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SRI SWAMI SIVANANDA

Born on the 8th September, 1gg7, in the illustrious
family of Sage Appayya Dikshitar and several other
renowned saints and savants, sri Swami sivananda had a
natural flair for a life devoted to the study and practice of
vedanta. Added to this was an inborn eagerness to serve all
and an innate feeling of unity with all mankind.

His passion for service drew him to the medicar career;
and soon he gravitated to where he thought that his service
was most needed. Malaya claimed him. He had earlier been
editing a health journal and wrote extensively on health
problems. He discovered that people needed right
knowledge most of ail; dissemination of that knowredgeie
espoused as his own mission.

It was divine dispensation and the blessing of God
upon mankind that the doctor of body and mind renounced
his career and took to a life of renunciation to qualify for
ministering to the soul of man. He setfled down at Rishilesh
in 1924, practised intense austerities and shone as a great
Yogi, saint, sage and Jivanmukta.

ln 1932 Swami Sivananda started the Sivanand_
ashram. ln 1936 was born The Divine Life society. rn 194g
the Yoga-Vedanta Forest Academy was organised.
Dissemination of spirituar knowredge and training oi peopre
in Yoga and Vedanta were their aim and object. tn tgSO
swamiji undertook a rightning tour of rndia and ceyron. ln
1953 swamiji convened a rwodd parriament of Religions,.
swamiji is the author of over 300 volumes and has disciples
all over the world, belonging to all nationalities, religions and
creeds. To read swamiji's works is to drink at the Fountain of
Wisdom Supreme. On 14th July, 1963 Swamiji entered
Mahasamadhi.



PUBLISHERS'NOTE
The greatness and the sublimity of the Upanishads are well

known to all students of philosophy. There have been many

attempts to approach the books through various standpoints.

Much has been written over the knotty problems of

interpretation, by Eastern and Western scholars' And yet, the

lay reader has not understood the central teachings fully well.

tninis volume, Sriswamiji has stressed such points clearly and

truly, explaining the abstiuse ideas in his own inimitable style,

tnus'taying bare tne sacred doctrine not only before the eligible

pupil but also the laY reader.

The present volume contains the Text, Translation, important

Notes and exhaustive commentary on Nine Principal

Upanishads. Originally, these Principal Texts appeared in two

volumes in earliei editions, and sometime after the publication

of the same, these works of His Holiness Sri Swami

sivanandaji Maharajwent out of print for many years. For some

reason or other, the reprinting of these famous scriptures with

the commentary of His Holiness could not become possible,

though students of the Prasthanatraya,-the triple foundation

of lnlian Philosophy, viz., the Upanishads, the Brahmasutras

and the Bhagavadgita,- were eager to see the coming out of

these treasuies of writing and were actually communicating to

us their requests in this regard incessantly.

The holy event of the Centenary of His Holiness, however,

became a noble incentive to the Management of The Divine

Life society for considering the reprinting of all the major.works

of the sainly Founder, anO it was thought that the Upanishads

should certiinly receive preference, considering the immense

value of these original masterpieces with the touching

exposition from the Master's pen. so, the third edition of the

Eight Principal Upanishads was published in 1983 in a single

uoTum". Now, we have added the Mandukyopanishad in this

edition.
TheUpanishadsarethecreamoftheVedas.Eachofthe

fourVedas, the Rigveda, the Yajurveda, the Samaveda and the
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Atharvaveda, has its own philosophical and mystical crowning
teachings which go by the name of the Upanishads. The
breadth of vision, the profundity of insight and the marvellous
gamut of inclusiveness revealed in these holy writings,
considered as Sruti, or revealed Divine Messages, are
remarkable and breath-taking. The other two amongihe triple
foundations of lndian culture and spirituality meniioned, are
the Brahmasutras and the Bhagavadgita, the former direcfly
concerning interpretation of specific points occurring here and
there in the Upanishads, and the latter known as the sweet milk
extracted from the milch-cow of the Upanishads. Thus, the
present publication should be an almost unexpected
satisfaction and joy and a welcome to the heart of everyone
who has found it possible to recognise the unavoidable
necessity of living the lnner Life.

Shivanandanagar,
1st January, 1998 _THE DIVINE LIFE SOCIETY
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PREFACE

UPANISHADS_A TREASURE OF WISDOM

Prostrations to Satchidananda parabrahman, who is the
prop, basis and source for everything! Salutations to all
Brahmavidya-Gurus or the preceptors of the knowledge of the
Brahman!

There is no book in the whole world that is so thrilling,
soul-stirring and inspiring as the Upanishads. The philosophy
taught by the Upanishads has been the source of solace for
many, both in the East and the west. The human intellect has
not been able to conceive of anything more noble and sublime
in the history of the world than the teachings of the Upanishads.

The Upanishads contain the essence of the Vedas. They are
the source of the Vedanta philosophy. profound, original, lofty
and sublime thoughts arise from every verse. They contain the
direci spiritual experiences or revelations of seeis, or sages,
the Rishis. They are the products of the highest wisdom,
supreme divine knowledge. Hence they stir the hearts of
people and inspire them.

The glory or grandeur of the Upanishads cannot be
adequately described in words, because words are finite and
language is imperfect. The Upanishads have indeed greafly
contributed to the peace and solace of mankind. They are
highly elevating and soul-stirring. Millions of aspirants have
drawn inspiration and guidance from the Upanishads. They are
the cream of the Vedas. They are treasures of incalcuiable
value. They are rich in profound philosophical thought. They
are regarded as the very acme of philosophical thought. Their
intrinsic value is very great. There is immense depth of
meaning in the passages and verses. The language is
beautiful.

The Upanishads give a vivid description of the nature of the
Atman, the Supreme Soul, in a variety of ways, and expound
suitable methods and aids to attain the immortal Brahman, the
Highest Purusha.

(11)



Ages have passed since they were first presented to the

world. Even now they are remarkably sweet and charming.
Theirfreshness is unique. Theirfragrance is penetrating. Many

cannot live today without the study of the Upanishads daily.

They provide supreme food for the soul.

It is said that Schopenhauer, the renowned philosopher of

the West, always had a book of the Upanishads on his table,

and was in the habit, before going to bed, of performing his

devotions from its pages. He said, "ln the whole world there is

no study so beneficial and so elevating as that of the

Upanishads. lt has been the solace of my life, it will be the
solace of my death".

The Upanishads have undoubtedly exercised and will

continue to exercise a considerable influence on the religion
and philosophy of lndia. They present a view of reality which
would certainly satisfy the scientific, the philosophic, as well as

the religious aspirations of man.

ORIGIN OF THE UPANISHADS

The Upanishads are metaphysical treatises which are

replete with sublime conceptions of vedanta and with intuitions
of universal truths. The lndian Rishis and seers of yore

endeavoured to grasp the fundamental truths of being' They

tried to solve the problems of the origin, the nature and the

destiny of man and of the universe. They attempted to grasp

the meaning and value of knowing and being. They

endeavoured to find a solution for the problems of the means of

life, and the world, and of the relation of the individual to the
'Unseen', or the Supreme Soul. They sought earnestly

satisfactory solutions to these profound questions: Who am l?
What is this universe or Samsara? Whence are we born? On

what do we rest? Where do we go? ls there any such thing as

immortality, freedom, perfection, eternal bliss, everlasting
peace, Atman, Brahman, or the Self, Supreme Soul, which is
birthless, deathless, changeless, self-existent? How to attain

Brahman or I mmortality?

They practised right living, Tapas, introspection,
self-analysis, enquiry and meditation on the pure, inner Self

and attained Self-realisation. Their intuitions of deep truths are

(t2l



subtle and direct. Their inner experiences, which are direct,
first-hand, intuitive and mystical, which no science can
impeach, which all philosophies declare as the ultimate goal of
their endeavours, are embodied in the sublime booksialled
the Upanishads.

Some Western scholars have fixed the age of the
Upanishads as B.C. 600, or so. They regard that all of them
belong to the pre-Buddhistic period. This is a sad mistake
indeed. The Upanishads are the knowledge portion, or
Jnana-Kanda, of the Vedas. They are eternal. They came out
of the mouth of Hiranyagarbha, or Brahman. How can one fix
the date of the Upanishads? They existed even before the
creation of this world.

The Upanishads are a source of deep mystic divine
knowledge which serves as the means of freedom from this
formidable Samsara, earthly bondage. They are
world-scriptures. They appeal to the lovers of religion and truth
in all races, and at all times. They contain profound secrets of
Vedanta, or Jnana-Yoga, and practical hints and clues which
throw much light on the pathway of Self-realisation.

SlGNIFICANCE AND IDEAL
There are four Vedas, viz., Rig, yajur, Saman and Atharvan.

The word "Veda" comes from the root "Vid,,, ,,to know". lt means
a book of wisdom. The vedas are eternal, not the books but the
ldeas contained in the Vedas. They have come out of the
mouth of the Lord.

Each Veda consists of Mantras, Brahmanas, Aranyakas and
Upanishads. The Mantras are hymns in praise of the gods such
as lndra, Varuna, Agni, etc. They are all collected, and the
collections are known as the samhifas. The Brahmanas deal
with the performance of sacrificial rites. The Upanishads
contain the philosophy of vedanta or ancient wisdom of the
Rishis (Jnana).

Knowledge of the Upanishads destroys ignorance, the seed
of Samsara. "Shad" means to "shatter" or,,destroy,,. By having
knowledge of the Upanishads, one is able to sit near Biahman,
i.e., to attain Self-realisation. Hence the name ,Upanishad'.

Knowledge of Brahman is called 'Upanishad,, because it leads

(13)



to Brahman and helps the aspirants to attain Brahman. The
term 'Upanishad' is applied to the book also in a secondary
sense, by courtesy.

The following two ideas dominate the teaching of all the
Upanishads: (1) Final emancipation can be attained only by

knowledge of the Ultimate Reality, or Brahman (Brahma-
jnana); (2) He who is equipped with the four means of
salvation, viz., Viveka (discrimination), Vairagya (dispassion),
Shad-sampat (the sixfold treasure-self-control, etc.) and

Mumukshutva (yearning for liberation), can attain Brahman.
The Upanishads teach the philosophy of absolute unity.

The goal of men, according to the Upanishads, is realisation
of Brahman. Self-realisation alone can dispel ignorance and

bestow immortality, eternal bliss, and everlasting peace.

Knowledge of Brahman alone can remove all sorrows, delusion
and pain.

ANUBANDHA CHATUSHTAYA

The subject matter of the Upanishads (Vishaya) is the
highest Brahman, or the Supreme Soul. The fruit (Prayoiana)

of this knowledge is the attainment of immortality, or Moksha,
the consequent freedom from the bondage of Samsara
(Atyanta-Samsaranivriffl and Brahmaprapti). The connection
(sambandha) has also been stated by the declaration of this

result. The person (Adhikari) entitled to study the Upanishad, to
practise the enquiry of Brahman and meditation on the Self, is
the one who is equipped with the four means of salvation. This
is the Anub andh a-Chatu shtaya.

ADHIKARI

The Upanishads are rightly called the Vedanta, the end of
the Vedas, that which is reserved for those who have freed
themselves from the bonds of formal religion.

The Upanishads are not meant for the masses, as they
contain the highest speculations of philosophy. They are meant
only for the select few, who are fit and worthy to receive the

instructions. Hence the term 'Upanishad' signified at first,
'secret teaching' or 'secret doctrine'. As already stated,
Sadhana-Chatushtaya (the. fourfold means) is the primary

(14)



qualification for an aspirant of Jnana-yoga, or one who seeks
the knowledge of the Upanishads.

CONCLUSION

ln the preparation of this book, I have very closely followed
the commentary of Bhagavan Sri Sankaracharya and have
explained his view in regard to the usage of ceriain technical
terms occurring in the text. The views of the Dvaita school of
philosophy and other commentators have also been included
here and there to give the reader a comprehensive
understanding of the philosophy dealt with herein.

Glory to the Upanishads! Glory to the Seers of the
Upanishads! May their blessings be upon us all!!

Ananda Kutir,
Rishikesh,
1st March, 1942 ftu**Ya-r' r l'
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ISAVASYA UPANISTIAD
INTRODUCTION

The following are the major Upanishads:
1. lsavasya Upanishad, or Vajasaneyi Upanishad
2. Kena Upanishad, or Talavakara Upanishad
3. Katha Upanishad
4. Prasna Upanishad
5. Mundaka Upanishad
6. Mandukya Upanishad
7. Taittiriya Upanishad
8. Aitareya Upanishad
9. Chhandogya Upanishad

1 0. Brihadaranyaka Upanishad
These ten have sometimes been called the old and genuine

Upanishads. They are the classical Upanishads or the
fundamental Upanishads of the Vedanta Philosophy. Some
include the Kaushitaki Upanishad and Svetasvatara
Upanishad also under the classical Upanishads. Sri Sankara
and other Acharyas have written commentary on the ten
Upanishads only.

The lsavasya Upanishad is a beautiful Upanishad. The very
first line of the first Mantra, "lsavasyamidam saryam-This
whole world is covered by the Lord", induces a thrilling
inspiration in the minds of the readers. Meditation on this idea
alone will lead to the attainment of the Knowledge of the Self.
He who contemplates on the significance of the first line will
bemme a Seer of Oneness, a Knower of the Self. He will have a
direct vision of the Reality and inner lllumination. The Upanishad,
though apparently simple and intelligible, is in reality one of the
most difficult to understand properly.

The aspirant should sit at the lotus-feet of an experienced
teacher, a Shrotriyam, a Brahma-Nishtha, and study this

21



22 THE PRINCIPAL UPANISHADS

Upanishad with one-pointed and pure mind. Then everything
will become quite clear. The reader should try to grasp clearly
the meanings of the terms Vidya, Avidya, Sambhuti,
Asambhuti, Vinasha, Death, lmmortality, Krato, etc. lmmortality
here means relative immortality, not absolute lmmortality.

This Upanishad prescribes two paths, viz., the path of
renunciation or Jnana Yoga for Sannyasins, and the path of
action or Karma Yoga for those who cannot renounce the
world. The desirability of combining Karma with the worship of
deity (inferior knowledge of god), and of combining worship of
Hiranyagarbha with the worship of Avyaktam or unborn Prakriti
is mentioned in this Upanishad. Live in the spirit of this

Upanishad. Realise the Self. Rejoice in Sat-Chit-Ananda
Atman. May the blessings of the seers of the Upanishad be

upon you all!

B% T,ITE: ypifui Wrkryigwqe t

Eutr*ygiqrqlqWiffi tt

S vnRt vnR' vnR: ll
The Whole is allThat. The Whole is allThis. The Whole was

born of the Whole. Taking the Whole from the Whole, what

remains is the Whole.

Om Peace! Peace! Peace!

Every Veda has its particular peace-chant for its

Upanishads. These chants are recited in the beginning and at

the end of the Upanishad. The oneness of the universe with the
Brahman is beautifully described in this chant.

e%ffiq:udzrRaqrrsiETql
Aa iq+{ 5;ffiw r{T {er: qw RAaq I t? I I

1. All this-whatsoever moves in this universe (and those
that move not)-is covered (inhabited, pervaded, enveloped or



ISAVASYA UPANISHAD

clothed) by the Lord. That renounced, enjoy. Do not covet the
wealth of any man.

Notes and Commentary

This first Mantra deals with Jnana-nishtha. lt is addressed to
those who struggle for the attainment of Knowledge of
Brahman or Atma-Jnana. This is the Nivritti Marga of
Sannyasins or the path of renunciation.

The word /sa comes from the verb /shfe, to rule. lt means'by
the Lord'. The Lord or lsvara rules the whole world. He is the
Supreme Ruler. Vasyam means 'to be covered' or 'to be
inhabited'. Sankara explains that one should lose the sense of
this unrealworld in realising Brahman with the idea, 'l alone am
all this as being the inner Self of all'.

This world of Nama, Rupa, Kriya and Guna (name, form,
action and quality), is superimposed upon the Atman, on
account of Avidya or nescience. Therefore duality has cropped
up. There are the doer, enjoyer, knower, known, seer, seen,
subject, object, etc. He, who contemplates on the Self as the
Paramatman, or pure Brahman, will surely renounce the three
kinds of desires, viz., son, wealth, name and fame
(Putreshana, Vitteshana and Lokeshana). Tena tyaktenA
means 'by such renunciation'. Tyaktena means 'renunciation'.
Sankara takes this as a noun. Svif is a participle which has no
meaning. As the world is unreal and as the objects are
worthless, what is the use of coveting others'wealth? Further,
you will get the supreme, imperishable wealth of Atman by
Self-realisation.

Renounce (the desires of) the world. Renounce (the desires
of) the other world. Renounce egoism, selflshness,
Deha-adhyasa (body-idea). Renounce the desire for liberation.
Renounce the renunciation itself (Tyaga Abhimana). Then you
will become That. You will be in ltself . "Brahmavit Brahmaiva
Bhavati-The knower of Brahman becomes Brahman". Desire
for liberation will destroy all earthly desires. You must renounce
the desire for liberation also. "Na karniana na prajaya dhanena
tyagenaike amritatvam-anasuh-Neither by woiks nor by
progeny, nor by riches, but by renunciation alone one attains
immortality".

23



24 THE PRINCIPAL UPANISHADS

g;.d+fu 6qmr ffifrV;ua' TrFt: I

si Hfu;nqHsR a qd ft{uqt i ttr tt
2. Performing verily works in this world, one should wish to

live a hundred years. Thus it is right for thee and not otherwise
than this. Action will not bind that man.

Notes and Commentary

The first Mantra lays down the rule for Knowledge. This
Mantra lays down the rule for works. This gives advice to those
who cannot get themselves liberated from the bonds of the
world. Karmanishtha is prescribed here for those who are
unable to take up Sannyasa. Kuruanneva means certainly
doing, only by doing and not refraining from them. Eva gives
definite force. Karmani means works enjoined by the Vedas
such as Agnihotra and other rites. The omission of these works
causes sin.

Jijivishet means'should wish to live'. Safam samah means'a
hundred years'. This is the longest period of life for a man in
Kaliyuga. One should wish to live for one hundred years
continually doing Karma and not otherwise. Leading an idle,
'easy-going life will not do. He should do the religious rites daily,
and also do constant, selfless, disinterested service to the
humanity with Atma-Bhava. Then only will he get purification of
heart (Chitta-suddhi). Then only Atma-Jnana will dawn in his
heart. By such performance of works without any motive, one
will not be bound to works. This is the path of action or Pravritti
Marga.

.rqti Trq t F+*'r scAq arsrss{irl: I

in. * ffi + * =rnre* Er;[: I ll I I

3. Sunless (godless) are those worlds covered over with
gloomy darkness. Those people who are slayers of their souls
go to these (worlds) after they leave their bodies.

Notes and Commentary

There are two readings. Asoorya, sunless and Asurya,
undivine. ln comparison with the state of Supreme Self, the
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most exalted worlds of the gocis are also godless. Andhena
tamasa, blind darkness, i.e., ignorance which stands in the way
of realising one's Self . Avrutah means 'covered'; pretya means
'leaving the body'; Abhigachhanfi means 'attain'; Atmahanah
means 'slayers of the Atman', i.e., those who kill their Self.

Those who have drawn the veil of ignorance over the Atman
are not able to perceive their Self. They move about
self-deluded in this world and run after perishable sensual
objects. Their minds are filled with passion, greed, wrath, pride
and egoism. They do all sorts of evil actions when they are
under the influence of lust, greed and anger. They are caught
up again and again in the Samsaric wheel of birth and death.
They have mistaken the body as the imperishable Self. They
worship the perishable body like Virochana and his followers,
the Asuras. They have entirely forgotten the glory and
splendours of immortal Sat-Chit-Ananda Atman. Hence they
are called Atmahanah, slayers of the Atman.

srhil+ir rrs) wfr€il Rdr en5ar.gftr{n I

rqrrdsq.raft ftarf,Fr*m qrdftT{r qqTh I I y I I

4. lt (Atman) is motionless, one, swifter than mind. The
Devas (the senses) could not overtake lt which ran before
them. Sitting, lt goes faster than those who run after lt. By lt,
Matarisvan (the air, Sutratman) supports the activity of all living
beings.

Notes and Commentary

Here is a description of the nature of the Atman. Na and Ejat
make up Anejat. The root efri means 'to shake,. Anejat means
'unagitated', i.e., steady.

"lt is motionless, but swifter than the mind." This seems to be
an apparent contradiction or paradox. But it is not so. Because
the Atman is all-pervading and all-full (paripurna), it is said that
the Atman is swifter than mind. Before the mind reaches a
place, the Atman is already there, as it is all-pervading. So the
mind can never be in advance of lt. Here, Devas means the
senses such as ear, eye, etc. lt comes from the root which
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means to 'illuminate' . Tishtat, i.e., sitting, means that the Atman
is Nishkriya. lt keePs quiet.

Matarisva is the ruler of the atmosphere. He is the divine
life-power in all forms. Sankara explains: "Matari antarikshe

svayati gachhatitivayu-he who moves in the mother' the air,

whith is tne upholder or sustainer of the whole world, the

Sutratman, Hiranyagarbha, the universal Soul. Matarisva

means air. This air supports the fire, sun, rain, etc'

Apas means all Karmas or actions' Water stands for acts,

because all sacrificial acts are performed with water.

atsft ilAEft il* rERr* I

ilffi{sEdFTilg €dqrsqrilrT: llq ll
5. lt (the Atman) moves and lt moves not. lt is distant and lt is

near. lt is within all this and lt is also outside all this.

Notes and Commentary

The ideas of the fourth Mantra are continued here. E7'afl

means 'moves'. Naiiatimeans 'does not move'. Apparently, it

seems that this Mantra also is full of contradictions and
paradoxes. But it is not so for the thinker. The meaning is quite

clear. The Atman is the primum-moblle (prime mover). lt gives

a push to the Prakriti and the Prakriti moves. The Atman is
motionless by ltself but lt makes the Prakriti move by simple
gazing, by lts simple presence. So it is said,'lt moves'. When lt

is all-pervading and all-full, where can lt move? Hence it is
motionless. 'lt moves not'.

It is distant for the ignorant. lt is very far for those who are

immersed in worldliness, who have plunged themselves in
Samsara. lt is very, very far for those who are very selfish,
proud, egoistic, holtempered and passionate. lt is near for the

enquirer. lt is very, very near for those who are equipped with
purity of mind (Chitta-Suddhi) and the four means of salvation

and who have started hearing at the feet of Guru, reflecting and

meditation (Sravana, Manana and Nididhyasana), because lt
is their lnner Self or the Atman (Antar-Atman). lt is very subtle
(Ati-sukshma). lt transcends Akasa (ether). lt fills and covers

everything. lt is all-full (Paripurna). Hence lt is within and
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without. 'All' means 'the objects of this whole world'. Brahman
is the substratum or support (Adhishthana) of all beings, as lt is
inside all and pervades all.

T€gFdtFr@t
F{Ttg qTss?qri rrd q F{ggqri nq u

6. He who sees all beings in the Self (Atman) and the Self in
all beings, shrinks not from anything thereafter.

Notes and Commentary

The thoughts of this Mantra are found in the two Slokas of
the Bhagavad Gita (Vl-29 & 30). "The Self, harmonised by
Yoga, seeth the Self abiding in all beings and all beings in the
Self; everywhere he seeth the same." "He who seeth Me
everywhere, and seeth everything in Me, of him I never lose
hold, and he shall never lose hold of Me." Mantras 6 and 7 give
a description of the state of a Jnani who has full
Self-realisation. Saruani Bhutani ordinarily means all
creatures. Literally it means'all things that have become', i.e.,
from the unmanifested (Avyakta) down to the immovable
objects. You will also find in the Sruti, "He who sees the
Supreme Self as pervading all, and everything in the Supreme
Self, does not wish to guard himself, because he has no fear
from anyone. Being fearless, he is never anxious about
preserving his little self'.

The sage who has realised his Atman beholds that all
objects and all beings are not distant from his own Self, and
that his Atman is the Atman of all. The Atman is the common
consciousness for all beings. The Atman is common in the king
and the peasant, the saint and the rogue, the cobbler and the
barber, the ant and the elephant, the tree and the stone. How
can that great soul who is resting in his own Atman, and who
has such an exalted cosmic consciousness, shrink from any
being or object with a feeling of revulsion? How can he dislike
anything? How can he hate anybody? Absolutely impossible.

urfurqtDr@:t
il{ 6} ril6: m: ril* qq,-cqrgqr+d: I le I I
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7. When, to the knower, all beings become one with his own
Atman, how shall he be deluded, what grief is there when he
sees everywhere oneness?

Notes and Commentary

This Mantra further explains the idea contained in Mantra 6.

Both the words Viianata in Mantra 7 and Anupasyatiin Mantra
6 have the same signiflcance. Mere intellectual assent that the
one Self abides in all beings will not do. Actual Self-realisation
or direct perception (Aparoksha Anubhuti) is indispensably
requisite. ln verse 6 it is said that the Knower of Brahman
becomes fearless. Here it is said that the same Knower
transcends delusion and sorrow. These are the fruits of
attaining Brahma-Jnana.

'Tarati sokam atmavit-The Knower of Atman crosses over
grief', is the emphatic declaration of the Srutis. The three knots
(Hridaya-granthi) are Avidya, Kama, Karma (ignorance, desire
and action). A worldly man is drowned in delusion and sorrow
on account of the three knots. When these three knots are
destroyed by realising unity or oneness, by realising that all the
Bhutas have become one with the Atman, how can there be

delusion and grief in the Knower of the Atman? Absolutely
impossible. He always rejoices in the bliss of the Atman. Even
heaviest sorrow cannot shake him a bit. He stands
adamantine. Gita says: "Yasmin sthito na duhkhena gurunapi
vichalyate-Wherein established, he is not shaken even by

heavy sorrow."

