Brahma1,1as in various forms such as
Pra1,1ava and Udgitha. If it is used as a means to
realisation, the entire Vedas are practically used.

lIn this interpretation the Inarticulate A is dropped from
the text, the reading being, Yedo yam, etc.

SECTION II
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r. Three classes of Prajapati's sons lived a
life of continence with their father, Prajapati
(Viraj)-the gods, men and Asuras. The gods,
on the completion of their term, said, 'Please
instruct us.' He told them the syllable 'Da'
(and asked), 'Have you understood?' (They)
said, 'We have. You tell us: Control yourselves.' (He) said, 'Yes, you have understood.'
The present section is introduced to prescribe the
three disciplines of self-control etc. Three classes of
Prajapati's sons lived a life of continence, i.e. lived as
students, since continence is the most important part
.of a student's life, with their father, Prajapati. Who
were they? The gods, men and Asuras, in particular.
Of them, the gods, on the completion of their termwhat did they do?-Said to their father, Prajapati,
'Please instruct us.' When they thus sought his
instruction, he told them only the syllable 'Da'; and
saying it the father asked them, 'Have 10u understoocl
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the meaning of the syllable I
instruction, or not?' The gods
so, tell me what I said.' The
us: Control yourselves, for you
The other said, 'Yes, you have
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told you by way of
said, 'We have: 'If
gods said, 'You tell
are naturally unruly.'
understood rightly.'

q:, ~ .n 41•etf'4Fa , ~

'h\Eiuti<!IEilEI 'f d8; ~Pm\ {fcr ; oqltllfEi~ ~=, ~ ;r at1t'ifcr , anffrfcr ~'
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2. Then the men said to him,
'Please
instruct us.' He told them the same syllable
'Da' (and asked), 'Have you understood?'
{They) said, 'We have. You tell us: Give.'
(He) said, 'Yes, you have understood.'

The common portions are to be explained as
before. 'Yot4 tell us : Give-distribute your wealth
to the best of your might, for you are naturally
avaricious. What else would you say for our benefit?'
-so said the men.

~N \1111tl<r q:, n~ iit 41Eilf.tf6 ; ~
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3· Then the Asuras said to him, 'Please
instruct us.' He told them the same syllable
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'Da' (and asked), 'Have you understood?'
(They) said, 'We have. You tell us: Have
compassion.' (He) said, 'Yes, you have undel'stood.' That very thing is repeated by the
heavenly voice, the cloud, as 'Da,' 'Da,' 'Da' :.
'Control yourselves,' 'Give,' and 'Have compassion.' Therefore one should learn these three
-self-control, charity and compassien.
Similarly the Asuras took it as, 'Have compassion,
be kind to all, for you are cruel, given to injuring
others, and so on.' That very instruction of Prajapati
continues to this day. Prajiipati, who formerly taught
the gods and others, teaches us even to-day through
the heavenly voice of the cloud. How? Here is the
heavenly voice heard. Which is it? The cloud. As
"Da: 'Da: 'Da': 'Control yourselves: 'Give,' and
'Have compassion: The syllable 'Da' is repeated thrice
to represent in imitation the above three terms, not that
a cloud produces three notes only, for we know of no
such limitation as to number. Because to this day
Prajapati gives the same instructions, 'Control yourselves,' 'Give' and 'Have Compassion,' therefore one
should learn these three of Prajapati. What are they?
Self-control, charity and compassion. Men should
think, 'We must carry out the instructions of Prajiipati.' The Smp:i too says, 'Lust, anger and greed·these are the three gateways to hell, destructive to the
self ; therefore one should renounce these three' (G.
XVI. 21). The preceding portion is but a part of this
injunction, 'One should learn,' etc. Still those who
can guess the motives of others hold different views on
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why Prajapati spoke the same syllable 'Da' thrice to
the gods etc., who wanted separate instructions, and
how they too discriminatingly understood his intention
from the same syllable 'Da.'
Regarding t.his some say: The gods, men and
Asuras, considering themselves guilty of a lack of selfcontrol, charitableness and compassion respectively,
lived as students with Prajapati, apprehensive of what
he might say to them ; and as soon as they heard the
syllable 'Da,' their own fears led them to understand
its meaning. It is a well-known principle in life that
sons and pupils are to be dissuaded from evil through
instruction. Hence Prajapati was right in uttering
just the syllable 'Da,' and so too were the gods etc.
in understanding it differently according to their
respective defects, for the syllable 'Da' occurs in all
the three words denoting 'self-control' etc. From this
it is clear that when one is conscious of one's faults,
one can be weaned from them through the briefest
advice, as the gods etc. were through the mere
syllable 'Da.'
Objection: Well, this instruction was for the
three classes, the gods and the rest, and even they
were to adopt only one instruction apiece. It is not
that even to-day men should learn all the three.
Reply: In ancient times these three were practised by the gods etc.-distinguished people. So men
indeed should practise all of them.

Objection : But should not compassion be excluded from the list, because it was practised by the
Asuras-very undesirable people?
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Reply : No, for all the three are equally good
instructions. Hence there is some other meaning to it.
All the three classes, the gods and the rest, were
Prajapati's sons, and a father would teach his sons
only what is good for them ; so Prajapati, who knew
what was good for them, would not teach them otherwise. Therefore this instruction of his to his sons is
exceedingly beneficent. Hence men indeed should
1 learn all the three.
Or, there are no gods or Asuras other than men.
Those among men who are wanting in self-control,
but are otherwise endowed with many good qualities,
are the gods ; those who are particularly greedy are
men ; while those who are cruel and given to injuring
others are the Asuras. So the same species, men,
according to their lack of self-control and the other two
defects, as well as to their tendencies of balance,
activity and inertia, are given the titles of gods etc.
Hence it is men who should learn all the three instructions, for Prajapati meant his advice for them alone ;
because men are observed to be wild, greedy and cruel.
The Smrti too says, 'Lust, anger and greed (are the
three gateways to hell) ; . . . therefore one should
renounce them' (G. XVI. 2I).

SECTION III
The three disciplines, self-control etc., which are
a part of all meditations have been enjoined. One is
qualified for all meditations by becoming self-controlled,
unavaricious and compassionate. The· topic of the
realisation of the unconditioned Brahman has been
finished with the third and fourth chapters. Now
meditations on Its conditioned aspect, resulting in
prosperity, have to be described. Hence the following
sections.

~ SNIIQfa~CiJ,!.tqi(; O:dlll81, O:dCEC~; ~
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~ :er q o;ct - , ~ ltallfi+II(RI{ , f:(~

~~ •

~q ~

q' """

q
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t:f8 ~~q llltCIUJi( II

I. This is Prajapati-this heart (intellect).
It is Brahman, it is everything. 'Hrdaya' (heart)
has three syllables. 'Hr' is one syllable. To
him who knows as above, his own people and
others bring (presents). 'Da' is another syllable.
To him who knows as above, his own people
and others give (their powers). 'Ya' is another
syllable. He who knows as above goes to
heaven.

It has just been said that Prajapati instructs. Now
who is this instructor, Prajapati? This is being
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answered: This is prajapati. Who? This heart, i.e.
the intellect, which has its seat in the heart. That
heart in which, at the end of the section relating to
Sakalya (III. ix.), name, form and work have been
stated to merge by way of the divisions of the quarters,
which resides in all beings and is identified with them
all, is Prajapati, the projector of all beings. It is·
Brahman, being vast and identified with all. It is
everything. It has been stated in the third chapter
that the intellect is everything. Since it is everything,
the intellect that is Brahman should be meditated
upon. Now, first of all, meditation on the syllables
of the name 'H!'daya' is being described. The nal!le ·
'Hrdaya' has three syllables. Which are they- 'Hr'
is one syllable. To him, this sage, who knows as
aboVe, knows that 'H!" i!;i the same as the root 'H!','
meaning ' to bring,' his own people, relatives, and
others not related to him bring presents. This last
word must be supplied to complete the sentence.
Because the organs, which are a part of the intellect
(its 'own'), and the objects, sound etc., which are not
so related to it ('others'), bring their respective func.
tions as offerings to the intellect that is Brahman,
which in its tum passes them on to the Self, tJ::!.erefore
he who knows that 'H!'' is a syllable of the name.
'Hrdaya' also receives presents. This result is in
accordance with the meditation. Similarly 'Da' too
is another syllable. This too is a form of the root'
'Da,' meaning 'to give,' inserted in the name 'Hrdaya'
as one of its syllables. Here also, to him who knows
as above, knows that because the organs, which are:

s.J.zJ

BQ.HADARAJ:IYAKA UPANI$AD

821

a part of the intellect, and the objects, which are not
so related to it, give their respective powers to the
intellect that is Brahman, which too gives its own
power to the Self, therefore the syllable is called 'Da,'
his own people and others give their powers. Similarly
'Ya' too is another syllable. He who knows as above,
that the form 'Ya,' derived from the root 'In,' meaning, to go, has been inserted in this name, goes to
heaven. Thus one gets such conspicuous results from
the meditation even on the syllables of its name ;
what should one say of the meditation on the reality
of the heart itself? Thus the introduction of the
syllables of its name is for the purpose of eulogising_
the heart (intellect).

SECTION IV
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I. That' (intellect-Brahman) was but thisSatya (gross and subtle) alone. He who knows
this great, adorable, first-born (being) as the
Satya-Brahman, conquers these worlds, and hiS
(enemy) is thus conquered and becomes nonexistent-he who knows this great, adorable,
first-born (being) thus, as the Satya-Brahman,
for Satya is indeed Brahman.

In order to enjoin a meditation on that Brahman
ca11ed Hrdaya (intellect) as Satya, the present section
is being introduced. That refers to the intellectBrahman. The particle 'vai' is a reminder. That
intellect-Brahman who may be recalled--is the meaning
of . the first 'Tat' (that). He is being described in
another way-is the meaning of the second 'Tat.~
What is that way? He was but this. With this last
word the third 'Tat' is connected. 'This' refers to
something in the mind that will presently be stated.
1 The pronoun 'Tat' (that or it) occurs thrice in the text.
The last two (as weD as the particle 'vai') have beeD
omitted in the translation to avoid · confusion. They explained in the commentary.
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Who 'was but this'? He who has been described as
the intellect-Brahman; here the third 'Tat' comes in.
What is he? This is being specified as Satya alonethe Satya-Brahman, or Brahman that is 'Sat' and
'Tyat,' the gross and subtle elements, in other words,
consisting of the five elements. He, any one, who
knows this being identified with Satya-great, because
of his vastness, adorable, first-born, since this Brahman
was born before all other relative oeings...-as the SatyaB,ahman, gets the following result: As the SatyaBrahman has made all these worlds a part of himself,
or conquered them, so he who knows the great, adorable, first-born Brahman identified with Satya, conquers these worlds. Also his enemy-this word is
understood---is thus conquered, as the worlds are by
Brahman, and becomes non-existent, i.e. is conquered.
Who gets this result? To answer this the text concludes: He who knows this great, adorable, fi1'st-bot'n
(being) thus-as the Satya-Brahman. Hence the result
is aptly in accordance with the meditation, for Satya is
indeed Brahman.

SECTION V
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This (universe) was but water (liquid
oblations connected with sacrifices) in the beginning. That water produced Satya. Satya is
Brahman. Brahman (produced) Prajiipati, and
Prajiipati the gods. Those gods meditate upon
Satya. This (name) 'Satya' consists of three
syllables: 'Sa' is one syllable, 'TI' is another
syllable, and 'Ya' is the third syllable. The first
and last syllables are truth. In the middle is
untruth. This untruth is enclosed on either side
by truth. (Hence) there is a preponderance of
truth. One who knows as above is never hurt
by untruth.
I.

This section is in praise of the Satya-Brahman.
He has been called great, adorable and first-born
(V. iv. I). How is he the first-born? This is being
explained: This was but water in the beginning.
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'Water' here means the oblations that are connected
with rites such as the Agnihotra. They are called
water because they are liquid. This 'water,' after the
rites are finished, maintains its connection with them
in some invisible, ·subtle form, and is not alone, but
united with the other elements ; but it is given prominence on account of its connection with the rites. All
the elements, which before their manifestation remain
in an undifferentiated state, are together with the agent
designated as water. That water, which is the seed of
the universe, remains in its undifferentiated form,
This entire universe, differentiated into name and form,
. was just this water in the beginning, and there was no
other manifested object. Then that water produced
Satya; therefore the Satya-Brahman is the first-born.
The manifestation of the undifferentiated universe is
what is spoken of here as the birth of Hira1.1yagarbha
or Siitratman. Satya is Brahman. Why? Because of
his greatness. How is he grea,t? This is being explained : Because he is the projector of everything.
How? The Saty-Brahman (produced) Prajapati, the
lord of all beings, Viraj, of which the sun etc. are the
organs. The verb 'produced' is understood. PrajaPati, Viraj, produced the gods. Since everything was
produced in this order from the Satya-Brahman, therefore he is great. But how is he adorable? This is
being explained: Those gods who were thus produced
meditate upon that Satya-Brahman, even superseding
their father Viraj. Hence this first-born great one is
adorable. Therefore he should be meditated upon
with one's whole heart. The name of the Satya-
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Brahman also is :jatya. This consists of three
syllables. What are they? 'Sa' is one syllable, 'Ti'
is another syllable. The i has been added to t for
facility of indication. 'Y a' is the third syllable.
Of these, the first and last syllables, 'Sa' and 'Ya,'
are truth, being free from the form of death. In the
middle is untruth. Untruth is death, for the words
'Mrcyu' (death) and 'Anrta' (untruth) have both a t
in them. This untruth, the letter t, which is a form
of death, is enclosed or encompassed on either side by
truth, by the two syllables 'Sa' and 'Ya,' which are
forms of truth. Hence it is negligible, and there is a
preponderance of truth. One who knows as above,
knows the preponderance of truth and the insignificance of all death or untruth, is never kurt by untruth
that he may have uttered unawares.

8Ci'd~N4~ ~ ~:-q ~ ObMP¥401~
~:, qaPi ~S1(41+N: ; tii~diEIAAPQR:itl(

Af8f8M ; ~~s(W-:srf8my:,

~ Cli(tNifliiStl•+~eefa

Aicil<'lii!J~'
~

&:Paa...uca ~,

~: itNNf.tt ll ':l ll
2. That 1 which is Satya is that sun-the
being who is in that orb and the being who is
in the right eye. These two rest on each other.
The former rests on the latter through the rays,
and the latter rests on the former through the
function of the eyes. When a man is about to
1 The translation of this sentence and its commentary is
slightly condensed for the sake of clarity.
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leave the body, he sees the solar orb as clear.
The rays no more come to him.
Now a meditation on different parts of the body
of the Satya-Brahman is being described: That which
is Satya, the first-born Satya-Brahman, is that sun.
Who is he? The being who is in that orb, who thinks
he is the sun, and the being who is in the right eye.
They are both Satya-Brahman ; the word 'and' shows
this connection. Because these two, the beings in the
sun and the eye, are but different forms of the SatyaBrahman, therefore they rest on each other, the solar
being rests on the ocular being and vice versa, for
there is a relation of mutual helpfulness between the
self as identified with different parts of the body and
the presiding deities. How they rest on each other is
being explained: The former, the solar being, rests on
the latter, the being (individual self) who is identified
in this body with the eye, through the rays, helping
the other with his light. And the latter, the being who
is in the eye, rests on the former, the being who is
identified among the gods with the sun, through the
function of the eyes, helping that deity (by revealing
him). When a man, the individual self or the experiencer inhabiting this body, is about to leave the body,
the solar being, who is the presiding deity of the eye,
withdraws his rays and maintains a blank, indifferent
pose. Then he, the individual self, sees the solar orb
as clear, shorn of its beams, like the moon. This
portent of death is incidentally mentioned, so that a
man may be careful and take necessary steps. TM
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no more come to kim: In the discharge of their
master's duties, they used to do so before with regard
1o the being who is identified with the eye, in order to
help him ; but considering those duties finished, as it
-were, they no more come to him. Hence this mutual
helpfulness between them shows that both are parts
·Of the same Satya-Brahman.
q u;l!l'

Qb~·~
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3· Of this being who is in the solar orb, the
-syllable 'Bhiir' is the head, for there is one head,
and there is this one syllable; the word 'Bhuvar'
. is the arms, for there are two arms, and there
are these two syllables; the word 'Svar' is the
feet, for there are two feet, and there are these
two syllables. His secret name is 'Ahar.' He
who knows as above destroys and shuns evil.
Now, of this being who is in the solar orb, called
Satya, the Vyahrtis {Bhiir, Bhuvar and Svar) are
the limbs. How? The Vyahft:i called 'Bhur' is hi!!
head, because it comes first. The Sruti itself points
<>ut the similarity between them : There is one head,
and there is this one syllable, Bhiir. Each is one in
number. The word 'JJhuvar' is the arms, because
both are two in number. There are two arms, and
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there are these two syllables. Similarly the word
'Svar' is the feet, for there are two feet, and there are
these two syllables. The word 'Prati!?tha' means the
feet, for they help one to stand. The secret name of
this Satya-Brahman who has the Vyahrtis as his limbs
-that name, called by which that Brahman turns torts, as it happens with us-is 'Ahar.' He who knows
as above, that 'Ahar' is derived from the root 'Han'·
or 'Ha,' meaning, 'to kill or to shun,' destroys ana
shuns evil.

~stf ~~fNQ\E'-4

¥lf(f8 ~:; ~ fi:l~:.
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4· Of this being who is in the right eye, the
syllable 'Bhiir' is the head, for there is one head,.
and there is this one syllable; the word 'Bhuvar~
is the arms, for there are two arms, and there
are these two syllables; the word 'Svar' is the
feet, for there are two feet, and there are these
two syllables. His secret name is 'Aham.' He
who knows as above destroys and shuns evil.
Similarly of this being who is in the right eye,
the syllable 'Bhur' is the head, etc.-to be explained
as before. His secret name is 'A ham' (I), because he
is the inner self. He who knows, etc.-already·
explaihed.

SECTION VI
Since Brahman has many limiting adjuncts, each
with diverse forms, a meditation on the same Brahman
as possessed of the limiting adjunct of the mind, is
being enjoined.

~Pit~~ ~ m:eNQI~M~~' qqy
~ qth'" ' ~ 'O;'lF ~~J£11 .. :, ~'
('IC~ Sl(lt~ ~ fQ II t II tf8 W at81vli{ II
This being identified with the mind and
Tesplendent (is realised by the Yogins) within
the heart like a grain of rice or barley. He is
the lord of all, the ruler of all, and governs whatever there is.
I.

This being identified with the mind, because he
is perceived there ; also he perceives through the mind ;

and resplendent, lit. having lustre as his real state or
nature. Since the mind reveals everything, and he is
identified with the mind, therefore he is resple'ndent,
i.e. is realised by the Yogin~we must supply these

the heart like a grain of rice or barley
in size. He is the lord of all things, which are but
wor~within

variations of him. Even with lordship, one may be
under the sway of ministers etc., but he is not like
that. What then is he? He is the ruler, independent
protector, and governs whatever there is-the whole
universe. The result of this meditation on Brahman
identified with the mind is the attainment of identity
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with him as such, for the Brahmal).a says, 'One
becomes exactly as one meditates upon Him' (S. X.
v. ii. 20).

SECTION VII

fic~'91it~=
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I.
They say lightning is Brahman. It is
called lightning (Vidyut) because it scatters
(darkness). He who knows tt as such-that
lightning is Brahman-scatters evils (that are
ranged against) him, for lightning is indeed
Brahman.

Another meditation on the same Satya-Brahman,
with particular result, is being introduced. They
say lightning is Brahman. The derivation of lightning as Brahman is being given: It is called lightning
(Vidyut) because it scatters darkness. Really lightning
flashes cleaving the darkness due to clouds. He who
knows it as such, knows that lightning is Brahman as
possessed of the above attributes, scatters or dispels
all the evils that are ranged against him. It is a fitting
result for one who knows it as such-that lightning is
Brahman, for lightning is indeed Brahman.

SECTION VIII
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I.
One should meditate upon speech (the
Vedas) as a cow (as it were). She has four
teats- the sounds 'Svaha,' 'Va!?at,' 'Hanta'
and 'Svadha.' The gods live on two of her
teats-the sounds 'Svaha' and 'Vasat,' men on
the sound 'Hanta,' and the Manes ~n· the sound
'Svadha.' Her bull is the vital force, and her
calf the mind.