H gffiqMkfl l

mH*fi
{tt[tE[; lle ll

8. He (Atman) is all-pervading, bright, bodiless, scatheless,
without muscles, pure, untouched by sin (evil), wise (seer),

omniscient, transcendent, self-sprung. He duly allotted to the
various eternal creators their respective functions.

Notes and Commentary

Sah means 'the Atman described above'. Paryagat means
'gone abroad or went round'. The real meaning is, 'The Atman
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is all-pervading'. Sukram means pure or brilliant. Akayam
means without a body. Here it means that the Atman has no
subtle body or Linga Sarira. The terms Avranam and
Asnaviram denote that the Atman has no gross physical body.
The term suddha (pure) indicates that the Atman has no causal
body, and that He is free from the impurity of ignorance.
Apapaviddham means that the Atman is not affected by good
and bad actions (Nirlipta, Asanga, Asakta). Sankara takes the
subject to be the Self and explains the neuter adjectives as
masculine, because the beginning Sah and the ending Kavih
are masculine. Kavih means a seer who has direct vision and
illumination. Manishimeans 'Lord of the mind,, ,prompting 

the
mind'. Paribhu means'being above all'.'The Atman is the best
of all'. Svayambhu means 'self-existent'. The Atman never
depends upon another. The'years'means here the prajapatis
or the creators.

erei rq: ffi nskurguwrt r

mil qg Fq i ild q g frarqr'r?rT: l13 I I
9. They who worship Avidya alone fall into blind darkness;

and they who worship Vidya alone fall into even greater
darkness.

Notes and Commentary

Avidya means here Karmas or Vedic rites such as Agnihotra,
etc., that are performed with expectation of fruits. perfolmers of
such Karmas enter into blind darkness. The abode of the
manes or Pitriloka is obtained by those who do such kinds of
Karmas. When the fruits of their Karmas are exhausted, they
are hurled down back to Mrityuloka. vidya means here inferior
knowledge, i.e., the knowledge of the deities. By such
knowledge Devaloka is attained. when the fruits of worship of
Vidya are exhausted, they also come back to this Samsara.
Those who have abandoned Karmas, and who are seeking
after the knowledge of deities alone, fall into still greatei
darkness. Karma and Vidya bear different fruits when 6ach is
done separately. A combination of Karma and Vidya is
recommended in this verse. ln Kurma purana it is said:
"Undoubtedly the worshippers of deities other than Vishnu go
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to blind darkness, but undoubtedly to greater darkness they go

who do not censure and condemn such persons and fail to try

to correct their mistakes. Therefore those who know Lord

Narayana in His true form, as free from all evils and who also

condemn the worshippers of false deities are truly the good

people. Such persons, by condemning the falsehood, whose

nature is grief and ignorance, cross over grief and ignorance,

and by knowing the truth whose nature is Joy and Knowledge

attain such JoY and Knowledge."

wufuqHu*rserqr$fuffirt

EftUry *{rurin;rwQgqRn ll?o ll
10. One thing, it is said, is obtained from Vidya (knowledge of

the deities), and another from Avidya (ignorance, performance

of ritualistic Karmas). Thus we have heard from the wise who

taught (both) to us.

Notes and Commentary

Anyat means something distinct. By worship of Vidya,

Devaioka, or the world of gods, is attained. By Avidya or
Karmas, the abode of the manes, or the world of Pitris or
forefathers is attained. This is the view or opinion of the spiritual

teachers, who taught us both knowledge and Karma. Thus it is

handed down from Guru to Chela (disciple)'

f{iliqrF€iqznddtrq.ra t

sTF{ffir T€ ffi frr*rWqe I l3 ? I I

11. He who knows at the same time both Vidya and Avidya

overcomes death by Avidya and obtains lmmortality by Vidya'

Notes and Commentary

Mrityu or death means work and worldly knowledge. Tiftva

meani having got over. Asnute means attains. To have

communication with the deities is Amritam or immortality.

er*inq: sffinsi{igqmt I

rd r1a Eq t irfr q s rir1qr:rtr: I l?? I I
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12. They fall into brind darkness, who worship the unborn
Prakriti. They fail into greater darkness, who devote
themselves to the Karya Brahman alone.

Notes and Commentary

Asambhutih is that which is not sambhutih (born of another);
uncreated nature, i.e., nature which has no cause; this is
Avyakta or Avyakrita, the unmanifested nature, wherein the
three Gunas exist in a state of equilibrium (Guna_samya
Avastha); matter and energy and the different kinds of sounds
exist in an undifferentiated state. This is the cause of all. The
whole world exists in a seed state in Avyaktam, just as the tree
exists in the seed. worship of this unmanifested prakriti is
known as Avyakta-upasana. Avyakta is also ignorance. lt
contains the seed of all desires and Karmas. Hiranyagarbha is
sambhuti or Karya Brahman. He is born of Avyakta. He is the
effect of unmanifested prakriti. Here is a beautiful interpretation
of verses 12 to 14 by Dr. paul Deussen:_

"lnto dense darkness he enters
Who has conceived becoming to be naught,
lnto yet denser he
Who has conceived becoming to be aught.
Different is it from coming into being;
Different also from not coming into being.
Thus have we from the ancient seers
Received the doctrine.
He who knows (as non-existent)
Both becoming and not-becoming
He passes through both
Beyond death, and has immortality.,'

:W
EfrgTq eft{ruri+=rmffiet nti n

13. One thing, it is said, is obtained from the worship of
Hiranyagarbha and another from the worship of unborn
Prakriti. Thus we have heard from the wise who taught us this.



32 THE PRINCIPAL UPANISHADS

Notes and Commentary

He who worships Sambhuti, or Hiranyagarbha (Karya

Brahman), obtains Anima (the state of becoming like an atom),

and other siddhis. He who worships the unborn Prakriti, gets

absorption (Laya) into the Prakriti. He becomes a Prakriti-laya

(vide Patanjali Yoga Sutras, Chap. l, Samadhipada)' Thus we

have heard from the wise preceptors who taught us the fruits of

the worship of Hiranyagarbha and Prakriti separately'

ffiqF++rsiqqgdtrdrq:(t I

ffi{ Et mais+iqetsgdqEt | | tY I I

14. He who worships the unborn Prakriti and Hiranyagarbha

(destruction) together, overcomes death through the worship of

Hiranyagarbha and obtains immortality through the worship of

unborn Prakriti.

Notes and Commentary

Here the word Sambhutiis an aphesis for Asambhufi' The

taking away of a letter or syllable at the beginning of a word is

aphesis. The letter 'A in Asambhuti is taken away' Here

Sambhuti really means Asambhuti. Vinasa means

Hiranyagarbha. The abstract is used here for the concrete.

'Death'here means limited powers, desires, vices. By worship

of Hiranyagarbha, he gets Aisvarya (siddhis). lmmortality here

means absorption into Prakriti. The desirability of combining

the worship of Hiranyagarbha and unborn Prakriti is mentioned

in this verse, just as the desirability of combining the worship of

Avidya and Vidya is declared in verse 11 .

@{qr}urrrssrfrkigq I

ati qrxtrrqg (aqqtq Es+ I ltq I I

15. The face of Truth is covered by a golden vessel'

Remove, O Sun, the covering, for the law of the Truth, that I

may behold lt.
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Notes and Commentary

Hiranmayena means 'by the golden,. patrena means ,as 
if by

a disc or lid'. The phrase 'golden disc' means ,the solar orb;.
Hiranya means 'like a golden', i.e., 'full of light, effulgent,.
satyasya means 'of the Brahman who is inside the orb Jf the
Sun'. Apihitam means 'covered'. Mukham means ,face,.

Apavrunu means 'open'. Satyadharmaya-to me who have
been worshippng Satya or the Truth (Brahman), or who have
been practising Satya, i.e., virtue in accordance with the
injunctions of the sastras. "o pushan (Fosterer or nourisher),
remove the veil from Thy face that I may see Thee, that I may
have Self-realisation-1, who am a Satya-Dharma-who
constantly meditates on Thee, the Satya." pushan means,the
nourisher' and is another name for the deity of the Sun.

{fHqqt$@tuilT+6.i
tf,aqrurdri il+ qrqrfr Eilssrdd g6$: *s6qft 1tq 1
16. O Pushan (Sun, nourisher), only seer (sole traveller of

the Heavens), controller of all (yama), Surya, son of prajapati,
disperse thy rays and gather up thy burning light. I nenotd tny
glorious form. I am He, the Purusha within thee.

Notes and Commentary

Verses 15-18 have little connection with the previous verses.
These are a dying man's prayers, added at the end. The four
last Mantras 1 5-18 do not give a description of the nature of the
Knowledge of the Self. Pushan is vocative case. lt means ,O

Sun!'The Sun nourishes the world. So He is called pushan.
Ekarshi means'One who travels alone'. Sohamasmr:-here the
identity of Jiva and Brahman, is established. purusha_
because He pervades everything or He occupies the city of
Brahman, i.e., body.

Erl$fcrlrT{qoq rrwra. vr.tq r

s: m,fr ER Eil:Hr xd trt 5il. H{ I l?s I I

17. (Let my) Prana melt into the all-pervading Air, the eternal
Sutratman, and let this body be burnt by fire to ashes. Om! O
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mindl remember, remember, my deeds! O mind! remember,

remember, my deeds!

Notes and Commentary

The dying man, who has led a virtuous life, who has done

holy works, by remembering his actions gets bliss in the next

world. He says: "Let my Prana leave this body and join the

all-pervading Sutratman". Kratu-vocative case-means'O
mind!' Uvata, in his commentary, holds that Agni (Fire), who

has been worshipped in youth and manhood is here invoked in

the form of mind, or that Kratu means sacrificial Fire.
"Remember! Remember my deeds. Remember all Karmas

which I have done from childhood." The repetition of the same

words Krato smara denotes anxiety or uneasiness of mind'

err) aq gqen {r+ 3{Iffi iq wg-{fi F*m t

g*e"r€Erqg{rq-hil TfrtEi t qq sfu frAH llte ll
18. O Agni! Lead us on to wealth (bliss, Mukti, beatitude) by

a good path, as Thou knowest, O God! all the ways. Remove

the crooked sin from within us. We offer Thee our best

salutations.

Notes and Gommentary

He requests Agni to take him by a good path, i'e', the

northern route (Uffarayana-the Devayana), from which there

is no return. This is the path of Archis (light). Naya-lead;
Supatha- by a good path. Raye means 'wealth', i'e., spiritual

bliss or bliss of the Self or Mukti. Visvani-all; Deva-God;
Vayunaani- thoughts, knowledge, efforts for salvation;

Vidvan-knowing; Yuyodhi-destroy; Asmaf-from us;

J uhu ran am-degrading, crooked; Enah-sin'

B% T,trrE: Tgtfui qdqfgwqt t

Eutr.q {utrrqra Xfffitt
* vnR'r vnR, vnR: ll



KENOPANISTIAD
INTRODUCTION

The Kenopanishad belongs to the Sama Veda. Like the
lsavasya Upanishad, the Kenopanishad also derives its name
from the first word of its beginning verse namely Kena (by
whom). This is also called Talavakara or Jaimini Brahmana of
the Sama Veda to which this belongs. The name of the
recension or Sakha is Talavakara. lt has another name,
Jaiminiya Brahmana. Sri Sankaracharya, in his Bhashya, says
that the Upanishad begins from the ninth chapter of the
Talavakara Brahmana; but in the Mss. copy of the Brahmana
found by Dr. Burnell, the Upanishad begins from the 10th
section (Anuvaka) of the fourth chapter. Two different
Bhashyas of Sankaracharya on this Upanishad are known and
both are printed. They are Pada-bhashya and Vakya-bhashya.

The Kenopanishad is a small text in four parts or sections
(Khandas). lt deals essentially with the nature of Brahman and
knowledge of the Self. Brahman is depicted in the Upanishad
beginning with Keneshitam, etc., appearing in the form of
questions and answers. Brahmavidya, or the supreme science
of the Soul, is indeed a very difficult science. lt is very difficult to
comprehend the nature of Brahman or the Supreme Self. For
the sake of easy understanding, this Upanishad is presented in
the form of a dialogue between the preceptor and the disciple.

The first two parts are in the form of a dialogue. How one can
realise Brahman by transcending mind and senses, is
explained here. The nature of Brahman is also dealt with.
Atman or Brahman is beyond the reach of senses and mind. He
is the Mind of the mind, Ear of the ear. Behind the breath and
the senses there is the Supreme Brahman. By the light of
Brahman alone, the mind, Prana and senses function. The
third part contains the well-known Deva Yaksha Samvada or
the dialogue between the Devas and the Yaksha. ln the fourth
part, the methods of meditation on Brahman and the fruits of
meditation are explained.
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When Karma is done without expectation of fruits, it purifies
the mind and generates in the aspirant a strong desire for the
final emancipation.

The desire to know Brahman and attain freedom from births
and deaths can arise only in the person who is endowed with a
pure and calm mind, who is free from desires, and who is

disgusted with the sensual objects of this illusory world.

Brahman cannot be obtained by logical discussion. Srutis
say: "ln order to know Brahman, let the aspirant approach a
preceptorwho is well-versed in the Vedas and who is centred in
Brahman, with sacrificial sticks (Samit) in hand". "He knows
who has studied under a preceptor." Such knowledge, only as
is acquired by studying under a preceptor, does good.

When one attains knowledge of Brahman, Avidya or
ignorance, which is the seed of bondage and cause of Karma
performed for the attainment of objects of desire, is totally
destroyed. The Srutis say: "There is neither sorrow nor
delusion for the knower of Self who beholds the one Atman
everywhere"; "He who knows the Atman goes beyond sorrow".

Moksha cannot be obtained by Karma or Knowledge
combined with Karma. The Knowledge of the Atman is

antagonistic to Karma and cannot therefore co-exist with
Karma. There is no duality in Knowledge. ln Karma there are
agent, fruits, etc. The performance of Karma will take one to the
world of manes only. lt cannot make one lmmortal. Brahman,
the only real entity, cannot be attained by any means other than
the removal of ignorance through knowledge of the Self.

That Supreme Brahman, who is unborn, unchanging,
birthless, undecaying, immortal, fearless, eternal,
self-luminous, all-blissful and all-pervading, is covetable by all.
When this Brahman is attained, only then one is freed from
births and deaths. Some aspirant who was disgusted with the
illusory sensual pleasures of this world, who had a burning
desire to know Brahman and to attain the final emancipation,
approached a preceptor who is well-versed in Vedas and
centred in Brahman, and questioned the preceptor as
expressed in the Mantras Keneshitam, etc.
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* snffir1l qqrs.rfr tfltwrnrr{trg: *xcan
qafrffir q *rffir ud rffi qr6 Eil ftnrgqt qr
rTTril ttsqil(ri=qRffiq
sqFq?g qrrtril rfu rg t qfu sg u

* VnRt VnRr VnR,
Harih Om! May my limbs, speech, eye, ear, strength and all

my senses grow vigorous. All (everything) is Brahman of the
Upanishads. May I never deny Brahman. May Brahman never
spurn me. May there be no denial of Brahman. May there be no
spurning by Brahman. Let all the virtues recited by the
Upanishads repose in me delighting in the Atman. May they in
me repose!

Om Peace! Peace! Peace!

B: Hf6rd wdft nfti ll;r: i;a erq: eerr, ift g6: I

+t&ni qrirfrqi q?fr ug: rfrd'6's t& T{F*, I tt I I

1. Disciple: Who impels the mind to alight on its objects? At
whose command does Prana proceed to function? At whose
command do men utter speech? What intelligence directs the
eyes and the ears (towards their respective objects)?

Notes and Commentary

The eight Mantras of this Khanda are very elevating and
inspiring. They will take you gradually to the goal if you
meditate on these ideas. They will make you realise that the
Self is very close to you. These Mantras are good for constant
repetition, reflection and meditation. They will turn the mind
inwards. They will take you to the door of intuition very quickly,
if you meditate on these ideas with concentration at
Brahmamuhurta (4 a.m.), when the mind is free from the
currents of Rajas and Tamas.

Kena-by whom, by what agent; lshitarn-wished, desired,
directed; Patati-talls, lights upon, proceeds or goes (towards
its objects ) ; P re sh ita rn-sent forth.
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The questioner is an intelligent man who is endowed with

discrimination. He is a real enquirer. He is thirsting for real

knowledge. He is eager to know that Supreme Entity which is

unchangeable and eternal. He thinks that some superior,

independent lntelligence controls and guides the mind, life
(Prana) and the senses.

ei-d€q aFi rs.1Fn Tdr"il E qrq:H 3 sTurer erot: I

qgqsg{ftgEq efirr: @ $raR'Il? II

2. Preceptor: lt is the ear of the ear, the mind of the mind,

tongue of the tongue (the speech of speech) and also life of the

life and eye of the eye. Having abandoned (the sense of self or

l-ness in these) and rising above sense-life, the wise become

lmmortal.

Notes and Gommentary

This verse is an answer to the questions in the first verse.

The preceptor gives the answer to the worthy disciple who had

questioned him. Behind the mind, breath and the senses there

is Brahman or the Supreme Self. He who knows this Brahman

attains immortality.

lgnorant people identify themselves with the body, mind,

Prana and senses on account of nescience or Avidya. They

mistake these false perishable limiting adjuncts or vehicles for

the pure immortal Atman, and so they are caught in the round

of births and deaths. But some wise people abandon this false

identification, separate themselves from these limiting adjuncts

through enquiry, discrimination and Anvaya-vyatireka Yukti

and practice of Neti-neti doctrine (l am not this body, I am not

this Prana, I am not this mind, I am not the senses), identify

themselves with the all-pervading, immortal, pure Brahman,

obtain knowledge of Brahman and attain immortality.

Atimuchya-being free; having renounced l-ness in the

limiting vehicles such as body, mind, Prana, senses; having

renounced the false notion that the ear, mind, Prana, etc., is the

Atman. Pretya-on departing, having turned away; Asmat-
from this; Lokat-world or bodY



KENOPANISHAD 39

Some commentators take Asma llokat pretya to mean
'departing from this world'or'having left this mortat body,. lt
may mean also 'rising above sense-life,, because they aitain
immortality as soon as they rise above sense-life and live in the
Atman. They become immortal while living in this body. They
need not wait till they leave the body or the world to become
immortal, This rendering is more appropriate.

Just as the water in a cup borrows its heat from the sun or
fire, so also the mind, Prana and senses borrow their light and
power from the Atman. The Atman is the source for all these
organs. The ear hears through the light of the Atman, the
tongue speaks through the power of the Atman, the mind thinks
through the intelligence of the Atman and prana performs its
function through the power of the Atman only. Mind and these
organs are inert and non-intelligent. They appear to be
intelligent through the light and power of the Atman. Brahman
or the Atman gives to the ear the power of hearing, gives to the
mind the power of thinking, gives to the tongue-thL power of
speaking, gives the power of life to the first piana, gives to the
eye the power of seeing. lt is, therefore, said that lt is tne ear of
the ear, the mind of the mind, etc.

There is a director of the ear, eyes, tongue, mind, life_force
who is distinct from the ear, mind, prana and others. The ears,
eyes, mind, Prana, etc., exist for His use, just as the house
exists for the use of the owner. The director ls Brahman or the
Atman.

.. The Srutis say: "Brahman shines by His own light,,, ,,By His
light all this universe is illuminated,,, ,,The sun, tne moon tne
stars, the fire and the lightning shine by His light,,, ,,Who could
live and breathe if there was not the self-luminous Brahman,,,

.l-1g tf.Or Prana up and Apana down,,. The Bhagavad Gita
(Xlll-33) says: "As the sun illumines the whole wori-d, so does
the Atman (Kshetri), O Bharata, illumine all the bodies
(Kshetra)."

one becomes immortar by renouncing ail desires. rn this
worl4 man always talks about 'my son,, ,my wife,, ,my house,,
etc. The wise abandon ail iuch worrdly tarks anJ worldly
desires (Pretya asmailokat), and attain immortarity bi
meditating on Brahman, who is the ear of the ear, the mind of
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the mind, etc. The Sruti says: "Not by works, not by offspring,

not by wealth, but by renunciation alone did some attain

immortality". "when alldesires are abandoned, here they attain

the Brahman". "Having turned his senses inwards for desire of

immortality".

;r irr qgrlEsft T qrrrrwft n rn T M q ffi
utr€frTGqr{qeE dQftitrqrn erFqftrrq& I Sfr Ugn
{dqi n Tw{qr+qfR u? ll

3. The eye does not go there, nor speech, nor the mind' We

do not, therefore, know how to instruct one about lt. lt is

different from what is known and lt is beyond what is unknown.

Thus we have heard from the ancient preceptors who taught us

that.

Notes and Commentary

The eye and the organs cannot go to Brahman. They cannot

approach Him, for one cannot go to one's own Self. How can

the eyes see the seer of sight? The eye is an object of

perception for the mind and the Atman. However clever an

acrobat may be, he cannot jump on his own shoulders' So is

the case with the senses. The eye can only see the external

objects of the universe. That is its only function. How can it

know or reach its source which is extremely subtle? For, it is not

possible to go to one's own Self. Similarly, speech cannot go

ihere. When you utter the word cow, that word enlightens the

object cow denoted by it. Then it is said that the word goes to the

object. The source or support or abode or resting place for the

word, and the organ that ufters it, is Brahman. Therefore, the

speech or the mouth does not go there, i.e., approach Brahman'

The mind also cannot go there. How can it know the knower?

Just as fire that burns and enlightens other objects, cannot

either burn or enlighten itself, so the mind which knows the

external objects through the avenues of the senses, cannot

know the Atman or Brahman, because Brahman is the source

for the mind also, and the mind is gross, inert and finite' How

can the finite know the lnfinite? The gross impure mind cannot
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approach Brahman; but the subfle, pure mind can go there, for
pure mind is Brahman itself.

Brahman cannot be an object of perception, because He is
partless, attributeless, extremely subfle. He is beyond the
reach of the senses (Atindriya, Adrisya). He can only be
intuitively realised through meditation. The sense, 

"nd 
th"

mind can perceive onry the externar objects of this universe.

. You can explain to others about objects that are cognised by
the senses by giving a description of their attributJs, ctass,
mode^s of activity, etc. But, Brahman is without attributes, class,
etc. so, it is not possibre to teach about Brahman to the
disciples. To define Brahman is to deny Brahman.
satchit-Ananda is only a provisional definition. ftat is the
reason why srutis explain Brahman through the neti-neti
doctrine. The preceptor shourd exert every effort in giving
instruction. The discipre shourd possess a subfle, sharp]pure
and one-pointed intellect.

It is not possible to.make the pupir berieve in the Atman by
instruction, by the evidence of the senses and other proofs, but
it is quite possible to make him believe and understand by the
aid of Srutis or scriptures.

Brahman cannot be known rike the objects of the worrd. rt
cannot be explained arso by mere words, just as you exprain to
others the nature of objects with words.

Iaf-that, Brahman, the ear of the ear; Viditaf_from the
known Vyakta or the whore manifested universe, ail objective
phenomena; Anyat-something distinct; Aviditat-trom the
unknown or the Avyakta, the seed for alr manifestation;
Adhi-literally means above, superior, different or something
different from.

Brahman is distinct from the known, from the whote
manifested universe and the unknown (Avyakta).

When it is said 'Brahman is distinct from the known,, people
may take the Avyakta or the unknown as Brahman. To avoid
this confusion or misconception, the text says, ,Brahman 

is
beyond the unknown also.'

._ lg.norant people may think by going through the text,
'Brahman is different from what is known ind it is 6eyond what
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is unknown also" that Brahman is a non-entity or a curious

imaginary product or substance of the Rishis and vedantins

onty. we say it is not so. Brahman is the only reality. He is the

baiis or source for everything. Brahman is not an object. He is

all-pervading, mysterious, incomprehensible, Chaitanya or

pure consciousness. He must be known through intuition or

self-cognition. lt is very difficult to understand the nature of

Brahman. It is very difficult to explain the nature of Brahman,

because there is no means or language. The Rishis of yore

have tried their level best to make the disciples understand

Brahman by various ways of expression. Those who are

endowed with pure and subtle intellect, can easily grasp the

subfle ideas of the Upanishads. For the passionate and the

worldly-minded who are endowed with an impure, outgoing

mind, upanishad is a sealed book. Everything is Greek and Latin

for them.

As Brahman is beyond the reach of the senses and the mind,

the aspirant should, at first, have a comprehensive

understanding of Brahman through the study of the

Upanishadr *o the instructions of an illumined preceptor. He

should equip himself with the four means, and practise

constant meditation. Then he will attain knowledge of

Brahman. He will realise Brahman like an Afialaka fruit in his

hand. Then all doubts and delusions will vanish.

That which is distinct from both the known and the unknown

is Brahman or the Atman. The knowledge of Brahman has

been traditionally handed down from preceptor to disciple.

Gaudapada taught the Brahma Vidya to Govindapada;

Govindapada to Sankara; Sankara to Padmapada, and so on'

Brahman can be known only by instruction from an illumined

teacher or realised sage and not by logical discussions, nor by

intelligence, great learning, expositions, austerity or sacrificial

rites, etc. we have heard this saying of the preceptors who clearly

taught us Brahman.

Tf,rqrs{agkiq"qqrguil I

atErudfdktiqRq5[rrgt llY ll
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4. What speech does not enlighten, but what enlightens
speech, know That alone as Brahman, and not this which
people here worship.

Notes and Commentary

Yaf-what, that which is intelligence itself, pure
consciousness; Yena-by whom, by Brahman.

The disciple entertained the doubt that the Jivatma cannot
be Brahman. He thought that the Jivatma is the performer of
sacrifice and enjoyer of fruits of Karmas. The teacher found out
the condition of his disciple from his looks and speech and said:
'Do not doubt thus, the Atman is Brahman.'

The soul of man is the Atman. The soul of the universe is
Brahman. The Atman is identical with Brahman.

Speech cannot reveal or illumine Brahman. Brahman is
beyond the range of speech. The tongue speaks through the
power or light of Brahman. Speech is finite. How can the finite
speech reveal the infinite Brahman! Brahman only illumines
speech and its organ, Vak, which is presided over by fire (Agni).
So Brahman is the speech of speech, the tongue of tongue.
The Vajasaneyaka says: 'Brahman is within speech and directs
speech'. This Atman is Brahman or Bhuma (lnfinite or the
unconditioned). Brahman is unsurpassable, big, great, highest
of all, all-pervading. So He is called Brahman.

Brahman is eternal, unchangeable, self-luminous, formless,
colourless, attributeless, timeless, spaceless, indivisible,
unborn, undecaying, immortal.

/darn-this (Loka), people here. Brahman is not what people
worship here such as lsvara and other extra-cosmic minor
deities, for the satisfaction of desires.

Some may think that this text depreciates Bhakti or devotion.
Vedanta is certainly not hostile to devotion. Here, it only
depreciates worship of minor deities with selfish interests. A
Vedantin or a sage is a perfect devotee. Para Bhakti or
supreme devotion and Jnana are one. Vedanta says that
lsvara whom people worship is your own Self. lt teaches an
expanded form of Bhaktior higher form of devotion.
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Start your devotion by worshipping an image. Superimpose
all the attributes of the Lord in the image, but do not end your
devotion in that image alone. Expand. See God in every object.
Feel that the world is the manifestation of the Lord. See the
world as God. The image or the picture will stimulate divine
love in your heart, and ultimately lead you to the realisation of
oneness or unity of the Self. The image will serve as a prop to
lean upon in the beginning. Some ignorant people think that the
image only is the Lord. Vedanta depreciates only this sort of
worship.

Brahman is the silent witness of the activity of the organ of
speech.

q-*FftrT r rJt furssg{a q I

nte Ffl d Fdk +i qfrrgqr{t I lq I I

5. What one cannot think with the mind, but by which they
say that the mind is made to think, know that alone as
Brahman, and not this which people here worship.

Notes and Commentary

He who cannot be comprehended by the mind, but who
causes the mind to apprehend all objects, know Him alone as
Brahman.

Manah-mind, that by which one thinks; not only Manas, the
entire Antahkarana is meant here.

The mind is connected with all organs. lt is the commander
or the chief. The Sruti says: 'Desire, volition, deliberation, faith,
negligence, courage, timidity, shame, intelligence, fear-all
these are mind.'

Mind is the Drik or seer, the objects are the Drisya (visible
objects). The Atman or Brahman is the Drik or Seer, mind is the
Drisya. The mind cannot approach Brahman. The mind is
enlightened by the intelligence of Brahman shining within. The
mind functions through the light and power of Brahman. The
mind is pervaded by Brahman. So say the knowers of
Brahman. The interior intelligence of the mind is Brahman. The
mind comprehends the world or objects through the power or
light or intelligence of Brahman.
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The senses carry the sense-impressions or images of
objects to the mind. The mind presents them to the Self or the
Atman or Purusha. The Purusha beholds them, gazes and
fixes His seal and returns them back to the mind, just as the
king, or Raja puts his seal on papers and returns them back to
the Prime Minister or Dewan. Only then, the comprehension of
objects becomes perfect or complete.

Brahman is the silent witness of the activities of the mind.

rIqgq.r r qr?rft nq qer.fr rr{qft I

ate rfl d tdR +i qRqgsrs* I tq n
6. What cannot be seen by the eye, but by which the eyes

are able to see-know That alone as Brahman, and not this
which people here worship.

Notes and Commentary

Pasyati-sees. 'See'means perceive as an object. Brahman
directs the eye towards colours and forms. Brahman cannot be
seen by the eye, as He is not an object of perception. Eye is a
finite instrument that carries the impressions of objects, viz.,
colour, shape, form, size, etc., to the mind. Eye derives its
power of seeing from Brahman only, its source. The eye is
made to move towards its object by the enlightening
intelligence of Brahman. Brahman is the real unseen seer of
sight. He is the silent Witness to the activities of the eye. By the
light of the Brahman, connected with the activities of the mind,
man beholds the activity of the mind. Brahman is the Lord or
Proprietor of this mental factory. The eyes, ears, etc., are the
ordinary clerks. Mind is the Head clerk. lntellect (Buddhi) is the
Managing Director.

@rfrrrturilft+{ effiq:Uq I

ate ril d FdB +i qRer5qrcri us ll
7. What cannot be heard by the ear, but by which the ears

are able to hear-know That alone as Brahman, and not this
which people worship here.
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Notes and Commentary

Brahman directs the ear towards sound. Ear is a finite
instrument. lt carries the impressions of sound to the mind. The
activity of the ear is connected with the activity of the mind. lt
derives its power of hearing from Brahman only, its source. The
ear is made to move towatds sound, music, etc., by the
enlightening intelligence of Brahman.

Brahman is the real unheard Hearer. He is the silent Witness
to the activity of the ear.

Tisrda T ,.rftrfr ta srq, suffi I

ate rs F.i Fdk +i qfrKgqrst uz n

I I Fft gerrT: Eilrs: I I

8. That which one breathes not with the breath, but by which
breath is breathed, know That alone as Brahman, and not this
which people here worship.

Notes and Commentary

Prana may also mean smell. Then the translation will be:
"What smell does not perceive, but directs smell to its object,
know That alone as Brahman, and not this which people here
worship."

He who is not enlivened by Prana but who gives Prana the
power of enlivening all beings-know That alone as Brahman,
and not this which people here worship.

The breath is made to move towards its objects by the
enlightening intelligence of the Brahman.

'That which one breathes not with the breath' means, 'That

which one does not perceive like odour, with the air fi,lling the
nostrils, and connected with the activity of the mind and the
life.'

Here ends the First Section.
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1. Preceptor: lf you think 'l know well', it is certainly but
little-the form of the Brahman you have known, as also the
form in the Devas. Therefore, you should enquire further about
Brahman. Disciple: 'l think (Brahman) is known'.

Notes and Commentary

Yadi-it perchance; Suveda-l know (Brahman) well (being
taught by you); Dabhram-liltle; Vettha-knowest; Atha
nu-therefore now; M i m a m sy arn-wo rthy of enq u i ry.

You can only say of an object, 'l know this thing well,. you
cannot say, 'l know Brahman well'. This is a wrong notion. A
piece of wood can be consumed by fire, but the essence of fire
itself cannot be so consumed. Brahman is not an object of
perception. Knowledge of Brahman is intuitive self-awareness.
There is no distinct objective and subjective consciousness for
the sage. Subject and object are the same for him. He sees
only Brahman everywhere. Therefore, the Upanishad says, ,lt
is unknown to those who know, and known to those who do not
know'.

Apupilwho has attentively followed the exposition which has
been given on the nature of Brahman in the first section, is
compelled to think, ttlat he perfectly knows Brahman. lt is the
well-defined meaning of all the writings on the Vedanta, that the
self or soul of everyone who knows is Brahman. Further, the
idea of Brahman in this Upanishad is introduced by the
passage: 'He who is the ear of the ear', and firmly established
by the passage: 'That which is not manifested by speech, etc.,
Lastly, the decision of the school of the Vedanta is given in the
words: 'He is even different from what is known, etc.,
Notwithstanding these apparent reasons, the pupil is wrong in
supposing that he has obtained a perfect knowtedge of
Brahman. Of every thing which may become an object of
knowledge, a perfect or definite knowledge is possible, but not
so of a thing which cannot become such an object. This is
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Brahman for he is the Knower, and the Knower may well know
other things, but not make himself the object of his knowledge.
To render this in modern phraseology, the 'l'who knows can
never become the object, for having become object, it ceases
to have the nature of subject. Nor can it be said that Brahman
may be made the object of the knowledge of another, for beside
Him, none that knows exists.

lf here the pupil asks, 'ls the nature of Brahman manifold, as
it appears implied in the words of the text, 'What thou knowest
is little', which conveys the idea of a more or less', the answer
is: ln reality, there is but one notion of Brahman, as He is
without form, colour, etc., but apparently, His nature is manifold
which arises from the false notions under which His nature is

represented.

lf it is further said, the nature of everything is that by which it
is defined; Brahman is especially defined by consciousness
which does neither refer to the external senses nor to the
internal sense, but merely refers to Brahman and therefore
Brahman is consciousness; we admit that this is true, yet
thereby no exact idea of Brahman is obtained, for what we
understand by consciousness, knowledge, etc., is only
accessible to us by means of the sense or intellect, and
expresses, therefore, not Knowledge as it is itself, but as it is
reflected by some medium. What has been said before, viz.,
'He is even different from what is known, He is also beyond
what is not known', is therefore true.

The preceptor thought that the disciple might have
entertained the erroneous notion, 'l know Brahman well'. He
wanted to dispelthis wrong notion from his mind. So he said, 'lf
you think, you know Brahman well then you know little'. The
knower cannot be known by the knower. There is no knower
other than Brahman to whom Brahman can be a knowable,
distinct from Himself. The Sruti says, 'There is no knower other
than that'. The existence of another knower is denied.
Therefore, it is quite obvious that the belief, 'l know Brahman
well' is an illusion or an erroneous notion.

Those who are endowed with the four means, and who are
pure and intelligent, can understand the teachings of the
Upanishads. Many understand and mistake the limiting
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adjuncts, viz., body, mind, egoism, etc., for the Atman, even
though they study the Upanishads and hear the Srutis from
sages, as they are not proper Adhikaris or qualified persons.

Prajapati instructed Virochana and lndra: 'This Purusha,
who is seen in the eye, is the immortal and fearless Brahman.'
Both misinterpreted this teaching and took the body for
Brahman, as the faults in them were not purged, as their minds
were impure and gross. lndra stayed with Prajapati for 101
years, removed his faults and impurities through Tapas, faith
and celibacy, and comprehended the very Brahman that was
taught to him for the first, second and third time, only the fourth
time.

Even in the world, if fifty students receive instructions from
the same teacher some understand him rightly, some
misinterpret his teaching, some interpret it in a way contrary to
the view of the teacher, and some do not understand it at all. lf
this is the case with secular science, what more need we say of
the knowledge of Brahman which is subtle and beyond the
reach of intellect?

The next point is, has Brahman then many forms, great and
little, because it is said Dabhram, little? The Srutis declare that
Brahman is formless (Nirakara, Amurta). Brahman has forms
from the relative viewpoint. Many forms of Brahman are
produced by the conditioning factors of name and form. ln
reality Brahman has no forms. The attributes by which
Brahman is defined may be said to be its form. Srutis say:
'Brahman is knowledge-bliss', 'Brahman is dense
knowledge-Prajnana-ghana, Vijnanaghana, Chidghana,'
' Brahman is existence-knowledge-infi n ity- S atya m-J n a n a m-
Anantam-Brahma'. The form of Brahman has been defined
thus. These attributes help the aspirants to practise meditation
in the beginning. These attributes are the prop (Alambana) in
the beginning. You will have to fix the mind on these attributes
in the beginnlng of your spiritual practice. These attributes will
drop by themselves gradually and you will merge yourself in
Brahman eventually. The preceptor can make his disciples
understand Brahman through these attributes, not on account
of its own essence, but for the sake of the above two purposes.
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According to its essence, it is unknown to those who know and
known to those who do not know.

The preceptor said to the disciple: 'You know very little of the
form of Brahman as conditioned in man, also you know very
little of the Brahman as conditioned in the Devas'. Brahman or
the Bhuma who is infinite, eternal, one without a second,
cannot be known well. Therefore, the preceptor said: 'O
disciple, I think that you have yet to know Brahman by enquiry.
You have got only a little intellectual knowledge of Brahman.
You have not attained real intuitive knowledge of the Self'.

The disciple went to a solitary place, reflected on the
teachings of his preceptor, then meditated and realised
Brahman in himself. Then he went to his Guru and said: 'l think
I know Brahman.'

Brahman is not the unknown and the unknowable of the
agnostics, though it is said: 'Brahman is incomprehensible,
Brahman cannot be known or seen, Brahman is beyond the
reach of mind or intellect and senses'. lt is more than the known
as lt is realised as one's own Atman or Self. Brahman is always
the silent, witnessing Consciousness. He is the subject,
knower and seer. Anything perceived by the senses and
conceived by the mind cannot be Brahman. An object of the
world only can be perceived by the senses, and thought of by
the mind. The seer can never be seen. The knower can never
be known (by the intellect or the mind). Brahman is unknowable
in the objective sense. Brahman is unknowable by the mind,
intellect and senses. He is certainly knowable through direct
intuitive perception in Samadhi as the Self or the Atman by the
pure mind which is Brahman ltself.

Till you attain the highest Nirvikalpa state, wherein you will
find and feel, 'All indeed is Brahman, there is nothing but the
Self', you will have to practise again and again, enquiry,
reflectidn and meditation; you must feel His presence in all
names and forms.

116 EA glift i q +tft iq q 
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2. Disciple: I do not think I know (Him)well; but not that I do
not know; I know too. He who among us knows lt, knows lt, and

he knows not too that he does not know.

Notes and Commentary

We cannot know Brahman, as we know other objects of this
world by referring them to a class and showing other
differences. On the contrary, we do not know that we know Him

not, i.e., no one can assert that we know Him not, for we need
to know Brahman in order to know anything. He, therefore, who
knows this double peculiarity of the knowledge of Brahman,
knows Brahman, as much as it can be known; and he does not
know, nor can anybody prove it to him, that he does not know
Brahman.

The disciple says: 'l do not think I know Him well, but not that
I do not know. I know too'. Against this, the preceptor says:
'Then you do not know Brahman, because there is a

contradiction when you say, 'l do not know Him well and I know
Him.' lf you do not think you know Him well, how can you think
you know Him? lf you, on the other hand, think that you know
Him, why do you not think that you know Him well?'The disciple
remains unshaken in his faith owing to the strength of his own
experience. He shows the firmness of his knowledge of
Brahman and says: 'He among us (my co-disciple) knows this,
he knows it, etc.'

You cannot know Brahman just as you know an object.
Brahman is known or realised not as an object, but as pure

self-consciousness, through intuition or direct inner experience
or illumination. ln this spiritual experience, there is no objective
consciousness just as you experience in this world. Subject
and object are one in the spiritual experience. The Self or
Brahman is everything. The sage beholds the Atman
everywhere. Saruam Khalvidam Brahma-everything is

certainly Brahman. This is a sublime, soul-stirring experience
that cannot be either imagined or described in words. You will
have to experience it yourself in Samadhi, when the mind,
intellect and the senses cease functioning.

51
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3. Precepton lt is known by him who thinks he knows not, he
who thinks he knows, does not know. lt is unknown to those
who know, and known to those who do not know.

Notes and Commentary

The sage or the knower of Brahman knows fully well that the
Brahman is unknowable (by the mind or intellect or the senses
like an object), but only is realisable through intuition as one's
own innermost Self, Antaratman. So he knows Brahman well.

He knows that Brahman is not an object of thinking by the
lower mind. He knows that Brahman can be meditated upon by
the pure mind, which is endowed with the four means and the
instructions of an illumined preceptor. He knows also that
Brahman is the only seer, knower, silent, witnessing subject
and ultimate source for everything. The thought, 'Brahman is
known by me' never arises in his mind.

But he, whose conviction is that Brahman is known by him,
certainly does not know Brahman. He is an ignorant man. He
mistakes the body, mind, ego, the organs and the Prana as the
pure Self, and identifies himself with these illusory limiting
adjuncts and says that he knows Brahman. The latter half of
the verse states these distinct conclusions of the sage and the
ignorant man emphatically.

ln ignorant persons who behold Brahman in body, mind and
senses, the erroneous notion, 'l know Brahman' arises,
because they cannot discriminate between Brahman and
these illusory products or limiting conditions created by
ignorance. lt is to show that such false knowledge of Brahman
is erroneous, that the latter half of the verse is stated. Further, it
furnishes reason for the view propounded in the first half of the
verse.

For an ordinary man, it may appear that the ideas are
contradictory. lt is not so. lf you study over and over with
attention and one-pointedness of mind, everything will be clear
to you. The teacher makes comments on what he has said in
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the above Slokas, so as to make the ideas very lucid to his
disciple.

He who thinks that he does not know Brahman, does not fall
into the error that Brahman can be made an object of complete
mental apprehension. He who thinks that he knows Brahman,
has got no knowledge of Brahman, because he has got the
erroneous idea that Brahman can be completely thought out and
he limits Brahman.

smsrFdfui ffiqq?r?d fr F+<d t

3rr.rr;TT ffi frd td€rqr ffis[rq I lx I I

4. Brahman is known well when it is known as the witness of
every state of consciousness, because (by such knowledge)
he attains immortality. By his Self he attains strength, and by
knowledge, immortality.

Notes and Commentary

When it is completed as known in every cognition one
attains, indeed, immortality.

Pratibodhaviditam-known as a witness of or behind every
act of cognition, understood as an object of intuitive
knowledge, realised by direct perception in Samadhi.
Pratibodham is realisation through direct intuition (Aparoksha),
direct beatific vision.

Vindate-he obtains; Viryam-power, strength, capacity;
V i d yay a-by knowl ed g ei Am rita rn-l m mortal ity.

It has been stated in the previous verse that Brahman is
unknown to those who know. This seems to be a contradiction
or paradox. lf Brahman be not known, then there is no
difference between the ignorant man of the world and the
knower of Brahman or sage. How then could Brahman be
known? This is explained in this verse. The riddle is solved in
this Sloka.

Brahman perceives and knows all states of consciousness,
like objects, as He is absolute intelligence. He is the witnessing
consciousness or subject. He is the witness of the waking,
dreaming and deep sleep states. He perceives all the
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modifications of all minds as He is Knowledge Absolute. He is
blended with every thought or mental modification. Therefore
when Brahman is known or realised as the witness of all states
of consciousness, then He is known well. As He is the witness
of all states of consciousness, He is intelligence in its essence;
He is a mass of pure consciousness; He is birthless, deathless,
decayless, eternal, pure, unconditioned, one without a second;
He is the Self or the Atman of all beings.

The aspirant separates himself from the thoughts and
mental modiflcations, and identifies himself with the witness of
all cognitions, thoughts and all states of consciousness.

When the whole world merges in Brahman during Pralaya,
there is no witness because all objects disappear. Brahman
remains the same. ln Nirvikalpa Samadhialso, when allmental
modifications merge in Brahman, there is no witness.

Just as there is no difference in the essence of Akasa in a
vessel, room or cloud, so also there is no difference in its
(Brahman's) essence. Brahman is a homogeneous mass of
pure consciousness.

This Atman is not connected with anything. lt supports
everything. A thing that has attributes may be connected with
another which also has attributes. To say that Brahman without
attributes, undifferentiated, subtle, formless, limitless, which
has nothing in common with anything else, combines with
another unequal in class, is certainly absurd and illogical.

Srutis emphatically declare, 'Brahman is eternal, pure,
self-luminous, undecaying, existence absolute, knowledge
absolute, bliss absolute'. This is possible only if Brahman be
the wltness of all states of consciousness. The knowledge that
the Atman is the witness of all states of consciousness gives
immortality.

The strength gained by wealth, poiition, retinue, soldiers,
ammunitions and guns cannot overcome death, because this
strength is produced by things themselves mortal. lt is external
and transient. The strength gained by knowledge of Brahman
(the Soul-force) is real inexhaustible strength, because it does
not require any other help. lt is internal and eternal in itself.



KENOPANISHAD

The Mundaka Upanishad says, 'This Atman cannot be
attained by one destitute of strength'.

The knower of Brahman only possesses tremendous
spiritual strength. Real strength comes only through
knowledge of the Self. The knower of Brahman becomes
absolutely fearless. He knows that his Self will not be affected
in the least by external conditions. He is fully aware that the Self
is invulnerable and invincible. The knower of Brahman can
move the whole world.

The hearts of rich people who possess man-power,
money-power, but do not possess knowledge of the Self, are
filled with all sorts of fears such as fear of loss, fear of disease,
fear of death, fear of public criticism, fear of enemies, etc.

lmmortality (Amritam) is the very nature of Brahman, just as
heat is the very nature of fire. Brahma-Jnana, or knowledge of
the Self, destroys ignorance, just as light destroys darkness
and thus reveals one's inherent immortal nature.

EE +qtfiEu *rerffi a iftrriffi ffi: I

Ttg TN fdF.rcq efrfi: Morq[dr rrdR ttq tt
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5. lf one knows (That-Brahman) here, (i.e., in this world),

then the true end (of all human aspiration) is (gained). lf one
knows not (That) here, great is the destruction. The wise,
seeing the one Atman in all beings, rise from sense-life and
become immortal.

Notes and Commentary

Mahati--Areal; Vinashti-4estruction (new births and
deaths), the region of the Asuras, the realm of blinding
darkness, loss, calamity; pretya asmat lokat-on departing
from this world, after death, throwing the mortal coil; Amritah
bhavanti-become immortal.

The miseries of Samsata ate beyond description. lgnorance
is the root cause for all human sufferings. lt is very hard to
suffer birth, old age, death, disease. Therefore, if a man knows
Brahman in the manner already explained, then there is truth,
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i.e., there is immortality for him. lf he does not know Brahman,
he is caught in the round of births and deaths.

Therefore, real, thirsting aspirants abandon the erroneous
notion of 'l' and 'mine', and turn away with disgust from this
world, as everything here is perishable, illusory and transitory.
They practise meditation on the Self and behold the one
essence of the Atman, i.e., the Brahman in all objects of this
world, movable and immovable. They realise the oneness of
the Self, or unity of the Atman in all, and become immortal, i.e.,
become Brahman itself. The Mundaka Upanishad says, 'He
who knows that highest Brahman becomes Brahman itselfl.

He who lives in Brahman, he who has realised the Atman,
really leads the true life. Mundane life or sense-life is untruth. It
is illusory. Knower of Brahman attains liberation while living
(Jivanmukti). As soon as ignorance, which is the cause of
bondage, is dispelled by attainment of knowledge of Brahman,
one gets liberation at once.

Here ends the Second Section.

TR|T]YA KHANDA (SECTTON tll)

BRAHMAN AND THE DEVAS

Eil E tit+ Bftrri ?r€ir E rfluil ffi t+r ern6oo,
atmrrsrotqr{i ffissr*,ilqrii qR.}fr n? u
1. Preceptor Brahman won a victory for the Devas (by

defeating the Asuras). By the victory of Brahman, the Devas
attained glory. They thought: 'To us belongs the victory, to us
belongs the glory'.

Notes and Commentary

The Devas entertained the false notion that the victory in the
battle was theirs, though the Lord defeated the Asuras. They
became proud and conceited.

This section is generally represented as a later addition. lts
prose style has more of a Brahmana character than the verses
in the preceding Upanishadic section.
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From the verse, 'lt is not known to those who know' (Section
ll, 3), some may argue that whatever exists can be known by
proofs, and whatever does not exist cannot be so known, and
is, therefore, non-existent, like the horns of a hare, a barren
woman's son, or the lotus in the sky. As Brahman is unknown, lt
does not exist. This parable is introduced in this Section in
order that they may not entertain this erroneous notion. Or, it is
related in order to praise the knowledge of Brahman. Agni and
lndra attained pre-eminence among the Devas on account of
their knowledge. Or, it shows that it is very difficult to know
Brahman, because even Agni and lndra knew Brahman with
great difficulty. Or, it is introduced to remove the false notion, 'l

am the doer'in all beings.

The superiority of Brahman is brought out in this story.
Brahman is the very life of all the gods. The gods derive their
power from Brahman only. The story teaches that Brahman
should be worshipped.

There is the real war inside, between good tendencies
(Subha Vasanas) and the evil tendencies (Asubha Vasanas),
between Sattva and Rajas-Tamas, between virtuous
Samskaras and evil Samskaras, between the lower impure
mind and the higher pure mind. This is the realwar between the
Devas and the Asuras.

The senses, the mind and the Prana begin to fight saying,
'We hold together and support this body'. Prana gains the
victory. But Prana also is inert. The source for this Prana also is
Brahman. The senses, the mind and the Prana, derive their
light and power from Brahman only. They cannot have the
knowledge of Brahman. There are presiding deities for the
organs, the mind and Prana, viz., Agni, Vayu, Surya, etc. They
(the Devas) tried to attain the knowledge of Brahman but failed.

But the Jivatman, the individual soul, the lndra, abandons
pride, egoism and other faults and attains the knowledge of
Brahman through the grace of Mothet Uma, the daughter of
Himavan (the purified intellect). All dualities, distinctions,
differences vanish for him then.

This is the esoteric significance of the parable of the Devas and
Asuras.
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atr ftrsfr tr+ E vrgdT{ irn Eqqr;rn frFfti
qeTftrft u? ll

2. He (Brahman) knows their idea (of being puffed up with
vanity) and appeared before them (as a Yaksha to destroy their
pride). They did not know Him.

Notes and Commentary

Brahman obviously knew this false notion of the Devas as
He is omniscient, and as He is the inner ruler and director of all
beings, as He is the silent witness of all minds. ln order to
remove their false notion and bless the Devas, Brahman
appeared before them in the form of a Yaksha or Great Spirit.

isFruffi rdaq wfrlqrnfr ffiilaerFrft d*fr I t? | I
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3. They spoke to Agni thus: 'O Jataveda! Find out what this
Great Spirit is'.

4. He said: 'Yes'. Agni ran up to Him (Brahman).

He (Brahman) said: 'Who art thou?'