Still another meditation on the same Brahman is
being mentioned-that speech is Brahman. 'Speech'
here means the Vedas. One should meditate upon
that speech (the Vedas) as, i.e. as if she was, a cow.
Just as a cow secretes milk through her four teats for
her calf to suck, so does this cow, speech, secrete
through her four teats, to be presently mentioned, food
for the gods etc. that is comparable to milk. Now
what are those teats, and who are those for whom she
secretes the food? The gods, corresponding to a calf,
live on two of the teats of this cow, speech. Which
are they? The sounds 'Svakii and 'V~a~,' for
through them oblations are offered to the gods. Men
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on the. sound 'Banta': Food is given to men with the
use of the word 'Hanta' (if you want). The Manes
on the sound 'Svadhii: for food is offered to the
Manes to the utterance of this word. Her bull, the
bull for that cow, speech, is the vital force, for the
Vedas are rendered fruitful by the vital force, and her
calf the mind, for she is stimulated to secretion by the
mind ; because the Vedas are applied to a subject that
has been thought over by the mind, therefore the mind
stands for the calf. He who meditates upon this cow,
speech, as such, attains identity with her.

SECTION IX

~ q'i~: ~~' ~it~ qcqft
qf~qft' ~ QNt ~ ~~
~fer ; a ~Fir«i•+NM !t;t dM' ~ II ~ II
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I.
This fire that is within a man and digests
the food that is eaten, is Vaisvanara. It emits
this sound that one hears by stopping the ears
thus. When a man is about to leave the body,
he no more hears this sound.

Here is another meditation like the preceding ones.
This fire is V aisvanara. Which fire? This that is
within a man. Is it the element fire that is one of the
components of the body? No, it is the one called
Vai~vanara, which digests the food.
Which food?
The food that is eaten by men. That is to say, the
heat in the stomach. For direct sign of it the text
'Bays: As that ftre digests the food, it emits this sound.
What is it? That one hears by stopping the ears thus,
with one's fingers. The word 'Etat' is an adverb
(meaning 'thus'). One should meditate upon that
fire as Va~vanara, or Viraj. Here too the result is
identification with it. Incidentally a death omen is
being described: rWhen a man, the experiencer in this
body is about to leave the body. he no more hears this
sound.

SECTION X

~ ~ ~~~ ~ Ell!J"'''IiiiUfd ; ~
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I. When a man departs from this world, he
reaches the air, which makes an opening there
for him like the hole of a chariot-wheel. He
goes upwards through that and reaches the sun.
who makes an opening there for him like the
hole of a tabor. He goes upwards through that
and reaches the moon, who makes an opening
there for him like the hole of a drum. He goes
upwards through that and reaches a world free
from grief and from cold. He lives there for
eternal years.

This section describes the goal and the result of
all meditations. When a man who knows those meditations departs from this world, gives up the body, he.
1'eaches the air, which remains crosswise in the sky,
motionless and impenetrable. The air makes an
opening there, in its own body-Separates the parts of
its own body, i.e. makes a hole in it-fo,. him, as be
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comes. What is the size of that hole? Like the hole
of a chariot-wheel, which is of a well-known size. He,
the sage, goes up~IIJards (lit. upward-bound) through
that and reaches the sun. The sun stands blocking
the way for the prospective traveller to the world of
Brahman ; he too lets a sage with this kind of medita·
tion pass. He makes an opening there for him like
the hole of a tabour (Lambara), a kind of musical
instrument. He goes upwards through that and
reaches the moon. She too makes an opening there for
him like the hole a drum, the size of which is well
known. He goes upwards through that and reaches a
world, that of Hira1,1yagarbha. What kind of world?
Free from grief, i.e. mental troubles, and from cold,
i.e. physical sufferings. Reaching it, he lives there for
eternal years, i.e. for many cycles of ours, which constitute the lifetime of Hira1,1yagarbha.

SECTION XI

~ ~" ~ ~({~, qui t" ~
1J;ai ~It atit q ~aiRoti ~fia ;
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II ~ II
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I.
This indeed is excellent austerity that a
man suffers when he is ill. He who knows as
above wins an excellent world. This indeed is
excellent austerity that a man after death is
carried to the forest. He who knows as above
wins an excellent world. This indeed is excellent
austerity that a man after death is placed in the
fire. He who knows as above wins an excellent
world.

This indeed is excellent austerity. What is it?
That a man suffers when he is ill, attacked with fever
etc. One should think that this is excellent austerity,
for both entail suffering. For a sage who thinks like
that, without either condemning the disease or being
dejected over it, that austerity itself serves to wipe out
his evils. He who knows as above has his evils burnt
by this austerity in the form of meditation, and wins
an excellent world. Similarly a dying man thinks
from the very beginning-what?-this indeed is
excellent austerity that after death he is carried to the
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forest by the priests for the funeral ceremony. He
thinks that it will be an excellent austerity for him,
because in both there is this journey from the village
to the forest ; for it is well known that retirement from
the village to the forest is excellent austerity. He who
knows as above wins an excellent world. Similarlyf
this indeed is excellent austerity that man after death
is placed in the fire, because in both there is this
entering into the fire. He who knows as above wins
an excdlent world.

SECTION XII
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I.
Some say that food is Brahman. It is
not so, for food rots without the vital force.
Others say that the vital force is Brahman. It
is not so, for the vital force dries up without
food. But these two deities being united attain
their highest. So Pratrda said to his father,
'What good indeed can I do to one who knows
like this, and what evil indeed can I do to him
either ? The father, with a gesture of the hand,
said, 'Oh, no, Pratrda, for who would attain his
highest by being indentified with them ? ' Then he
said to him this: 'It is "Vi." Food is "Vi,"
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for all these creatures rest on food. It is "Ram."
The vital force is "Ram," for all these creatures
delight if there is the vital force.' On him who
knows as above all creatures rest, and in him all
creatures delight.
Similarly, in order to enJOin another meditation
the text says : Some teachers say that food-lit. what
is eaten--is Brahman. It is not so-one must not
understand that food is Brahman. Others say that
the vital force is Brahman. It is not so-that too
should not be taken as true. But why is not food to
be understood as Brahman? For food rots or is
decomposed without the vital force; so how can it be
Brahman? For Brahman is that which is indestructible.
Let the vital force then be Brahman. Not so either,
for the vital force dries up without food. The vital
force is the eater ; hence it cannot live without eatables.
Therefore it dries up without food. Since neither of
them can singly be Brahman, therefore these two
deities, food and the vital force, being united attain
their higlz.est, i.e. Brahmanhood.
. So, having thus decided it in his mind, one whose
name was Pratrda said to his father, ' What good
indeed can I do to one who knows like this, knows
Brahman as I have conceived it? That is, what
worship can I offer him? And u:hat evil indeed can
I do to him either?' That is to say, he has achieved
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the goal of his life. The man who knows that. food
and the vital force together constitute Brahman, is not
slighted by any offence done to him, nor is he magni·
fied by honours done to him. When he said this, his
fathe'l', stopping him with a gestu1e of the hand, said,,
'Oh, no, P1atrda, do not say so, fo1 who would attain
his highest by being identified with them, i.e. food and
the vital force? No aspirant would attain perfection
through this realisation of Brahman. Therefore you
must not say that such a man has achieved the goal
of his life.' 'If this is so, please tell me how he
attains perfection.' Then he said to him this, the
following. What was it? It is 'Vi.' What is that?
The answer is being given: Food is 'Vi,' jo1 all these
e1eatu1es 1est on food 1 , hence food is called 'Vi.' Also
it is 'Ram,' the father said. What is that? The vital
force is 'Ram: Why? Fo'l' all these c1eatu1es delight
if the1e is the vital jo1ce, which is the abode of
strength. Hence the vital force is 'Ram.' Food (i.e.
the body) has the virtue of being the abode of all
creatures, and the vital force that of affording delight
to all, for none who is without a body as his abode is
pleased, nor is any one, even if he has a body, pleased
if he lacks vitality or strength. When a person has
a body and strength, then only he is pleased, considering himself exceptionally fortunate, for the Sruti says,
'It should be youth, a virtuous youth, and studious,'
etc. (Tai. II. viii. I). Now the results attained by one
who knows as above are being stated: On him who
1 'Food' here means the body, which is a modification
of the food we eat.
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knows as above all creatures rest, because of his.
knowledge of the vj.rtue of food, and in him all crea·
tures delight, because of his knowledge of the virtueof the vital force.

SECTION XIII
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I.
(One should meditate upon the vital
force as) the Uktha (a hymn of praise). The
vital force is the Uktha, for it raises this universe. From him who knows as above rises a
son who is a knower of the vital force, and he
achieves union with and abode in the same world
as the Uktha.

oq"'fir ;

w«

The Uktha-is another meditation. The Uktha
is a hymn of praise. It is the principal feature of the
1\Iahiivrata sacrifice (Somayaga). What is that Uktha?
The vital force is the Uktha. The vital force is chief
among the organs, as the Uktha is among hymns of
praise. Hence one should meditate upon the vital
force as the Uktha. How is the vital force the
Uktha? This is being explained : For it raises this
universe; because of this raising it is called the Uktha.
No lifeless man ever rises. The result of the meditation on it is being stated: From him who knows as
above rises a son who is a knower of the vital forcethis is the visible result ; and he achieves union wilh
o.nd abode in the same world as the Uktha-this is the
invisible result.
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2. (One should meditate upon the vital force·
as) the Yajus. The vital force is the Yajus, for
all these beings are joined with one another if
there is the vital force. All beings are joined
for the eminence of him who knows as above,
and he achieves union with and abode in the
same world as the Yajus (vital force).

One should meditate upon the vital force as the·
Yajus too. The vital force is the Y ajus. 1 How is the
vital force the Yajus? For all (these) beings are 'joined
with one another if there is the vital force. None has
the strength to unite with another unless he has life ;
hence the vital force is called the Yajus.-because it
joins. The result that accrues to one who knows as
above is being stated : All beittgs are joined for the
eminence of him who knows as above-they try to·
make him their chief. And he achieves union with
and abode in the same world as the Y ajus or 'the v'i.ttal
force. These words have already been explained.
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3· (One should meditate upon the vital
l The name of one of the Vedas: but here it is given a..
figurative meaning. The same with 'Siman' in the next.
paragraph.
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force as) the Saman. The vital force is the
Saman, for all these beings are united if there
is the vital force. For him who knows as above
all beings are united, and they succeed in bringing about his eminence, and he achieves union
with and abode in the same world as the Saman.
One should also meditate upon the vital force as
the Siiman. The vital force is the Siiman. How is
the vital force the Saman? For all beings are united
.if there is the vital force. The vital force is called
saman because of this union--causing them to unite.
For him who knows as above all beings are united,
and not only that, they succeed in bringing about his
.eminence. The rest is to be explained as before.

~~~. ; snuft a~, srrurr ft ~ \1!11{ ,
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4· (One should meditate upon the vital
force as) the K~atra. The vital force is the
l{satra, for it is indeed the Ksatra. The vital
fo~ce protects the body from w'ounds. He who
knows as above attains this K~atra (vital force)
that has no other protector, and achieves union
with and abode in the same world as the

K~atra.

One should meditate upon the vital force as the
The vital force is the K~atra, for it is indeed

K~atra.
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the K$atra, as is well known. How? This is being
explained: Because the vital force protects the body
from wounds, injuries inflicted with weapons etc., by
filling them up with new flesh, therefore it is well
known as the K~?atra, on account of this healing of the
wounds. The result that accrues to one who knows
this is being stated: lie who knows as above attains
this K$atra, or the vital force, that has no other
protector, is not protected by anything else (Atra). Or
the word may be 'K~?atra-mli.tra,' as another (the
Mii.dhyandina) recension has it ; in which case the
meaning will be, ' Attains identity with the K~?atra, or
becomes the vital force.' And achieves union with
and abode in the same world as the K$atra.

SECTION XIV
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I.
'Bhiimi' (the earth), 'Antarik!?a' (sky)
and 'Dyaus' (heaven) make eight syllables, and
the first foot of the Gayatri 1 has eight syllables.
So the above three worlds constitute the first foot
of the Gayatri. He who knows the first foot of
the Gayatri to be such wins as much as there is
in those three worlds.

The meditation on Brahman as possessed of
different limiting adjuncts such as the heart has been
stated. Now the meditation on it as possessing the
limiting adjunct of the Gayatri has to be stated ; hence
the present section. Gayatri is the chief of the metres.
It is called Gayatri because, as will be said later on,
it protects the organs of those who recite it. Other
metres have not this power. The verse Gayatri is
identical with the vital force, and the latter is the
1 Gayatri (or Sli.vitril is the most sacred verse of the
Vedas. It reads as follows:
Tat saviturvarettyam, bhargo
devasya dhimahi, dhiyo yo n~ pracodayat-'We meditate
on the adorable glory of the radiant sun. May he direct our
intellect I' (:B.. III. lxii. 10). There is also a metre called
Gayatri which has three feet, of eight syllables each. It will
be seen that the verse Gayatri is in this metre. Sankara
seems to have both these senses in mind.
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soul1 of all metres. The vital force, as has been said, is
called the K~?S-tra on account of its protecting the body
by healing its wounds ; (and Gayatri saves the organs
of its reciters. So) Gayatri is identical with the vital
force. Hence the meditation on Gayatri is being
particularly enjoined. There is another reason. It is
the cause of the birth of the Brahma1_1as, the noblest
among the twice-born. From the passage, 'He created
the Brahma1_1a through Gayatri, the K~atriya through
Tri~tubh, and the VaiSya through Jagati' (Va. IV. 3,
adapted), we know that the second birth2 of the
Brahma1_1a is due to Gayatri.
Therefore it is chief
among the metres. The passages, 'The Brahma1_1as,
renouncing their desires,' etc. (Ill. v. I), 'The
Brahma1_1as speak of (that Immutable),' etc. (III.
viii. 8), 'He is a Brahma1_1a' (III. viii. m), 'He
becomes sinless, taintless, free from doubts, and a
knower of Brahman' (IV. iv. 23), show that a
Brahma1_1a attains the highest end of his life ; and that
Brahma1_1ahood is due to his second birth through
Gayatri. Hence the nature of Gayatri should be
described. Since the best among the twice-born (the
Brahma1_1a) who is created by Gayatri is entitled to the
achievement of his life's ends without any obstruction,
therefore this achievement is due to Gayatri. Hence
with a view to enjoining a meditation on it the text
says: 'Bhumi,' 'Antarik~a· and 'Dyaus' make eight
syllables, and the first foot of the Giiyatri has eight
Because it helps their utterance.
At the time of his initiation into the student life with
the holy thread etc.
1

1
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syllables. The syllable 'Ya' (in the word 'VareQ.ya')
should be separated to supply the eighth syllable. The
particles 'ha' and 'vai' indicate some well-known fact.
So the above three worlds, the earth etc., constitute the
first foot of the Giiyatri, because both have eight
syllables. The result accruing to one who knows the
first foot of the Gayatri consisting of the three worlds
is as follows: He who knows the first foot of the
Giiyatri to be such wins as much as there is to be won
in those three worlds.
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·~cal:t,'

Yajiim!?i' and 'Samani' 1 make
eight syllables, and the second foot of the
Gayatri has eight syllables. So the above three
Vedas constitute the second foot of the Gayatri.
He who knows the second foot of the Gayatri to
be such wins as much as that treasury of
knowledge, the three Vedas, has to confer.
2.

Similarly 'J1.ca1J,,' 'Yajum$i.' and 'Samatti,' the
syllables of the names of that treasury of knowledge,
the three Vedas, are also eight in number, and the
second foot of the Giiyatri has likewise eight syllables.
So the above three Vedas, ~c. Yajus and 5aman,
constitute the second foot of the Giiyatri, just •because
both have eight syllables. He who knows the second
1

The plural forms of the names of the three Vedas.
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foot of the Gayatri to be such, consisting of the three
Yedas, wins as much as that treasury of knowledge,
the three Vedas, has to confer as result.
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3· 'Pra:r;1a,' 'Apana' and 'Vyana' 1 make
eight syllables, and the third foot of the Gayatri
has eight syllables. So the above three forms
of the vital force constitute the third foot of the
Gayatri. He who knows the third foot of the
Gayatri to be such wins all the living beings that
are in the universe. Now its Turiya, apparently
visible, supramundane foot is indeed this-the
sun that shines. 'Turiya' means the fourth.
'Apparently visible foot,' because he is seen, as
it were. 'Supramundane,' because he shines on
the whole universe as its overlord. He who
knows the fourth foot of the Gayatri to be such
shines in the same way with splendour and
fame.
1

This word must be split so as to make ihree syllables.
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Similarly 'Prii7Ja/ 'Apana' and 'Vyana/ these
names of the vital force etc., have also eight syllables.
and they constitute the third foot of the Gayatri. He
who knows the third foot of the Gayatri to be such
wins all the living beings that are in the universe. The
Gayatri, as consisting of words, has only three feet.
Now its fourth foot, which is the import of the verse,
is being described: Now the Turiya apparently visible,
supramundane foot of that Gayatri is indeed this, viz.
the sun that shines. The Sruti itself explains the
meaning of the words in the above passage. The
word 'Tuiiya' means what is generally known as the
fourth. What is the meaning of the words 'apparently
visible foot'? This is being answered: Because he,
the being who is in the solar orb, is seen, as it were;
hence he is so described. What is the meaning of the·
word 'supramundane'?
This is being explained:
Because he, this being in the solar orb, shines on the
whole universe as its overlord. The word 'Rajas'
means the universe produced out of Rajas, or activity.
The word 'upari' (lit. above) has been repeated twice
to indicate his suzerainty over the whole universe. It
may be urged that since the word 'whole' serves that
purpose, it is useless to repeat the word 'upari.' The
answer to this is that it is all right, because the word
'whole' may be taken to refer only to those worlds
above which the sun is observed to shine, and the
repetition of the word 'upari' removes this possibility.
As another Sruti says, 'He rules the worlds that are
beyond the sun and commands the enjoyments of the
gods as wen: (Ch. I. vi. 8). Therefore the repetition

BQHA.DARA!iYAKA. UPANI$A.D ·

8,53

serves to include all. As the sun shines with splendour,
in the form of suzerainty and fame, so he who knows
the fourth, apparently visible foot of the Gayatri to be
such shines with splendour and fame.

~ tmr'~~ ~ ~ ~mm

smr-

f!m ; ai ~~~ RfmS~; ~; ~' •
~
~'l~ ~~ it f\tq€(¥ilili~JWII'{, at(~,
81(¥1~titfirfa, "~' ~ iil,4JE(t{lfWf1:1m,

a~r u:f!f

~;a-t~ dRRcfeai{;RfOil ~~'

tm ;

~ sdafisai{:, (l~lfl'\iieliii ~~tftq
~
~ ~ srnrfi!m ; ~ t~ .,~.dQ\i ; !lturr
~ rp;n:, CRSITUIA:ri ; atr~R:aii' d~IS(itl!i\ Ifni ;

a

tltftfft( ~~lf'i!flt,

~er ar ; ~ ~ ~

~!I~~ II ~II

4· That Gayatri rests on this fourth, apparently visible, supramundane foot. That again
rests on truth. The eye is truth, for the eye is
indeed truth. Therefore if even to-day two
persons come disputing, one saying, 'I saw it,'
and another, 'I heard of it,' we believe him only
who says, 'I saw it.' That truth rests on
strength. The vital force is strength. (Hence)
truth rests on the vital force. Therefore they
say strength is more powerful than truth. Thus
the Gayatri rests on the vital force within the
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body. That Gayatri saved the Gayas. The
organs are the Gayas; so it saved the organs.
Now, because it saved the organs, therefore it is
called the Gayatri. The Savitri that the teacher
communicates to the pupil is no other than this.
It saves the organs of him to whom it is com~
municated.
That Gayatri with three feet which has been
described, which comprises the three worlds, the three
Vedas and the vital force, rests on this fourth,
apparently visible, supramundane foot, because the
sun is the essence of the gross and subtle universe.
Things deprived of their essence become lifeless and
unstable, as wood and so forth are when their pith is
burnt. So the three-footed Gayatri, consisting of the
gross and subtle universe, rests with its three feet on
the sun. That fourth foot (the sun) again rests on
truth. What is that truth? The eye is truth. How?
For the eye is indeed truth-it is a well-known fact.
How? Therefore if even to-day two persons come
disputing, giving contradictory accounts, one saying,
'I saw it.' and another, 'I heard of it-the thing is not
as you saw it,' of the two we believe him only who
says, 'I saw it,' and not him who says, 'I heard of it.'
What a man hears of may sometimes be false, but not
what he sees with his own eyes. So we do not believ~
the man who says, 'I heard of it.' Therefore the eye,
being the means of the demonstration of truth, is truth.
That is to say, the fourth foot of the Gayatri with the
other three feet rests on the eye. It has also been
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stated: 'On what does that sun rest?-On the eye'
(III. ix. 20).
That truth which is the support of the fourth foot
of the Gayatri rests on strength. What is that strength?
The vital force is strength. Truth rests on that strength
or the vital force. So it has been stated that everything is pervaded by the Siitra (III. vii. 2). Since
truth rests on strength, therefore the)' say strength is
more powerful than truth. It is also a well-known fact
that a thing which supports another is more powerful
than the latter. We never see anything weak being the
support of a stronger thing.
Thus, in the abovementioned way, the Gayatri rests on the vital force
within the body. That Gayatri is the vital force; hence
the universe rests on the Gayatri. The Gayatri is that
vital force in which all the gods, all the Vedas, and
rites together with their results are unified. So, as the
vital force, it is the self, as it were, of the universe.
That Gayatri saved the Gayas. What are they? The
organs such as that of speech are the Gayas, for they
produce sound. 1 So it saved the organs. Because it
saved the organs (of the priests using them), therefor~
it is called the Gayatri ; owing to this saving of the
organs it came to be known as the Gayatri. The
Savitri or hymn to the sun that the teacher communicates-first a quarter of it, then half, and finally the
whole-to the pupil, after investing him with the holy
thread at the age of eight, is no other than this Gayatri,
which is identical with the vital force, and is the self,
1 This is primarily true of the vocal organ, but the whole
group is named after it.

BIJHA.DARA.~YAKA.

UP A.Nl$A.D

as it were, of the universe. What the child receives
from him is now explained here. It saves the organs
of him, the child, to whom it is communicated, from
falling into hell and other dire fates.
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5· Some communicate (to the pupil) the
Savitri that is Anuf?tubh (saying), 'Speech is
anuf?tubh; we shall impart that to him.' One
should not do like that. One should communicate that Savitri which is the Gayatri. Even if
a man who knows as above accepts too much as
gift, as it were, it is not (enough) for even one
foot of the Gayatri.
Some, the followers of certain recensions of the
Vedas, communicate to the initiated pupil the Siivitri
that is produced from, or composed in, the metre called
Anu~tubh. Their intention is being stated:
They say,
~speech is An~~ubh, and it is also Sarasvati in the
body. We shall impart that speech-Sarasvati-to the
bOy.' One should not do, or know, like that. What
they say is totally wrong. What then should one do?
One should communicate that Siivitri which is the.
Giiyatri. Why? Because it has already been said
that the Gayatri is the vital force. If the child is
taught about the vital force, he will be automatically
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taught about speech, and Sarasvati, and the other
organs as well. Having stated this incidentally, the
text goes on to praise the knower of the Gayatri: Even
if a man who knows as above accepts too much as
gift, as it were-really there is no such thing as too
much for him, for he is identified with the universe-it,
the whole amount of gift received, is not enough for
even one foot of the Giiyatri.
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6. He who accepts these three worlds replete
(with wealth), will be receiving (the results of
knowing) only the first foot of the Gayatri. He
who accepts as much as this treasury of knowledge, the Vedas, (has to confer), will receive (the
results of knowing) only its second foot. And
he who accepts as much as (is covered by) all
living beings, will receive (the results of knowing) only its third foot. · While it~ fourth, apparently visible, supramundane foot-the sun that
shines-is not to be counterbalanced by any

.
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gift received. Indeed how could any one accept
so much as gift ?
He, that knower of the Gayatri, who accepts these
th;ee worlds, the earth etc., replete with wealth such
as cattle and horses, will be receiving only the .first
foot of the Giiyatri, which has been explained. That
acceptance will counterbalance the results of knowing
only its first foot, but will not produce any additional
sin. He who accepts as much as this treasury of
knowledge, the Vedas, (has to confer), will receive only
its second foot. It will set off the results of knowing
only its second foot. Similarly he who accepts as much
as (is covered by) all living beings, will receive only its
third foot. It will match the results of knowing only
its third foot. All this is said merely as a supposition.
Should any one accept gifts equivalent even to all the
three feet, it will wipe out the results of knowing only
those three feet, but cannot lead to a new fault. Of
course there is no such donor or recipient ; it is
imagined only to extol the knowledge of the Gayatri.
Supposing such a donor and recipient were available,
this acceptance of gifts would not be considered a fault.
Why? Because there would still be left the knowledge
of the fourth foot of the Gayatri, which is among the
highest achievements of a man. This is pointed out
by the text:
While its fourth, apparently visible.
supramundane foot--the sun that shines-is not to be
counterbalanced by any gift received, as the other three
feet mentioned above are. Even these three are not to

B~HADARA~YAKA

UPANI$AD

be thus counterbalanced. All this has been said as a
mere hypothetical proposition. Indeed how could any
one accept so much as gift-equivalent to the three
worlds, and so on?
Hence the Gayatri should be
meditated upon in this (entire) form.
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7· Its salutation: '0 Gayatri, thou art onefooted, two-footed, three-footed and four-footed.
and thou art without any feet, for thou art unattainable. Salutation to thee, the fourth, apparently visible, supramundane foot! May the
enemy never attain his object!' (Should the
knower of the Gayatri) bear hatred towards anybody, (he should) either (use this Mantra) ~
'Such and such-may his desired object never
flourish !'-in which case that object of the
person against whom he thus salutes the Gayatri,'
never flourishes-or (he may say), 'May I attain
that (cherished object) of his J'
' Its salutation, the salutation of the Gayatriliterally, the word 'Upasthana' means going .near and
staying, or saluting-with the following sacred formula:
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•o Gayatri, thou art one-footed, with the three worlds
as thy first foot, two-footed, with the three Vedas as
thy second foot, three-footed, with the three forms of
the vital force as thy third foot, and four-footed, with
the sun as thy fourth foot. Thus thou art attained or
known by the meditating aspirants. Beyond that
thou art without any feet, in thy own supreme, unconditioned form. Thou hast no foot (Pada), that is,
means of attainment, for thou art unattainable, being
the Self described as 'Not this, not this.'
Hence
salutation to thee, the fourth, apparently visible, supramundane foot-in thy relative aspect! May the enemy,
the evil that stands in the way of my realisation of thee,
never attain his object, of obstructing this realisation!
The word 'iti' marks the close of the sacred formula.
Should the knower of the Gayatri himself bear hatred
towards anybody, he should either use the following
sacred formula against him in his salutation to the
Gayatri:
'Such and such-naming him-may his,
Devadatta's, desired object never flourish !-in which
case that object of the person, Devadatta, against
whom he thus salutes the Giiyatri, never flourishes.
I
Or he may salute the Gayatri saying, 'May I attain
that cherished object of Devadatta.' Of the three
Mantras given above-'May the enemy never attain,'
etc.-anyone may be used at option according to the
intention of the aspirant.
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8. On this Janaka, Emperor of Videha, is
said to have told Bu<;lila, the son of Asvatarasva,
'Well, you gave yourself out as a knower of the
Gayatri; then why, alas, are you carrying (me)
as an elephant?' He replied, 'Because I did not
know its mouth, 0 Emperor.' 'Fire is its
mouth. Even if they put a large quantity of
fuel into the :fire, it is all burnt up. Similarly,
even if one who knows as above commits a great
many sins, he consumes them all and becomes
pure, cleansed, undecaying and immortal.'
In order to enjoin the mouth of the Gayatri a
eulogistic story is being narrated in this paragraph.The particles 'ha' and 'vai' refer to a past incident.On this subject of the knowledge of the Gayatri,
]anaka, Emperor of Videha, is said to have told
Buf/,ila, the son of Asvatarasva, 'Well, you gave yourself out as a knower of the Gayatri-said you were one
-then why are you acting contrary to that statement?
If you really were a knower of the Gayatri, then why,
alas, as a result of your sin in accepting gifts, are you
carrying (me) as an elephant ?'-The adverb 'nu'
indicates deliberation.-Thus reminded by the
Emperor, he replied, 'Because I did not know its
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mouth, 0 Emperor. My knowledge of the Gayatri,
.being deficient in one part, has been fruitless.' (The
Emperor said), 'Listen then, fire is its mouth. Even
if they,ecommon people, put a large quantity of fuel
into the fire, it, that fuel, is all burnt up. Similarly,
.even if one who knows as above, that fire is the mouth
-of the Gayatri-who himself is identified with the
·Gayatri and has fire as his mouth-commits a great
many sins such as those due to the acceptance of gifts
~tc., he consumes all those sins and becomes pure like
the fire, cleansed of those sins due to the acceptance
of gifts etc., undecaying and immortal.' because he is
identified with the Gayatri.

SECTION XV
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I. The face (nature) of Satya (Brahman)
1s hidden (as it were) with a golden vessel.
0 Pii!?an (nourisher of the world-the sun),
remove it, so that I, whose reality is Satya,
may see (the face). 0 Pii!?an, 0 solitary ~!?i
(seer or traveller), 0 Yama (controller), 0 Siirya
(sun), 0 son of Prajapati (God or Hiral).yagarbha), take away thy rays, curb thy brightness. I wish to behold that most benignant
form of thine. I myself am that person; and
I am immortal. ('When my body falls) may
my vital force return to the air (cosmic force),
and this body too, reduced to ashes, (go to the
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earth)! 0 Fire, who art the syllable 'Om,' 0
Deity of deliberations, recollect, recollect all that
I have done, 0 Deity of deliberations, recollect,
recollect all that I have done. 0 Fire, lead us
along the good way towards our riches (deserts).
0 Lord, thou knowest everybody's mental
states; remove the wily evil from us. We utter
repeated salutations to thee. 1
The man who has combined meditation with rites
is praying to the sun in his dying moments. This is
topical too, for the sun is the fourth foot of the
Gayatri, and the salutation to him is under considera-·
tion ; hence he is being prayed to. The face, or real
nature, of Satya, or the Satya-Brahman, 'is hidden, as
it were, with a golden or shining vessel, the solar orb,
as something held dear is kept hidden with a vessel.
'Hidden,' because no one whose mind is not concentrated can see it. 0 Pu$an-the sun is so called
because he nourishes the world-remove it, that vessel
serving as a cover, as it were, because of its obstructing vision, i.e. remove the cause of obstruction to the
vision, so that I, whose reality is Satya (SatyaBrahman), in other words, who am identical with thee,
may see (the face). The names Pil~?an etc. are for
addressing the sun. 0 solitary lJ.$i, or seer, because
of his vision, for he is the soul of the universe and as
the eye sees everything. Or the word may mean '0
solitary traveller,' for the Sruti says, 'The sun roams
alone' (Tai. S. VII. IV. xviii. I). 0 Yama (controller),
1 These verses form the last four verses of the Ilia.vilsya.
Upanifad also.
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for the control of the whole world is due to thee.
0 Surya, literally, one who efficiently directs the
liquids, or his rays, or the vital force or intellect of all
beings. 0 son of Prajiipati or God, who is the Lord
of all beings, or of Hira:r:tyagarbha. Take away thy
rays, curb thy brightness, so that I may see thee ; for
I cannot see thee as thou art, being blinded by thy
dazzling light, as one cannot see things when it
lightens. Hence withdraw thy radiance. I wish to
behold that most benignant form of thine. 'I wish''
should be changed into 'we wish.' I myself am that
person whose limbs are the syllables of the Vyahrtis,
'Bhiir' (earth), 'Bhuvar' (sky) and 'Svar' (heaven),
called 'person' (Puru~a) because of his having the
form of a man. 'Ahar' (day) and 'Aham' (I) have
been mentioned (V. v. 3, 4) as the secret names of the
being in the sun and the being in the eye respectively
(who are identical). That is referred to here. And I
am immortal. The word 'immortal' should be thus
construed. When my body falls-while I am immortal
and identified with the Satya-Brahman-may my vital
force in the body return to the external air (cosmic
force). Similarly, may the other deities return to their
respective sources. And this body too, being reduced
to ashes, go to the earth I
Now he is praying to the deity, Fire, who is identified with his deliberations and presides over the mind:
0 Fire, who art the syllable 'Om' -the words 'Om'
and 'Krato' are both used here as vocatives.-for 'Om'
is his symbol, 0 Deity of deliberations, being identified
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with the mind, recollect what is to be recollected, for
a desirable goal is attained through thy recollection at
the time of death ; hence I pray to thee: Recollect
all that I have done. The repetition is expressive of
earnestness. Also, 0 Fire, lead us along the good way
towards our riches, i.e. for receiving the fruits of our
work; not along the southern, dark way that leads to
return, but along the good, bright way. 0 Lord, thou
knowest everybody's mental states. Remove all the
wily evil from us. Freed from it through thy grace,
we shall go along the northern way. But we are
unable to serve thee ; we only utter repeated salutations
to thee. That is to say, we shall serve thee through
the utterance of salutations, for we are too weak to do
anything else.

CHAPTER VI
SECTION I

ilP I ~ (
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Om. He who knows that which is the
oldest and greatest, becomes the oldest and
greatest among his relatives. The vital force is
indeed the oldest and greatest. 1 He who knows
it to be such becomes the oldest and greatest
among his relatives as well as among those of
whom he wants to be such.

It has been stated that Gayatri is the vital force.
But why is Gayatri the vital force, and not the organssuch as that of speech? Because the vital force is
the oldest and greatest, which the organs are not.
How is it the oldest and greatest? The present section
is introduced to settle this. point. Or, meditation on
the vital force alone as the 'Uktha,' 'Yajus,' 'Saman,'
'K!?atra,' etc., has been described, although there are
other things such as the eye. The present section gives
only the reason, which is its connection with the preceding chapter, on account of its immediate sequence.
But this section is not a pai:t of that chapter. These
1 The same topic also occurs in the first two sections of
the fifth chapter of the Chandogya Upa~ad.
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two chapters being of the nature of a supplement, such
meditations on the vital force, with specific results of
their own, as have not been mentioned before, have to
be described ; this is what the Sruti intends to do.
He who knows that which is the oldest atzd•
g1eatest, i.e. has the attributes of priority in age and
greatnesS-what it is will be presently mentionedsurely becomes the oldest and g1'eatest among his
1elatives. The particles 'ha' and 'vai' are emphatic.
The pupil, tempted by this mention of the result,
is eager to put his question, when the teacher says
to him: The vital fo1'Ce is indeed the oldest and
g1eatest. .But how is one to know that it is such, since
at conception all the organs (of the embryo) are equally
connected with the formative elements contributed by
the parents? The answer is that nevertheless the seed,
if lifeless, will not develop ; which means that the vital
force begins to function ~arlier than the eye and other
organs ; hence it is the oldest in age. Besides, the vital
force goes on fostering the embryo from the moment of
conception, and it .is only after it (the vital force) has
begun to function that the eye and other organs begin
their work. Hence the vital force is legitimately the
oldest of the organs. But one may be the oldest
member in a family without being the greatest, because of his lack of good qualities ; and the second, or
the youngest member may be the greatest by reason of
his superior qualities, but not the oldest. Not so, however, with the vital force. It is indeed the oldest and
greatest. How is it known to be the greatest ? It will
be shown through the ensuing conversation. In any
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case, he who knows, or meditates upon, the vital force
as the oldest and greatest, becomes the oldest and
greatest among his relatives, by virtue of meditation
on a thing that is oldest and greatest, as well as among
those other than his relatives, of whom he wants to be
the oldest and greatest. The man who meditates upon
the vital force as the oldest and greatest attains this
result. It may be questioned how a person can be the
oldest at will, since it depends on age. But the answer
is that there is nothing 'wrong in it, since 'being the
oldest' here means functioning (before the rest) as the
vital force does.

~t[~ ~ ~ ~g:~..t~; ~
~; qfQ: ~ ~qf8, a1N :a~~'
'-'~~~~~~~
2. He who knows the Vasi!?tha (that which
best helps to dwell or cover) becomes the Vasi!?tha
among his relatives. The organ of speech is
indeed the Vasi!?tha. He who knows it as such
becomes the Vasi!?tha among his relatives as well
as among those of whom he wants to be such .

•

He who knows the V asi~{hi.i becomes the V asi§#ha
among his relatives.
The result is according to the
meditation. He also becomes the Vasi~tha among
those other than his relatives, of whom he wants to be