He replied: 'l am verily Agni. I am verily Jataveda'.

5. He (Brahman) asked him: 'What power hast thou, who art
of such a nature?'

Agni replied: 'l can even burn whatsoever there is on earth'.

6. He (Brahman) placed a blade of grass before him saying:
'Burn this'.

He (Agni) approached it with all his power. He could not burn
it. He immediately returned from thence to the Devas and said:
'l was not able to ascertain what this Great Spirit is'.
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Notes and Commentary

The Devas did not know what that Great Spirit was. They
sent Agni to find out what that Great Spirit was. Brahman asked
'Who art thou?' Agni replied, 'l am Agni, well-known as
Jataveda'. Brahman said: 'You say that you are well-known,
what power do you possess?'Agni replied: 'l could reduce to
ashes all this universe and all immovables on this earth'.
Brahman placed a straw before Agni and said: 'Burn this straw.
lf you are not able to burn it, give up your vanity and conceit as
the consumer of all'. Agni approached the straw with great
confidence. He was not able to burn it. He bowed down his
head in shame and came back to the Devas and said: 'lwas not
able to know what that Great Spirit was'.

erE qrg{g{qrq} RAFil*R ffiil€reTFrfr dtfr I te I I
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7. The Devas then said to Vayu, 'O Vayu! Find out what this

Great Spirit is'.

8. He (Vayu) ran up to Him (Brahman).

He (Brahman) said: 'Who art thou?'

He (Vayu) answered: 'l am verily, Vayu. I am really
Matarisvan'.

9. Brahman asked him: 'What power hast thou, who art of
such a nature?'

Vayu replied: 'l can blow away all the universe and all that is
on the earth'.

10. He (Brahman) placed a blade of grass before him,
saying: 'Blow this away'. He approached it with all his power
and was not able to blow it. He returned immediately from there
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and told the Devas: 'l was not able to ascertain who this Great
Spirit is'.

Notes and Gommentary

Vayu is also called Matarisvan because it travels (Sva-yati)
in space (Matari).

er@ffin{eTftfr a}frilqq-
r{dHrfrfu} rrtt il
€ aFrtqr*ri fuqqrwnq
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11. Then they spoke to lndra:

this Great Spirit is'.

lndra said: 'Yes.'

He (lndra) ran up to Him.

'O Maghavan! find out what

He (Brahman) disappeared from his view.

12. He saw in that very spot a woman, Uma, very beautiful
and of golden colour, the daughter of Himavan.

He asked her: "What is this Great Spirit?"

Notes and Commentary

lndra, Lord of the Devas, Maghavan (being the most
powerful of them), ran to the Great Spirit. The Great Spirit did
not even talk to him, because He wanted to destroy altogether
his pride. lndra did not return to the Devas like Agni and Vayu.
He was seriously reflecting. Knowledge, in the form of a woman
(Uma, daughter of Himalayas, and consort of Lord Siva)
adorned in gold, appeared before lndra to dispel his ignorance.
The manifold powers, and particularly the knowledge and
wisdom of the gods, are represented by their wives. lndra
approached her and asked: 'Who is this Great Spirit who
showed Himself and vanished?'
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Why did Brahman vanish at the approach of lndra? lndra
was not so advanced as to be taught the true nature of
Brahman by Brahman Himself. So Brahman vanished leaving
Uma behind to answer all questions of lndra.

As lndra is the most powerfulof the gods, Brahman vanished
to show how to little avail his power was, to obtain the
knowledge of Brahman.

Haimavatirn-adorned with gold, the daughter of Himavan.

Here ends the Third Section.

CHATURTHA KHANDA (SECTION IV)

1. Precepton She said: 'lt is Brahman indeed; for verily
through the victory of Brahman you attained glory'. From the
words of Uma only, he (lndra) learnt that it was Brahman.

Notes and Commentary

Ha-verily; Eva-only.
'Your notion that the victory and glory are yours is false'-said

Uma. lndra learnt that it was Brahman from the words of Uma
only. The force of 'only' denotes that lndra did not know of it
himself.

irsrgT qt t{r t
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2. Therefore, verily, these Devas, Agni, Vayu and lndra

became excellent before the other gods; for they came closest
to Brahman; they first knew that Spirit to be Brahman.

Notes and Commentary

The Devas, Agni, Vayu and lndra, came nearest to Brahman
by conversing with Him and seeing Him also, and so they
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excelled the other gods in the matter of power, quality and

prosperity. They were the first who knew Brahman and so they

are pre-eminent.

?rtqrgT fdffi ffifui qrqvi rT

Affigl*f{qiqfi,Rrdft n? il
3. Therefore also, lndra verily became excellent before the

other gods; for he came nearest to Brahman; he first knew that

Spirit to be Brahman.

Notes and Commentary

Agni and Vayu knew Brahman from the words of lndra. lndra

first heard of Brahman from the words of Uma. Therefore, he

excels the other gods. He came nearest to Brahman, because

he was the first who knew Brahman.

il€+q snHffigdqgtrqr? fffifrr+l
fsfqiq nY n

4. This is a declaration in illustration of Him-He shone forth

like the splendour of the lightning; He disappeared like the

twinkling of the eye. This is the comparison of Brahman with

reference to the Devas.

Notes and Commentary

Sri Sankara says: 'Of the Brahman the subject discussed,

this is the Adesa.'Adesa is instruction by means of illustrations.

The illustrations by which Brahman is explained is said to be its

Adesa. Brahman showed Himself to the Devas and

disappeared from their sight like the flash of lightning. He

shone for a moment like a dazzling flash of lightning. He

appeared and disappeared as the eye winks. His appearance

was like the eye opening and closing to see and turn away from

its objects. Brahman suddenly appeared and vanished like

lightning and winking. Thus is the teaching concerning the
gods.
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s{encqrid qtilFffi q Eris+{ +Eqq{H$ftqli
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5. Then follows a comparison of Brahman with reference to
the Atman within the body-as speedily as one thinks of
Brahman with the mind, and as speedily as the mind wills.

Notes and Commentary

Next, there is the illustration of Brahman from the Self within
the body.

Atha-next, after describing the Adhidaivic aspect;
Adhyatmam-psychological, the teaching through illustration
of Brahman from within the Self; Gacchati-goes to, perceives
in an objecl; Abhikshnam-very much, constanfly, again and
again.

Brahman, as bounded by the mind, is perceived as an object
by the volition and recollection of the mind. Therefore, this is an
illustration of Brahman taken from within the body, as lightning
and winking are taken from the activity of the external powers.
ln the illustration in the previous verse, it was shown that
Brahman flashes instantaneously and disappears suddenly
like the lightning and winking. ln this verse, the illustrations
show that Brahman's appearance and disappearance are as
quick as the perceptions of the mind. Brahman cannot be
comprehended by dull persons of inferior intellect. So, these
illustrations are given in order to help them to comprehend
Brahman.

When these enigmatic sayings were first delivered by the
seers, they were accompanied by oral explanations. lt is very
difficult to explain these sayings with certainty.

ilG irgr rrq ?rfi-{ftqqrfure{ H q \rdki +qr.s& tq
trctfrr r1-drfr ieroerft nq ll

6. Brahman is verily to be adored by all and is therefore
called Tadvana. He is to be adored as Tadvana. Who thus
knows Brahman, is loved by all living beings.
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Notes and Gommentary

Iaf-Brahman; Ha-as is well-known, verily.

Tadvanam-which deserves to be worshipped i.e., meditated

as the one Atman of all living beings; 'desire of it, derived from

Van, to desire.

Then the fruit obtained by one who contemplates Brahman by

this name. Tadvana is described. All beings love him who know

Him thus. He also loves all beings. They pray to him as they
would to Brahman.

rrrfr*i *il Xtgt"t a sqFrr<*rdt ErIq a gqfrrq-
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7. The disciple says: 'O preceptor, teach me the Upanishad'.

The preceptor replies: We have told thee the Upanishad' We have

certainly told thee tre Upanishad, about Brahman'.

Notes and Commentary

The disciple wants to know whether the whole of the

Upanishad has been imparted to him. He meant to say: "Does

the Upanishad already explained stand in need of anything

else which should combine with it in order to attain the desired

end, or does it not stand in need of any such thing? lf it does,

teach me about what is so required. lf it does not, assert

emphatically like Pippalada in the words, 'There is nothing

beyond this'."
The preceptor's answer means that it does not. The

disciplines mentioned in the next verse are only the means to

that end. They are already included in the Upanishad.

The question and answer were intended only to make sure'
The meaning is: 'What was explained is all the Upanishad. This

is not in need of anything else for ensuring the final salvation'-

Upanishad means knowledge of Brahman, or secret

doctrine. Disciples sit devotedly round the preceptor for
instruction; Upa-nearby, nr:-devotedly and shad-sitting'
Upanishad means also the book that treats of Brahman.

rdaifrqq: u'ffie6,tEr' FqmvffflTdq ltz ll
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8. Austerity, self-restraint and Karma, the Vedas with all their
members are its foundation, and Truth is its abode.

Notes and Commentary

Austerity, self-control and Karma are auxiliaries or aids to the
acquisition of the knowledge of Brahman.

Iapas-control of the body, the senses and the mind;
Dama-self-restraint, freedom from passions; Karma_
Agnihotra, etc.

Knowledge of Brahman arises in those persons who have
purified their minds through austerity, self-restraint and works
either in this birth or in many previous births. Those who have
not removed the impurities of the mind, either disbelieve or
misbelieve Brahman when lt is explained, as in the cases of
lndra and virochana. The sruti says: 'These secrets explained
become illumined to that great soul whose devotion to the Lord
is great and whose devotion to his preceptor is as great as that
of the Lord.' The Smriti says: 'Knowledge dawni in men by
destruction of the evil actions.'

The word /fi is used to indicate that the mention of Tapas,
etc., is only by way of illustration, because there are other
auxiliaries than these, such as freedom from pride, egoism,
jealousy, hatred, etc., for the attainment of the knowledge of
Brahman.

'Austerity etc., are its support, the Vedas are all its limbs,
Truth is its abode.'-this is another rendering.

Pratishtha-legs, basis or foundation, feet on which
Brahma-vidya or knowledge of Brahman rests or stands. This
knowledge has firm basis in those persons only who possess
Tapas, etc.

When austerity, self-restraint, etc., exist, knowledge is flrmly
seated, just as a man goes about steadily on his legl.

As the Vedas throw light on the knowledge of Karma, as the
supplementary scriptures (Vedangas) protect the Vedas, they
are called the legs of the knowledge of Brahman. The study of
the Vedas helps one to attain the knowledge of Brahman. ihe
understanding and application of the vedas are effected
through the Vedangas, or the six limbs of Vedas.
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Ayatanam-abode; Satyam-truth or the true which remains

unchanged through alltimes, i.e., Brahman.

Truth is freedom from deceit and fraud in speech, mind or

deed. Knowledge of Brahman will arise only in a person who is

free from conceit and fraud in speech, mind and deed, who is

good-natured, and not in deceitful men who are of Asuric or

diabolical nature. The Sruti also says: 'Knowledge of Brahman

does not arise in a man who is deceitful, and utters falsehood'.

Therefore, it is said that Truth is the abode or resting place of

Knowledge.

Truth is already imptied in austerity, self-restraint, etc., as the

'leg on which Knowledge stands'. Why is it separately

mentioned again as the abode or resting place of Knowledge?

This is to show thatTruth excels others as an aid to Knowledge;

for the Smriti says: 'lf a thousand Asvamedha sacrifices and

Truth are weighed in a balance, one Truth spoken willoutweigh

the thousand sacrifices'.

+ ErT \'drfti aEr€fl qrqnr{+ +-{tT *+ +}
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9. He who knows this thus, after having shaken off all sins,

abides firmly seated in the endless, blissful and highest

Brahman. He is established in Him.

Notes and Commentary

Efam-this, the knowledge of Brahman as explained in

Keneshitam, etc. Although, it has already been said in the

verse 5, Section ll, that one attairrs immortality by knowledge of

Brahman, the fruit of knowledge of Brahman is again stated at

the end.

Papmanam-sins, evil, the seed of Samsara whose nature

is ignorance, desire and Karma; Anante-endless, boundless,

that which is never destroyed at the end of Kalpas, even above

time, space, causation; Svarga loke-in Brahman who is all

bliss, and not heaven, because of the adjunct 'boundless''
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It may be stated that the word 'boundless, is used in its
secondary sense. Therefore, the Sruti adds Jyeye_the
greatest or the highest of all. The meaning is, that he is firmly
established in the unconditioned Brahman and he does not
again revert to Samsara (worldly existence).

Pratitishthafr--stays for good, does not return to their world
of death.

Here ends the Fourth Section.
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I{ATHOPANISTIAD

INTRODUCTION

Salutations to Lord Yama, son of Vivasvan (Surya)!

The Kathopanishad is divided into six Vallis. Valli literally

means a creeper. A Valli, like a creeper, is attached to the

Sakhas or Branches of the Veda. Valli is used in the same

sense as Parvam, joint, shoot, branch, i.e., a division. This

Upanishad is also divided into two Adhyayas (chapters) of

three Vallis each.

This is one of the most beautiful Upanishads in which the

eternal truths are given in the form of a narrative' The narrative

is taken from Taittiriya Brahmana (3-11-8)with some variation'
The same story is told in the Taittiriya Brahmana, only with this

difference, that in the Brahmana, freedom from death and birth

is obtained by a peculiar performance of a sacrifice, while in the

Upanishad, it is obtained by knowledge only. The story is as

follows:

Vajasravasa, wishing for reward, sacrificed all his wealth' He

had a son, called Nachiketas. While he was still a boy, faith

entered into him at the time when the cows, that were to be

given by his father as presents to the priests, were brought in.

He said: "Father, to whom wilt thou give me?" He said so a

second and a third time. But father turned round and said to

him: "To Death I give thee."

Then a voice said to young Nachiketas as he stood up: "He

(thy father) said, 'Go away to the house of Death, I give thee to

Death'. Go therefore to Death, when he is not at home, and

dwell in his house for three nights without eating. lf he should

ask thee 'Boy, how many nights hast thou been here?', say,

'Three'. When he asks thee, 'What didst thou eat the first
night?', say, 'Thy offspring'; 'What didst thou eat the second

night?', say, 'Thy cattle'; 'What didst thou eat the third night?"
say, 'Thy good works'."
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He went to Death, while he was away from home, and he
dwelt in his house for three nights without eating. when Death
returned, the following took place: ,Boy, how many nights hast
thou been here?' He answered, ,Three,. ,What didst-thou eat
the first night?'-'Thy offspring,. ,What didst thou eat the
second night?'-'Thy catfle'. 'What didst thou eat the third
night?'-'Thy good works'.

Then Death said: 'My respect to thee, O venerable sir,
choose a boon'. 'May I return living to my father?'_said
Nachiketas. 'Choose a second boon', said beath. The boy
replied: 'Tell me how my good works may never perish,. Death
then 6xplained to him the Nachiketa fire jsacrifice), and hence
his good works do not perish.

'Choose a third boon', said Death. Nachiketas said: ,Tell me
how to conquer death'.

. Then Death explained to him this (chief) Nachiketa fire
(sacrifice), and hence he conquered death.

This Upanishad has become very popurar not onry in rndia
but everywhere in the world. lt has been translated into many
languages. lt is a branch or recension of the Krishna yajurveda.
It forms part of the Katha-sakha Brahmana of the Krishna
Yajurveda. A few verses from this Upanishad occur in the
Bhagavad Gita. lt deserves the most careful consideration ofall who are interested in the growth of religious and
philosophical ideas. The sublime doctrines of vedanta are
presented in this Upanishad in a very attractive and charming
manner.

The Katha Upanishad has always been considered as one of
the best Upanishads. lt has won the appreciation of many
English, French and German writers arso. They regard this
Upanishad as the best book on philosopny ahO foetry of
ancient Hindus. ln elevation of thought, depth of expression,
beauty of its imagery, no Upanishad is equai to the
Kathopanishad.

The comparison of the body with a car or chariot, the soul
with the Lord of the chariot, the intellect with the rider, the mind
with the rein, the senses with horses, the five objects of the
senses with the roads, is indeed very beautiful.
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ln this Upanishad, the way to attain self-realisation is fully

treated.
From such passages as, "This Atman is difflcult to be known,

It is very subtle, lt cannot be obtained by arguing", it is quite

evident ihat revelation or direct intuition (Aparoksha-anubhuti)

is the source of the knowledge of the Self.

From such passages as, "A wonderful teacher is required",

"Arise, awake, having reached the excellent teacher, learn"

(lll-14), ,,How can this Atman be realised otherwise than from

ihose who say that lt exists" (Vl-12), it is quite clear that a

realised Guru is necessary to lead the aspirants in the spiritual

path.

From the 11th Mantra of the 6th Valli, you will understand that

this Upanishad recognises the necessity of Yoga as well. This

Mantra says: "The firm control of the senses they regard as

Yoga. At that time one becomes vigilant, for Yoga is acquired

ahd losr'.

Some writers complain that Kathopanishad is not the

production of an original thinker or a seer, as there is little
connection between the thoughts or verses in some places,

there is no progress from one idea to another, there is neither

arrangement nor connected sequence in some places, and

that it is a mere compilation. This is a sad mistake. The seers of

the Upanishads had direct revelations during communion or

meditation. They expressed their experiences. Their inspired

thoughts were scattered in different sakhas or Branches of the

Vedas. ln days of yore, the thoughts of the seers, or their

compositions, were handed over orally from teachers to their

disciples. The original composers, the compilers, the

repeaters, or lastly, the writers of the Upanishads might not

have taken care to arrange them in an orderly manner. ln some

places, the text might have been corrupted by later compilers,

copyists or printers.

This Upanishad was first introduced to the knowledge of

European scholars by Raja Ram Mohun Roy' lt has been

translated into the German by Windischmann, by Poley' Dr'

weber has also written a commentary. swamiAnanda Giri has

written a gloss on the commentary of sri Sankara. Muir,
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Rignaud, Gough and many others have translated this
Upanishad.

May the truths of the Upanishads be revealed unto you all!
May you all be endowed with right understinding,
discrimination and pure subfle intellect! May you all be freed
from the knots of ignorance and ties of Samsara, and the
trammels of birth and death! May you all be blessed with a
srotriya Brahma-Nishtha Guru to lead you on in the spiritual
path! May you all shine as Jivanmuktas or Brahma-Jnanis in
this very birth!
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CHAPTER I

VALLI i
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d% vnRt vnRt vnR,
OM! May He protect us both (teacher and pupil). May He

cause us both to enjoy the bliss of Mukti. May we both exert to
find out the true meaning of the scriptures. May our studies be

fruitful. May we never quarrel with each other.

Om Peace! Om Peace! Om Peace!

$ ssr.E i qr.e**s' rr*nqi qd t

(€r E qffidr ;nq gr 3TI(T ll? ll
1. Once, desirous of heaven, the son of Vajasrava

(Gautama) gave (in a sacrifice) allthat he possessed. He had a

son Nachiketas by name.

Notes and Commentary

Usan-desirous (of heavenly rewards); Vaiasravasah-
'Vaja' means food, 'Srava' means fame. lt literally means a
peison who has attained fame by making charitable gift of food'
br it may be a proper name. The son of Vajasrava is

Vajasravasah.

Vajasravasah performed the Visvajit sacrifice' 'Visvajit' is a
kind of sacrifice in which the performer is required to make a gift

of all his possessions and wealth.

This sacrifice was generally performed by kings when they
returned after conquering kingdoms (Digvijaya). lt could also

be performed by Brahmanas.

d' E giqn: Tt+ qR{ung frqFng er&rssftaYr tilsrqa t tr t I

2. When the presents were being distributed, filial anxiety
(about the welfare of his father) entered into the heart of
Nachiketas, who was still a boy, and he thought.
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Notes and Gommentary

Though Nachiketas was very young, his heart was filled with
Sraddha or faith. He wanted to do good to his father. When the
Dakshina or the final gifts, such as cows, were brought to be
distributed among the Ritviks or the priests, Nachiketas
thought thus.

Sraddha-Unswerving faith in the words of the Guru,
teachings of the scriptures and one's own Self. This is one of
the sixfold virtues or Shad-sampat. Every aspirant should be
equipped first with this important virtue. Without Sraddha no
spiritual progress is possible. Without Sraddha no one will be
able to place his foot on the spiritual path, or to start the spiritual
life. You can develop Sraddha by constant Satsanga, or
association with the sages, and service of your Guru.

Nachiketas had intense Sraddha or unshakable faith. So he
was a fit student to receive the spiritual instructions from yama.
He was not carried away by the temptations offered by yama.
Yama also thought that Nachiketas was a proper Adhikari to
receive his instructions. So he initiated Nachiketas into the
mysteries of the Atman.

ftilffir qrerqun Ber+6r frfrBn: t

sirqr Trq i rr@ft ilr c( I l? I I

3. Joyless, verily, are those worlds to which a man goes by
giving (presents in a sacrifice) cows which have drunk water,
eaten grass, given their milk, and are barren.

Notes and Commentary

He, who gives to the Ritviks for their rewards, useless,
decrepit and old cows which have drunk their water, eaten their
grass, given their milk for the last time, and are barren, attains
those worlds which are devoid of happiness.

Pitodakah-which had finished drinking their water;
Jagdhatrinah-which had finished eating their grass (but
cannot eat now); Dugdhadohah-which had given their milk
(but cannot yield any more as they are too old);
Nirindriya-barren, which are incapable of breeding.
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Htdrqfrrimq,dqtqr€{frft t
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4. Nachiketas said to his father: "O father, to whom wilt thou
give me?"; he said this again, and at the third time, the
(enraged) father said: "Unto Death I will give thee".

Notes and Commentary

Nachiketas thought that his father did not give away all his
possessions at the sacrifice, and therefore would not attain the
heavenly rewards or the happy worlds. He thought that it was
the duty of a good son to remove the undesirable
consequences, which might befall his father, on account of the
sacrifice being performed in an improper manner. Therefore,
Nachiketas voluntarily offered himself in order to fulfill the vow
which his father was paying very grudgingly. He was quite
afflicted when he found that his father presented only useless
cows to the priests

He thought that his father did not properly keep his vow and
that this gift of useless cows will not take him to heaven. Filial
anxiety, about the welfare of his father, penetrated the heart of
Nachiketas, though he was very young.

The son also is the possession of the father. Therefore, the
son also should be given as a reward to the priests, if the vow is
to be kept up rigidly. Nachiketas, therefore, pressed his father
indirectly to keep to his vow. He approached his father and
said: "Father, to whom, to which of the Ritviks will you give me
as Dakshina (reward)?" The father did not reply at first.
Nachiketas repeated the question a second time and a third
time, "To whom will you give me?", "To whom will you give me?"
The father got angry at the impertinent behaviour of the boy
and replied: "Unto Death I shall give thee".

ilflrtfrserfrvq{rtftrrs{q: I

ft. Rsrrsq u-tai qrrqTsa u'frsqR I lq, ll
5. Nachiketas thought: "Among many I go as the first; among

many I go in the middle. What will be the work of Yama which
today he has to do unto me?"
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Notes and Commentary

At this, Nachiketas reflected within himself: "Among many of
his disciples I am the first in doing service. Of many I am the
first in performing filial duty. Of many I am a middling disciple in
the possession of good qualities, but I have never been the
worst. Yet, my father has said that he would give me unto
Death. What work will Yama accomplish now through me? My
father has spoken thus in anger; still my father's words should,
on no account be broken".

ruqrq qerr {d sfrqfil dens* I

Tr€qfu{ rR{: wqt Tr+qfu{rsssrr+il gr. I lq I I

6. Nachiketas said: "Remember how our forefathers acted;
consider also how others now act. Like corn, the mortal decays
and like corn he is born again". (Nachiketas entered into the
abode of Yama Vaivasvata. There was no one to receive him.
Yama had gone out.)

Notes and Commentary

Remember, beloved father, how your ancestors conducted
themselves. They stuck to their words and spoke the truth at
any cost. Sages, saints and virtuous men of the present time
also never swerve from the path of truth. They never utter
falsehood under any circumstance or condition, whatsoever.
They will abandon their lives even, for the sake of Truth.
Nothing can tempt them to deviate from the truth. Truth is their
goal. Brahman is Truth, and one can realise Truth by speaking
the truth only. No one who has broken his word can become
immortal. This world is transitory. Man decays and dies like a
corn. He is again born like a corn. What will one gain in this
impermanent world by breaking his word? The seed is thrown
in the soil. The corn ripens and falls. Again it grows. ln the same
manner, there is the cycle of births and deaths for man. He who
takes birth, must die, and he who dies, must take his birth
again. Nachiketas wanted his father to keep his word and send
him to Death. This is the drift of this Mantra.
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7. A Brahmin guest enters a house like fire. For him, men
give this peace-offering (to quench the fire or quiet him). Bring
water, O Vaivasvata (O son of Vivasvan, the Sun).

Notes and Commentary

Nachiketas' father sent Nachiketas to Yama to keep his
word. Yama was not at home then. So Nachiketas fasted for
three nights. When Yama returned, his wife and ministers told
him thus: "A Brahmin guest enters the house like fire. Good
householders propitiate him by giving water to clean his feet
(Padya), seat to sit upon (Asana), food and other gifts.
Therefore, O Vaivasvata, bring water to wash his feet. lf this is
not done, evil results will follow". As fire consumes the house,
so also the anger of a Brahmin guest destroys the happiness of
a householder, if he is not treated properly.

Santim tasya-This has a double significance,
'extinguishment of fire' and 'appeasement of the fire of
indignation of a Brahmin guest' by bringing water.