the Vasi~tha. 'Then please tell me what this Vasi~thii
is.' The organ of speech is indeed the Vasi§tha. The
derivative meaning of the word is 'that which helps
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one to dwell, or covers one splendidly.' For people
who have the gift of speech become rich an~ live in
splendour ; or the word may be derived from the root
'Vas,' meaning 'to cover,' for speakers overcome others
through their eloquence. Hence by realising the organ
of speech as the Vasi!?tha. one becomes such. The
result is in accordance with the realisation.

~ , - stfitut ~
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3· He who knows Prati~tha (that which has
steadiness) lives steadily in difficult as well as
smooth places and times. The eye indeed
Prati~tha, for through the eye one lives steadily
in difficult as well as smooth places and times.
He who knows it as such lives steadily in difficult
as well as smooth places and times.

is

He who knows Prati:j~hii., that which has the
attribute of steadinesS-lit. that by means of which one
lives steadily-has this result : He lives steadily in
sm~oth places and times, as also in difficult or inaccessible places and difficult times such as those of
famine. 'If it is so, please tell me what that Prati!?tha
is.' The eye indeed is Prati!fthii.. How? For by
seeing them through the eye one lives steadily in
difficult as well as smooth places and times. Hence
the results are quite appropriate: He who knows it as
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such lives steadily in difficult as well as smooth places
and times.
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4· He who knows Sampad (prosperity)
attains whatever object he desires. The ear
indeed is Sampad, for all these Vedas are
acquired when one has the ear (intact). He who
knows it to be such attains whatever object he
desires.
He who knows Sampad, that which has the attribute of prosperity, gets this result : He attains whatever object he desires. But what is it that has got
this attribute? The ear indeed is Sampad. How is
the ear endowed with this attribut!!? For all Vedas are
acquired when one has the ear, because only one who
has the organ of hearing can study them, and objects
of desire depend on the performance of rites that are
enjoined by the Vedas. Therefore the ear is possessed
of prosperity. Hence the result is in accordance with
the meditation : He who knows it to be such attains
whatever object he desires.

~ , "' amm;t ~rt ~ ~ra, aw.ter;f

\1l'irT;nq: ; Jl'iit "' lAitldiii{ ; Slf"'o.i ~ ~'
~ 31iitii'f, "' ~ ~ II '-' II
S· He who knows the abode becomes the
abode of his relatives as well as of (other) people.
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The Manas indeed is the abode. He who knows
it to be such becomes the abode of his relatives
as well as of (other) people.
He who knows the abode becomes· the abode of
his relatives as well as of other people. What is that
abode? The Manas indeed is the abode of the organs
and objects. The latter become objects of enjoyment
for the self only when they get an abode in the Manas ;
and the organs start and stop their work in accordance
with the deliberations of the Manas. Hence it is the
abode of the organs. Therefore the results are according to the meditation: He who knows it to be such
becomes the abode of his relatives as well as of (other)
people.

~
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6. He who knows Prajati (that which has
the attribute of generation) is enriched with
children and animals. The seed (organ) has
this attribute. He who knows it to be such is
enriched with children and animals.
He who knows Prajiiti is enriched with children
and animals. The seed has this attribute,· the word
'seed' refers to the organ of generation. The result is
in keeping with the meditation: He who knows it to
be such is enriched with children and animals.
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7· These organs, disputing over their
respective greatness, went to Brahman and
said to him, 'Which of us is the Vasi!?tha ?'
He said, 'That one of you will be the Vasi!?tha,
who departing from among yourselves, people
consider this body far more wretched.'
These organs, that of speech and the rest, disputing over-lit. giving contradictory accounts oftheir respective greatness, each claiming that it was
the greatest, went to Brahman, or Prajapati denoted
by the word 'Brahman,' and said to him, ' Which of
us is the V asi$#ha,-(best) lives and overcomes others?'
He, Brahman, being asked by them, said, 'That one
of :vou will be the Vasi$#ha, who departing from the
body from among yourselves, people consider this body
far more wretched than before' -for the body, being
an aggregate of many impure things, is wretched even
while a person is alive ; it will be more so then. This
is said for creating a feeling of disgust in us. Prajapati,
although he knew it, did not say, 'This is the Vasi!?tha,'
to avoid offending the rest.
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8. The organ of speech went out. After
staying a whole year out it came back and said~
'How did you manage to live without me?'
They said, 'We lived just as dumb people do,
without speaking through the organ of speech,
but living through the vital force, seeing through
the eye, hearing through the ear, knowing
through the mind and having children through
the organ ~f generation.' So the organ of speech
entered.
Being thus addressed by Brahman, the organs
went out one by one to try their power. Of them the
organ of speech went out of the body first. Then after
staying a whole year out it came back and said, 'How
did you manage to live without me?' Thus addressed,
they said, 'We lived just as in the world dumb people
do, without speaking throUigh the organ of speech, (but
living, doing the vital function, through the vital force,
seeing, doing the function of vision, through the eye,
similarly, hearing through the ear, knowing, considering what should or should not be done, and so on,
through the mind and having children through the
organ of generation.' Being thus answered by the
organs, the organ of speech, realising that it was not
the Vasil?tha in the body, entered.
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g. The eye went out. After staying a whole
year out it came back and said, 'How did you
manage to live without me?' They said, 'We
lived just as blind people do, without seeing
through the eye, but living through the vital
force, speaking through the organ of speech,
hearing through the ear, knowing through the
mind and having children through the organ of
generation.' So the eye entered.
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. IO. The ear went out. After staying a
whole year out it came back and said, 'How
did you manage to live without me ?1 They
said, 'We lived just as ·deaf people do, without
hearing through the ear, but living through the .
vital force, speaking through the organ of
speech, seeing through the eye, knowing through
the mind and having children through the organ
of generation.' So the ear entered.
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II. The mind went out.
After staying a
whole year out it carne back and said, ' How
did you manage to live without me ?' They
said, 'We lived just as idiots do, without knowing through the mind, but living through the
vital force, speaking through the organ of
speech, seeing through the eye, hearing through
the ear and having children through the organ
of generation.' So the mind entered.
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12. 'The organ of generation went out.
After staying a whole year out it carne back and
said, 'H6w did you manage to live without me?'
They said, 'We lived just as eunuch~ do, without having children through the organ of generation, but living through the vital force, speaking
through the organ of speech, seeing through the
eye, hearing through the ear and knowing
through the mind.' So the organ of generation
entered.
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Likewise the eye went out, etc. All this is to be
explained as before. The ear, the mind, the organ of
generation.
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I3. Then as the vital force was about to go
out, it uprooted those organs just as a great,
fme horse from Sind pulls out the pegs to which
his feet are tied. They said, ' Please do not go
out, sir, we cannot live without you.' 'Then
give me tribute.' ' All right.'
Then as the vital force was about to go out, the
vocal and other organs were immediately dislodged
from their places. This is being illustrated by an
example: It uprooted those organs from their places,
just as in life a great, large-sized fine, noble-featured,
horse from Sind, the place of his origin, simultaneously·
pulls out the pegs to which his feet are tied, when the
rider mounts on him to test him. They, the organ of
speech etc., said, 'Please do not go out, sir, for we·
cannot live without you.' (The vital force said :) 'If
you have thus understood my eminence, then, as I
am the chief here, give me tribute.' This conversation
among the organs is an imaginary one devised to teach
how a wise Jpan should test the greatness of his peers.
It is thus that a wise man finds out who is the greatest
among them. That mode of testing is presented in the
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form of a conversation ; for otherwise it is absurd to
think that each one of the organs, which work together,
.can actually go out by turns for the space of a year,
and so on. Therefore, only the wise man who wants
to know, for purposes of meditation, which is the
greatest of the organs, reasons in this way. The
organs, when demanded tribute, agreed saying, 'All
'fight.'
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14. The organ of speech said, ' That attribute of the Vasi~tha which I have is yours.' The
eye: ' That attribute of steadiness which I have
That attribute of prosis yours.' The ear:
perity which I have is yours.' The mind:
'That attribute of abode which I ha':'e is yours.'
The organ of generation:
That attribute of
generation which I have is tyours.' (The vital
1

1
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force said :) ' Then what will be my food and
my dress?' (The organs said:) 'Whatever is
(known as) food, including dogs, worms, insects
and moths, is your food, and water your dress.'
He who knows the food of the vital force to be
such, never happens to eat anything that is not
food, or to accept anything that is not food.
Therefore wise men who are versed in the Vedas
sip a little water just before and after eating.
They regard it as removing the nakedness of the
vital force.
The organ of speech came forward first to offer
the tribute and said, 'That attribute of the Vasi§#ha
which I have is yours. With that you are the
Vasi!?tha.' The eye: 'That attribute of steadiness
which I have is yours. You are that steadiness.' The
rest is similar. The other organs gave one by one
their attributes of P,·osperity, abode and generation.
(the vital force said:) 'If it is so, you have handsomely paid me tribute. Now tell me, endowed with
such attributes that I am, what will be my food and
my dress?' The others said, 'Whatever is known in
the world as food, including dogs, worms, insects and
moths-whatever is food for dogs etc., and with that
every food that is eatt:n by other creatureS-is all your
food.' We are here enjoined to look upon everything
as the food of the vital force.

Some say that he who knows the food of the vital
force can eat anything with impunity. This is wrong,
for it· has been forbidden by other scriptures.
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May this not be an alternative to

1

Reply:
No, for this is not an injunction in
favour of promiscuous eating. The passage, 'He never
happens to eat anything that is not food,' is merely a
eulogy on the meditation enjoined about regarding
everything as the food of the vital force, for it should
be treated as a part of that injunction. It has no
power to contradict what has been enjoined by other
scriptures, for it has quite a different meaning (viz. to
extol the above meditation). What is sought to be
enjoined here is the idea that everything is the food of
the vital force, not that one should eat everything.
Your assumption that the eating of everything is
allowable is totally false, for there is no authority to
support it.
Objection: The man who knows about the food
of the vital force is identified with the latter, and as
such everything can be regarded as his food ; hence the
eating of everything is surely 'allowable in his case.
Reply: No, for anything and everything cannot
be one's food. It is true that this sage is identified
with the vital force, but he possesses a body through
which he has attained his knowledge, and the eating
of every kind of food such as those of worms, insects
and gods is incongruous with it. 2 Hence it is meaning1 Meaning that ordinary people must abide by that
restriction, but he who knows the food of the vital force
may eat anytbmg.
2 Nobody can possibly want to eat anything and everything.
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less to declare in that connection that the eating of all
sorts of food is free from blame, for the blame in
question would never arise.

Objection : But as identified with the vital force,
he does eat the food of even worms, insects, etc.
Reply : True, but there is no scriptural prohibition regarding it. So it would be quite in order, like
the Palii~a flower (Butea Frondosa), which is naturally
red. Hence it would be meaningless to say that he is
allowed to eat everything as the vital force, for the
eating of everything would not in that case amount
to a blame. But the prohibition is with regard to the
sage in relation to a particular body, and no exception
has been made in his favour. Therefore he will certainly incur blame if he transgresses that prohibition,
for the passage, 'He never happens to eat anything
that is not food,' has a different meaning.

Moreover, the meditation on everything as the
fpod of the vital force is being enjoined here not for
the vital force as associated with the body of a Bra.b~ etc., but for the vital force in general. Just as,
although everything may be food for the vital force in
a general way, some kind of food helps to sustain the
life of certain creatures, as poison does for the worm
born in it, but it would do palpable harm in the form
of death etc. to others in spite of its being the food of
the vital force, similarly, although everything is food
for the vital force, yet, if it eats forbidden food while
associated with the body . of a Brahma.l]a etc., it will
certainly incur blame. Therefore it is entirely mis·
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leading to think that the. eating of forbidden food is
harmless.
'And water that is drunk will stand for your
dress: Here too we are enjoined to look upon water
as the dress of the vital force. It cannot of course be
used as dress. Therefore the natural act of drinking
water should be meditated upon as dressing the vital
force. He who knows the food of the vital force to
be suck-that everything is its {ood-never happens to
eat anything that is not food. Even if he eats something that should not be eaten, that too becomes regular
food, and he is not touched by the blame due to it.
It is a eulogy on this meditation, as we have said.
Similarly he never happens to accept anything that is
not food. Even if he accepts something that is forbidden, an elephant, for example, that too becomes the
kind of food that it is allowable to accept. There too
he is not touched by the blame of accepting something
that is unacceptable-which is also said by way of
eulogy. The result of the meditation, however, is
identification with the vital force, for what has just
been stated is not meant to be a result of the meditation, but simply a eulogy on it.
Objection : Why should not this itself be the
result?
Reply : It cannot, for he who sees the vital force
as his own self attains identity with it as its result.
And since he is identified with the vital force, and
has thus become the self of all, even a forbidden food
becomes allowable food ; similarly even unacceptable
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gifts beeome acceptable. This is a eulogy1 on the
meditation, taking the acts just as they occur in life.
Hence that passage has not the force of an injunction
directed to a definite result.
Since water is the dress of the vital force, therefore wise men, Brahmal).as, who are versed in the
Vedas sip a little water just before and after eating.
What do they mean by it? This is being stated: They
regard it as removing the nakedness of the vital force.
It is a fact that a person giving a dress to another
thinks that he is removing the nakedness of the latter ;
and it has already been said that water is the dress of
the vital force. The passage means that while drinking
water one should think that one is giving a dress to
the vital force.
Objection : But a person sips water just before
and after meals with the object of purification. If
that also means removing the nakedness of the vital
force, the act of sipping would have a double effect.
But one and the same act of sipping should not have a
double effect. If it is for purification, it is not for
dressing the vital force, and vice versa. Under the
circumstances there should be another sipping of water
to dress the vital force.
Reply: No, for it can be explained by the twofoldness of the action. These are two separate actions.
The sipping of water by one before and after eating
enjoined by the Smrti is for the sake of purification,
and is simply an act ; there the purification does not
1 As a matter of fact, such acts are just as much torbidden for this sage as tor any other person.
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require any meditation etc. Here we are enjoined to
look upon the water that forms part of the act of
sipping as dress for the vital force. But if that is
done, it will not contradict the purpose of purification
attaching to the act of sipping, for it will be a different
act (from meditation). Therefore in the act of sipping
water before and after eating, we are simply enjoined
to meditate upon the water as being the dress of the
vital force. It is an injunction, since it is not known
from any other source.

SECTION II
The connection of the present section beginning
with, 'Svetaketu, the grandson of Arul).a, came,' etc.,
with the preceding portion of the book is this : This is
a supplementary section, and what was left out before
is now being stated. At the end of the fifth chapter,
the person who combines rites and meditation is
begging the fire for a passage: '0 Fire, lead us along
the good way,' etc. Now the Mantra seems to suggest
that there are many ways, for it has specified 'the
good way'; and these ways are the routes by which
one obtains the results of one's deeds. It will be said
later on, 'Doing which,' etc. (VI. ii. 2). Naturally
one may ask how many these routes are. Hence the
present section is introduced to bring together all the
different ways of transmigration, to show that they are
just so many, and that these are the results of one's
natural actions, as well as of rites combined with
meditation that are enjoined by the scriptures.
Although in the passage, 'Two classes of Prajapati's
sons,' etc. (I. iii. 1), the natural form of evil has been
indicated, yet its results have not been particularly
pointed out. Only the results of rites performed in
accordance with the scriptures have been shown there
in the passage concluding with the identification with
the three kinds of food ; for in commencing the pursuit
of the knowledge of Brahman, an , aversion to these
also is considered necessary. Even there it has only
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been said that mere rites lead to the world of the
Manes, and meditation as well as rites combined with
it leads to heaven. It has not been stated which way
leads to the world of the Manes, and which to heaven.
That too has to be fully stated in this supplementary
section, which is therefore being taken up. It is also
desirable to bring all things together at the conclusion
of the Upani~ad.
Moreover, it has been said that 'this much is (the
means of) immortality' (IV. v. 15, adapted), and that
there is no hope of immortality through rites (II. iv. 2
and IV. v. 3, adapted). But no reason has been given
for it. For that purpose too the present section is
introduced. It suggests a reason through implication.
Because such is the goal of rites, which have nothing
to do with immortality, therefore this much (i.e. Selfknowledge), alone is the means of attaining it. Besides,
it has been stated elsewhere in the portion dealing with
the Agnihotra, 'But certainly you do not know the
departure of these two oblations, or their route, or
stay, or enjoyment, or return to this world, or the
person who is about to depart for thE' next world'
(S. XI. vi. ii. 4). In the answer to them, the effects
of the oblations have been described in the words,
'These two o}?lations, after being offered, depart,' etc.
(Ibid. 6-7). These are in reality the results of the
offering of oblations by the agent, the performer of the
Agnihotra ; for without being connected with the agent,
the act of offering oblations cannot be presumed independently to produce those effects such as departure,
since an act produces effects only for·the ·benefit of the
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agent, and it also depends on certain factors (of which
the agent is the chief one). The passage in question
being a eulogy on the Agnihotra, the sixfold effect has
there been attributed to that. But here all that is
stated to belong to the agent, for the topic to be
expounded here is the knowledge of the results of rites ;
and through that the Sruti wishes to enjoin here the
meditation on the five fires that are the means of
getting access to the northern way. Thus the different
ways of transmigratioa will all be summed up. This
is the highest result of rites. Hence with a view to
showing these two the Sruti introduces the following
story.

~gi 1:6 ~J.t: ~IC!51atT qf«'(a:ti311IIJI ;
~ 81THifflf ~fii SICII(Gi qfi:;m:~urq_ ; 8~1~e{. !§"TO"~ {fa ; ~ ~~ {fa srfapN ,
SlS~s;:er~

fCiifa , a:~)firfcr (tqr;r II

~ II

I. Svetaketu, the grandson of Arul).a, came
to the assembly of the Paficalas. 1 He approached
Pravahal).a, the son of Jivala, who was being
waited on (by his servants). Seeing him the
King addressed him, ' Boy !' He replied,
'Yes.' 'Have you been taught by your father?'
He said, ' Yes.'

Svetaketu, the g'l'andson of AmJ.Ja, after being
taught by his father, came to the assembly of the
Paiicalas to display his learning. The Pafi.calas were
1 The same topic is also discussed in sections three to ten
of the :lifth chapter of the Cbindogya Upanipd.
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famous (for their learning). With the proud idea of
conquering first their assembly, and then the royal
court, he approached PravahatJ.a, the son of ]ivala,
and the King of Paiica.J.a, who was being waited on
by his servants. The particle 'ha' refers to a past
incident, and 'vai' indicates certainty. The King
had already beard of his pride of learning, and
wished to teach him a lesson. Seeing him, he addressed him as soon as he arrived, 'Boy ! ' The prolonga-tion of the accent in the address is expressive of
censure. Thus addressed, he replied, 'Yes, sir.' 1
Though a K~triya is not entitled to this form of
address, he used it in anger. The King said, 'Have
you been taught by your father ?' The other said,
'Yes, I have. If you are in doubt, you can quesqon me.'

~ ~m: snn: ~~~ fQRNtiildl\ {fa ;
~ tfr'fR ; iRQT rilt ~ !fltNGa:ef\ t::ir ;
itfiJ' t-it'4J'Eii; ~ 'Mrel' ~IIi~ qfit: !Ill': !II:
~~at\ rl8 ; itf8 Nltii'Eii ; ~ qfir~

IIIF-ri !EiftiliUQ: ~tiiii!U ~ ~~ ~\
d€t; ~ ien'41+Ji ; itc=tft -'4'-Utt~ err tN= dr-

~' fi4q;qJOI4:'if tiT~ ~ En ~
qfitqu~, fqqqruf
adil ft ;r ~: ~-

i

"'r

~ lnqGitf fqqurr-

Q ~liilij(1 ~~~. ~
1 The word 'Bhoo' (sir) is used in addressing a Brlhmqa
teacher.
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2. ' Do you know how these people diverge
after death?' 'No,' said he. 'Do you know
how they return to this world?' 'No,' said he.
' Do you know how the other world is never
filled by so many people dying thus again and
again?' 'No,' said he. 'Do you know after
how many oblations are offered water (the liquid
offerings) rises up possessed of a human voice
(or under the name of man) and speaks?' 'No,'
said he. ' Do you know the means of access to
the way of the gods, or that to the way of the
Manes-doing which people attain either the way
of the gods or the way of the Manes? We have
heard the words of the Mantra: "I have heard
of two routes for men, leading to the Manes and
the gods. Going along them all this is united.
They lie between the father and the mother
(earth and heaven)." 11 He said, 'I know not
one of them.'

'Well then, do you know how these familiar
people diverge after death ? The prolongation of the
final accent in the verb suggests deliberation. 'While
going along the same route they come to a point where
the roads split ; some take the one, and some the
other ; this is the divergence. Do you know how
th€'se people are divided ? '-this is the idea. 'No.'
1

1,t X. lxxxviii.
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said the other. 'Then do you know how they return
to this world?' 'No,' said Svetaketu. 'Do you know
how the other world is never filled by so many people
dying thus, in the familiar way, again and again ?'
'No,' said he. 'Do you know after how many
oblations are offered water rises up, appears perfectly,
possessed of a human voice (or under the name of
man) and speaks?' This happens when it takes a
human form. 'No,' said he. 'Very well. But do
you know the means of access to the way of the gods,
or that to the way of the Manes-in other words, the
kind of (ritualistic) work doing which people attain
either the way of the gods or the way of the Manes?'
The latter part of the sentence explains the word
'Pratipad' (means of. access). That is to say, do you
know the means of attaining the two worlds?
'We have heard the words of the Mantra that
express this sense.' That is, there is a Mantra too
expressing this idea. What is that Mantra? It is this:
I have heard of two routes. One of them leads to the
Manes, is connected with the world of the Manes ; that
is, one attains the world of the Manes through that
way.-The word 'Aham' (I) agrees with the verb
'ASrJ?.avam' (have heard), which is separated by the
word 'Pitgillm. '-And another is related to the gods ;
it leads to the gods. Who go by those two routes to
the Manes and the gods? This is being answered: For,
or relating to, men. That is, men only go by those
routes. Going along those two routes all this 1 is
1 The universe as means and end.
The routes connect
this world with the next world, and departed spirits travel
along them to their destination.
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united ; and those two routes lie between the father
and the mother. Who are they? The two halves of
the shell of the universe consisting of heaven and earth.
The BrahmaJ.la gives the following explanation of the
·words: 'This (earth) is the mother, and that (heaven) is
the father' (S. XIII. ii. ix. 7 ; Tai. B. III. viii. ix. r).
These two routes are within the two halves of the
universe and hence belong to the relative world. They
cannot lead to absolute immortality. Svetaketu said.
'I know not one of this set of questions.'

~ ~1qat;;;scqi'fltii

j

lr.ll~ ~ ~:

~ ; ~ iii;JII«iifi ~; <t ~' (fir 'IN
~ ¥1CII~<•sootr.~~;:r ~; efiti ~ s:Rr;

.n

~ m sr•~ <~~.
~ (f .:£~ ; tlf

m ~'fi!fA ~fir ;

da' ({ ~~'9;~1;JII(R: .11 \
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3) Then the King invited him to stay. The
boy, disregarding the invitation to stay, hurried
away. He came to his father and said to hi111-,
'Well, did you not tell me before that you had
(fully) instructed me?' 'How (did you get
hurt), my sagacious child?' ' That wretch of a
~atriya asked me five questions, and I knew
I').ot one of them.' 'Which are they?' 'These,'
4Dd he quoted their first words.
Then, after he had removed his pride of learning.

#he King invited him. Svetaketu, who is being dis~ssed, to stay, saying, ~Please stay here. Let water
be brought for washing your feet, and the customary
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offering to respected guests be made.~ The boy.
Svetaketu, disregarding the invitation to stay. hurried
away to his father. He came to his father and said
to him. 'Well. did you not tell me before. at the time
of my finishing the study, that you had instructed me
in every branch of learning? ' Hearing the reproachful
words of his son, the father said, 'How did you get
hurt, i.e. come by your grief, my sagacious child?'
He said, 'Listen what happened to me. That wretch
of a K~atriya-lit. an associate of the K!?3-triyas ; a
term of reproach-asked me five questions. and I knew
not one of them. 'W.hich are they-those questions
asked by the King?' inquired the father. To which
the son replied, 'These.' and he quoted the first words
of those questions.

~ ~' ~ " " ma '!lr;ft1n

qQT

~

-~ ~"" a~¥:qfiqi+J~t ; itft ~ (I'JI' srm
. -~ Ei('4i'QN' s:fir ; ~· 'NUfNRr; ~ auaaufi
.rtait ~'Jr ll'n~ ~~m ; a~ ~~
fiFI

q4iiilf(r«kllhr.:, IN~ a~ar +J~tm:; ~ ~.

~~

tft'mnq '1'1 S:M II \t II

4· The father said, ' My child, believe me,
whatever I knew I told you every bit of it. But
come, let us go there and live as students.' 'You
go alone, please.' At this Gautama came to
where King Pravaha.IJ.a, the son of Jivala, was
giving audience. The King gave him a seat,
had water brought for him, and made him the
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reverential offering. Then he said, 'We will
give revered Gautama, a boon.'
The father, to soothe his angry child, said, 'My
child, believe me, whatever of meditations I knew, I
told you every bit of it. Who is dearer to Jl!.e than
you, for whom I would withhold anything? I too do
not know what the King asked about. Therefore wme,
let us go there and live as students with the King, to
learn it.' The boy said, 'You go alone, please, I do
not care to see his face.' At this Gautama, i.e. .Arul}i,
who was descended from the line of Gotama, came to
where King Praviiha1Ja, the son of ]ivala, was holding
a sitting, or giving audience. Or the genitive case in
the two words in the text (denoting the King's name)
should be changed into the nominative. The King
gave him a respectable seat, had water brought for
hsm, his guest Gautama, through servants, and made
him the reverential offering (Arghya) through his
priest, as also the Madhuparka 1 with sacred texts
uttered. Having thus worshipped him, he said to him,
'We will give to revered Gautama a boon,' consisting
of cows, horses, etc.

a ~, moo Jl ~ ..-.::, qt il