Vaivasvata-Another name for Yama (Death). This is a
Vedic epithet.

snvnrfrd Ff,.n. {1-dr +sTtrt g-dwt s @ |
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8. Hope, expectation, company with good men, friendly
discourse, sacrifices, pious gifts, sons and cattle-all these are
destroyed in the case of the ignorant man, in whose house a
Brahmin guest stays without taking food.

Notes and Commentary

Asa-(hope)wish for something unknown such as heavenly
enjoyments; Pratiksha-(expectation), looking fonr,rard to
obtain a known object such as wealth, etc.; Sangatam-lhe
merit obtained from the association with virtuous men;
Sunrutam- sweet discourse, i.e., the merit acquired by
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speaking true and pleasing words to others; lshtam-the fruit
of a sacrifice; Purtam-the merit obtained by doing charitable
works such as building of hospitals, rest-houses, laying out of a
garden, digging a well, etc.; Putrapasum-children and cattle.

All these are destroyed in the case of that foolish man in
whose house a Brahmin stays without food. Therefore, a guest
must be properly treated. He should under no circumstances
be neglected.

A guest is Atithi Narayana or an embodiment of God.
Feeding the guest with Narayana Bhava is one of the five
Yajnas (Pancha Maha Yajna) which a householder ought to
perform.

ftd t#<entmrii ts+qru*ftfOrfmsq: I {trA.sql
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9. (Yama said): "O Brahmin, as thou a venerable guest, hast
dwelt in my house three nights without eating, therefore choose
now three boons in return. O Brahmin, my prostrations unto
thee. May good befall me".

Notes and Commentary

Yama approached Nachiketas with great reverence and
said: "As you have been living in my house for three nights
without taking food, choose, therefore, now three boons, one
for every night you fasted. O Brahmana! you are an honourable
guest. My prostrations to you. Be good unto me. You fasted for
three nights. This is a great sin. Let me be freed from this sin.
All auspiciousness may come to me by your mere grace. I want
to serve you nicely. Therefore, ask me for three boons".

Ynfriu.ru' EI+t qen rqnfl?rtrgrm rnsfiT q6m I
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10. (Nachiketas said): "O Death! as the first of the three
boons, I choose that Gautama, my father, be pacified, kind and
free from anger towards me, and that he may know me and
greet me, when I shall be sent away by thee".
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Notes and Commentary

"Let my father be freed from anxiety about me, as to what his
son would be doing after reaching the abode of Yama. Let him
have a peaceful mind. Let him be free from anger towards me.
Let him recognise and welcome me when I shall be sent back
home by thee". This is the first of the three boons.

qET g{Rr( qFddl rfrd @: t
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11. (Yama said): "Through my favour, Auddalaki, the son of
Aruni, will recognise you as before. He will sleep peacefully at
night, and when he sees you released from the mouth of death,
he will lose his anger."

Notes and Commentary

As your father Auddalaki Aruni loved thee before, so also he
will love thee even now. You will be recognised by your father
as a person returning home from another city. He will have
pleasant sleep at nights. He will be free from anger when he
sees you released from the jaws of Death. Nachiketas' father
has three names, viz., Gautama, Auddalaki Aruni and
Vajasravasah.

H,I in+ T rrri ftmR;T il,r ei q qr.rT frtfr t
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12. (Nachiketas said): "ln the heaven there is no fear; thou
art not there, O Death, and no one is afraid on account of old
age. Having conquered both hunger and thirst, one rejoices in
heaven, being above sorrow".

Notes and Commentary

ln heaven there is no fear at all caused by disease. You do
not rule there. There is no fear of old age and death in heaven.
People of this world are afraid of you when they become old,
but the Devas are not afraid of you. Further, they never suffer
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from hunger and thirst, because they drink the celestial nectar, the
Soma juice. They rejoice in heaven, as they are free from disease,
hunger and thirst.

H iqqfr'T{rfu&+& Eefr *{e d' s-qerfl-q rq I
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13. "O Death! thou knowest the fire-sacrifice which leads us

to heaven; explain it to me, for I am full of faith. Those who live
in the world attain immortality-this I ask as my second boon".

Notes and Commentary

Agni-'fire, i.e., the sacrifice that leads to heaven, wherein
there is neither disease, nor hunger, nor thirst, the fire by which
the heaven is attained. Amritatvam-immortality. This is not the
absolute immortality of Jivanmuktas or liberated sages. This is
the relative immortality, or long life, of the Devas who hold their
office in the cosmic hierarchy, or the inner divine Government,
till the end of the Kalpa, or one cycle of creation.

O Yama, teach me the knowledge of the fire-sacrifice, by
which men attain heaven or relative immortality or become
Devas. This is my second boon.

s t ilfrft ilgt ffiq Hnffii qfutil: Nnq I
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14. (Yama said): "l will tell thee well, learn it from me, O
Nachiketas. I know the fire that leads to heaven; know the fire
which leads to heaven (which is the cause of acquiring infinite
worlds), and which again is the support of the universe and
which is seated in the cavity (of the heart)".

Notes and Commentary

Yama said: "O Nachiketasl I know the fire which leads to
heaven. I will tell thee. Attend to what I say, with one-pointed
mind".

Pratishtham-the foundation of all regions; the fire is the
support of the universe in its form of Virat, the macrocosmic
physical life and as located in the Buddhi or intellect of knowing
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men. Guhayam-in the cavity, i.e., in the heart of the learned;
cavity or heart is the Buddhi or intellect.

ffi* irgqrq neft qr Fffi'r qr*ffi Erer Ett I
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15. Yama then explained to him that fire-sacrifice, the source
of the worlds, what bricks are required for the altar, how many
and how they are to be placed, and Nachiketas repeated all as
explained. Then Yama, being pleased with him, said again.

Notes and Gommentary

Yama explained to Nachiketas that fire (sacrifice) which is
the source of the world, which is the first embodied existence in
the form of Virat, and also what kind of bricks and how many of
them are required for the altar, and how the sacrificial flre is to
be lit. Nachiketas also sincerely repeated what was told to him
by Yama. Then Yarna was very pleased by his repetition. He
wanted to grant Nachiketas a boon other than the three
promised. He said again.

Fire here is equivalent to the Virat, the first production of
Brahma.

lshtakah-bricks; signify also the Devatas to be invoked.

Yavatih-how many in number, i.e., 360.

The altar is made in the form of a circle consisting of 360
bricks, each being an arc of one degree. The entire circle is
called Vishnu, and each brick as lshtaka or Devata.

ilrdftfuqTufr F{rtqr qi ilail{ T(rfr W, I
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16. Satisfied, magnanimous Death spoke to him: "l give thee
here this other boon, this fire-sacrifice shall be named after
thee, and take thou this many-coloured chain".

Notes and Commentary

Anekarupam srimkarn-the garland set with precious gems
of various hues, or many-coloured chain or necklace.
According to Sri Sankaracharya, this may also mean the
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knowledge of Karmas (sacrifices) that confers various fruits or
results. Yama taught Nachiketas the secret of performing
sacrifice also.

ffiHRrffistrTqt
rcrqTi tqfrsi frftr{r ffirn .vnMfr I tts I I

17. Whoever performs three times this sacrifice of
Nachiketas fire, and has been united with the three (father,
mother and teacher), and has performed the three duties
(study, sacrifice and alms-giving), overcomes birth and death.
When he has understood this adorable bright, the omniscient
fire born of Brahman and realised him, then he obtains
everlasting peace.

Notes and Commentary

Trinachiketah-the threefold Nachiketas, i.e., he who has
performed thrice the Nachiketa fire-saorifice; or he who knows,
studies and performs the Nachiketa fire.

Tribhih sandhim efya-united with the three, i.e., he who has
been duly instructed by mother, father and preceptor, or by the
Vedas, the Smritis and virtuous men; one who has acquired
knowledge from the three Pramanas (sources of right
knowledge), viz., direct perception (Pratyaksha), inference
(Anumana) and the scriptures (Sabda).

Three kinds of duties: the study of Vedas, performance of
sacrifices and alms-giving.

Brahmaja-born of Brahma, i.e., Hiranyagarbha; Brahma-
iajna-he who is born of Brahma and is omniscient;
D ev a m-the resp I end e nt, etc. ; I dy a m-ado ra b I e.

One attains the abode of the Virat by the constant practice of
worship (Upasana) and Karma.

@qqdF{dr.frEftTrfr@ I
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18. He who knows the three Nachiketa fires, and propitiates

the Nachiketa fire with this knowledge, throws off the chains of
death, goes beyond sorrow and rejoices in heaven.
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Notes and Commentary

Trayam viditva-knowing the three, i.e., the kinds of bricks
that are needed for the altar of the sacrifice, the number of
bricks, and how the fire of sacrifice is to be lit.

Mrityupasan-chains or meshes of Death, in the form of
vice, ignorance, desire, greed, attachment, hatred, etc.

Svargaloke modate-rejoices in heaven by realising himself
as the Virat. He enjoys the bliss of the cosmic life, having
realised Virat in his own self. Virat is the macrocosmic physical

life. The whole world is the body of Virat. The sum total of all
physical bodies of beings is the body of Virat.

(Slokas 16-18 are not quite apt here. They may be an

irrelevant interpolation or a later addition.)

qe tsfrr{R'a: Hrd vrquften Efraq *ur t
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19. "This, O Nachiketas, is thy fire which leads to heaven and

which thou hast chosen as thy second boon; people will call this

fire thine alone. Choose now, O Nachiketas, thy third boon".

Notes and Commentary

Yama concludes in this Mantra the present topic on

fire-sacrifice: "This is the fire that leads to heaven. Your second
boon has been granted. People will call this fire by your name
Nachiketa Agni. I have granted to you this boon, because I am

very pleased with you".

'Thy fire'-This is the fire-sacrifice which you have chosen
as your second boon, and about which you asked me to
explain.

O Nachiketas, choose now your third boon.

Yama thought that he would be a debtor to Nachiketas if this
third boon was not granted.

+i }t Fqfufu?{r rjQsFfrd+ qrcrrdft i* t
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20. (Nachiketas said): "There is that doubt when a man is
dead-some say he is and some he is not-this I should like to
know, taught by thee. This is the third of my boons".

Notes and Commentary

The first two boons are not of any philosophical importance,
but the third boon is of great philosophical importance. This
relates to the mystery of the Soul. Nachiketas wants to know
whether there is any entity called 'Soul' or immortal Atman, or
Brahman, which exists separate from body, senses, mind and
intellect. He wishes to have the knowledge of the real nature of
the Atman or the Absolute. Nachiketas said: "O Yama! The
attainment of the summum bonum, or Moksha, depends upon
a clear knowledge of the Self. Therefore, please impart to me

this knowledge. Some say that there is the Atman or the
immortal Soul, which is distinct from body, senses, mind and
intellect; some say that there is no such Atman. Please remove
this doubt. This is a subject, which we cannot know either
through perception or reasoning. Hence, the necessity of
revelation about this. This is my third boon".

Yama gives prompt answers to the first and second
questions, but answers the third question with reluctance.

idreTft frfufrnfui g{T { fr g@}q er{: I
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21. (Yama said): "On this point, even the gods of olden times
had doubt. Verily, it is not easy to understand it-subtle is its
nature. O Nachiketas, choose another boon; do not press me
on this; give this up for me".

Notes and Commentary

Yama wanted to test Nachiketas, whether he was fit or not to
acquire Brahma-Jnana, the knowledge of the Self, which leads
to Moksha, salvation. So he said: "This subject is very subtle
and incomprehensible. Do not press me as a creditor presses a

debtor. Choose another boon. Give up this one for me".
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22. (Nachiketas said): "Thou sayest, O Death, that even the
gods had doubts here, and that this is not easy to know.
Another teacher like thee is not to be found; surely, there is no
other boon like this".

Notes and Commentary

Nachiketas said: "O Lord Yama! I do not want any other
boon. Other boons bear only temporary fruits. There is no other
boon that is equal to this. This boon is a means to the
attainment of freedom or salvation. I cannot find a better
teacher than you, to explain transcendental matters, or the life
beyond, or the state of men after death. You know the secret of
life. You are the Lord of Death. You control the destiny of man".

"About this, certainly, the Devas even were in doubt, and
thou also sayest that it is not easy of understanding; no other
teacher like thee can be obtained; therefore like this, there is no
other boon".

fl?n![s:!["q}TrguftE.{@I
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23.Yama said: "Choose sons and grandsons who may live a
hundred years, herds of cattle, elephants, gold and horses.
Choose the wide abode of the earth, and live for as many years
as you like".

Notes and Commentary

Yama wanted to tempt Nachiketas again. So he said: "Ask
for sons and grandsons who shall live a hundred years,
cows, elephants, gold, horses and sovereignty over a vast
dominion". All these possessions would be of no use at
all if he were short-lived. So Yama added: "Live as many years
as thou wishest, with a strong and healthy body".
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Satayushah-those who live for hundred years, i.e.,
centenarians.

\'ilg-rii qR rrrrA qi guftq frt frrrfrfrmi q t
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24."|f you can think of any boon equal to that, choose wealth
and a long life. Be a king, O Nachiketas, of the wide earth, I

shall make thee the enjoyer of all desires".

Notes and Commentary

lf you think of any other boon equal to this, ask for that also.
Demand wealth and longevity. Be a king of the wide earth.
Further, I shall make you enjoy all your desires; because I am a
Deva, whatever I will, will come to pass.

i i qlrn gd-n rrffit Fdi-+.rrn:r6ffi: yrei{FE 
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25. "Whatever desires are difficult to attain in the world of
mortals, ask for them according to thy wish. These fair maidens
with their chariots and musical instruments-such are indeed
not enjoyable by mortals; be attended by them, I will give them
to thee; but, O Nachiketas! do not ask the question of the state
of the Soul after death".

Notes and Commentary

"Ask, as you like, for objects of desire which are not easily
attainable in this world of mortals. I bestow upon thee celestial
damsels with chariots and musical instruments. These celestial
nymphs cannot be obtained by mortals, without the grace of
beings like me. They will serve you nicely. Get services from
them, such as cleaning the feet with water, fanning, etc. But, do
not ask anything about Death, i.e., whether there is any real
entity called lmmortal Soul, which survives death. This
question is really as unprofitable as that of counting the number
of leaves on a tree, or examining the number of crows'teeth".
Yama tested Nachiketas again and again. He wanted to find
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out whether Nachiketas was a proper Adhikari, a qualified
person to receive the knowledge of the Self. He tempted
Nachiketas in a variety of ways. Yama wanted to find out
whether Nachiketas was endowed with real lasting dispassion
and discrimination. Nachiketas stood adamant. He was very
firm in his resolve. Nothing could tempt him as he possessed
strong dispassion and discrimination. He had an intense desire
to realise the truth. He had a clear understanding of the illusory
and transitory nature of life on this earth plane. He had a strong
conviction that the sensual pleasures are worthless.

rdqr*rqdrqffiiwcqRtq: I

oTft Fd frkrr<.q*q rie e6rwe Ts.fri I t?q I I
26. (Nachiketas said): "These things last till tomorrow

(ephemeral). O Death, they wear out the vigour of all the
senses. Even the longest life is verily short. Keep thou thy
chariots, the dance and music".

Notes and Commentary

Svobhavah-ephemeral, existing only for a day, short-lived,
enjoyments whose existence is uncertain or doubtful, even till
tomorrow, or the next day.

Though Yama tempted Nachiketas, the latter remained
unagitated like the ocean. Nachiketas said: "O Lord Yama,
these sensual enjoyments destroy the vigour of the senses.
These celestial damsels and enjoyments destroy virtue,
strength, intellect, vigour and fame. They make a man
worldly-minded, and take him away from God. What is
longevity on this earth plane? Even Brahma's life is short. What
is long life, after all, when compared with Eternity? Even Maha
Kalpas are insignificant moments only when compared with
Eternity. From the Absolute viewpoint, time is nothing. Nothing
is eternal here. Eternity, lmmortality, lnfinity is the most
covetable thing. Consciously or unconsciously, man thirsts for
this only. However charming and magnanimous an object may
appear here, it is perishable and transitory. I do not want finite,
perishable objects. I do not want finite life. I want to attain
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lmmortality. Therefore, keep the chariots, horses, damsels,
dance and music for thyself alone".

Look at the resolute nature of Nachiketas, though he was a
small boy! Nothing could shake his firm determination. He had
an iron will and fiery determination. Such must be the nature of
an aspirant. Onlythen is he eligible forAmritatvam, lmmortality.

{ m{ dffi qEd EEFrA fu*rErw fut t

filMirr*frMreiercgtwufrq, rTqE tl?e tt
27. "No man can be made happy by wealth. lf we should

obtain wealth and behold thee, we would only live as long as
thou shalt sway. Only that boon, which I have chosen, is fit to be
longed for by me".

Notes and Commentary

"O Lord Yama, wealth cannot give eternal satisfaction,
everlasting peace and abiding bliss to man. lt is only a means
to obtain the objects of desire in this world. lt is a source of evil.
It brings countless miseries. How can I be poor and short-lived
when I have seen thee? Why should I ask then, for wealth and
long life? Please do not tempt me any more. I am above
temptations. Grant me that boon alone, i.e., the knowledge of
the Atman (Atma-Jnana), the immortal Soul which survives
after death".

tfrffi:6Et:FeI:ry I

qFrsffifrkilq}ria il?alt
28. "What decaying mortal, living in the world below, and

possessed of knowledge, after having approached the
company of the undecaying and the immortal, will rejoice in
long life, after he has pondered over the nature of the pleasures
produced by song and sport (beauty and love)?"

Notes and Commentary

How could a mortal, having approached the immortal ones,
ask for transitory and worthless things such as sons, wealth
and damsels? Reaching the presence of the undecaying and
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the undying, and knowing that higher gifts than wealth and son
can be obtained from them, how can a decaying mortal, living in
the world below, ask for small gifts? These ephemeral objects
are coveted only by the ignorant or the worldly-minded.
Aspirants who thirst for liberation should ask for lmmortality
only. No sensible man who knows the transitory nature of
earthly life, and who has realised that sensual pleasures are
illusory, fleeting, and are mere sensations or tickling of nerves,
will rejoice in longevity. However long may be the duration of
man's life in this world, he must perish in the end.

qFrki FqEffi' 1Jafr T€iq{r} Tdft qR rwa r

Eils{i qfr rIdrJsM qrdi .rqrf,ffi,-dr q"ffi lt?q ll

I I Efr jrer+seun+ eerrtt qS t t

29. "O Death! tell us that in which men have this doubt, and
which is about the great hereafter. Nachiketas does not choose
any other boon but that (concerning the Soul), of which the
knowledge is hidden".

Notes and Commentary

"O Yama! do not tempt me with ephemeral objects. Teach
me the knowledge of the Atman. Let me attain lmmortality. Give
me instructions on Brahma-Vidya. Let me know the life beyond.
Let me have eternal life. Let me abide in the eternal Soul for
ever. Why do you hide this secret from me? I am endowed with
the four means of salvation. You have already tested me in
various ways. I want to know about the Supreme Self which
exists in the past, present and future".

"Tell me, O Yama, what it is which people enquire about, on
the great question, concerning the next world, in respect of
which they doubt thus, 'what there is in that great hereafter'?
Nachiketas asks for no other boon but that (concerning the
Soul), of which the knowledge is hidden. This boon which
penetrates into the hidden, none other than this will Nachiketas
choose. As this has been kept a secret for so long, no other
boon will Nachiketas choose".

Thus ends the First Valli of the First Chapter.
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CHAPTER I

VALLI ii
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e@src*-{ N Bt ;rFnS gw*ftrfrd' I

rd, *q srr{Er+s vrg r+ft ffisef{ g H q"ftt I l? I I

1. (Yama said): "One is good, while another is pleasant.
These two, having different objects, chain a man. Blessed is

he, who between them, chooses the good alone, but he who
chooses what is pleasant, loses the true end".

Notes and Commentary

The Upanishadic philosophy begins from the second Valli of
this book. Nachiketas was very firm. Yama tested Nachiketas
and found out that he was a proper Adhikari, a qualified student
to receive instructions on Brahma-Vidya. He began to explain
the great secret to Nachiketas.

Sreya-the good, the knowledge which leads to Moksha, the
final emancipation; Preya-pleasant, the sensual pleasures.

As men have to do acts to obtain what is good and what is
pleasant, all men are said to be bound by these. Brahman, or
the Supreme Self, is ever free (Nitya Mukta), and actionless
(Nishkriya). From the viewpoint of the Absolute, or the
transcendental standpoint, the desires for sensual pleasures,
and efforts for emancipation are bondages, although the latter
helps the deluded Jiva to destroy his ignorance, and attain the
summum bonum.

Jiva (the individual soul), is identical with Brahman (the

Supreme Soul). Through illusion or ignorance, he imagines
that he is bound, is doing actions, and is attempting to get
deliverance or emancipation. He, who treads the path of Truth,
who accepts the good, attains lmmortality and eternal Bliss; but
he, who chooses the pleasant, i.e., the sensual pleasures,
loses the goal of life, undergoes various sorts of miseries,
sorrows and troubles, and is caught in the wheel of births and
deaths. These two paths are opposed to each other. Sreya
Marga is the path of knowledge. Preya Marga is the path of
ignorance, the path of pleasure. You will have to abandon,
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ruthlessly, sensual pleasures, if you wish to attain everlasting
bliss of the Soul, the Atman.

furq fu{q ugqiarcd} {qfr€ frffi efrt, I

eil fr efrtsft ffi gufitHrd*q@t I l? I I
2. The good and the pleasant take hold of man; the wise man

examines and distinguishes them. The wise man prefers the
good (Sreya)to the pleasant, but the ignorant man chooses the
pleasant (Preya) for the sake of the body.

Notes and Commentary

The path of knowledge and the path of pleasure are thrown
open to man. He can choose any path he likes. The wise man
examines and distinguishes them. Just as the swan separates
milk from a mixture of milk and water, and drinks milk alone, so
also the wise man separates the good, and follows the good
alone. He knows that the Sreya Marga leads to the attainment
of lmmortality, freedom or eternal bliss, and the Preya Marga to
transitory sensual enjoyments and bondage. Therefore, he
prefers the good to the pleasant, but the fool or ignorant man,
who has no intelligence to discriminate between the good and
the pleasant, who has no idea of the goal, the means of
attaining it and its fruits, chooses the pleasant through greed
and avarice, for fattening and preserving his body, and for
enjoying carnal pleasures.

u ei frqrB.qsw.w mrrrr+Freqrrf,msffi+fi8fr: I

+dr.Kqi ffir*rqil qsirwfr Td* Eflr: I li I !

3. O Nachiketas, thou hast renounced objects of desires
(such as sons and grandsons), and desirable objects of
pleasant shape (such as the heavenly nymphs), judging them
by their real value. Thou hast not chosen the road of wealth, in
which many men perish.

Notes and Commentary

O Nachiketas! You, though repeatedly tempted by me, have
renounced objects of desires (Priyan), such as sons and
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grandsons, and also objects of pleasant shape (Priyarupan),
such as celestial damsels with their chariots and musical
instruments, having pondered over their faults, i.e., their
ephemeral nature. How thoughtful and intelligent you are! You
are endowed with dispassion and discrimination.

Vittamayim etam srinkam-the path (or garland) of wealth;
Srinkam-the path or garland. This word occurs in l-16 also. lts
meaning is obscure and only conjectural. Sankara interprets it
differently in the two places, here as way or path.

You have not selected the path of the worldly, where the goal
is wealth, mammon is worshipped, wealth is valued as the
highest, and people strive day and night to obtain wealth only.
You have certainly not chosen the path of wealth trodden by the
ignorant, in which many fools come to grief, sink and perish.

({Ai ffin frqfi sTF{nr En ? F{+ft iffin I

fuflnftR* Tffidi rA r iqr qT rm €es€ilgrrd I ty I I

4. These two, ignorance and knowledge, are wide apart and
lead to different points, or goals. I believe Nachiketas to be one
who desires for Knowledge, for even many desires have not
shaken thee.

Notes and Commentary

The two paths are certainly opposing and wide apart. The
two paths lead to different results. They are laid at a great
distance from each other. They arc distant and
different-pointed. They are opposing like light and darkness.
Avidya or ignorance is the path of the pleasant. lt leads to
misery grief and bondage. Whereas Vidya or Knowledge is the
path of the good. lt is beneficial. lt confers freedom and final
emancipation.

I regard Nachiketas as an aspirant of Knowledge, or seeker
of Truth, Wisdom, because all these temptations did not shake
him, or divert him, from the path of good, by creating in him a
desire for sensual enjoyments. He is a deserving student for
being initiated into Brahma-vidya. He is worthy of attaining the
knowledge of the Self.

This verse recurs in Maitrayani Upanishad 7-9.
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sTF€1q.rq+ TfurqT. wii rfrrr: qRdrqtrr+r: 
I

?iqEqqrun: qffi {6r w*+E fiqtrr{r E[eII-,fi: llq ll
5. The ignorant, who live in the midst of darkness, but fancy

themselves as wise and learned, go round and round, deluded
in many crooked ways, as blind people led by the blind.

Notes and Commentary

Yama gives a description of the nature and fate of those who
have no belief in life beyond, in the 5th and 6th verses.

Avidyayam-in ignorance, in objects like sons, wives, etc.;
Pariyanti-go round and round, wander.

Those men who live in Samsara, are in the midst of
ignorance or thick darkness. They have neither right
understanding nor discrimination. They are held in bondage by
a thousand and one ties of expectation. They are entangled in
a thousand and one meshes, formed by attachment (Asakti or
Raga) for sons, wife, wealth, property, house, etc. They are
ignorant, but regard themselves as intelligent and well-versed
in the Sastras. They do not attain salvation. They are caught
over and over again in the wheel of births and deaths.

They undergo the pains and miseries of Samsara, such as
birth, death, old age, disease, sorrow, pain, etc. Just as the
blind, led by the blind in rough and uneven roads, suffer, even
so, the ignorant people undergo sufferings. They are tossed
about hither and thither, like a straw or a piece of paper in the
wind.

With a variation, this verse recurs in Mundaka Upanishad
l-ii-8, and Maitrayani Upanishad 7-9.

T Hiq{rq: yftrnft erai srrs=ii ffif{ {r{. I

q"i**}TrRw5ftqrfiga: giffii tte tt
6. The way to the hereafter is not apparent to the ignorant

man, who is foolish, deluded by the delusion of wealth. 'This is
the world', he thinks, 'there is no other'-thus he falls over and
over again under my sway.
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Notes and Commentary

Samparayah-Moksha, the other world or the hereafter, the
spiritual means pointed out by the Sastras for attaining
Moksha, or the final emancipation.

The hereafter never rises before the eyes of the careless
child, deluded by the delusion of wealth. The way to Moksha, or
the final emancipation, does not appear to the ignorant man
deluded by the illusion of wealth. The necessary means for
attaining liberation are not apparent to the careless man, who is
ever thinking of his sons, wife and wealth, and who is

enveloped by the darkness of ignorance caused by wealth.
Wealth is the most powerful intoxicant in the world. lt generates
pride and vanity. lt produces turbidity in the mind and clouds
the understanding. lt veils the intellect. So a wealthy man does
not know what he is exactly doing.

He thinks that this world alone, which consists of women,
children, food and drink, exists. This world is the be-allfor him.
There is nothing beyond this world. Sensual pleasure only is
his goal. Money is his God and goal. 'Eat, drink and be
merry'-this is his supreme philosophy. He not only puts this
sublime philosophy of his in daily practice, but preaches also
this philosophy to those who come in contact with him. Such a

foolish man is born again and again, in this Samsara. He falls a
prey to me (Yama or death). He comes under my clutch.

Baalam-(to) the child or who is like a child, ignorant and
non-discriminating; Vasam apadyate-falls under my control or
sway, he is born again and again to die, he becomes my victim,
he is caught in the meshes of Death.

er-{unqrfr {gftqi;r eratt: yJu+-+sfr €-d { a t*g: I

enVzrd qmr gurdsw ecnssr+al Trdr gvrf,Efrrs: I le I I

7. He (the Self), of whom many are not even able to hear,
whom many, even when they hear of him, do not comprehend;
wonderful is a man, when found, who is able to teach the Self;
wonderful is he who comprehends the Self, when taught by an
able teacher.
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Notes and Commentary

Many are not even able to hear of this Atman. Many, even
when they hear of the Atman, do not comprehend because
their minds are not purified. Wonderful is the man who is able to
comprehend the Self, when taught by the able Teacher. ln the
Gita, the Lord says, "One sees Him as a wonder, another
speaks of Him as a wonder, another hears of Him as a wonder;
yet having heard, none understands Him at all"-(ll-29).

Brahma-Vidya is the most wonderful science. lt is the
Science of sciences. What is that supreme spiritual science,
which being known, all other worldly sciences become known?
It is Para-Vidya, by which the lmmortal Brahman is known.

Wonderful is the science of the Self. Wonderful is the
Brahma-Jnani who knows the Self. Wonderful also is the
student, who is the proper recipient of the instructions about
the Supreme Self, the Atman. Brahma-Jnanis and qualified
aspirants are very very rare in this world. He, who is equipped
with Sadhana-Chatushtaya, or the four means, is fit to tread the
path of Jnana-Yoga. Of thousands who have heard this Atman,
who seek good, one alone becomes the knower of the Atman
(Atma-Jnani). ln the Gita, the Lord says: "Among thousands of
men, one perchance, strives for perfection; even among those
successful strivers, only one perchance, knows Me in
ssss116s."-(Vll-3).

r turr&Tr *m w lfFdH qgm fu.eqr:r: I

smqfth.rfrcd nz ll
8. That Self, when taught by a man of inferior intellect, is not

easy to be known, as it is to be thought of in various ways. But
when it is taught by a preceptor who is one with Brahman (who
beholds no difference), there is no doubt concerning it, the Self
being subtler than the subtlest, and is not to be obtained by
arguing.

Notes and Gommentary

Avarena narena-inferior man; one who has not attained
Self-realisation, or who has no knowledge of the Self; a person
of uncultured intellect, or worldly understanding.
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Bahudha chintyamanah-This Atman cannot be easily
known when taught by an inferior person, who is not a knower
of the Self, because it is thought of variously, i.e., whether he
exists or not, whether he is an agent or not, whether he is pure
or not, etc.

Ananya prokte-Sri Sankara interprets this in fourways: (1)
lf the Atman is taught by a teacher who has identified with
Brahman, there will be no uncertainty or doubts. (2) lf it has
been taught that the Atman is identicalwith ourselves, there is
no perception of anything else, there is nothing else to be
known, because there is no other knowable, and the
knowledge of the oneness of the Atman is the highest
knowledge. (3) There is no rebirth, when the Atman, which is
identical with the Self, has been taught, because Moksha, or
salvation, is the fruit of Brahma-Jnana and is conjoined with the
knowledge of the Self. (a) lf it has been taught by one who has
become one with Brahman, there is no failure in
understanding.

Atarkyam-beyond arguments. This Atman cannot be
realised by arguing or reasoning, because it is transcendental,
i.e., beyond the reach of reason or intellect. lntellect is a finite
instrument that is conditioned by time, space and causation.
We cannot come to definite, final conclusion by arguing. A man
of inferior intellect will be defeated by a man of superior intellect
or genius. One man will say, 'This Atman is subtle'. Another will
say, 'This Atman is subtler than the subtlest'. One man will
argue vehemently and say, 'There is Atman'. Anotherwill argue
still more vehemently and say, 'There is no Atman, this body
only is the Atman'. There will be no end to the arguing.

Arguing is mere jugglery of words. lt is intellectual
gymnastics and lingual warfare. He who spends his life in just
arguing, is caught in the thick jungle of darkness and
ignorance. One should give up arguing and become silent and
introspective. This Atman is realisable only through silent
meditation.

+sr irtur qffi{r stffiTs++{ Ef,rilq iis t
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9. This knowledge is not to be obtained by argument, but it is
easy to understand it, O dearest, when taught by a teacher who
beholds no difference; thou hast obtained it now; thou art fixed
in truth. May we have, O Nachiketas, an enquirer like thee!

Notes and Commentary

Brahma-Jnana, Knowledge of the Self, cannot be attained
by mere reasoning. One has to realise and feel the Brahmic
consciousness through spiritual experience, direct intuitive
perception (Aparokshanubhuti).

qr+rr{E.ieFdTnrHfrdi r E?I+: srEqt ft glq E I

rfrqqtffi:yrwqrqR@ nloil
10. I know that the treasure is transient, for that eternal is not

obtained by things which are not eternal. Therefore, the
Nachiketa fire has been propitiated by me with the perishable
things, and I have obtained the eternal.

Notes and Commentary

Sevadhih-treasure, i.e., the reward of Karma. Why is it
called a treasure? Because, it is sought after like a treasure.
This treasure is not eternal or permanent. The eternal, or the
supreme, treasure of the Atman which is constant, cannot be
attained by the non-eternal, i.e., by Karma which is
impermanent, not constant.

Tena nityam praptavan asmi-l have attained the eternal by
that. Yama said: "The Nachiketa fire has been performed by me
with the transient objects and through that, I have attained the
position of Yama". The 'eternal'does not here refer to Brahman
or the Absolute, but means only office of Yama which is
relatively eternal when compared with life in this world.

Yama praises Nachiketas in verses 10 and 11. He says: "O
Nachiketas, you certainly excel me even. I had to perform the
Nachiketa fire to obtain this position of Yama, though I know
that Karmas and their fruits are impermanent; but you have
rejected ruthlessly all earthly objects with a firm resolve and
withstood all sorts of temptations. You wish to attain the eternal
Atman only. This is indeed highly creditable and..laudable".
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some commentators have taken this verse to be the words
of Nachiketas. This is not correct. Nachiketas had not
performed this sacrifice till then. He had just received
instructions from Yama on this sacrifice. How could he say
then, "Therefore the Nachiketa fire has been performed by me
with the perishable things, and I have obtained the eternal?"

qrrqr&i Errkr: srfrFdi tn+{Ttrqqq€q qR( I F-&q-
regsrn.iiqfrsiEq*r Tsr efitqfrrkilssar$: n?? lt

11. The end of all desires, the foundation of the world, the
endless rewards of sacrifice, the other shore where there is no
fear, the praiseworthy, the great, the wide-extended sphere
and the abode of the soul-all these thou hast seen, and'being
wise, o Nachiketas, thou hast with firm resolve rejected all.

Notes and Commentary

The end of all desires, the stay of the universe, etc., refer to
the state of Hiranyagarbha or Brahmaloka. ln Hiranyagarbha,
all desires are fulfilled. Hiranyagarbha is the suppori oi all the
worlds which comprise the Adhyatma (bodies), the Adhibhuta
(elements) and Adhidaiva (gods).

Mahat-great, because the state of Hiranyagarbha is
unsurpassable; he who attains this state possesses the eight
Siddhis or powers, Anima, Laghima, Garima, Mahima, etc.,
and so it is adorable also.

o Nachiketas! you have abandoned ail these. you wish to
attain the eternal Atman only. o, what wonderful qualities you
possess!

The state of Hiranyagarbha also is nothing when compared
to the eternal life in para Brahman. During cosmic pralaya,
Hiranyagarbha, or Karya Brahman, arso merges himserf in the
pure Para Brahman. That is the reason Nachiketas rejected
this state of Hiranyagarbha also, and wished to attain the state
of Brahman only. Nachiketas possessed para vairagya or the
highest degree of dispassion and discrimination. That is the
reason he withstood all sorts of temptations and rejected even
the wealth of Brahmaloka, or the state of Hiranyagarbha.
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i gtvt r[drflEFc Tdrftd .r6tli gq I

qe-{ritrffm{ tg r.q ftt afuH Fdrfr llt? ll
12.The wise sage who, by means of meditation on his Self,

recognises the Ancient, who is difficult to be seen, who is

unfathomable and concealed, who is hidden in the cave of the
heart, who dwells in the abyss, who is lodged in intelligence,
indeed renounces joY and sorrow.

Notes and Commentary

This Atman is very subtle and immanent. lt is lodged in the
inmost recess. lt is seated in the heart or intellect. lt is hidden in
the cavity of the heart. so it is very difficult to behold or know this

Atman.

Adhyatma yoga-by withdrawing the mind from external
objects and fixing it on the inner Self.

The wise man (Dhirah) withdraws the mind from external
objects, realises this Atman by means of meditation on the
inner Self, and renounces both joy and grief. This Atman is
beyond pleasure and pain, joy and grief. lt is an embodiment of

Bliss. lt is Sat-chit-ananda Svarupa. Pleasure and pain are

modifications of the mind onlY.

Durdarsam-very difficult to be seen; Gudham-hidden;
Anupravishfam-seated in the heart or intellect; Gahva-
reshtam-residing within the body.

\rdEg?{r Tiqfrrrd r6d: :rga sltrg+dqrq I € frd
ffi.frree.qFaq".rql;Tfut6d ri tl?? ll
13. Having heard and wellgrasped this (the Self), the mortal,

abstracting the virtuous Atman, attaining this subtle Self,

rejoices, because he has obtained what is cause for rejoicing' I

think that the abode of Brahman is wide open for Nachiketas'

Notes and Commentary

The aspirant hears all about this Atman from his able and

competent preceptor and comprehends its true nature. He then
separates the Atman from the body and mind through
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discrimination between the Real and the unreal (Viveka),
meditates on the lnner Self and realises the Self through direct
intuitive perception. He now rejoices in the Self. The door of the
abode of Brahman is wide open for you, O Nachiketas, as you
are a worthy aspirant equipped with the four means of
salvation.

Modaniyam-what causes joy, i.e., the Self, the Atman;
Sadma-the door or house of Brahman, i.e., the state of
absolute consciousness of Brahman.

Dharmyam or Dharmam being the upholder of the worlds;
connected with Dharma. This world is upheld by Dharma or
righteousness. Brahman is the very centre of all Dharma. Why
does a man lead a life of righteousness? Because, he wants to
attain Brahman, the Self, wherein only he can really rejoice.

Modati-rejoices. The Svarupa or essence of Brahman is
embodiment of Bliss. Sensual pleasure is mere fleeting
sensation caused by titillation or excitement of nerves. There is
adverse reaction always. Brahmic state is all-full,
homogeneous and everlasting. lt is an absolute unchanging
state.

srel=rersrtCq*r@ I

3Tq{ rfdrq rrd{nE[ qrcqfqfr irffi | l3y I I

14. (Nachiketas said): That which thou seest as other than
virtue and vice, other than cause and effect, other than the past
and future, tell me that.

Notes and Commentary

lf I am worthy, if you are pleased with me, O Lord yama, tell
me that which thou seest other than virtue (Dharma) and vice
(Adharma), other than cause (what is not made) and effect
(what is made), other than the past and the future.

ln Brahman, the Atman, there is neither virtue nor vice,
neither cause nor effect, neither past nor future. Virtue and
vice, past and future are mental creations only. Time is a mode
of the mind. Time is mental creation. Time is caused by
succession of events. ln lsvara, it is simultaneous perception.
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Everything is'present' only. Everything is'now' only. Brahman
is eternity. He is beyond time.

Fe aqT Tff{FrqrR dqr.fr Fdiftr q qfqRt t

qRFEr<\ r6q{ q{R rt T( frTr Et@ I I ?q I

15. (Yama said): The goal (word) which all the Vedas speak
of (praise), which all penances proclaim and wishing for which
they lead the life of a Brahmacharin, that goal (word), I will
briefly tell thee-lt is Om.

Notes and Commentary

Padarn-way, place, abode, state, word (There are 22
meanings for this word). The practice of penances and
Brahmacharya leads to the realisation of Brahman.

Om is a Pratika or symbol or substitute for Brahman. lt is
called Sabda-Brahman. The goal which you wish to learn and
attain is the goal which is indicated or denoted by the sacred
monosyllable Om. Om is also known by the names Pranava,
Ekakshara, Omkara. This is the basis or rudiment of all sounds.
Om is the most appropriate sound-symbol of Brahman. lt
consists of 3 letters, A, U and M. Sound, word or name is
inseparably connected with thought or idea. For further details
on Om, study the Mandukya Upanishad.

The ideas and some of the language of this verse recur in the
Bhagavad Gita Vlll-11.

\rd{reTi rfl {ilddre.{ oq. I

qilddiqreTi ilEn + qfrFE ft irEr trd lltq ll
16. This word is verily Brahman; this word is verily the

highest; he who knows this word, obtains, verily, whatever he
desires.

Notes and Commentary

Akshara-syllable, imperishable (There are 14 meanings for
this word).

Om is Brahman itself. Om and Brahman are inseparably
associated. Om should be meditated upon as Brahman itself.
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Brahma-the manifested or the lower or Saguna Brahman;
Pararn-the highest, it means the higher or Nirguna Brahman.

Om is a substitute for both Saguna and Nirguna Brahman.
lf one meditates on Om with Saguna Bhava, he will attain the

manifested or Saguna Brahman; if he meditates on Om with
Nirguna Bhava, he will attain the Nirguna Brahman. The
manifested Brahman should be reached; the unmanifested
should be known.

\rrErFrrfi . }g+-f,qrfrEE+ q I

gfrqrmF*i Trrcqr TSii+ Fffi I I ts I I

'17. This is the best support. This is the highest support. He
who knows this support is worshipped in the world of Brahman.

Notes and Commentary

Alambanam-suppoft, prop, refuge, means of realising
Brahman.

Om is the best prop or support. lt is the best means to attain
the highest or Nirguna Brahman and the manifested or Saguna
Brahman. He who meditates on Brahman becomes identical
with Brahman and becomes fit to be worshipped like Brahman.
The knower of Brahman becomes Brahman.

Etadalambanam jnatva-knowing this prop or support,
having realised Brahman, having known the significance of
Om.

q qrq* trqil qr ffirxrzi s,dtr{r qTr & I

o{q} frs: vnr*dsii g{r"il T Frt Effii vrflt r ttz I I

18. The intelligent Atman is not born, nor does He die; He did
not spring from anything, and nothing sprang from Him;
unborn, eternal, everlasting, ancient, He is not slain although
the body is slain.

Notes and Commentary

ln the 14th Mantra, Nachiketas asked Yama to tell him about
that Being which is beyond virtue and vice, cause and effect,
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etc. ln reply to that, Yama gave a description of Om, the prop or
symbol or Pratika (substitute) of Brahman, and a means to the
realisation of Brahman, in Mantras 15, 16 and 17. Now, Yama
speaks of the true nature of Brahman in this and the following
Mantras.

Na jayate mriyate-Brahman is not born nor does He die. He
is not born (Aja), i.e., He is not produced like a pot out of clay or
a cloth from cotton. He is causeless. ln this Mantra, the first and
the last modifications, viz., birth and death are denied of
Brahman. From this we can conclude that Brahman is free from
all modifications which are incidental to things which are born
and so, not eternal. -

This Atman did not come from anything or any cause, nor
anything has come into being from lt. Therefore He is unborn,
eternal (Nitya), undecaying, unchanging, everlasting
(Sasvata). Allobjects in this world which are not eternal decay,
but Brahman never decays as He is everlasting. We call a thing
new when certain changes or development of its parts take
place in it, e.9., a new building. But such changes or
development of parts do not take place in Brahman as He is
unchanging and everlasting. Therefore, He is ancient
(Purana). As He is eternal and everlasting, He is not slain or
affected even though the body is slain by swords. Just as the
ether in the pot is not affected even though the pot is broken, so
also this Atman is not destroyed or affected though the body is
slain by the sword. ln this Mantra, the immortality of the Soul is
described.

Substantially this verse is identical with Bhagavad
Gita ll-20.

5;rrffif<.frrMql
sq) a}a ffi 'flrr-ER r E?rt ll33 ll

19. lf the slayerthinks'l slay', if the slain thinks,'l am slain',
then both of them do not know well. This slays not, nor is slain.

Notes and Commentary

This Atman is extremely subtle. lt cannot be slain by the
sword. lgnorant people think that this body is the Atman and
identify the Soul with the body. lf the slayer thinks 'l slay',
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mistaking the body for the Soul, if the slain thinks 'l am slain',
then both of them do not know their Atman. Both of them are
ignorant. lt (the Soul) does not slay, nor is lt slain.

Verses 18 and 19 occur in Bhagavad Gita ll-19 & 20 with
slight alteration. Gita contains the essence of the Upanishads.

ffi rsrrmrcqrsrFq Era)fitd UET{rq I

arrrfr!: qqqfr ffi @: I l?o I I

20. The Atman, subtler than the subtlest, greater than the
great, is seated in the heart of each living being. He who is free
from desire, with his mind and the senses composed, beholds
the majesty of the Self and becomes free from sorrow.

Notes and Commentary

The way to attain Self-realisation is described in this Mantra.
The Atman is seated in the heart of every living creature, from
Brahma down to a worm. The Soul of an ant is the same as the
Soul of an elephant. There is a common Consciousness in all
beings. The basis or support for all objects of this world is the
Atman. The whole world is superimposed upon the Atman, just
as a snake is superimposed on a rope. This world has no
independent existence apart from the Atman.

He, who has renounced all desires for enjoyments of this
world and the next world, and who has controlled the senses
and the mind and rendered them calm, attains Self-realisation,
and therefore, is freed from grief.

Dhafus-the mind and the senses are called Dhatus
because they support the body. Dhatu-Prasadaf-Sri Sankara
interprets it as Dhatu-Samprasadaf: through the calmness of
senses and mind. Dvaita commentators interpret this as
follows: "When through the grace (Prasada) of the Creator
(Dhatr), he beholds the greatness of the Soul (Atman)". This is
an important passage, as this is the first explicit statement
about the doctrine of grace (Prasada). The same verse occurs
with slight variation in Svetasvatara Upanishad lll-20, and
Mahanarayana Upanishad Vll l-3.
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srrffidrqftYrqlalqftsda: I

wi q*4 ts r{d ErSrtR lt?? n
21. Sitting He goes far; lying He goes everywhere. Who else,

therefore, save myself, is able to comprehend the God who

rejoices and rejoices not?

Notes and Commentary

Asino duram vrajati-sitting, He goes far. This Atman does

not move and yet He goes a great distance. This seems to be

apparently contradictory, but is really true. From the Absolute

viewpoint, this Atman is motionless. Where will He move, when

He is all-full (Paripurna)? He is, as it were, limited by the body.

From the relative viewpoint, He is said to move when the body

moves. He is conditioned by the motion of the body and mind.

Sayano yati saruatah-lying He goes everywhere. He goes

everywhere means'He is all-pervading'.
He is joyful and joyless. He rejoices and does not rejoice. He

enjoys the world in His relative aspect, but He is the silent

witness in His absolute nature, and so He does not rejoice.

The -Atman has attributes that are mutually contradictory.

Therefore, it is difficult to know Him.

Capable persons like me who are endowed with subtle,

sharp and pure intellect, learning, and the four means can

know this Atman. This Atman appears to possess conflicting
properties like Visvarupa or Chintamani gem, which appear in
different ways according to the fancy of the man who
perceives.

errrftivrfrwr*eMUaq t

rfl<i frEFr.qFi q.qr frfr r Ytqfr I l?? I I

22. The wise man, who knows the Atman as bodiless,
seated firmly in perishable bodies, great and all-pervading,
does never grieve.
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Notes and Commentary

The sages who have attained Self-realisation, i.e., who have
known the Atman through direct, intuitive perception
(Aparokshanubhuti), do not grieve. How can the all-pervading
Atman have a body? The Atman is like Akasa, the all-pervading
ether.

Asariram-bodiless. Sarlreshu-in bodies of the gods,
manes, men and the rest; in physical, astraland causal bodies.

This Atman, which is bodiless, is seated firmly in perishable
bodies. He is bodiless within the bodies. He is unchanging
among changing things.

Avasthitarn-seated firmly, i.e., eternal, not subject to
modifications or changes, changeless; Mahantam-great;
Vibhu-all-pervading.

Adoubt whether the greatness is relative or not, may arise in
the mind. To remove this doubt, we have the attribute Vibhu,
i.e., all-pervading.

;{EltrriIn qerqh d$d q tsrqr r {g{r gtq I

qAAs gJil fu mqmdq s{rer F+ggt aiq I t?? I I

23. This Atman cannot be attained by study of the Vedas, nor
by intelligence, nor by much hearing. He whom the Self
chooses, by him the Self can be gained. Io him this Atman
reveals lts true nature.

Notes and Commentary

This Atman cannot be attained by the study of the Vedas, or
by intelligence, or retentive memory, or by much hearing of the
Srutis; but the Atman can be attained only by him who is free
from desire, and who seeks to know lt. This Atman reveals lts
real form or true nature to him. The Soul of him who is desirous
of knowing his own Soul reveals its own truth.

According to Sankaracharya Yam means'which', i.e., which
Atman the aspirant seeks. Yesha means 'aspirant'. 'lt is
attainable by that aspirant alone who seeks this Atman'.
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According to the Dvaitins, Yam means 'whom'; Esha means
'this'(God). 'lt is attained by him alone whom God chooses, i.e.,
on whom God shows His grace, with whom He is pleased'.

The same idea is contained in verses 7-9 supra. lt occurs
also in Mundaka Upanishad lll-ii-3.

{rffi W-{Frrr*rvrrd Tnffirftd: I

ilTnilFFtTil erft rfrlt+unEq I l?x I I

24. Bul he who has not turned away from bad conduct,
whose senses are not subdued, whose . mind is not
concentrated, whose mind is not pacified, can never obtain this
Atman by knowledge.

Notes and Commentary

Asanfah-who has not subdued the senses;
Asamahitah-one who is not concentrated; Asanta
manasah-one who is not tranquil-minded.

He who has not refrained from doing sinful acts prohibited by
the scriptures, who has not restrained his senses, who has no
one-pointed mind, who has no tranquil mind, cannot have
direct intuitive perception of the Atman.

zrcq tril q eT* q 3t rr*a efr{a: t

Tq*FqW*i 6 Fen *q v* H: I t?\ I I

I I Ffr qeriss{r} Efiqr erd r r

25. Ot whom, the Brahmana and the Kshatriya classes are
(as it were) but food, and Death itself a condiment (or pickle),
how can one thus know where that Atman is?

Notes and Commentary

How can one who is ignorant and worldly-minded, and who
is not equipped with the above-mentioned qualifications, know
the Atman, the Supreme Self, in whom all distinctions of caste
and creed disappear, and in whom even Death is swallowed up?
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He, who is equipped with the above-described
qualifications, only can know this Atman.

Thus ends the Second Valli of the First Chapter.

CHAPTER I

VALLI iii

xri ffi gTils Ffrt T6i sM .rG .rrr{ t

uqrilq] ilffi Tfr rT{Trfr t q ffirr: I B I I

1. The two who enjoy the fruits of their good works, being
seated in the cavity of the seat of the Supreme, the knowers of
Brahman callthem shadow and light, as also the performers of
the five-fold fire, and those who have propitiated three times
the Nachiketa fire.

Notes and Commentary

There are the two, i.e., the Paramatman (the Supreme Soul)
and the Jivatman (the individual soul), the former being the light
and the latter the shadow. The former is ever free and the latter
is bound. Hence, the simile of light and shadow is used here.
They are dissimilar like light and shadow.

Ritarn-lruth, the fruit of good work; Loke-in this body.