~~~t.::~

EiiiilMtt '"ql~ ~ r.~fa'
II ~ II
....

5· Arw:ri said, 'You have promised me this
boon. Please tell me what you spoke to my boy
about.'
1

An offering consisting of honey, curds, ete.
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Gautama said, 'You have promised me this boon.
Make yourself firm in this promise. Please tell me
what you spoke to my boy, or son, about-those
.questions. This is my boon.'

~ ~I'JI, ~q

- ..r\aw

~. 1113~t

II~ II
6. The King said, 'This comes under
heavenly boons, Gautama. Please ask some
human boon.'

¢fcr

The King said, 'This, what you ask, comes under
heavenly boons. Please ask some human boon.'

~ ~,

fi4••qa ~~~U4("tlrqt~ mamrr.d

~t Af4i(turf qf{vu•t("tl', m ;fr ~~;:q_~("q't

'P-f..a4?lla4q~ ~~fa- , ~ -

.:rcr , ~ ¥J'Iianmr , ~ ,
~ {tqt~ It 1911

11m efl~i\~
~" ~ ~qqf.a-,
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7. Aru.Q.i said, ' You know that I already
have gold, cattle and horses, maid-servants,
retinue, and dress. Be not ungenerous towards
me alone regarding this plentiful, infinite and
inexhaustible (wealth).' 'Then you must seek it
according to form, Gautama.' 'I approach you
(as a student).' The ancients used to approach
a teacher simply through declaration. .Aru:t;ti
lived as a student by merely announcing that he
was at his service.
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Gautama said, 'You too know that I have them.
So the human boon that you propose to give me ·will
do me no good. Because I too already have plenty
of gold, cattle and horses, maid-servants, retinue, and
dress.' The words 'Apattam asti' (there is attainment)
should be connected with all the terms. 'And what I
already have, neither I should ask of you, nor you
should give me. You have promised me a boon. You
alone know what is proper under the circumstancesthat you should keep your promise. I have also
another thing on my mind: Having been generous
everywhere, be not ungenerous, stingy, towards me
alone regarding this wealth-plentiful, infinite, i.e. producing such results, and inexhaustible, i.e. reaching
down to one's sons and grandsons. You should not
deny such wealth to me alone. You will not deny it
to anybody else.' Thus addressed, the King said,
'Then you must seek to have this learning according
to form, that prescribed by the scriptures.' At this
Gautama said, 'I approach you as a student.' The
ancients-Brahma~].as seeking instruction from K!?atriyas or Vaisyas, or K!?atriyas seeking it from Vaisyas,
as a matter of necessity-used to approach a teacher
simply through declaratio?J, not by actually approaching his feet or serving him. Hence Gautama lived as
a student by merely announcing that he was at his
service, without actually approaching the King's feet.
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8. The King said: Please do not take
offence with us, Ga.utama, as your paternal
grandfathers did not (with ours). Before this,
this learning never rested with a Brahmal).a. But
I shall teach it to you; for who can refuse you
when you speak like this ?
When Gautama thus declared his preference for
this unavoidable humiliation to ignorance, the King,
thinking that he was hurt, said begging his pardon:
Please do not take offence with us, Gautama, as your
paternal grandfathers did not with· ours. That is to
say, you should observe that attitude of your grandfathers towards us. Know that before this transmission to you, this learning that you have asked for
never rested with a Briihma1Ja. It has all along come
down through a line of K~atriya teachers. I too
should, if possible, maintain that tradition. Hence I
said, 'This comes under heavenly boons, Gautama.
Please ask some human boon' (VI. ii. 6). But it
cannot be maintained any more, for your boon cannot
be withheld. I shall teach even this learning to you ;
for who else even can refusl'!'you when you speak like
this? Then why should I not teach it to you?

~ ~sfRrl~; a~:u~eq ~ ~tiM,
~ 'i_ll:, cq~:, ~Sfm:, 81~~
Nc4&Mt•! • ~~ar~ ~r., qt ufa ;
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g. That world (heaven), 0 GalJtama, is fire,
the sun is its fuel, the rays its smoke, the day its
:flame, the four quarters its cinder, and the intermediate quarters its sparks. In this fire the gods
offer faith (liquid oblations in subtle form). Out
of that offering King Moon is born (a body is
made in the moon for the sacrifi.cer).
'That world, 0 Gautama, is fire,' etc. The
fourth question is being answered first. The order. of
the question is broken, because on the solution of this
question depends that of the others. That world,
heaven, 0 Gautama, is fire. We are enjoined to look
upon heaven, which is not fire, as fire, as in the case
of man and woman later on. Of that fire, heaven, the
sun is the fuel, because of the kindling, for heaven is
illumined by the sun. The rays its smoke, because of
the similarity of rising from the fuel, for the rays
emanate from the sun, and smoke, as we know, comes
out of the fuel. The day its flame, because both are
bright. The four quarters its cinder, because both
represent a pacified state. 1 The intermediate quarters
its sparks, because they are scattered like sparks. In
this fire of heaven, possessed of such attributes, the
gods, Indra etc., offer faith as an oblation. Out of that
offering King Moon, King of the Manes and Brahmal}.as, is born.
Now who are the gods, how do they offer oblations, and what is this oblation called faith? We have
just touched on this point elsewhe.re in our introductory
1

Space, like cinder, has no heat or lustre.
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remarks on this. section (p. 886). In order to ascertain
the six things referred to by the words, 'But certainly
you do not know the departure of these two oblations,'
etc., certain things have been stated in the portion
dealing with the Agnihotra. These are some of the
statements : 'These two oblations of the Agnihotra,
after being offered, depart. They enter the sky, of
which they make an .Ahavaniya fire, 1 with air as its
fuel, and the sun's rays its white oblation. They offer
libations to the sky and depart from there. They enter
heaven, of which they make an .Ahavaniya fire, with
the sun as its fuel,' and so on (~. XI. vi. ii. 6-7). Of
course these oblations of the Agnihotra depart together
with their accessories. Whatever accessories they are
known to possess here, such as the .Ahavaniya fire, fuel,
smoke, cinder, sparks and the articles of oblation, they
take along with them as they leave this world fur
heaven. There, although everything is in an undifferentiated state during the dissolution of the world,
those ingredients retain their separate existence in an
extremely subtle form-the fire remaining as fire, the
fuel as fuel, the smoke as smoke, the cinder as cinder,
the sparks as sparks and the articles of oblation as
articles of oblation such as milk. That ceremony of
the Agnihotra with its accessories, which never ceases
to exist, but remains in a subtle form known as the
Apiirva, 2 reappears in its old form at the time of
manifestation, by making use of ~he sky etc. as 'the
1 The chief of the three Vedic sacrificial fires which the
upper three castes are regularly required to tend. The
oblations to the gods are offered in it.
2-See footnote on p. 387.
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A.havaniya fire and so on as before. The ceremony of
the Agnihotra is like that even to-day .

•

Thus the nature of those six things beginning with
the departure of the oblations and ending with the
departure of the sacrificer for the next world, has been
ascertained earlier in the Satapatha BrahmaQa, in the
portion dealing with rites, and it has been stated that
it is with a view to eulogising those two oblations
of the Agnihotra that the whole universe has been
described as being the development of the Apurva of
those oblations. But here the object is to describe the
results of the sactificer's rites and to enjoin meditation
on the five fires beginning with the fire of heaven, as
a means to attaining the northern way, in order that
he may enjoy the results of specific rites ; hence the
meditation on heaven as fire etc. is introduced. It
should be noted that those forms of the vital force in
the body that serve as priests in the Agnihotra here,
become Indra etc. on attaining their form relating to
. the gods, and they serve as priests there, offering oblations in the fire of heaven. They (as a part of the
sacrificer) performed the Agnihotra here with a view to
attaining its results, and it is they who, at the time of
reaping the results, also become priests in different
places in the next world, assuming suitable forms, and
being called by the name of gods. The liquid substances too, which, forming a part of the Agnihotra
ceremony, are here poured into the A.havaniya fire and
are devoured by it, assume an invisible, subtle fonn
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and accompany the agent, the sacrificer, to the other
world, going through smoke etc. first to the sky and
thence to heaven. When those subtle liquid substances
-which are the effects of the act of offering. form a
part of the Agnihotra, and are known as 'faith' --enter
heaven with the agent, to construct a new body for
him in the lunar sphere, they are said to be offered as
oblations. Entering heaven, they produce a body for
the agent in the lunar sphere. This is referred to in
the passage: The gods offer faith. Out of that offering King Moon is born,· for the Sruti says, 'Faith is
water' (Tai. S. I. vi. viii. i).
The question was, 'Do you know after how many
oblations are offered water rises up possessed of a
human voice and speaks?' (par. 2). In order to
answer it, the statement has been made: 'That world
is fire.' Therefore it is clear that the liquid substances
which form a part of the sacrifice and produce the body
of the agent are designated as 'faith.' 'Water' only is
mentioned as rising up posse~ed of a human voice, on
account of the preponderance of liquid elements in the·
body, not that the other four elements are absent in it.
The formation of the body is due to the performance
of the Agnihotra, and liquid substances are a part of
it. Hence water (as typifying liquids) is the mast
important factor in the formation of the body. This
is another reason why it is spoken of as 'rising up
possessed of a human voice,' for everywhere it is the
sacrificer who has a rebirth. So, although in the
portion dealing with the Agnihotra the six things such
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as the departure of the two oblations have been mentioned so as to glorify the oblations of the Agnihotra
alone, yet all Vedic rites such as the Agnihotra are
meant ; for after introducing rites with five factors,
which are connected with the wife and fire, it has been
said, 'The world of the Manes (is to be won) through
rites' (1. v. r6.). It will also be stated later on, 'While
those who conquer the worlds through sacrifices, charity
and austerity,' etc. (par. 16).
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IO. Parjanya (the god of rain), 0 Gautama,
is fire, the tyear is its fuel, the clouds its smoke,
lightning its flame, thunder its cinder, and the
rumblings its sparks. In this fire the gods
offer King Moon. Out of that offering rain is
produced.

?arjanya, 0 Gautama, is fire, the second receptacle of the two oblations in the order of their return.
Parjanya is a god identifying himself with the materials
of rain. The yeaf' is its fuel, for this fire of Parjanya
is kindled by that as it revolves with its parts commencing ~ith autumn and ending with summer. The clouis
its smoke, being produced from smoke, or because of
its cloudy appearance. Lightning its flame, since
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both are luminous. Thunder its cinder, because both
represent a pacified state and are hard. The rumblings
of the clouds its sparks, because both scatter and are
numerous. In this receptacle of the two oblations the
gods, those very priests mentioned above, offer King
Moon, who was produced out of the offering. of 'faith'
in the fire of heaven ; he is offered in the second fire,
that of Parjanya, and out of that offering of the moon
rain is produced.

ani ~ ~'litsWa-ff ; ~ 'lf~ ~~
~Jr:,
~,:,

<tAid'i:, ~ ~:, ~~~ ~
8Ni..:n.Ni"141 ~ tfi afir; ~
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II. This world, 0 Gautama, is fire, the
earth is its fuel, fire its smoke, the night its
flame, the moon its cinder, and the stars its
sparks. In this fire the gods offer rain. Out of
that offering food is produced.

This world, 0 Gautama, is fire. 'This world'
means the abode where all creatures are born and
experience the results of their past work, and which
consists of action, its factors and its results ; it is the
third fire. The earth is the fuel of that fire, for this.
world 1 is kindled by the earth, which is provided with
numerous materials for the enjoyme~t of living beings.
l 'This world' and 'the earth' staud to each other in
the relation of a person and his body.
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Eire its smoke, for both rise from their abode, earth ;
because fire is produced out of the fuel, which preponderates in earth, and smoke too arises from the
same source. The night its flame, because both
originate from the contact of fuel. As a flame is
produced by the contact of fuel with fire, so is the
night by the contact of the fuel of the earth, for the
earth's shadow is called the darkness of night. 1 The
moon its cinder, both being produced from flames ; for
cinder is produced from flames, and so is the moon in
the night ; or because both represent a pacified state.
The stars its sparks, because both scatter. In this, etc.
-to be explained as before-(the gods) offer rain. Out
of that orffering food is produced, for it is well-known
fact that food such as rice and barley is produced from
rain.
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12. Man, 0 Gautama, is fire, the open
mouth is its fuel, the vital force its smoke,
speech its flame, the eye its cinder, and the ·ear
its sparks. In .this fire the gods offer food. Out
of that offering the seed is produced.

Man, 0 Gautama, is fire.
1

The familiar human·

Which is caused by a part of the earth obstructing the

sun's rays.
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being with a head, hands, etc., is the fourth fire. The
open mouth is its fuel, for through it a man is kindled
(shines) in speech, study of the Vedas, etc., as fire is
with fuel. The v,ital force its smoke, both rising ~om
the same som;ce, for the vital force rises from the
mouth. Speech or the word its flame, for both reveal.
A flame reveals things, and speech or the word signifies
its object. The eye its cinder, because both represent
a pacified state, or are the sources of light. The ear
its sparks, owing to the similarity of scattering. In
this fire (the gods) offer food. One may say, we do
not see any gods here offering food. The answer is,
that is no objection, for the forms of the vital force can
be taken as gods. With reference to the deities, Indra
and others are the gods; in the body the same are the
forms of the vital force and they put food into a man.
Out of that offering the seed is produced, for it is the
outcome of food.

·qm "' atfic•~ait ; ~ ~ ~ ~
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:r3. Woman, 0 Gautama, is fire. In this
fire the gods offer the seed. Out of that offering
. a man is born. He lives as long as he is destined
to live. Then, when he diesWoman, 0 Gautama, is fire, the fifth one to serve
as the receptacle of the sacrifice. In that fire the gols
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offer the seed. Out of that offering a man is 'born.
Thus water (liquids), designated as f!lith,' being
successively offered in the fires of heaven, rain-god,
this world, man and woman, in the increasingly grosser
forms of faith, moon, rain, food and seed respectively,
produce what we call man. The fourth question, Do
you know after how many oblations are offered water
rises up possessed of a human voice and speaks?'
(par. 2), has been thus answered, viz. that wb.en the
fifth oblation is offered in the fire of woman, water,
transformed into the seed, becomes possessed of a
human voice. He, that man, born in this order, lives.
How long? As long as he is destined to live, .i.e. as
long as the resultant of his past work, which makes
him stay in this body, lasts. Then, on the exhaustion
<Q{ that, when he dies1

1

aN~ .:die~

•e-

; ~qr~firfht~, ·
M<{. ~ \f':, adifidifi:, SlJm SlfiU!, N4:iMfl

fit~fijsfr:; aFQt.."a~ftlsi\ ~: ~ ufir;
~ ~ ~ mE'!I<Etai: ~~II ~~ II
I4. They carry him to be offered in the :fire.
The fire becomes his fire, the fuel his fuel, the
smoke his smoke, the flame his flame, the cinder
his cinder, and the sparks his sparks. In this
fire the gods offer the man. Out of that offering
the man emerges radiant.
Then the priests carry him, the dead man, to be
offer,d in the fire. The well-known fi1'e becomes his
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fire, the receptacle for the sacrifice in which he himself
is to be tlie oblation ; no new fire is to be imagined.
The familiar fuel his fuel, the smoke his smoke, the
flame his flame, the cinder his cinder, and the sparks
his sparks. All these familiar objects are meant. In
this fire the gods offer the man as the last oblation.
Out of that offering the man emerges radiant, exceedingly bright, having been purified by all the rites performed from conception to .the funeral ceremony.
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15. Those who know this as such, and those
others who meditate with faith upon the SatyaBrahman in the forest, reach the deity identified
with the flame, from him the deity of the day,
from him the deity of the fortnight in which the
moon waxes, from him the deities of the six
months in which the sun travels northward, from
them the deity identified with the world of the
gods, from him the sun, and from the sun the
deity of lightning. (Then) a being created from
the mind (of Hira:Qyagarbha) comes and conducts

BI;lHADARA l'fYAKA UPANI$AD

them to the worlds of Hira.I}.yagarbha. They
attain perfection and live in those worlds of
Hiral}.yagarbha for a great many superfine years.
They no more return to this world.
Now in order to answer the first question it ~
being stated: Those who know this meditation on the
five fires as such, as described above-the word 'such'
refers to the five fires described in terms of fire, fuel,.
smoke, flame, cinder, sparks, faith (liquid offerings),
etc., so the meaning iS-those who know these five
fires as above.
Objection: Is not this meditation the same as.
that on the two oblations of the Agnihotra? For there~
in the course of the discussion on the six things such
as the departure of the two oblations, it has been
stated, 'They make heaven itself the .Ahavaniya fire, ..
etc. Here too there are many points of similarity, as.
for example the other world is fire, the sun is the fuel,
and so on. Therefore this meditation is just a part
of that.

Reply: No, because this is an answer to the
question, 'After how many oblations are offered: etc.
So the word 'such' must refer to that much only which
is covered by the answer to this question. Otherwise
the question would be useless. Now, since the number
of the fires is already known, 1 the fires themselves are
to be described here.
Objection: Suppose we say that the fires and so.
forth are known, but are merely repeated here.
I

In the portion dealing with the Ago.ihotra.
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Reply: In that case, they must be repeated as
they occur there, not in such terms as, 'That world
is fire.' 1
Objection: The mention of heaven etc. is suggestive of the remaining items.
Reply: Even then the first and last items should
be quoted to suggest the rest. Another Sruti bears out
our contention. In a section of the Chandogya Upani~ad treating of the same subject there are the words,
'Those who know the five fires,' (V. x. IO), which
shows that the number of the fires is fixed as five.
Therefore this meditation on the five fires cannot be a
part of the Agnihotra. 2 . The similarity as regards the
hre, fuel, etc., to which you referred is, as we have
said, only for the sake of extolling the Agnihotra.
Therefore a mere knowledge of the six things such as
the departure of the oblations will not lead to the attainment of the deities of the flame etc., for this has been
enjoined through a knowledge of the five fires that are
being discussed, as is evident from the use of the word
'such' in the text.
But who are 'those who know this as such'?
The householders, 3 of course. One may object: Is
it not the purpose of the Sruti to enjoin that they by
1 There are discrepancies.
The sky, for instance, is
omitted, and so on.
3 Because in' that case the fire in which the first ofierings
are made would begin the series, thus making the number
six.
1 Representing the second of the four orders of life. The
other three orders are represented by students (who come
first), hermits and monks.
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means of sacrifices etc. are to attain the southern way
characterised by the deity of smoke and so on? The
answer is: Not so ; for there may be householders
not knowing the five fires for whom sacrifices etc. are
enjoined as means. Besides, the hermit and the monk
have been indirectlY. mentioned, for they are connected
with the forest ; and the meditation on the five fires is
connected with rites that only a household~ can perform.
Hence students also are meant by the
words, 'Who know this as such.' They enter the
northern way, as we know on the authority of the
Smrf:i, 'Eighty-eight thousand sages who led a celibate
life attained (relative) immortality through the northern
route of the sun' (cf. Vi~. II. viii. 92, 94). Therefore
those householders who know as above, that they are
born of fire, are children of fire-who know that they
have been born out of a number of fires in this order,
and are but another form of fire, and those others who
meditate with-not upon-faith upon the SatyaBrahman,1 or HiraQyagarbha, in the forest, in other
words, the hermits and monks who constantly live in
the forest, all reach the deity identified with the flame.
As long as the householders do not know either
the meditation on the five fires or the Satya-Brahman,
they are born from the fire of woman when the fifth
oblation beginning with that of faith (the liquids) has
been offered in order, and again perform rites like the
Agnihotra, with a view to attaining the other world.
Through those rites they again go to the world of the
Manes, passing in order the deity of smoke etc., and
1

See V. iv.