Pibantau-enjoying. Although only the individual soul enjoys
the reward of his actions, and therefore the singular number
should have been used, the dual number is here used on
account of the connection of the individual with the Supreme
Soul. lt is used on the analogy of using the expression, 'the
umbrella-carriers go', when all of them do not carry umbrellas.
Paramatman has no concern with the works and their fruits. He
is always the silent witness.

How can the Supreme Self be said to drink or enjoy the
reward of former deeds, as He is above all works and their
fruits? This should be taken only as a metaphorical expression,
as we often speak of many when we mean one. (Cf. Mundaka
Upanishad lll-i-1.)

Sukrita literally means good deed; Sukritasya means deeds
done by themselves, and is connected with the previous word
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'fruits': Guham pravishtau-lodged in intelligen cei Parame-in
the Supreme, Akasa of the heart superior to the external Akasa
(Bhutakasa), because Brahman becomes manifest in the
heart; Parardhe-in the abode of Brahman, in the cavity of the
heart.

They are lodged in the Akasa within the cavity of the heart.
They have entered into the intelligence in the supreme cavity of
the heart.

The knowers of Brahman tell this. The householders who
maintain the five sacrificial fires, and others who perform the
Nachiketa sacrifice three times, also say this.

u: *gtwr+r+merr rfl rriqq I

orrr{i frfi{Hi qrt TrR-d.TrarqR I t? il
2. We are able to understand both, the Nachiketa fire which

is the bridge of all sacrifices (to cross misery), and also the
highest, indestructible Brahman, fearless, and the refuge for
those who wisli to cross the ocean of Samsara.

Notes and Gommentary

Sefhu-bridge, refuge. The Nachiketa fire is a bridge to take
the performers of the sacrifice from this mortal world to the
immortal abode of Brahman. lt is, as it were, a bridge for
sacrificers for the purpose of crossing grief. We can also know
the highest, immortal and fearless Brahman which is the
refuge, the other shore for those who want to cross this
formidable ocean of Samsara. The opposite shore of Samsara
is Moksha. Both the unmanifested Brahman, the goal of the
Vedantins and the manifested Brahman, the goalof those who
perform Karma, are worthy to be known.

Param-shore.
The flrst two Mantras may be later additions.

errtrr+ rflFi Fdk yrft. rerle g I

SkEnrufliFdfrrr: srdqq n? n
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3. Know the Atman as the Lord of the chariot, the body as the
chariot; know the intellect as the charioteer and the mind again
as the reins.

Notes and Commentary

The analogy of the chariot is given in this Mantra for the sake
of easy understanding of the subject. This beautiful analogy is
very often quoted by lecturers and writers. Know the Jivatman,
the individual soul, who enjoys the fruits of his Karmas, and is
bound in this Samsara through his Avidya, ignorance, to be the
Lord of the chariot.

Just as the chariot is drawn by the horses, so also this
body-chariot is drawn by the horses of senses. Therefore, this
body is compared to the chariot. Just as the chariot is carefully
moved by the driver, so also this body-chariot is moved or
guided by the driver intellect, which is endowed with the power
of discrimination. Body does everything under the directions of
intellect. The horses move when the driver grasps the reins in
his hands. So also the senses perform their function when
grasped by the mind.

Vide Svetasvatara Upanishad 2-9 where a similar
comparison is given: 'Keeping down the senses, subduing his
desires, and gently breathing by the nostrils, let the wise
diligently attend to mind, as the charioteer to a car, drawn by
vicious horses'.

Etr;urfrr 5+mrgHv*r.*g 'iltrq t

q1;}ffig1it Sdtsrg{frRur: I tx I I .

4. They say, the senses are the horses and their objects are
the roads; the Atman, the senses and the mind united, the wise
call the enjoyer.

Notes and Commentary

The senses such as the ears, skin, eyes, tongue and nose
are the horses, because they draw this body-chariot. The
objects of sound, touch, form, taste and smellform the roads on
which the horses of senses tread.
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The pure Atman cannot be the enjoyer. lt is ever the silent
witness (Sakshi). He can never be the agent. He is actionless
(Nishkriya, Akriya). He is non-doer (Akarta). He appears as the
agent or enjoyer when He is united with the mind, senses and
the body through Avidya, ignorance. The mind acts and enjoys
through the senses and the body. The attributes of the mind,
senses, Prana and body are transferred to the pure Atman and
the attributes of Atman are transferred to the mind and the
body. This is called mutual superimposition (Anyonya
Adhyasa). Through this superimposition, the insentient mind
seems to be intelligent, and the impure and insentient body is
mistaken for the pure and sentient Atman. The pure Atman
puts on the appearance of Jiva, on account of this
superimposition created by Avidya, and undergoes apparenfly
the pains of Samsara, birth and death. Jiva, in essence, is
Satchidananda Svarupa. When Avidya is destroyed through
knowledge of the Self, he becomes identical with Brahman,
Paramatman (the Supreme Self).

@rrrfiTrErt
ffigErwrFErm*: ilqil

5. He who has no discrimination and whose mind is always
uncontrolled, his senses are not controllable like vicious horses
of a driver.

Notes and Commentary

Avijnanavan-who has no right understanding; who has not
Buddhi, intellect, as a charioteer; who is devoid of
discrimination.

lf any one is not endowed with the power of discrimination
between the real and the unreal, if he is not able to discriminate
what is to be done or what is not to be done, and if his mind is
not controlled properly, he becomes an incompetent driver of
this body-chariot. His senses become unduly turbulent and
uncontrollable like the wicked horses of a charioteer. Just as an
incompetent driver of a chariot is not able to control the vicious
horses, so also an incompetent driver of this body-chariot, i.e.,
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intellect that is not capable of discriminating, is not able to
control the senses.

q F*rrrqr;rr+ft g+? rr;rsr vEr I

il€+ffir qrtnR TrEV'{r EE TrRp}: I tq ll
6. But he who has understanding and whose mind is always

controlled, his senses are under control like good horses of a
driver.

Notes and Commentary

Vijnanavan-who has right understanding, whose mind-rein
is firmly held.

Just as a competent charioteer controls the horses of a
chariot by skilful manipulation of the reins, so also a competent
driver of this body-chariot keeps the senses under proper
restraint, through right understanding, discrimination and
will-power.

The last two verses show that the senses can be controlled
through the control of the mind. Control of the senses is an
indirect means of attaining the goal, or Moksha.

@:rr{rs{fu:t
T TT ffirflTufrfr {uri qrltrrEEfr I le I I

7. But he, who has no discrimination, and whose mind is not
under control, and who is always impure, does not reach that
goal, but enters into the round of births and deaths.

Notes and Commentary

ln this Mantra, the results produced by an incompetent driver
(intellect), who has no right understanding, are mentioned. The
Lord of the chariot, i.e., the Jiva or the individual soul who has
neither right understanding nor discrimination, who is,
therefore, impure and unclean, does not attain that immortal
goal of infinite splendour and glory, on account of his having
such an incompetent or incapable driver (intellect). Not only
this, He enters the Samsara or gets into the round of births and
deaths.
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Padam-goal, state mentioned in l-ii-15; Samsara-
world-process, round of births and deaths.

uq F{f,rr{r.lwfr {rl[ffif'; q-Er Ufr: I

u B arrq{r+ft q qr{rf ilc I I

8. But he, who has understanding, who has his mind always
under control, and who is pure, reaches that goal whence he is
not born again.

Notes and Commentary

He who has right understanding and discrimination, who has
his mind always under control and therefore, who is always
clean, reaches that goal from which he is not born again in
Samsara.

fusrrsnf}t+€g rT:gq-6eflrft: I

fr5ta+: qrcrrdft aftpuil: rrai rrqq I lq n
9. But he who has discerning intelligence as the driver and a

well-controlled mind as the reins, reaches the end of his
journey, that highest place of Vishnu.

Notes and Commentary

Vijnana sarathi-who has discerning intelligence as the
charioteer; Manah-pragrahavan-who has a well-controlled
mind as the reins.

Just as a man can reach his destination, the end of his
journey, when the driver of the chariot is clever, and when he
drives the chariot carefully by controlling the horses by means
of the reins, so also the Jiva can reach the end of the road of
Samsara, i.e., it can attain the highest place of Vishnu, or the
nature of the all-pervading immortal Brahman, only when the
discerning intelligence or discrimination controls and guides
the mind and the senses.

Vishnu-the all-pervading Brahman (the line occurs in
Rig-Veda 1.22.20): Tad vishnoh paramam padam-lhat
supreme place of Vishnu, the immortal state of Vishnu, the
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all-pervading Paramatman known as Vaasudeva (the self-
luminous, Svayam Prakasa).

Vyapansilasya brahmanah paramatmano vaasudeva-
khyasya: Vishnu is identified with the son of Vasudeva-(Sri
Sankara).

gffiqr qflEeri erdurrqqirn: I

s{sq qfi gk-f}rrfir HEraR: illo il
10. Beyond the senses are the rudiments of objects, beyond

these rudiments is the mind, beyond the mind is tne inteilect,
beyond the intellect is the great Self.

Notes and Gommentary

The ascending degree of subflety of things is described in
the 1Oth and 11th Mantras. superiority is graded in accordance
with the subtle nature of things. A subfle thing is superior to a
gross thing and a subtler thing is superior to a subfle thing. The
Atman is the most subtle vastu. lt is superior to all. Theie is a
gradation by which the knowledge of the Atman is attained.
There are stages and degrees by which consciousness
expands, and more and more of the knowledge flows in.

The cause is subtler and more peruasive than the effect. The
Pancha Maha Bhutas, or the five rudiments of matter, are
superior to the senses or organs, because the senses are
formed out of them. Mind is superior to the objects, because it
is more subtle than the gross matter (Sthula Maha Bhutas).
Mind is formed out of the subfle matter, Tanmatras or sukshma
Bhutas. The Pancha Maha Bhutas also are the effects of the
Tanmatras or Sukshma Bhutas. Further, mind is the perceiver
(Drik), the objects are the perceived (Drisya). Mind is more
internal than the senses. Therefore, mind is superior to the
objects.

lntellect, or Mahat, is superior to mind, because intellect is
subtler, greater and more internal than the mind. Mind passes
on the concept to the intellect that determines, decides matters
and comes to definite conclusions. lntellect is the prime
Minister to Atman. lntellect is the judge. lt is very near to Atman.
Mind is only the Head Clerk. Mind is an advocate.
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Mahan atma-the great Atman, this is Hiranyagarbha,

cosmic intelligence, universal life, the sum total of all individual

souls. Why He is called Mahan or great? Because He is the
greatest of all. Hiranyagarbha is the first born of Avyakta (the

unmanifested or the primal matter). He is subtler than Buddhi

or the individual intellect.

ln the Gita lll-42 the Lord says: "The senses are superior to

the body, superior to senses is mind, superior to mind is

intellect, one who is even superior to intellect is He (the

Atman)". Vide also Brahma-Sutra lll-iii-14.

w{tT:@:t[t:l
grqr* qi ftkfoffir isTEI Tr rrtr rrft: I l? t I I

11. Beyond the great (Mahat) is the unmanifested (Avyakta).

Beyond the Avyakta is the Purusha, beyond the Purusha there is

nothing, that is the end, that is the highest goal.

Notes and Commentary

Beyond even Hiranyagarbha, or the macrocosmic soul, is
Avyakta, the unmanifested. This Avyakta is more subtle than

Hiranyagarbha. This is the seed of all worlds. Just as the tree

exists in a potential state in the seed, so also the world exists in

a seed state in Avyakta. The three Gunas are in a state of

equilibrium in Avyakta. Matter, energy and sound are in an

undifferentiated or potential state in Avyakta. ln the state of

Pralaya, the whole world gets itself involved in Avyakta.

Avyakta exists in Para Brahman as warp and woof. lt is the

combined state of the potentialities of all causes and effects'

Mula Prakriti, Pradhana, Avyakta, Avyakrita, Maya are

synonymous terms. Beyond Avyakta is the Purusha or the

internal Atman of all. Purusha is the greatest and subtlest

Vastu. lt is the Cause of all causes. He fills all. Hence, He is
called Purusha, or the Atman. He is the end, or the supreme
goal of life, or summum bonum. Here is the end of subtlety and

greatness. He who attains this Purusha is not born again in this

Samsara. He attains Moksha, or the final emancipation.
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w Ft gtg Tlssem a rqrsr* r

gwt Errnrqr g6ar (Fqr qqrrEfttFT: llt? u
12. This Atman is hidden in all beings and does not shine

forth, but it is seen by subile seers through their sharp and
subtle intellect.

Notes and Commentary

This Atman is hidden in ail living creatures from Brahma
down to the worm. On account of the influence of Avidya, man,
though in essence he is Brahman, is not able to grasp the truth,
'l am Brahman', although he is instructed. But he thinks that he
is the son of such and such a person, although he is not
instructed. He mistakes the body for the pure Atman and walks
deluded in this samsara. How mysterious is Avidya! How deep
and unfathomable is Maya! How marvellous and inscrutable is
Moha!

Esha atma na prakasafe-this Atman does not shine for
those who have an impure, dense or gross intellect, but He is
seen, i.e., felt or realised by those who have a pure, sharp and
subtle intellect.

Agraya-sharp-pointed. This intellect is rendered pure and
sharp by the constant hearing, reflection and meditation of
Brahman. A sharp and subfle intellect alone is capabre of
perceiving subtle objects.

Sukshma darsibhih-by the subfle seers or sages who are
able to see the subtleties of objects, as mentioned in the
previous two Mantras, through their sharp or one-pointed,
subtle intellect. such able seers can behold the most subfle
Atman.

T"tffir+mym5rr.+Wn s6ffi I

fr+rr*rfrr6ftfr€r.+tril€+"sr-a erriqfr llti ll
13. Let the wise sink his speech into the mind, the mind into

the intellect, and the intellect'into the Great Atman, and the
Great Atman into the Peaceful Atman.
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Notes and Commentary

Withdraw the speech and other organs into the mind through

the process of abstraction (Pratyahara) and self-restraint

(Dama). Merge the mind into the intellect, the intellect into the

Cosmic lntelligence, Hiranyagarbha, and Hiranyagarbha into

the Peaceful Atman (Santa Atmani), i.e., the pure unconditional

Para Brahman, the substratum and support for everything

which is changeless, which is the lnner Self of all and which is

the Witness of all modifications of the intellect. This is the

process of involution. This is the method of self-realisation

through Laya-chintana method (dissolution of effects into the

Ultimate Cause).

Practise introspection and self-analysis. Control the lower

mind by the higher. Stop all the activities of the senses and

focus the consciousness in the mind. Afterwards, withdraw the

consciousness from the mind and fix it in the intellect. Then,

withdraw the consciousness from the intellect and fix it on the

Cosmic lntelligence. Finally, withdraw the consciousness from

the Cosmic lntelligence and fix it on the Absolute

Consciousness, Brahman, the Absolute.

Prajnah-the wise; Yacchet-withdraw or draw into, should

merge, cause the LaYa; Vak-sPeech.
Through Upalakshana, speech is used to denote all the

senses. Just as the limbs of the tortoise are withdrawn into its

body, so also all the senses are withdrawn into the mind.

Jnana atmani-in intellect, in the knowledge-self. lntellect is

called Atman here, because it pervades the mind and the

senses. Therefore, it is their Pratyagatman, i.e., internal

principle.

Jnanam mahati niyacchet-let him merge the intellect into

the great Atman, i.e., Hiranyagarbha, i'e., let him make his

intellect as clear in its nature as that of Hiranyagarbha.

sRrg-il wltf spq qfikfrera I

grs srRr frfrrfrr g1s€n g{ urrFil.qard TqR I l9x I I
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14. Arise, awake, having reached the great (teachers), learn
(realise that Atman). Like the sharp edge of a razor is that path,
difficult to cross and hard to tread, thus the wise say.

Notes and Commentary

Having thus merged the senses, mind and intellect and the
Great Atman, Hiranyagarbha, in the Supreme Self, para
Brahman, one enjoys the eternal bliss and everlasting peace,
and attains Moksha, the final emancipation. He g-ets true
knowledge of the Self. Just as the water in the miiage, the
serpent in the rope, and the blue colour of the sky vanish by
seeing the real nature of the mirage, rope and the iky, so also
the illusory world, of names, forms and Karma, which is
produced by false knowledge, and which is of the nature of
action, agent and fruits, disappears when one attains
knowledge of the Atman.

Uttistatha-Arise! O human beings in the quagmire of
Samsara! Turn towards the acquisition of spiritual knowledge,
knowledge of the Atman, the supreme Self; give up thinking of
worldly objects. Jagrata-Awake from the slumber' of
ignorance, destroy the sleep of ignorance, the seed of all
m iseries. Va ra n-lhe excel lent (teachers).

How to destroy this ignorance? Having approached the
excellent teachers (Brahmanishta, Brahmasrotriya Gurus who
have realised the Atman), realise this Atman taught by them.
Feel 'l am He'. Do not neglect this. This is your foremost duty.
This is your primary duty. The Sruti Bhagavati is very kind and
loving. She says from compassion like a mother. As ihe Atman
is very very subtle, the path of Knowledge that leads to lt is
difficult to travel on. The aspirant who treads this razor-path
must be very cautious, vigilant, diligent and inteiligent.

From the study of Mantras l-ii-7 & I and this Mantra, it would
be quite clear that Guru is absolutely necessary.

@{ aens{ri fta+qrr;8lqq rra I

r5a, vi Ei funzq il{"ggqrcsrgder} il?q il
15. He, who has known that which is without sound, without

touch, without form, without decay, without tiaste, eternal, without
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smell, without beginning, without end, beyond the Mahat (great)

and unchanging, is freed from the jaws of death.

Notes and Commentary

This Atman is transcendental, i.e., beyond all

sense-perceptions. lt is Asabdam (without sound), Asparsam

(without touch), Arupam (without form), Arasam (without taste)

and Agandhavat (without smell). lt is beyond matter. lt is pure

spirit. lt is absolute consciousness. lt is beyond the reach of

mind and speech. lt does not possess the properties of matter

such as sound, touch, form, taste and smell. lt is of the nature

of pure Bliss and Knowledge. This earth is gross' This space is

subtle. But the Atman is subtler than the subtlest.

The attributes of matter such as sound, etc., do not exist in

the Atman, Brahman. Therefore, lt does not decay. lt can

neither increase nor decrease. A thing that decays is
ephemeral. That which has a beginning is an effect' lt is

absorbed into its cause. Therefore, it is not eternal' But, this

Atman has no cause into which it could be absorbed. As lt is the

cause of all, it is not an effect. As it is not an effect, it is eternal.

Anadi-ananfam-without beginning and an end. Decaying

objects like trees, flowers, body, etc', have a beginning and an

end, but this Atman is beginningless and endless, as it is

eternal.

Mahatah pararn-beyond the Mahat; the Atman is distinct in

nature from Mahat, because it is the silent Witness of all,

Knowledge-Absolute, and the inner Soul of all objects. ln

Mantra l-iii-12, it is said that'this Atman is hidden in allbeings'.

Dhruvam-immutable, changeless. That which is changeless

only can be said to be eternal.

Mrityumukhat pramuchyate-Having realised the Atman

described above, one is released from the jaws of death, i.e.,

liberated from the bondage of birth and death. He is freed from

the bondage of ignorance (Avidya), desire (Kama) and action

(Karma). The three knots (Granthis)viz., ignorance, desire and

action are rent asunder. He attains lmmortality.
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16. A wise man who hears and repeats the ancient story of
Nachiketas told by Yama, attains glory in the world of Brahman.

Notes and Commentary

The knowledge of the Atman, Brahma-Vidya, is extolled in
the sixteenth and seventeenth verses.

Nachiketam-obtained by Nachiketas or relating to
N.achiketas, Mrityuproktam-told by Death (yima);
Upakhyanam-the story contained in the three Vallis;
Sanatanam-ancient, old; lJktva-having repeated to the
Brahmins, Brahman-enquirers, aspirants; Srufva-having
heard from competent preceptors; Brahmaloke-world ot
Brahman, world which is Brahman; Mahiyafe-is glorified,
becomes worshipped, attains glory having become the Atman,
Brahman, is fit to be worshipped.

q Fri rR{ UEi ,rrd+{fr$ffi | yrftT: ,ilEq',re En

il{Frrtilq ffirqt irfi+Hrq t5,'eqil Eft ltt\, lt

lt Ffr sqrilseEn+ gfiqr *fi f f

17. Whoever with devotion, recites before an assembly of
Brahmins or at the time of sraaddha of forefathers, this highest
secret, obtains thereby immortality, obtains immortality.

Notes and Commentary

The last portion of this Mantra has been repeated twice. This
repetition is for concluding the chapter.

Brahmasamsadi-assembly of persons who are enquirers
of Brahman, who are able to comprehend the nature and
mysteries of Brahman revealed in the story of Nachiketas.

Sraaddhakale-at the time of Sraaddha ceremony.
Sraaddha is the anniversary, or annual ceremony, performed in
honour of the departed souls (ancestors or forefathers), in
order to bring peace to them.
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An a ntyaya-infinite rewards, end less fruits.

Whoever with devotion, cleanliness and purity relates the
story verbatim and with meaning, or causes it to be recited at

the time of Sraaddha to those who are fed, obtains, thereby,
infinite rewards. That Sraaddha secures for him endless fruits.

Iaf-thereby. Sankara explains Tat as Sraaddha; his
Sraaddha secures infinite fruits. lt refers to both, the assembly
and the Sraaddha.

Thus ends the Third Valli of the First Chapter.

CHAPTER II

VALLI i

xrrrflqrft Trrilq l

Efrdt{: rs'nqmnqrffiilqgqf,€Frgq II? II

1. (Yama said): The self-existent (Brahma) created the

senses with outgoing tendencies; therefore man beholds the
external universe and not the internal Self (Atman). But, some
wise man with eyes averted from sensual obj'ects (with his

senses turned away), desirous of lmmortality, sees the Atman
within.

Notes and Commentary

ln Mantra l-iii-1z, it is stated that this Atman is hidden in all

beings and does not shine, but is seen by subtle seers through
their sharp and subtle intellect. what is the obstacle that stands
in the way of Self-realisation? The reason is given in this Mantra.

When one knows what that obstacle is, he can strive to remove it,
but not otherwise.

Paranchi--going outwardsi Khani-the senses; Svayam-
bhu-the self-existent (God), the supreme Ruler, the Lord of
all, because He alone is always independent.

The self-existent Brahman created the senses with outgoing
tendencies. Therefore, the organs run towards externalobjects
such as sound, form, etc., and the perceiver beholds the
external objects, but not the Atman within. But, some wise man

withdraws the mind and the senses from external objects,



KATHOPANISHAD t2l

stops the outward flowing current of the senses, and makes it
turn inward like turning back the current of a river, meditates on
the inner Self and beholds the Pratyag-Atman. The lmmortal
Soul cannot be obtained through outward senses.

Atman-that which pervades and absorbs is the Atman;
Aikshat-saw, here means 'sees', past used for present (the
tense is not strictly observed in the Vedas); Avritta-
chakshu-averted gaze, with his eyes turned inside. Here it
means that not only eyes but also all the organs are withdrawn
from their respective objects. lt is not possible to have light and
darkness at the same time. Even so, it is not possible to enjoy
sensual pleasure and Bliss of the Soul at the same time, to
revel in sensual objects and behold the inner Self at the same
time, to worship God and mammon simultaneously.

Why does some wise man strive with great efforts to behold
the inner Self? Why does he withdraw the senses from their
objects through great exertion? Because he wishes to attain
lmmortality and enjoy the eternal Bliss of the Atman.

Amritatvam-lmmortality, liberation; lcchan-4esiring;
P ratyag atm a n a m-the i n ner Self.

rRtEr:t5',rf,FEFRqrilr€+TFm{R qrq 
I

sIE efur s{fftd Fdkqr ?FqUaGr6;r sretq+ n? I I

2. The ignorant run after external objects of desire and fall
into the snares of widespread death, but wise men, knowing
the nature of immortality, do not covet the fleeting (unstable)
things here.

Notes and Commentary

Baala-children, i.e., child-like, indiscriminating, ignorant
people.

The two obstacles that stand in the way of attaining
Self-realisation are: (1) the natural tendency of the senses to
run towards external objects, and (2) desire for enjoyment of
this world and the next. The senses run towards the external
objects on account of Vikshepa Sakti or Rajas. lf the Rajas in
the senses is squeezed out by increasing the Sattva, they will



122 THE PRINCIPAL UPANISHADS

be absorbed in the mind. They will not run outwards. The cause

of desire is ignorance. Desire is born of Avidya.

Mrityoh-of death, of Yama; Yanti--Bo, fall into; Vitatasya

-widespread, 
all-pervading; Pasam-snare, noose.

Man has forgotten his essential divine nature on account of

ignorance, and so the mind runs after sensual pleasures.

lgnorant men, who have .no right understanding and

discrimination, run after external objects of desire, and so they

fall into the meshes of widespread or omnipresent death' They
get into the wide-extended noose or snare (Pasam) of Yama.

lgnorance (Avidya), desire (Kama) and actions (Karma) are the

three knots (Granthis) of the noose of Yama. They suffer from

the pangs of birth, death, old age, sickness, etc. The term
'death' includes other modiflcations of life also, viz., birth,

disease, decay or old age. But the wise (the knowers of

Brahman), having known what is immortal and eternal and

unchanging, do.not covet the ephemeral, unstable objects

here. The Pratyagatman, lnner Self, neither increases nor

decreases by Karma. Hence, lt is constant and immutable. The

wise who enjoy the eternal Bliss of the Atman, do not care for

the little sensual pleasures. The sum total of the pleasures of

this world is a mere drop when compared to the Bliss of the

Atman. The Atman is ocean of Bliss. They know that the

sensual objects are enemies of the Atman. They are fully

aware that the sensual objects are opposed to Self-realisation.