I

and V. v. :r-z.
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again return, passing in order the rain-god and so
forth. Then they are again born of the fire of woman,
again perform rites, and so on, thus rotating constantly
like a Persian wheel 1 by their c~mings and goings
between this world and the next. But when they
know the meditation on the five fires, they are freed
from this rotation and reach the flame. The 'flame'
here does ~ot mean a tongue of fire, but the deity
identified with the flame and called by that name, who
is stationed in the northern route. They reach him,
for 1p.onks have no direct relation to the flame. Hence
the word means the deity of that name. From him
the deity of the day. Since there can be no restriction
with regard to the time of death, the word 'day' also
means the deity of the day. Death occurs ·as soon as
the term of life is over ; one cannot make the rule that
a knower of this meditation must die at daytime ; so
the day cannot be fixed as such time. Nor do those
who die at night wait for the day, for another Sruti
:says, 'He reaches the sun as quickly as the glance of
the mind' (Ch. VIII. vi. 5).

From him the fortnight in which the moon waxes:
That is, being conducted by the deity of the day, they
reach the deity of the bright fortnight. From him,
being conducted by the deity of the bright fortnight,
they reach the six months in which the sun travels
northward. The plural in the word 'months' indicates
1 Ghat:fyantra, a contrivance for drawing water from a
well, in which a series of bowls are fixed to an endless chain
which, when pulled, makes each bowl come up filled with
water and get emptied at the top.
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that a group of six .deities identified with the northward
journey of the sun is meant. From them the world of
the gods : Being conducted by this group of deities,
they reach the deity identified with the world of the
gods. From him they reach the sun, and from the
sun the deity of, or identified with, liglttning. As they
reach the deity of lightning, a being created from the
mind of Hiral).yagarbha, a denizen of his world, comes
and conducts them to the worlds of HiratJyagarbha.
The plural in the word 'worlds' indicates that there are
higher and lower planes in that world, which is possible,
as there may be differences of grade in meditations.
Being conducted there by that being, they attain
perfection and live in those worlds of HiratJyagarbha
for a great many superfine years, i.e. many human
cycles, which constitute the lifetime of Hiral).yagarbha. 1
Th~y. after reaching the world of Hiral).yagarbha, no
more return to this world, for the word 'here' occurs
in the Madhyandina recension.
Objection: The word 'here' just indicates a type,
meaning this and similar worlds, as in the passage,
'The full-moon sacrifice should be performed on the
next day.'
Reply: No, for then the qualifying word 'here'
would be redundant. That is to say, if they did not
return at all, the use of the word 'here' would be
meaningless. rn the passage cited, the fact that the
sacrifice ha~ to be performed on the next day would
not be known, were it not mentioned; so the specifica~
1 A human cycle or Kalpa. consists of 432 million years
aDd constitutes a day of Hir~yagarbha. He lives a hundred years according to this scale.
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tion is all right. The term 'next day' has not been
used there superfluously, on the ground (adduced by
you) that it represents a type. 1 Only where the
relevancy of a qualifying word is not to be found after
investigation, is it proper to discard it as redundant ;
but not where the significance of the word is patent.
Therefore we understand that they return after the
lapse of the present cycle.
attf ~ qiJ;r ~if (l"lR:If ~fiio
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16. While those who conquer the worlds
through sacrifices, charity and austerity, reach
the deity of smoke, from him the deity of
the night, from him the deity of the fort1 Meaning, any day.
The question 1s, the ca.tuxmasya
sacrifice being performed on the full-moon day, when is the
full-moon sacrifice to be performed? The Smti decides it by·
saying that it should be per£ormed on the next day. This
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night in which the moon wanes, from him the
deities of the six months in which the sun travels
southward, from them the deity of the world of
the Manes, and from him the moon. Reaching
the moon they become food. There the gods
enjoy them as the priests drink the· shining Soma
juice (gradually, saying, as it were), ' Flourish,
dwindle.' And when their past work is exhausted, they reach (become like) this ether, from the
ether air, from air rain, and from rain the earth.
Reaching the earth they become food. Then
they are again offered in the :fire of man, thence
in .the :fire of woman, whence they are born (and
perform rites) with a view to going to other
worlds. Thus do they rotate. While those
others who do not know these two ways become
insects and moths, and these frequently biting
things (gnats and mosquitoes).
While those who do not know as above, who,
knowing only the six things such as the departure
of the two oblations connected with the Agnihotra,
are mere ritualists,. who conque1 the wo1lds-the plural
in 'worlds' suggests here also varieties of resultsth1ougk sacrifices such as the Agnihotra, charity, the
distribution of gifts among beggars outside the altar,
applies to all cases. Hence the term 'next day,'
that it represents a type, demarcates that particular
all other days, and is therefore not superfluous.
the word 'here' is significant,- meaning that they
another cycle.

ss
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return iil
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and austerity such as Krcchra and Cindrayal',la1 without initiation etc.-also outside the altar-reach smoke.
Here too, as in the northern route, the words 'smoke'
etc. refer to deities. T_hat is, they reach the deity of
smoke. Here also the deities are conductors, as before.
From him the deity of the night, from him the deity of
the fortnight in which the moon wanes, from him
the deities of the six months in which the sun travels
southward, from them the deity of the world of the
Manes, and from him the moon. Reaching the moon
they become food. There the gods enjoy them, these
ritualists who· reaching the moon have become food,
as masters do their servants---as the priests here drink
in sacrifices the shining Soma juice (saying, as it were),
'Flourish, dwindle.' The words 'flourish, dwindle' are
not a sacred formula, but simply mean that priests
frequently cheer up the Soma juice that is in the bowl,
and gradually finish it by drinking-in other words,
they drink it at intervals (not all at once). Similarly
the gods too enjoy the ritualists who have got new
bodies in the moon and have become the materials of
their luxury, giving them frequent intervals of rest by
rewarding them according to their past work. That is
cheering them like cheering the Soma juice. And
·when their past work-Sacrifices, charity, etc., that led
them to the moc:m-is exhausted, they reach this wellknown ether. The liquids called faith which wete
offered iJ!. the fire of heaven and took the form 9f the
moon-with which a new watery body was built fQr
1

Both these are penances consisting in fasting according

to certaiu rules.
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the ritualists, in the moon, for their enjoyment-melt
on the expiry of the momentum of their past work,
like a l!Jmp of ice in ~ontact with sunshine. In that
state they become fine and look like the ether. This
is expressed by the words, 'They reach this ether.'
Then those ritualists, living with that kind of body
in the sky, are blown hither and thither by the eastwind etc. This is what is meant by the words, 'F1'om
the ethe1' ai1'.' F1'om ai1' they reach rain. This has
been stated in the passage, 'They offer King Moon in
the fire of the rain-god' (par. IO, adapted). Then they
drop on the ea1'th as rain. Reaching the earth they
become food such as rice and barley. This has been
expressed in the passage, 'In the fire of this world •they
offer rain. Out of that food is produced' (par. II,
adapted). Then they as food are again offered in the
fire of man, an adult. Thence as the seed they are
offered in the fi1'e of woman, whence they are bo1'n,
and perform rites such as the Agnihotra, with a view
to going to other worlds. Then they move repeatedly
between the moon and this worlftl, passing in order
the deity of smoke etc. Thus do they, these ritualists,
continuously rotate in a circle like the Persian wheel,
until they know Brahman so as to attain the northern
way, 1 or immediate liberation. As it has been said,
'Thus does the man who desires (transmigrate)'
(IV. iv. 6).
While those others who do not know these two
ways, the northern and southern, i.e. do not practise
1 Which leads to gradual liberation, depending on the
contJnued spiritual practice of the aspirants.
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either meditation or rites to attain the northern or the
southern way-what do they become?-become insects
and moths, and these frequently biting things, i.e.
gnats and mosquitoes. Thus this last transmigratory
existence is very painful, and it is extremely difficult
for one who has fallen into it to get out of it again. So
another Sruti says, 'They become these tiny creatures
that come and go repeatedly, of which it has been said,
as it were: Be born and die' (Ch. V. x. 8). The
purport of the entire passage is that we must therefore try our best to give up our natural pursuit of work
and knowledge, and practise those rites or meditations
whi<;h are enjoined by the scriptures and are the means
of attaining the southern or the northern way. So it
has been stated in another Sruti, 'The deliverance
from this (the state of becoming rice etc.) is indeed
much more difficult' (Ch. V. x. 6). 'Therefore one
should cultivate a disgust (for return to the world)'
(Ibid. 8), i.e. strive for liberation. It is clear that
between these two even, greater care should be taken
to secure the means of attaining the northern way, for
it has been said, 'Thus do they rotate' (this text).
So all the questions have been answered. The
foUJ:th question, 'After how many oblations,' etc.,
has been first answered in the passage beginning with,
'That world' (par. 9), and ending with, 'A man is
born' (par. 13). The fifth question, concerning the
means of attaining the way of the gods or the way ·of
the Manes, has been answered next by a description
of the means of attaining the northern and southern
ways. This has also answered the first question by
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saying that starting with fire some reach the deity of
the flame, and some the deity of smoke, and here is
the divergence. The answer to the second question,
concerning the return to this world, has been given by
the statement that they return to this world, passing
successively through the stages of the ether etc.; and
that has also dealt with the third question by stating
that the 'other world is not filled up for that very
reason, as also owing to the fa~t that some become
insects, moths, etc.

SECTION III
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· r. He who wishes to attain greatness (should
perform.) on an auspicious day in a fortnight in
.which the moon waxes, and under a male constellation, during the northward march of the
sun, ( a sacrifice in the following manner): He
should undertake for twelve days a vow connected with the Upasads (i.e. live . on milk),
collect in a cup or bowl made of fig wooa all
herbs and their grains, sweep and plaster (the
ground) purify the offerings in the prescribed
manner interpose the Mantha (paste made of
I

I
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those things), and offer oblations with the following Mantras: '0 Fire, to all those gods under
you, who spitefully frustrate men's desires, I
offer their share. May they, being satisfied,
satisfy me with all objects of desire ! Svaha.. To
that all-procuring deity who turns out spiteful
under your protection, thinking she is the support of all, I offer this stream of clarified butter.
Svaha.'
The results of meditation and rites have been
stated. Of these, meditation is independent, but rites
depend on both divine and human wealth. So for the
sake of rites wealth must be acquired, and that in a
harmless way. Hence for that purpose the ceremony
called Mantha (paste) is being inculcated as a means
to attaining greatness ; for if greatness is attained,
wealth follows as a matter of course. So the text says:
He who wishes to attain greatness, i.e. wants to be
great. The reference is to one who desires wealth and
is qualified for the performance of rites. The time for
the ceremony of Mantha which is sought to be enjoined,
is being stated: During the northward march of the
sun. This covers a large extent of time, so it is being
restricted to a fortnight in which the moon waxes, i.e.
the bright fortnight. That too is a long period; hence,
on an auspicious or favoura~le day, i.e. one calculated
to bring success to one's undertaking. He should
undertake for twelve days, counting back from the
auspicious day on which he intends to perform the rites
and including it, a vow connected with the Upasads.
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These are well-known rites in connection with the
sacrifice, in which the sacrificer has to
drink cow's milk according to the yield of an increasing
and decreasing number of teats of the animals. But
since those rites are not to be combined here, only the
drinking of milk, without any restriction as to details,
is meant.
Objection : If the compound in 'Upasad-vrata'
is expounded so as to m~an 'the vow that consists of
the Upasads,' then all the details of procedure have to
be observed. So why not observe them?
Reply: Because it is a ceremony according to
the Smp:i. This ceremony of Mantha is enjoined by
the Smp:i (and not the Sruti).
Objection : How can a ceremony that is enjoined
by the Sruti be one in accordance with the Smrti?
Reply : The Sruti here is merely repeating the
Smp:i. Were it a Vedic ceremony, it would be related
to the Jyoti~toma sacrifice as a part is to a whole, and
as such must conform to all the characteristics of the·
main sacrifice. But it is not a Vedic ceremony. For
this reason it is also to be performed in the Avasathya
(household) fire 1 ; and the entire procedure is to be in
accordance with the Smp:i. So the vow in question
is that of living on milk.
Collect in a cup or bowl made of fig wood, in a
vessel of this wood, whether shaped like a cup or a
bowl-the option being with regard to the shape, and
not the material, which must be fig wood-all herbs
Jyoti~toma

1

~ltes.

Which is not lighted or maintained according to Vedic
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that are available and within one's means: The ten
cultivated s_peE:ies such as rice and barley, to be
enumerated later on, must be included ; there is no
harm in having more. And their grains, as far as
available and within one's means. The word 'iti' is
suggestive of the collection of all the materials, that
is to say, including all other things that are to be
collected. The order of procedure should be understood to be in accordance with the Grhya 1 Siitras.
Sweep and plaster : These are cleaning the ground.
Bring i# the fire : It is implied that the sacrifice is to
be performed in the .A.vasathya fire, for the word is in
the singular, and there is mention of the fire being
brought in, which is only possible of a fire tha1i already
exists. 2 Spread the Kusa grass. Purify the offerings
in the prescribed manner : Since the ceremony is in
accordance with the Smrfi, the manner referred to is
that of the 'Sthal.ipaka.' 3 Under a male constellation,
one having a masculine name, associated with the
auspicious, day.
Interpose the Mantha:
Having
crushed all those herbs and grains, soaked them in
curd, honey and clarified butter in that fig bowl, and
rubbed them up with a rod, place the paste between
himself and the fire. And offer oblations, with a fig
ladle, in a part of the fire prescribed for this purpose,
with the following Mantras, beginning witli, '0 fire.
to all those gods.' etc.
Not Srauta Siitras.
The three fires, Garhapatya, A.havaniya and Daqit;~.a.
connected with Vedic sacrifices. have to be lighted each time.
a A religious ceremony observed bv householders. The
word literally means 'cooking in a pot.'
I
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~, ~ ~•\Nil ~ ~ ~QIIt4~iicem,
~ ~~ f:"cilt ~ Q~llfli'ICiRr II ~ II
2. Offering oblations in the· fire saying,
' Svaha to the oldest, Svaha to the greatest,' he
drips the remnant adhering to the ladle into the
paste. Offering oblations in the fire saying,
'Svaha to the vital force, Svaha to the Vasi~tha,'
he drips the remnant, etc. Offering oblations
saying, 'Svaha to the organ of speech, Svaha to
that which has steadiness,' he drips, etc. Offering oblations saying, 'Svaha to the eye, Svaha
to prosperity,' he drips, etc. Offering .oblations
saying, 'Svaha to the ear, Svaha to the abode,'
he drips, etc. Offering oblations saying, 'Svaha
to the Manas, Svaha to Prajati,' he drips, etc.
Offering oblations saying, 'Svaha to the organ
of generation,' he drips, et~.

Offering two oblations each time beginning with,
'Sviiha to the oldest, Sviiha to the g1eatest,' he drips
the 1emnant adhering to the ladle into the paste. The
words 'oldest,' 'greatest,' etc., which are characteristics
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of the vital force. indicate that only the knower of the
vital force is entitled to this ceremony.

81IN ~~ ~ ~ ~~+iEiilf'lf«; ~
~i\NM FfF ~Pi ~~ ; ~ ~1\NM

FJIT ~ ~4$N¥tili'1C4f8 ; ~iii: ~~ ~
+t-'l •8."~"'4fer; ~: ~~\('11m ,~, ~Pi

~¥tili~ ; ~'f: ~: ~it~sill(~ r. ~;q ~~
'PII!iif11fa ' ~ ..,~, F" ;r;;Q e'i\l!i+il!f'IC4i8 ;
\mq ~~~+iii~~.~
.nt~ £~T ~ ~WUtiliat4fa ; ~fqqif ~

NM
~

~~

"'q ~~iPM' ; ~ .nt~m

e4Aili¥t!Ji"'qra ; ~ ~m ~
¥tii ~'itl!f+t~ ; m~q ~t\(C4si\ l~' ~
~4i1'-l¥i~ II ~ II .

q;:q

3· Offering an oblation in the fire sayiD.g,
'Svaha to fire,' he drips the remnant adhering
to the ladle into the paste. Offering an oblation
saying, 'SvaM. to the moon,' he drips, etc.,
Offering an oblation saying, 'Svaha to the earth/
he drips, etc. Offering an oblation saying,
' Svaha to the sky,' he drips, etc. Offering an
oblation saying, ' Svaha to heaven,' he drips, etc.
Offering an oblation saying, 'Svaha to the earth,
sky and heaven,' he drips, etc. Offering an
oblation saying, ' Svaha to the Brahma.J:.la,' h~
drips, etc. Offering· an oblation saying, ' Svaha

Bl;lHADARAI:IYAKA UP ANI$AD

to the K~atriya,' he drips, etc. Offering an
<>blation saying, ' Svahii to the past,' he drips, ·
etc. Offering an oblation saying, 'Sviihii to the
future,' he drips, etc. Offering an oblation saying, ' Sviihii to the whole,' he drips, etc. Offering an oblation saying, ' Svaha to all,' he drips,
-etc. • Offering an oblation saying, ' Sviihii to
Prajapati', he drips, etc.
Beginning with, 'Sviihii to the organ of genera.tion,' he offers one oblation each time, and drips the
remnant adhering to the ladle into the paste. Then
he stirs the paste again with another rod.

tvl"R:t,

•~~~~F¥I.m Qiiqm, ~iaE(R:l,
Qll\liif\3, q;~~' fit~a¥Cf'Er, r~~n:r,
~~' *Sili&liilll*lfe, ~~' ~'
"8l1if ~~' fin{<fe, ~I 8iti¥Cfe, ~fa<fG,
fit~,~~ II \1,11

4· Then he touches the paste saying/ 'You
move (as the vital force), you burn (as fire), you
are infinite (as Brahman), you are still (as the
sky). You combine everything in yourself.
You are the sound 'Hirh,' and are uttered as
"'Him' (in the sacrifice by the Prastotr). Yot~
are the Udgitha and are chanted (by the Udgatr).
You are recited (by the Adhvaryu) and recited
1 The paste is identified with its deity, the cosmic vital
'force. Hence epithets applicable to the latter are used with
nferenc;e to it.
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back (by the Agnidhra). You are fully ablaze:
in a humid (cloud). You are omnipresent, and
master. You are food (as the moon), and light.
(as fire). You are death, and you are that in
which all things merge.'
Then he touches the paste uttering the Mantra,.
'You move: etc.

awaii!ltl¥.Ufa-~, atnif( ifmt,~ ~ ~...
~~qfcr:, ~

lri (f~(li;f)sf\lqf<i ~~ ll~l

5· Then he takes it up saying, 'You·
know all (as the vital force); we too are aware
of your greatness. The vital force is the king.
the lord, the ruler. May it make me king, lord
and ruler!'
Then he takes it up with the vessel, in his hand,.
saying, 'You know all; etc.

oNiiiiiEimfir-~filttJtaq't I ~ ert8T !l{(IT-·
~' ~ ~11{1 ~: I IIT\1ft;t: EI~ISIQT: •
~: ~ I ~ ~ ~ I ~ ilifi!laN.:i:,.
qqeq1~- 'QI: I ~ V\~ ;:r: NaT I ~:
~ I RR\' .(t ;:r: ~'it{ I 111lmft ECii4£04~:,.
~ ~ ~: I iirwR•iN\ ~ ;:r: I ~
~~~ I ~ :ar ~~8:, ~ ~iidr. t

...a~

~ ~q•e~~J ~·= ('C(: ~, ~;Ida
~ qtaft ~ •".. rfir sn~ .~~ l
wia<l~!fi~-"Jmfi,qraure, ~ •·
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QtTUfPt!fiTJ~ ~Ill~ ; ~ ~;nfir
~.n q 5Nf8 II ~ II

6. Then he drinks it saying, 'The radiant
<5Un is adorable-; The winds are blowing sweetly,
the rivers are shedding honey, may the herbs
be sweet unto us! Svaha to the earth. Glory
we meditate upon; May the nights and days be
-charming, and the dust of the earth be sweet,
may heaven, our father, be gracious! Svaha to
the sky. May he direct our intellect; May the
'Soma creeper be sweet unto us, may the sun be
kind, may the quarters be helpful to us! Svaha
io heaven.' Then he repeats the whole Gayatri
and the whole Madhumati/ and says at the end,
'May I be all this! Svaha to the earth, sky and
heaven.' Then he drinks the whole remnant,
washes his hands, and lies behind the fire with
his head to the east. In the morning he salutes
ihe sun saying, 'Thou art the one lotus of the
q'uarters; may I be the one lotus of men !' Then
he returns the way he went, sits behind the fire,
:and repeats the line ·of teachers:
Then he drinks it. He drinks the first draught,
uttering the first foot of the Gayatri, one portion of
the Madhumati and the first Vyahrti. J Similarly he
Hymn to sweet things.
The Vyah{tis are the three syllables 'Bhiir.' 'Bhuvar'
:and 'Svar.' meaning respectively the earth, 11ky and heaven.
1

'

2
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drinks the second draught, uttering the second foot of
the Gayatri, the second portion of the Madhumati and
the second Vyahp:i. Likewise he drinks the third
draught, uttering the third foot of the Gayatri, the third
portion of the Madhumati and the third Vyahfti. Then
he repeats the whole Gayatri and the whole Madhumati,
and says at the end, 'May I be all this! Svaha to the
earth, sky and heaven.' Then he drinks the whole
remnant. He should arrange beforehand so that the
whole quantity of paste' may be finished in four
draughts. What adheres to the vessel, he should
scrape and drink quietly. He washes his hands, and
lies behind the fire with his head to the east. After
saying his morning prayers, he salutes the sun with the
Mantra: 'Thou art the one lotus of the quarters,' etc.
Then he returns the way he went, sits behind the fire,
and repeats the line of teachers :

8 'la~IWii 8ti4fUieri31ei1qlq ttlltlfiCHs:uqr;hrfa;r nt"4ifir:er, anq q tJ;;i ~ ~ f.rfir·

s:itt, :sua<sur'ifr:, ~ qeuma:ft~ 11 "11

7· Uddalaka, the son of Aru1,1a, taught this
to his pupil Yajfiavalkya, the Vajasaneya/ and
said, 'Should one sprinkle it even on a dry
stump, branches would grow and leaves sprout.'

~ P 'ir~tt't

4iltiEI&¥ft

'1'!~ ~t4T

~~~ ~' at{q q Q;;i (l'ii ~
~' IWilfUUIQir:, ri't~: qeumtftir II ~ II
1

ficrt-

Founder of the White Yajur-Veda derived from the sun.
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8. Then Yajfiavalkya, the Vajasaneya,
taught this to his pupil Madhuka, the son of
Pamgi, and said, 'Should one sprinkle it even
on a dry stump, branches would grow and leaves
sprout.'

~"' ~= q~~ m'TN~s..ft~rftlat
~'ll'l,

anq

q

~;f ~ ~ui't iii~,

stUi!!: qcm~r.fti8 II t

II
g. Madhuka, the son of Paingi, again taught
this to his pupil Chiifa, the son of Bhagavitta,
and said, 'Should one sprinkle it even on a dry
stump, branches would grow and leaves sprout.'
iiii-<SU'(qJI':,

~"' ~) ~~~~ Sfi~OJT'.Irrit
~ 11ii4c4l~r•, atfq ~ IJ;ii ~ ~vi.'t ~~.
:rii\-(Sf,fl~:, R~i9;: qt5J~ II ~ o II
Io. Then Chiila, the son of Bhagavitta,
taught this to his pupil Ji.naki, the son of
Ayasth~a, and said, 'Should one sprinkle it
even on a dry stump, branches would grow and
leaves sprout.'

~"' an;rf'li(fq~: ~('4'6tlltq :atl'ftiiSiqT.aeuf&t li~~v, 81fq ~ ~ ~ ~vi't ~:
sit~. 'filta<SOI~r:, st<l\9;: qm~;ft{8 II t t II
janaki, the son of Ayasthiil')a, again
taught this to Satyakama, the son of Jabala,
II.
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and said, 'Should one sprinkle it even on a dry
stump, branches would grow and leaves sprout.'

~ ler EINoniM :slllllnirs;(taufQ~ ~
~, a~Ff q ~ ~ ~

firl"s:E\a.,

'111fl<s:uiQU:,

~: «Mt:t(ll;ftfa; aila'RI$51iq lli'PI~fErit en
~II~~ II

And Satyakiima, the son of Jabiilii, in
his turn, taught this to his pupils and said,
'Should one sprinkle it even on a dry stump,
branches would grow and leaves sprout.' One
must not teach this to any one but a son or a
pupil.
12.

(He repeats the line of teachers) beginning with,
Udaaiaka, the son o{ Aru1Ja, taught this, and ending
with, Satyakama, the son of ]abalii, taught this to his
pupils and said, 'Should one sprinkle it even on a dry
stump, branches would surely grow and leaves sprout:
The teacher Satyakama taught this doctrine of the
Mantha, handed down by a single line of teachers
beginning with Uddal~a, to a large number of pupils
and said. What did he say? Should one sPrinkle it,
this paste, purified for the purpose of drinking, even
on a dry or dead stump, branches would surely grow
on that tree, and leaves sprout, as on a living stump.
So it goes without saying that this ceremony will fulfil
.one's desires. It is .a eulogy on this ceremony, mean-
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ing that it is infallible in its results. There are six 1
qualified recipients of learning. Of them only two,
viz. the son and pupil, are being declared as eligible
for this doctrine of the Mantha together with the meditation on the vital force.

•a<lpa~

afir-aili"'<: '3:":, aftsWI<-

~:, ~¥411( (ill:, atf!~ (:SQI(IIIQ'Rl,.; ~
AAAtfUI 't:IIW41M ~--Eiftfi:taflf~Ciiiiii'lli ~
Mtl'j\•+it ~ ii'Ei.<iat QIC!Ei tat •¥P•at ,
arf*qti~"~f.t fi1F.\' ~ ~~, anaq~ ~
II t \ II (~ ~ IUIIUii( II
I3. Four things are made of fig wood: the
ladle, the bowl, the fuel and the two mixing
rods. The cultivated grains are ten in number:
Rice, barley,, sesamum, beans, Al)u, Priyaiigu,
wheat, lentils, pulse and vetches. They sbould
be crushed and soaked in curds, honey and
clarified butter, and offered as an oblation.
FofW things are made of fig wood. This has been
explained (p. 920). The cultivated grains are ten in
number. We have already said that the ten species of
cultivated grains must be included. They are being
enumerated: rice, barley, sesamum, beans, A1,1u, called
by that name, Priya1,1gu, called in some parts 'Ka.ilgu,'
pulse (Khalva), or Ni!?piva, popularly called 'Valla,'
and vetches (Khalakula), or Kulattha. In !lddition to
1 A pupil, a knower of the Vedas. an intelligent person,
one who pays, a dear son, and one who exchanges another
'
branch of learning.
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these all other herbs and grains should be procured as
far as possible, as we have said, barring only those
that are unfit for sacrificial purposes.

SECTION IV

amm-·

~ • ~t !r~ ~=, tf'l6qr Sllq:,
~=, an'l'tflflt ~tor, ~ ~, IMSlilt
~:, ~~: ll ~"

I. The earth is the essence of all these beings,
water the essence of the earth, herbs of water,
flowers of herbs, fruits of flowers, man of fruits,
and the seed of man.

The present section is introduced to lay down the
method by which to obtain the kind of son who, by
the manner of his birth and conception and by his
good qualities, will help to achieve the worlds both for
himself and for his father. Only a person who knows
the meditation on the vital force and has performed the
ceremony of the Mantha leading to prosperity, is
entitled to this ceremony of the Mantha leading. to the
bi{th of a son. When a man wants to perform this
ceremony, he should, after performing. the former
ceremony,' wajt for the right time of his wife. This we
understand from the mention of the seed being the
quintessence of the herbs etc. The earth i~ the essence
of all these beings, moving and stationary, for it has
been stated that it 'is like honey 'to all beings' (II.
v. I, adapted). Water is the essence of ~he earth, for
it is pervaded by water. Herbs are the essence of
water, for the herbs etc. are the effects of water.
Flowers of. herbs, fruits of flowers, man of fruits, antl
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the seed of man, for another Sruti says, 'It is the
emanating from all parts of the body' (Ai.
IV. I).

e~ence

·~ 1: ~' t{"dl~ qf8gt 'fimf•
;ftftr, ~
~~.at~~.~

m

fee4t.tJt\f liNI~& , ~ o:<f sn:S Rl'fi4iUIJticffil' o;q
Et~l<4l'(, &iii11JI+4@&, II ~ II
2. Prajapati thought, '\Veil, let me make
an abode for it,' and he created woman.

P1'ajapati, the Creator, thought, 'Since ~he seed is
thus the quintessence of all beings; what can be a fit
abode for it'? Thinking thus he created woman.

~ ~li(CAw:,

cihnf.f 'If(:, OEUtfNieriiclt
..:rfn; Jf"i48:-a1' ~ ' ~ q'Nfll_ ' a-·~. .

<Ei&latiil('q ~ ~' 8NiiiE4 ~ ~ q ~

NIJWIEiiqcat=i ~ , am:ri eftvtf ~ 'A.~ ,
1M q

«.. Rt,...~....t:t

'EI<m,

~

leP.r:

~

~II\~

~~

t trfl:a•••«r

afrlo:a~IC!S'fi amsfUa<ac: ; a:&'~: •
~ t5tTC ; ~ ~ t a

t

fD•••<-

dQr 811'(, ~ t.r<Eif MidiUI(<qijj fWr~r ftiQiijd)S'Eitlt\i''flfa(:qf'trr, q ~qff4o:.h:ft5\Tl~

iil<iEftfit ;

111 Iff ~ ~'IT~ '11' "1:tr: ~

II ~ II

~RI'Iiitt, at! tn iiMC~er. ~ \tr: ~C\IK'Iii'tift~'
~:l
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~·~!1"ma-~~

s..-•= ~ill: .1

SiRfir~ qq~ lli&'4W6tll.,

~FIIenift·8tP-11411(141iti\or ~

'II'

~ '!fT

fir~ll~ll
:atQ ~ 81~ Q!(~"81(f+r~ -liN

(~ "~itt.... ~ \iii& filM • ~

lliT

h
~ Gftvri

4wtiil;:tet: , l«"4twttil~e~ 4SO~aft4f¥Pfi~q

~il.~ll

6. If man sees his reflection in water, he
recite the following Mantra : ' (May the
gods grant) me lustre, manhood, reputation,
wealth and merits.' She (his wife) is indeed the
goddess of beauty among women. Therefore he
should approach this handsome woman and
speak to her.

~hould

If perchance he sees his reflection in water, he
should recite the following Mantra : '(May the gods
grant) me lustre,' etc. She is indeed the goddess of
beauty among women. Therefore he should approach
this handsome rvoman and speak to her, when she has
,
taken a bath after three 'nights.

-~ " ~' lliti01ililtil~~'. ~
·~war~,
a.. t 41ltf "" qwfVtatr ~
C'nMIIhtil<t, i~ it ~ 'W ~ t:fs ; amn
aT

~~11$11

.....
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7· If she is not willing, he should buy her
over; and if she is still unyielding, he should
strike her with a stick or with the hand and
proceed, uttering the following Mantra, 'I take
away your reputation,' etc. She is then actually
discredited.
If she is not willing, he should buy her over,
press his wishes through ornaments etc.; and if she is
still unyielding, he should strike her with a stick or
with the hand, and announcing that he was going to
curse her and make her unfortunate, he should ·proceed,
uttering the following Mantra : 'I take away youf'
reputation: etc. As a result of that curse, she comes
to be known as barren and unfortunate, and is then
actually discredited.

ar~~,-~~ ~r ~ ~
~ 9 ti(IRO\Iiii~fl ~:II~ II
8. If she is willing, he should proceed, uttering the following Mantra : ' I transmit reputation
into you,' and they both become reputed.
If she is willing, or agreeable to her husband,
then he should proceed, uttering the following Mantra:
'I transmit reputation into you.' Then they both
become reputed .
._:r qor&c'6iNit~a

ftf8, ~1~ fiiiN,

!1'1 ~q, ~~~~fit~~
ikfi~ft·~~ecfe, ~~ 1

P...
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~ N+i'fi''iifliltOS~, ~~fiR

fll~fllqR0.. ~ II t II

snr ~ulil mi tt-ilat'ir, ~m ~.

~ ~ ~' admnmm~~, ~ut ~':aar
':a ~ t:fa' ; aR8T ~ ~fa II ~ o II
atQ ~~. a~u:rd ~. ·5~ !J'i
~,b4Qirtltfu~,S:~~~

':8

~

oemftf8 ; ~~ ~ II ~ ~ II
a:ro ~ amrra (WR: ~tffif

~~. a:rm~sfit5q+aa:rtl:111r, sn~ (t«fi'Eb"l~, a~:
(R:~: sda~a:rt: +afQ"'iifil ~ml' ~s
tl~Sit:, SfiUIIQI~ 8~-~fa'; ml' ~~'
~!lq~ ~-atEIINfa ; mr (1flri:s{MT:, fit~ a~-~; mr ~~1:, SlllJf·
~m a~ atEIINfd; ~ l!fT ~ litRf.os(~
~fial~JntfllfitcoUF6, ~fqiftmut: ~; ~
~fii'ii\f'fitq~ ~ wnqtt, . . . ~~ga, &Eific~<t
;rcrfir II t~ II
I2. If a man's wife has a lover whom he

wishes to inujre, he should put the fire in an
unbaked earthen vessel, spread stalks of. reed
and Kusa grass in an inverse way, and offer the
reed tips, soaked in clarified butter, in the fire
in an inverse way, saying, 'Thou hast sacrificed
in my kindled fire, I take away·thy Pral).a and
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Apana-such and such. Thou hast sacrificed in
my kindled :fire, I take away thy sons and
animals-such and such. Thou hast sacrificed
.in my kindled fire, I take away thy Vedic rites
and those done according to the Smrti-such and
such. Thou hast sacrificed in my kindled :fire,
I take away thy hopes and expectations-such
and such '. The man whom a BrahmaQ.a with
knowledge of this ceremony curses, departs from
this world emasculated and shorn of his merits.
Therefore one should not wish even to cut jokes
with the wife of a Vedic scholar who knows this
ceremony, for he who has such knowledge
becomes an enemy.
If a man's wife has a lover whom he wishes to
injure, i.e. to cast an evil spell on him, he should
perform the following rite : He should put the fire in
an unbaked earthen vessel-everything to be done in
an inverse way-and offer the reed tips, soaked in
clarified butter, in the fire in an inverse way, accompanied by the following Mantras, 'Thou hast sacrificed,' etc., and at the end of each mention his name,
'such and such.' The man whom a BrahmatJa with
knowledge of this cerenwny curses, departs shorn of
his merits. Therefore one should not wish even to
cut jokes with the wife of a Vedic scholar who knows
this ceremony, much less give ~ny more serious offence,
for even he who has sucli knowledge becomes an
enemy.
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iff~ ~ ~ ~
'f'4C!!!Q(i'QI({;

fsr~

If~ sit(li1C41liltt~ ll '..~II

IJ. If anybody's wife has the monthly sickness, she should drink for three days out of a
cup (~arhsa). No Sudra man or woman should
touch her. After three nights she should bathe,
put on a new• cloth, and. be put to thresh rice.
If anybody's wife has, etc.
This paragraph
should precede the passage beginning with 'She is
indeed the goddess of beauty among women' (par. 6),
for the sake of consistency. She should drank for three
days out oj' a cup (Kamsa). No Sudra man or woman
should touch her. After three nights, when she has
finished the three nights' vow, she should bathe, put
on a new cloth--these words, though at some distance,
should be connected here-and be put to thresh rice.
l

~ q ~!PT

It gjt 3ffita,

Ql!(~~tfta,

~~n!Rt~"i~, ~~~!(it qt:ec(qcfU QNQI"'tttt'lftQRFII{;

~T 3t~d- II ~ 1:1 II

14. He who wishes that his son should be
born fair, study one Veda and attain a full term
of life, should have rice cooked in milk, and he,
and his wife should eat it with clarified butter.
Then they would be able to produce such a sbn.
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He who wishes tha# his son should be born fair in
complexion, studly one Veaa and attain a fuU <term of
life, i.e. a hundred years, should have, etc.

~CTfl ~ 'fiNe-: fq~ ~8, It\
~""U!!fttt, eoliiifiiU41~, ~~;i ~llfl
81'f q

'EIN6iitillllll'lft'liEUi(;
~~ 11 ~~II
15. He who wishes that his son should be·
born tawny or brown, study two Vedas and
attain a full term of life, should have rice cooked
in curd, and he and his wife should eat it with
clarified butter. Then they would be able to
produce such a son.

bai\

Have rice cooked 'in curd. If he wishes his son
to be versed in two Vedas, he should follow this ruleabout eating.

81'f q

~!11 ~ ~ 65tf\auti~ !II~,.

it~liiiM-=fla, ~eltii!£R:tu~f8, '!~ Ql'illfttNI

'Eifti~, iNn] 31iifiaa~ II ~( II

r6. He who wishes that his son should be·
born dark with red eyes, study three Vedas and'
attain a full term of life, should have rice cooked
in water, and he and his wife should eat it with
clarified butter. Then they would be able to·
produce such a son.
Simple, natural rice is meant. The mention of
water is for precluding other ingredients.

IN q (~N(ii ~ q{Ver

31liM.

'EIQt!-
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f(q'"'~' m&11\af qlooqf'4E+«I El~"iia:aat'iftqaali(;

t..a :st'iNd. II ~~~ II
I7. He who wishes that a daughter should
be born to him who would be a scholar and
attain a full term of life, should have rice cooked
·with sesamum, and he and his wife should eat it
with clarified butter. Then they would be able
to produce such a daughter.
The scholarship of the daughter is regarding
domestic affairs only, for she is not entitled to read
the Vedas. Rice and sesamum should be boiled
together.

anr

q

~ ~ ~ ~=

Etllim•aw:

~-m 'IR ~qr ma, ~~l(liiiJ'!Efta, ~
~rowr~Rr, "h:nl(;i qr;r~ ElfQQtPEiw'lftq•a•'l;

~ a;tf4a• ~~!IT 11 ~~

11

I8. He who wishes that a son should be
born to him who would be a reputed scholar,
frequenting the assemblies and speaking delightful words, would study all the Vedas and attain
a full term of life, should have rice cooked with
the meat of a vigorous bull or one more advanced
in' years, and he and his wife should eat it with
clarified butter. Then they would be able to
produce such a son.
'Vigita (reputed} literally means 'variously praised.'
Frequenting the assemblies, i.e. eloquent for scholarship has been separately mentioned. Delightful, lit.
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pleasant to hear, i.e. words that are chaste and
pregnant with meaning. Rice cooked together with
meat. The meat is restricted to that of a vigorous bull~
able to breed, or one more advanced in years.

lltHflaAid~ Et4ie,;,1qiifi~S~ ·~~
QIIIh4?'ilqQid ~~ ~' &l~a4 ~'
~ ~ffti Etec1i1Etililtl ~; S:N1~ S~Al~Rr,
Slll(itd<'E'41: ~ ; ~ qrqft, ~ 'l<·
~ &W~tt fit<;g~£8-eRta•~ ~~
h A'(6tlh(, ~ 3IJqf qc:qr ~ II ~t II
19. In the very morning he purifies the
clarified butter according to the mode of Stha.Iipaka, and offers Sthalipaka oblations again and
again, saying, 'Svaha to :fire, Svaha to Anumati,
Svaha to the radiant sun who produces infallible
results.' After offering he takes up (the remnant of the cooked food), eats part of it and gives
the rest to his wife. Then he washes his hands,
:fills the water-vessel and spri~les her thrice
with that water, saying, 'Get up from here,
Visvavasu, 1 and find out another !YOung woman
(who is) with her husband.'
In the very morn~ng he takes the rice produced
by the threshing, purifies the clarified butter according
to the mode of Sthatipaka, boils the rice and offers
' A celestial minstrel.
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Sthalipaka oblations again and again, saying, 'Svaha
to fire,' etc. Here all the details must be understood
as being in accordance with the Grhya Siitras. -After
·offering he takes up the remnant of the cooked food,
eats part of it and gives the rest to his wife. Then he
washes his hands, sips a l!ttle water, fills the water·tJessel and sprinkles his wife thrice with that water,
saying the following Mantra: 'Get up from here,' etc.
'The Mantra is to be uttered once .

.q.,,ft~q. . ~-Sfir~~ ~r ~. ~ ~

•itscq,auttl{ttMf ~- Ukt ~ C'!Pl.•
-~ 4~+tlf4t, et tm '{\lfd ~ ~N ~

·dif II ~o II
20. He embraces her saying, 'I am the
vital force, and you are speech; you are speech,
and I am the vital force; I am Saman, and you
are ~c 1 ; I am heaven, 2 and you are the earth ;
come, let us strive together so that we may have
a male child.'

Then he purifies her witQ. Maatras, and both eat
the rice cooked in milk or other things according to the
kind. of child desired. This is the order to be followed.
While retiring, he embraces her, saying the following
Mantra: '/ am the vital force,' etc.

1
2

Siman rests on ~c while it lS chanted.
Heaven is called father and the earth mother.
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t~~ fqrq, ~ p ~t:~N Nt~~iiiii§iilfi
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~qffif
4uAQ§, CQT ~
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illfi:tSI~ ~1M~ 8 I
d~~~,rM~'m;~l
0 .... ~.-...:\
~
1M <r 10lJNtttT ~~ !J;&fi~l!ilm II ~'.. II

t:fir ;

m.s

~IP.ft aroJft qn:qt ffpi;~ I

<i~lld--~~~itl
llQIM•Ifd ~' ll1n vifi:.ivf llfiruft I
erl!~ 'Nr ml ~ d ~ ~-

iCEII fit fa II ~ ~ II

.

Etl""'wa1iif.A<~fir I

qqr ayg;: 1•'fif~ .:rfJrwqf8 Ercier:
tm ~

d- G;!r§ ~.q 3\(l!f'll I

1

~q Zf3r. .~fit~: ~6J: ENfnlq: I
CJ~ f.fifi: ~ Ertcro Erlfif II ~l II

nsfir~iii'QIQ,. &If ill'\11'Q, ~ t'I~M
~;ftq '1'1'(tAI~qQfd ~
~~~R?IC'i !f;tt11Et4\'Rfl'if: Eit ti( I
81EQ1qeat m ~~ rn~qy r;r qufina-~ 1
~~~ ~~ IPfEtl ~tlfil~ I

q~Ui tN<l Rlilli(, qr "{"filtl"'rol.l

srrir•~"~rtdlr~ uci ~ ;r.~ti((r II rtV II
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24. When (the son) is born, he should bring
in the fire, take him in his)ap, put a mixture of
curd and clarified butter in a cup, and offer
oblations again and again with that, saying,
'Growing in this home of mine (as the son), may
I maintain a thousand people! May (the goddess
of fortune) never depart with children and
animals from his line ! Svaha. The vital force
that is in me, I mentally transfer to you. Svaha.
If I have done anything too much or too little
in this ceremony, may the all-knowing beneficent
fire make it just right for me-neither too much
nor .:oo little I Svaha.'
Now the post-natal ceremony is being described.
When the son is born, he should bring in the 'fire, take
the son in his lap, put a mixture of curd and 'Clarified.
tJutter in a cup, and offer oblations again and again (in
little quantities) with that in the prescribed part of the
fire, uttering the following Mantra:
'Growing in
this,' etc.

~ ~

iiiuh:rm ~ 'llftnfirf8 fir: ,,

~ ~ ~ ~ 'Eiai\iiiwtibfi&;r :stta~'GI' stt&.IM I

~ ~rm, ~ ~' ~ ~, ¥J!cr: ~=
ri~~~~~~~~
25. Then putting (his ~outh) to the child's
right ear, he should thrice repeat, 'Speech,
speech.' ·Next mixing curd, honey and clarified
butter, he feeds him with (a strip of) gold not
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obstructed (by anything), saying, 'I put the
earth into you, I put the sky into you, I put
heaven into you, I put the whole of the earth,
sky and heaven into ¥OU.'
Then putting his own mouth to the child's right
ear he should thrice repeat, 'Speech, speech.' 1 Next,
mixing curd, honey and :clarified butte1', he feed-s 'him
with (a strip ,of) gold not obstructed (by anything),
uttering the following Mantras, one at a time: I
put,' etc.

~;m:r ~~- itE(t~; ~ ~--.

11m ~ II ~~ II

h

26. Then he gives him a name, 'You are
Veda (knowledge).' That is his secret name.
Then he gives him a name. 'You a1'e Veda.'
That, the word 'Veda,' is his secret name.

"""mil~~ SN:;um

~~=~fh~,
f.li QI\1T Elfl~€1: ~: I

~~NIT~~

.:e<ttEtf6 erfiq: \lmit ~ II ~ II ~" II

27. Then he hands him to his mother to be
suckled, saying, '0 Sarasvati, that breast of
thine which is stored with results, is the sustainer
of all, full of milk, the obtainer of wealth (one's
deserts) and generous, and through which thou,
nourishest all who are worthy of it (the gods etc.)
1

Wishing that the Vedas may enter into him.

QO

.
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-transfer that here (to my wife, for my babe)
to suck.'·
Then he hands him, the child who is in his lap, to
his mother to be sucklf!d with the following Mantra:
~o Sarasvati, that breast,' etc.

~ ma~fltacilllq<f 1

~ a'5111!i4Uft, effi: rftdtllfhtil~ I
{n ~ 41(ii4eft ~, q14iftlwitC:EI~~ II

ua II

tf"' Qtlll:, iiftcfqac 'RI~, IAficftuua:u(r
~' q(i4f 111(8 'filii I11'Rt.t f8rqr ~ .....~ ..
~ ·~ MIIIUIEtl !Pi' ~
•

lM

II ~~ II

~

1111MjlllliCIIIIUiDI(IJ

28. Then he addresses the mother: 'You
are the adorable Arundhati, the wife of Vasi~tha;
you have brought forth a male child with the
help of me, who am a man. Be the mother of
many sons, for you have given us a son.' Of
him who is born as the child of a BmhmaQ.a with
this particular knowledge, they say, 'You have
exceeded lYOUr father, and you have exceeded
your grandfather. You have reached the extreme limit of attainment through your splendour, fame and Bliihmaz,lical power.'
Then he addresses the moth6r as follows: 'YO#
tJre the adorable,' etc. Of him who is born, etc.--.A
son bom in this way becomes the object of praise m
such terms as the following: That he surpasses ,his
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father and grandfather, and that he has reached the
highest degree of attainment through his splendour,
fame and BrahmatJ.ical power. The Brahmal).a who
possesses such knowledge and gets a son, also deserves
similar tribute. This is understood.

SECTION V .

~ ~IU: I cUf8... 11#1~: iihiNltiofl~, 'lilNT·
4ift9;5t1 meufl9;'311t(' ·~alft~ ~1Qlllift9;'511t(,
¥11Qli:Hl!fJI': Qj(j:t(r(l~' tm:tltitl9;'51 811~
~,

ail~~:

llhCfntiift~'

qt'(i:ttKt9;'511~, Qi<i:ttr:O~:

'lii'Np;rift!'J': ~tiffi~' - iiiU!5+eft9:Jll!tl ~~~' ~~!l'f:
llhlwfl9;'51fll1 ~!fJl'"l, lfitq\~: II t II

'lft!fJr

I. Now the line of teachers
Pautima~i (received it) from the

: The son of
son of Katyayani. He from the son of Gautarni. The son
of Gautami from the son of Bharadvaji. He
from the son of Parasari. The son of Parasari
from the son of Aupasvasti. He from the son
of another Parii8ari. He from the son of
Katyayani. The son of Katyayani from the son
of Kausiki. The son of Kausiki from the son
of .Alambi and the son of Vaiyaghrapadi. The
son of Vaiyaghrapadi from the son of Kal].vi and
the son of Kapi. The son of Kapi-

~~' ~~ rild1it!l'fRI, ~lft!Wt

¥n<~:Rftsat' #rqRft9.'JI': qf~!P'ftl' q(~{l~
tik\i..t!liiit(, ~~: tn<1U~S'511t(, qt~JOtt
~ "•wni+»ft!'Jml, Ei •wni*ioft9'Jii 111rwni+»ftS~ ,

!rit
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qflfiNvft~• 81Rhu•i'!'fltl, 8ltdan•ft!P: ~fl!l••tt,
U:f:p: 'EiitRfti'CIE(, 'Eifti~ IAIC!5¥1111tfifli'Cit(,
IAii.iWiltt;ftS" blli!Utft!fliE(, IAIMaft~ ~~.

&ftttPdl!PliiiGI\filtt;f\:pttt, JII"'O~ ~lol'lfl

!rt'nl, .,,'T'fi:p:

~•nftJ:sct'l:pfE(,

~tnfVcct\~sn

:tttfta~~' ~~em ~~'!~Tel, ~~=

lfil&i'lft!rfl~tll_, .mf':alffi!I'Ji\ ~~~ ~~

~: Cfit~tw.ft~I'E(, •'fit!liWft!fSI'~ !IT.q,aft~'!IIE(,
Sli:Jl'l""•ft!rt: 'Etisfl~~' 'Eiisftl!ft!P: ~
,C(ItiREiiM"':, SIT~ 81T~urnt, bl~~

~:, ~:11 ~II
2. From the son of Atreyl. The son of
Atreyi from the son of Gautami. The son of
Gautami from the son of Bharadvaji. He from
the son of Parasari·. The son of Parasari from
the son of Vatsi. The son of Vatsi from the son
of another Parasari. The son of Parasari from
the son of VarkaruJ)I. He from the son of
another Varkaruni. This one from the son of
.Artabhagi. He from the son of Samigi. The
son of Sam)gi from the son of Sarhkrtl. He from
the son of Alambayani. He again from the son
of .Alambi. The son of Alambi from the son of
Jayantl. He from the son of Ma:Q4iikayani.
He in his turn from the son of Ma:Q.4iiki. The
son of Ma:Q.4iiki from the son of Sa:Q.4ili. The
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son of SaQ<;lili from the son of Rathitari. He
from the son of Bhaluki. The son of Bhaluki
from the two sons of ·Krauficiki. They from the
son of Vaidabhrfi. He from the son of Kaclakeyi. He again from the son of Pracinayogi.
He from the son of Sarhjivi. The son of 5arhjivi
from .Asurivasin, the son of ·Prasni. The son of
Prasni from .AsurayaQa.
He from .Asuri.
Asuri'-UiliiiMit'(,

~itlfq

s~R{, s~elf?t

NJI'Rl, msur ~:, ~: pt., §flattfailet'Ei:,
~~mtnr

Fs.wteta1 arrwfi•utt.

~•'"'•outt.

fawtflltiiit~d~~

8lfEnn ~; tRatNiit'4QIC{, ~:

~: OOCAINii(CiQIC{' ~: ~: lifii(C4Qi~:,

~"'" ~~:, f4ilif¥lictqt:, ~~;.
iltf'4Ntiftlllfil ~ ~ !fiSKe~\~ qiiliEI~
iliiifqiCII'8 II ~ II

3· From Y:ajfiavalkya. Yajiiavalkya from
Uddalaka. Uddalaka from AruQa. ArUI,la from
Upavesi. Upavesi from Kusri. Kusri from
Vajasravas. He from Jihvavat, the son of
Badhyoga. He from Asita, the son of VarsagaQa. He from Harita Kasyapa. He fr~in
Silpa Kasyapa. This one from Kasyapa, the·
son of Nidhruva. He from Vac. She from
Ambhil').i. She from the sun. These white
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Yajuses received from the sun are explained by
Yajfiavalkya Vajasaneya.
·

;emr;wm ~lll , ~:rbfWt~'S() 3fi'UIIIfi1~il':,
RIGjiiii~fii ...fu:ssqit{, ... i0164: 'fi1tett{, ~
•urtea~, Rrft{N"1iillli\11'~~U~lll, "'"'iii~ur: ~UT
fV:ci!Qtl\, ltUfO:s@:d EiiMit{, ~: F-. ~~~
Qiliq'iii'Eil ~i'iiiiid'RII~it it{, ~ (i'fiQi<Aii4it~~I

~ ~q: ~' AattQfal(IIUr.,
Ql ~ 1Qrvt lfir. II ~ II .f8 qR 11111011l.ll ~
Nu'IEi41t{,

~saqyq: II

4· The same up to the son of Samjivi. The
son of Samjivi from Maiu;liikayani. Mal)<;iiikayaiii- from MaiJ.<;iavya.
MaiJ.<;[avya from
Kautsa. Kautsa from Mahitthi. He from
Vamakak~yaiJ.a. He from ~IJ.Qilya. Sal).Qilya
from Vatsya. Vatsya from Kusri. Kusri from
Yajfiavacas, the son of Rajastamba. He from
Tura, the son of Kava!?i. He from Prajapa.ti
(Hiral)yagarbha). Prajapati through his relation to Brahman (the Vedas). 1 Brahman is selfborn. Salutation to Brahman.
Now the line of teachers of the whole Upan~.
is be.ing given. (They are here named after their
mothers) because the wife holds the most important
1

For another interpretation see commentary on II. vi. 3·
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place (in this ceremony). 1 It has been mentioned that
a gifted son is born. Hence the Upani~ad is narrating
the line of teachers by describing the son through the
name of the mother. These white Yajuses, etc.'White' because they are not mixed up (with human
faults), or these Yajuses are pure or fresh. From
Prajapati down to the son of Pautima~i is a descendii(g order (if we read it inversely), with the teacher
always mentioned first. (The line is) the same up to
the so11 of SiimJ'ivi. 2 Prajapati through his relation to
Brahman or the Vedas. That Brahman (the Vedas)
has come down the line from Prajapati and variously
branched off among us. It is without beginning and
end-self-born, or eternal. Salutation to that Brahman
(the Vedas). And salutation to the teachers who have
followed it.

1 Because it is she who, being purified through sprinkling
etc., produces a worthy son.
2 Above•him it bifurcates, to merge again at the top, the
. sun being identical with Prajapati or HiraQ.yagarbha.
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as food 840-843·
Brahmai;)a, disciple, the way
he approaches a teacher
of. lower caste 895.
Buddh1sts, their view of the
self 3. 337, 617.
their theory that the self is
both subject and object
refuted II9-I20.

is divided in three ways 28.
various ways of liberation
from it 413-421.
consists of the organs and
their objects 429-432.
Desire, cause of man's bondage 190-191, 481.
the root of all activity 191194·
springs from ignorance 192.
their range 193-194·
dissolves in the case of the
liberated man 440.
does not affect the Self 669672.
cause of transmigration 715720.
how conquered 717-720.

•

Dream-state 281-284, 6r6, 634652, 690.
DreaJl]less sleep ,285-286, 645,
654-6go.
Earth, its creation 26-27.
Ether, unmanifested, is the
cause of the world 514517.
Evil, naturai propensity to,
how overcome 6o-6x.
company to be avoided 67.

Faith 254.
Fear 96.
Fire, creation of 105.
First Cause, the Supreme Self
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Nihilist 16, 19.
Om, the svmbol of Brahman
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439·
viewed as Brahman and its
results 572-585.
their respective excellf'nce
870-872; their dispute over
this 872-879·
Parable, of the fowler Prince
303·304 .
Prajapati 534·
See also Rira1,1yagarbha
and Viraj.
Prarabdha, works even afte1
Knowledge 185.
Pravahana 887 et seq.
Pravargya 397-398.
Prayers, of a dying person
who has combined meditation and rites 863-865.
Rationalist~ 108.
Rf'birth. its cause 445-446.
Renunciation, the way to
Brahman and Knowledge
481-491, 749·
inculcated 757-761, 785-796.
Righteousness (Dharma), controller of the, K~JB.triyas
178.

INDEX
is the same as Truti.J. 179.
Rites, the regular 6, 449-456 ;
n ot
compulsory
on
knowers of Brahman 51-52.
their results belong to the
relative world 93ti, roo,
184.
are for the ignorant 173,
187,
cannot lead to Knowledge
182-18).
combined with meditation
185 ; lead to identity with
HiraQ.yagarbha 456-457.
of entntsting 231-235·
cannot lead to liberation
449-453· 454-456.
the higbe~t of them 46o.
their results 736-737.
are for the purification of
the mind 754·
Rudras 532-533.

Sacrifice, the new and full
moon 206.
for material ends discouraged 207.
for attaining greatness 918931.
for attaining a particular
kind of child 932-942.
· ViSvajit 449-450.
5a.man 846.
5amkhyas, their view of the
self 337·
on the state of liberation
564ff.
Sannvasa, who is entitled to
]56-759·
Senses, outgoing by nature
)20, 404·
See also Organs.
SeU, .not established through
perception or inierence
u8, Mimamsaka. view in
this matte! 4·

95'Ji

denied by the Buddhist 3·
617-622.
neither fhe agent nor connected with action 54r
278, 288, 647-652·
Its nature II), II5, u6,.
II8-120, 6~5-600.
cannot be both subject and
object II9-po.
Its entrance into the universe 121-I2J.
is the real entity behind thevital force, senses, etc.
124.
Its right compreh!'nsion 125.
meditation on It is not an.
original injunction 126.
Its knowledge leads to
knowledge of everything.
139·
Its attainment and knowledge. identical 139·140.
why It should be known.
J41.
why It is the dearest 141 •.
355·
identity of individual, and'
Brahman I45·I6o, 477•
590-592.
and ignorance 252ff.
individual, not a part or
modification of the ~u
preme 277, 299-30/'.
distinct from body, organs,
etc. 276, 6p2, 630.
in deep sleep merges in its.
own Self 279-280, 289.
the First Cause 290
its relative condition not
real 306.
Supreme, or unconditioned
Brahman 336.
views of other schools about
it refuted 337-340, 671.
its
transcendental
an d
relative
aspects
341:11.
479·481, 594·
how to realise It 355-356.

INDEX

its nndifterentiated condirelative world, a supertion II3-II4·
imposition on 356.
is
the result of man's
is everything 35?-36o.
natu1al
thought~~
and
is Pure Intelligence 370.
actions 202-204.
fettered, its fate at death
is eJ?bemeral 2 n.
444·
cons1sts of name, Iorm and
individual,
transmigrates
action 247-~5 I.
467-468.
springs from the Supreme
i~ cosmic relations 586-592.
Self and not the indithe light in man 596.
vidual self 295-303.
its various states 6o8-637·
superimposed on the Selt
individual 6o9.
356.
illumines the body aggreUpan~ds, derivative meaning
gate 612.
of the word I.
is self-effulgent 6o9ff, 6n,
their aim 5· 6, 54· 171.
617.
valid authority 3o8-3u.
why it does not know itself
and ritualistic portion of
in deep sleep 662-665,
the Vedas do not clash
672·676. 68?-685.
unaffected by desire and
313·314·
no contradiction in them
impressions 669-672.
310.
view of it both as one and
multiple refuted 679-682.
See also Atman and Brah- Vai&esikas, on the nature of
man.
the &elf 337, 671, 7o8.
individual, at death 6g2-7o8.
on the state of liberation
after death, of the bound
564.
707-716; of the liberated Vaisvadeva offering 205.
720.
Vaisvanara 587-5Sc), 591.
'Svetaketu 887 et seq.
as gastric fire 835.
Vaisyas I77.
Vamadeva 162.
Taijasa 588.
532, 533·
Transmigration 630, 632-633, Vasus
Veda~. their object I•2.
692.
authority in superconscious
its cause 71~720.
matters 47• 459·
different ways for it ass.
aim at giving knowledge
Truth 388.
an~ not at prescribing
actions 47-59. I32•I34·
only informative and not
Uktha 844.
creative 154.
Ud8ftha ,.o, 78-85.
~uthoritative 362.
meditation on it 41.
Instruct according to temits identiiication with the
vital force So.
.perament 231-235•
Universe, springs from ipor- Ved1c work is twofold 4·5·
its twofold results 4-5.
ance 5·7·
its projection I5·I6, uo, Virlj 587-588.
is fire 27, 93, 181.
295•:\03·

INDEX
is divided in three ways 28.
meditation on 28.
his creation 30.
his knowledge of unity due
to pure birth and best
Samskii.ras 97-98.
manifested the gods ro6.
his body 464.
Vi.Sva s88.
Vital force, foremost of the
organs 6o-63, 75• 240-242,
86], 873-877.
its purity 64, 71.
meditation on 6r, 234-238 ;
its results, 65-68, 245-246,
257·266.
the eater of all food 70.
shares its fo9d with other
organs 72.
extolled 76.
its fivefold function 216.
is not the experiencer
268-270.
being a compound is for the
benefit of something else
275·
Its eight forms 537-545·
its forms according to the
quarters 547·554·
the support of the body and
the heart 554-555.
as Uktha 844.
as Yajus 845.
as Siman 846.

959

as

Gayatri 848-856 ; the
t·esult of such meditation
859-862.
Vyllsa 349·
Way, of the gods 905-911·
of the Manes 912-917.
Wealth, cannot lead to immortality 352.
Work, its result 6.
produces certain result 164.
dissolvE's in the case of the
liberated 170, 445·
contradictory
to
Knowledge 170, 452.
the cause of rebirth 445-446.
good, produces good results,
and bad, the opposite
446, 447·
its fourfold function 448-449.
does not remove ignorance .
451.
cannot affect the Self 484.
See also rites.
World, the three worlds and
thP. means to attain them
ng.
relative, a superimposition
on the Self 356.
Yajiiavalkya
351-353,
3 55 ,
367. 371, 372. 570·586,
590-591 • 594-6o1, 77I·773•
781, 783·785.
Yajus 845
Yogacara school 19, 274 , 337.