Hence, they ruthlessly abandon the desires for sons, wealth,

heaven, etc. Will any man attempt to eat black-sugar and

berries when he has sugar-candy and mangoes in

abundance?

+{ Gri r+i.r*i yrqr+.rvri*va tgaq ;

qafqffifuT{qftftTsqe Iqneq It? il
3. To the Self, by which one knows form, taste, smell, sound,

touch and the sexual pleasure, nothing remains unknown. This

verily is That (Brahman which thou hast asked for).
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Notes and Commentary

The Atman, Brahman, is Knowledge-Absolute. lt is absolute
consciousness. What is there unknowable to the Atman in this
world? Everything is certainly knowable by the Atman. The
mind and intellect are insentient. They borrow their light or
intelligence from the Atman only, just as the moon borrows its
light from the sun. The mind, intellect and the senses perform
their functions through the light of the Atman. The Atman is at
the back of all sense-perceptions, mind and intellect. Just as
iron pieces move in front of a magnet, so also the mind, intellect
and senses move, or do their functions in the presence of the
Atman.

This is verily that Atman thou hast wanted to know, about
which even the gods from olden times had doubt, which is
distinct from virtue and vice, cause and effect, which is the
highest place of Vishnu (Vishnu Pada) and beyond which there
is nothing.

HtrTFri qrrrkffiii *q) nTEwqR I

rrdr=iifrUqrffiiTrqr Efrtrvm ilx il
4. The wise, when he knows that, by which he perceives all

objects in dream or in waking, is the great omnipresent Atman,
grieves no more.

Notes and Commentary

The wise man does not grieve, having realised that great
and all-pervading Atman, through which he beholds all objects
in the dreaming and the waking state.

Svapnantam-objects of dream, literally dream-end, in the
dream. ln dream, the Sushupti or deep sleep is also to be
included. Antar means place, the regions of dream and sleep.
The state of Turiya, Super Consciousness, transcends the
state of waking, dreaming and deep sleep states. The Atman is
the silent witness of the three states. Hence, lt is called Turiya.
Through the intelligence of the Atman only, one is conscious of
the dreaming and waking states.

t23
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Matva-knowing, having realised; having realised that great
and all-pervading Atman as his own Self in the form, 'l am
Brahman, the lmmortal Self'.

q Fq HeilE +q 3Trfiri $nr@ t

ffi EFrrqFq rirfr F*g5wil | qdt q I tt\ I I

5. He who knows this Atman, honey-eater, Soul, always
near, and the Lord of the past and the future, hencefonruard
fears no more. This is verily That.

Notes and Commentary

Madhu-adam-literally honey-eater, the drinker or enjoyer of
honey or pleasure, the enjoyer of the fruits of Karma, the Jiva or
the individual soul, empirical self; honey is the fruit of Karma.
Jivam-the supporter of Prana or life. Antikat-very near, i.e.,
within the body as the lnner Self, the Atman.

He who knows the eternal Atman becomes absolutely
fearless. Fear manifests only when one is attached to his body,
when one identifies himself with his physical body. He who
identifies himself with his physical body, thinks himself to be
non-eternal and therefore, attempts to protect his body.
Wherever there is attachment (Raga), fear (Bhaya) and anger
(Krodha) coexist. When one knows the Atman, which is one
without a second and eternal, through Self-realisation, then
who would wish to protect what, and from whom? He beholds
the Self only everywhere. He is above body-consciousness. He
becomes absolutely fearless. To know the Atman is to realise
the Atman. To know the Atman is to become the Atman. 'This
verily is That'-This verily is Brahman which thou hast asked
for.

.rr {d dqd \flTtrGil:

Tdi fu frFi * r$Mwra I qde q I lq I I

6. Who beholds him seated within the five elements, him
who was born of Tapas (of Brahman), who was created before
the waters, who entered the cave of the heart and dwells there
(he verily sees Brahman). This is verily That (Brahman which
thou hast asked for).
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Notes and Commentary

Yah-who, seeker after liberation, Mumukshu; Puruam-in
the beginning, the first (Brahman or Hiranyagarbha);
Tapasah-of knowledge (penance), from Brahman defined as
knowledge, penance as characterised by knowledge;
Jatam-born, created or produced, the first born of Brahman,
i.e., Hiranyagarbha; Adbhyah puruam-prior to the waters;
Adbhyah-to waters; Puruam-prior. By water all the five
elements are meant here; before the five elements, including
water and not before water alone. Hiranyagarbha was born
before creation of five elements. Ajayata-was born.

Jiva (the individual soul) and Hiranyagarbha (cosmic soul)
are the two aspects of Brahman. Brahman appears as Jiva
through the Upadhi (limiting adjunct) Avidya, and Hiranya-
garbha through the Upadhi Maya. The sum total or aggregate
of Jivas (Samashti) is Hiranyagarbha. Macrocosmic aspect of
Brahman is Hiranyagarbha. Microcosmic aspect of Brahman is
Jiva. When the limiting adjuncts drop, Hiranyagarbha and Jiva
become identical with the transcendental Brahman. Hiranya-
garbha is the first manifestation of Brahman through His Tapas
(penance) or knowledge. Brahman willed. Hiranyagarbha
came into being.

Bhutebhih-with the elements; Tishthantarn-abides
therein.

Hiranyagarbha abides in the body which is made up of the
five elements. Hiranyagarbha, the first-born, having created
the bodies of the Devas and men, entered the Akasa of the
heart of every living being. He is seated there and perceives
sounds, etc. He who knows Brahman through His two aspects,
viz., macrocosmic as Hiranyagarbha, and microcosmic as Jiva,
verily knows Him.

qrvril{tffit
$ yfqsq fr'eifi qr XlFrd-qrqa I \rde q I ts I I

7. Who is born along with Prana in the form of all Devatas,
who, entering into the heart, abides therein, and who was born
with the elements (he who knows Him, verily knows Brahman).
This is indeed That.
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Notes and Commentary

Devatamayi-in the form of allthe Devatas; Pranena-in the
form of Prana, as Hiranyagarbha; Aditih-the eater, enjoyer.

Hiranyagarbha is called here Aditi, because He is the sole
enjoyer of the whole universe. He is the macrocosmic life, or
cosmic Prana, or cosmic intelligence. He eats, as it were, the
sounds, etc. He entered the heart and abides therein. He was
born along with Bhutas (elements) or living creatures. He, who
knows Him verily, knows Brahman. This is verily that Brahman
which thou hast asked for.

sffi Errdaqrni ga gTfr rrfthrfrFr: I

ftaftqHffi:t\rnlqlten
8. The fire that is lodged within two pieces of wood, as the

foetus is well-preserved by the pregnant woman, is worshipped
daily by men who are awake and those who offer oblations.
This is indeed That.

Notes and Commentary

ln the Vedic sacrifices, the fire is ignited by rubbing two
pieces of wood, the upper stick (Uttara-arani) and the lower
stick (Adhara-arani). The sacrificialfire is well-preserved by the
Ritviks, just as the foetus is well-preserved by the pregnant
woman by means of nutritious food.

The same Brahman who is worshipped by sages, Jnanins, in
the heart through meditation, is worshipped by householders
as Agni (fire) through sacrifices.

Jagrivadbhih-by the awakened men, i.e., sages, Jnanins,
who are watchful; Havishmadbhih-by performers of sacrifice
who offer oblations of ghee, etc., the Karma Yogins or the
householders who perform Agnihotra, etc.

Tilrdifr rfqTs€d qr q.rwfr t

d t*r, F{ o{frdr€irg ffi t51'ilT I qde q lli ll
9. And that whence the sun rises, and whither it sets, on that

there all the Devatas depend and no one goes beyond. This is
indeed That.
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Notes and Commentary

Yatha udeti-that Prana or Brahman from which the sun
rises at the time of creation.

Yatra astam gacchati-in whom the sun is absorbed at the
Pralaya; that Prana or Brahman from which the sun rises daily
and in whom it sets daily; that Prana, i.e., the Adhidaiva and the
Adhyatma aspect of the Atman as the gods and senses.

Deva sarue arpitah-allthe Devas are fixed in Brahman, like
the spokes of a wheel to its nave or axle. All the Devas depend
upon Brahman.

That is this Brahman, the Atman or inner Self of all
(Sarvatmakam Brahman). No one verily can go beyond Him.
This is indeed That.

qt+dilqgrrqgrrrqR6 
r

gefr: € FEqr+fr q FE Triq wqft | t? o I I

10. What is even here (visible in the world), the same is
there (invisible in Brahman), and what is there, the same here.
He proceeds from death to death, who beholds here the
difference (between Brahman and the world).

Notes and Commentary

lha-here, in this world or in this body; Amufra-there,
Brahman.

Just as the wave is not essentially different from the ocean,
just as the golden ornament is not essentially different from
gold, so also this manifested world is not essentially different
from Brahman. The difference is in name only. Just as snake
appears in the rope, so also this world of names, forms and
action (Nama, Rupa, Kriya) appears in Brahman, through
Avidya (ignorance), Maya (illusion).

Mrityoh sa mrityum apnoti-he who holds the slightest
difference between these two, goes from death to death
through ignorance, lack of knowledge of the Self. He who
thinks 'l am different from Brahman', is again born and dies, but
he who thinks and feels 'l am verily the all-pervading, immortal
Satchidananda Brahman', attains immortality.
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Brahman, in His nature, is an embodiment of dense eternal
Knowledge (Nitya Vijnanaghana Svabhava). He is destitute of
the attributes of all Samsara (Sarva Samsara-dharma Varjita).
The Supreme Soul, or Brahman, is identical with the individual
and with all creation. Failure to comprehend and realise the
essential unity of Being is the cause of rebirth.

m+aqrcrrc{ tA rr+rsR f*qq t

gefr: q Ei'rw;R q EE TrtE qwft I l? t I I

'11. By mind alone could this (Brahman) be obtained; then
there is no difference here at all. He goes from death to death,
who sees any difference here.

Notes and Commentary

Manasa eva idam aptavyam-by the mind alone this
(Para-Brahman) is to be obtained or realised; Manas-Suddha
Manas or pure mind; /dam-This (Para-Brahman).

Manas, mind, is of two kinds, viz., Suddha Manas, the pure
mind, and Asuddha Manas, the impure mind, which is filled with
Vasanas, egoism, greed, etc.

Brahman can be obtained only by the mind purified by the
Sastras, and by the preceptor by instruction and Yoga, by
practice of fourfold means, and constant meditation on the
inner Self.

When one attains Self-realisation, Avidya (ignorance) which
is the cause of the perception of difference, is totally removed.
The Knower or Sage realises that there is Brahman alone and
nothing else exists, and this world is only the manifestation of
the same Brahman, and therefore, is not substantially different
from Him.

lha-here; there is not even the slightest difference here,
i.e., in Brahman.

But he who sees difference with the eyes dark due to
ignorance, proceeds from death to death.

er{rura: gom Heq srr(Tfr frqfr t

+rrr=i XTrrq€q r rd F*ggur}t qne q I t?? I I
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12. The person (Purusha) of the size of a thumb resides in
the middle of the body, as Lord of the past and the future, and
henceforward (after knowing Him) fears no more. This is
indeed That.

Notes and Commentary

Purusha, the Atman, dwells in one's own heart. The Atman is
called Purusha because He abides in the city (Puri) of the body,
or because all is pervaded by Him, the whole world is filled by
Him.

Angushthamatrah-of the size of a thumb; the cavity of
heart, or lotus of heart, of every man is of the size of his own
thumb. The Jiva in the causal body is also said to have this
size. The Atman is limitless, but this size is given for the facility
of meditation, only for the beginners. To begin with, aspirants
meditate on the Atman as a Jyoti, or light, of the size of a thumb
in the cavity of the heart.

Madhye atmani--within the body; the Atman here means
body. Na tato vijugupsafe-henceforward, after knowing the
fearless, immortalAtman, one fears no more, does not wish to
protect himself afterwards.

The Svetasvatara Upanishad lll-13 says: 'He is the perfect
Purusha, of the measure of a thumb, the inner Soul who always
abides in the heart of every man, the ruler of knowledge, who is
concealed by the heart and mind. Those who know Him,
become immortal'.

erssdrrr;T: 5€m sfrftfrqreI{o: I

m Tdqq€q rr \r{ril H B yer: I \rde q I l?? I I

13. That person, of the size of a thumb, is like a flame without
smoke, Lord of the past and the future. He alone is even today,
and will be verily tomorrow. This is verily That.

Notes and Commentary

That Purusha, Atman, of the size of a thumb, who is
perceived as light or Jyoti in the heart of Yogis, exists in the
past, present and future. He is eternal, immutable (Kutastha)

t29
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and constant. He exists in all living beings now, and He will
certainly exist tomorrow.

Ad h u makah-smokeless, pure, luminous.

qefrtrfr g{ Es rd+g frrlrefr r

qd endqrr"wdt-*rt*rEherrdfr ltty tl
14. As water, when rained on a mountain-ridge, runs down

the rocks scattered on all sides, so does he, who beholds the
objects as different, run after them only on all sides.

Notes and Commentary

The result of seeing multiplicity is described in this verse.
Just as the rain water that falls on the top of a mountain, quickly
runs down, becomes dispersed in the valleys and is lost, so
also the ignorant man who beholds differences between life
and life, who thinks that there are different selves in the
different bodies, that the world is different from Brahman and
that the individual is distinct from the Supreme Soul and other
souls, who sees the things as different from the Soul, who has
not realised the substratum of all, who has not cognised the
non-dual Brahman, the one, real, eternal, immutable,
underlying principle of unity, runs down quickly to darkness,
i.e., is caught in the round of birth and death.

An u vid h avafl-ru ns downwa rds.
The perception of difference in Brahman is a grave mistake.

qefr+frgfrg6qrfuhilrde uffi r

gi g+trwrd enirTT rrdft .tsdq il?q il

tt Fft frffiseqri esrt{T qfr I t

15. As pure water poured into pure water becomes the same
only, so the Atman of the thinker who knows this, becomes, O
Gautama.

Notes and Commentary

Just as pure water poured into pure water becomes of the
same quality, so also the individual soul who has been purged
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of impurities, and who has cognised the Supreme Self through
direct intuitive perception, who has destroyed the perception of
difference by knowledge of the Atman, who beholds the unity of
Self, oneness of the Atman, everywhere, becomes identical
with the Supreme Soul.

Vedas, Sruti Bhagavati, is a better well-wisher than
thousands of mothers and fathers. Therefore, Srutis, which
bespeak of knowledge of the Self, or unity of individual soul
with the Supreme Self, should be worshipped by the seekers of
Truth. They should have perfect, unshakable faith in the
teachings of the Srutis. lf there is no faith, there is no prospect
of attaining Self-realisation.

Thus ends the First Valli of the Second Chapter.

CHAPTER II

VALLI ii

131

3+r5rqqYffiF{g-tr-qfrgEift tgd}q il? il
1. The city of the unborn (Brahman) whose knowledge is

permanent, has eleven gates. Adoring Him, one does not
grieve, and liberated (from all bonds of ignorance), he
becomes free. This verily is That.

Notes and Commentary

Puramekadasadvaram-city with eleven gates, the body
with eleven openings or gates. Two openings of the eyes, the
two ears, two nostrils, and the mouth, make up the seven
openings or gates. The navel and the two lower make up ten.
The eleventh is Brahmarandhra at the crown of the head.

Puram-city. This body is like a city, because we flnd in it the
appendages of a city, such as gate-keepers, their controllers,
etc. The openings represent the gates. The presiding Devatas
of the organs represent their controllers. Just as the city
belongs to a king who is independent of the city and who is not
mixed with it, so also this city of the body belongs to a king, the
Atman, who is independent and not mixed with the body.
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This city belongs to the unborn (Ajasya, of the unborn
Brahman, the Atman), who is not subject to modifications such
as birth, decay, death, etc., who occupies the place of a king,
who is the owner of the city of this splendid body.

The Soul, Paramatman, the Supreme Ruler, is here
represented as a king.

Avakra chetasah-whose knowledge is not crooked, i.e.,
straight, eternally existent.

He who meditates on Brahman and has attained Self-
realisation, does not grieve. He is liberated from all bonds of
ignorance and becomes free from the round of birth and death.

He is freed from all desires, and the ties of Karma, produced
by ignorance. He becomes absolutely fearless. He does not
take a body again. He merges himself in Brahman.
Svetasvatara Upanishad lll-18 says: 'Embodied in the town of
nine gates, the soul (Hamsa) moves to things without,
subduing the whole world, all that is immovable and movable'.
Compare also with Bhagavad Gita V-13, which states:
'Mentally renouncing attractions and being self-controlled, the
embodied one rests happily in the nine-gated city, neither
acting nor causing others (body and the senses) to act'.

Omitting the last two openings, viz., navel and Brahma-
randhra, the body is conceived as a nine-gated city in the
Svetasvatara Upanishad and the Gita.

6'u:gfrtqgraftqrr$dr@ r

.herx,rqr erkdrxiqq ttr tt
2. As Hamsa (sun) he dwells in heaven, as Vasu (air) he

dwells in the sky, as fire he dwells on the earth, as guest he
dwells in a house, he dwells in men, in gods, in truth, in ether.
He is born in the waters, he is born in the earth, he is born in the
sacrifice, he is born on the mountains, he is true and great.

Notes and Commentary

This Atman does not live in the city of one body alone. He
lives in all cities, in all bodies.
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Hamsah-the sun, literally one who moves or proceeds.
Hamsa is derived from Hansafi (he proceeds or moves).

Suchishat-dwelling in the heaven as the sun; Vasu-one
who animates all, dwells in the inter-space, as wind; Hota-fire,
literally the sacrificer, the Hotri priest; Vedishah-dwelling in
Vedi or earth; Atithih--auest (the god Soma); Duronasat-
dwelling in the jar (of Soma). Durona means vessel, or a
Brahmin dwelling in the house (Durona) as a guest.

Nrisaf-dwelling in men; Varasaf-dwelling in the superior
ones (gods, Devas); Rifasaf-dwelling in Rita, i.e., truth (of
Veda) or sacrifice; Vyomasat-dwelling in Akasa, sky or space;
Abiah-those born in water in the form of conch,
mother-of-pearl, shell, fish, insects, etc.; Gojah-those born of
the earth in the form of corn, grain, plants, herbs, etc.,
Ritajah-lhose born in the sacrifice; Adrijah-those born of
mountains in the form of rivers; Ritarn-lruth; Brihat-the great
being, the cause of all.

The Atman is only one and all-pervading. There is no
difference in the Atman. This Mantra reveals the omnipresent
nature of the Atman. (Cf. Rig-Veda IV-40-5.)

uu{ lrrurgr{ffin+ rsrrsft I

qei qrmqrfti fr+ t{r sqrd I l? I I

3. He (Brahman)sends up the Prana and throws the Apana
downwards, that adorable one seated in the centre, all Devas
worship.

Notes and Commentary

There are five principal kinds of vital energy, known as
Prana, Apana, Samana, Udana and Vyana. There are five
minor or sub-Pranas (Upa-pranas). The one Mukhya Prana,
chief Prana or vital energy, assumes the ten forms according to
the function done by each Prana (Vritti-bheda).

Prana does the work of respiration, Apana, the function of
excretion, Samana, the work of digestion, Udana, the function
of voice and Vyana, the function of circulation of blood. Prana is
not breath. Prana is vital energy. Breath is only one of the
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various manifestations of Prana. The function of Prana is
connected with the breath.

Unnayati-leads upwards; sends upwards; Urdhvarn-
upward; Pratyag-4ownward; Asyafe-throws; Asinarn-
sitting, is seated; Madhye-in the middle, in the heart, seated
in the Akasa of the lotus of the heart, with the light of knowledge
shining in the intellect and fit to be adored (Hridaya Pundari-
kaksh a a si n am bu ddh avabh ivy a kta v ij n an aprakasan a m).

Vamanarn-the adorable, the dwarf, the person of the size
of the thumb mentioned above; Vama-beauty, Na- leader,
Vamana-the lord of beauty; Vlsye-all; Devah-4ods
(senses, the eyes and the rest); Upasafe-worshipping, serye.

All the senses and the mind (mind is the eleventh sense)
adore their Lord, the Atman, by discharging their allotted duties
properly. They propitiate their Lord, the Atman, by bringing in
the different sensations of form, colour, sound, smell, taste,
touch, just as the subjects please and serve the king by
offerings. The senses, mind and the Pranas are ever-active for
the Atman. The Atman only directs the mind, the senses and
the Pranas to do their respective duties. The five
Jnana-lndriyas, the organs of knowledge, gather the
experiences from the external world and present them to Him.
This is their true worship.

ergq fr+jsqms lrtr+ers tftq; 1

t6ftg;*qrrsfrffiqftM tqdeq ny n
4. When this Atman, who dwells in the body, departs from the

body, what remains then? This verily is That.

Notes and Commentary

Visramsamanasya-leaving the dense body, escaping, of
him who is separated; Dehinah-embodied, of the owner of the
body (Jiva dwelling in the body). The meaning of the word
Visramsamana is explained by the expression Dehat-
vimuchyamanasya-being free from the body.

Kim-atra-parisishyate-what remains behind? What
remains here (after death)? Atra-here, in this body.
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Nothing remains of that Atman in the body, when He leaves
this body. Nothing of the whole lot of Prana, etc., remains. The
whole body disintegrates. As soon as the Atman leaves the
body, the whole body decays and disintegrates, as in the case
of the inhabitants of a city when the king of the city is driven out
of it.

T lnfrr {rsrrda ErflT ffi fiy*r I

ll-dsrgffiqR}trgqrfffillqll
5. Not by Prana, not by Apana does any mortal live, but it is

by some other, on which these two depend, that men live.

Notes and Commbntary

The real source of life is the Atman. The Prana, Apana, etc.,
cannot be the source of life. They work conjointly for the benefit
of the Atman only, which is distinct from them. The body is
destroyed not only by the exit of Prana and Apana. lt is

destroyed by the exit of the Atman.

A house exists for the benefit of the owner, who is distinct
from the house and who is the director. Even so the Prana,
Apana, etc., the senses and the mind exist for the benefit of the
Atman, who is distinct from them and who directs them. They
maintain their life through the Atman. They depend upon the
Atman for their life. They perform their allotted duties in

harmony and combination for the benefit of the Atman, their
director. The cause of life does not depend upon the Prana,
Apana, senses and the mind, as they refer to other things on
account of their composition. Without something else which
arranges them, it is impossible that things, of themselves,
should form a compound, as the materials of a house do not
form a house, without somebody who brings them together.
Therefore, it is quite clear that the Atman is distinct from the
Prana, the senses and the mind.

Itarena-by something other than these, different from the
compound of senses, etc.

By Prana and Apana allthe other Pranas and the senses are
implied. This is Upalakshana. The highest and principal
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support of all beings, of Prana, the senses, and the mind, is the
Atman. He is absolutely independent (Svatantra).

Ea it Eq srqe{rft 5u rfl r{q I

qET q mrui yruq 3rriln llqfr.frilq I lq I I

6. Well then, O Gautama, I will explain the mysterious,
ancient Brahman and also what happens to the Self after
death.

Notes and Commentary

I will now explairi to thee again, O Gautama, the secret,
mysterious, ancient, eternal Brahman, by whose knowledge
one is freed from the trammels of birth and death, and not
knowing which, how after death the Jiva travels in Samsara.
Listen, with rapt attention, O Gautama.

*ftca yqErt vrfr{iqlq tftq; I

+errgrAsgiuR qerrsd qengilq I ls I I

7. Some Jivas enter the womb in order to have a body, others
go into the inorganic matter according to their Karma and
knowledge.

Notes and Commentary

ln Mantra l-i-6, there is a clear reference to the law of Karma
and the doctrine of reincarnation. lt says: 'Like corn, the mortals
decay, and like corn, they are born again'. ln this Mantra also,
the Sruti speaks definitely of the law of Karma and the doctrine
of reincarnation.

The Jiva takes a body according to his Karma performed in
this birth, and the nature of knowledge acquired by him. He
may become lndra or Hiranyagarbha even. He may hold any
office in the cosmic hierarchy or internal Divine Government.
He may take the final birth as a man, and may become a
Jivanmukta, a liberated sage. He may become a Muni,
Tapasvin or a Yogi, if he has very good spiritual Samskaras. He
may also become a tree or some inorganic matter, if his actions
are of a very inferior nature.
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Yatha karma-according to work, Karma, done in the
physical plane; Yatha Srutarn-according to the knowledge.

zr qq !f+S qr.rftl q,.rri q,,Fi grm ftFtqrur: r ntq U*il{trfl | dffigtmr' fgrar' rrd aE Trdfr
.nr+r Iqde q uz lt

8. This Purusha who, building desire after desire, is awake
when allsleep, is called certainly'the pure', is called Brahman,
is called even immodal. Upon Him all the worlds are found: no
one goes beyond that. This verily is That.

Notes and Commentary

Brahman is the silent witness of the three states, viz., waking
state (Jagrat Avastha), dreaming state (Svapna Avastha) and
deep sleep (Sushupti Avastha). The Purusha, Brahman,
remains awake, i.e., does not sleep when all, i.e., prana,
senses and the mind, are asleep, as He is the witness (Sakshi).
He is ever pure, immortal. He is the cause of all worlds. All the
worlds depend on Him alone. He is the prop or support for all
worlds. ln Him allworlds are contained.

ln deep sleep you rest in Brahman, you actually come in
contact with Brahman, but there is then the veil of ignorance.
Therefore you are not able to be actually conscious of
Brahman. ln Samadhi, this veil is rent asunder, there is perfect
awareness and you are one with the Absolute consciousness.
When the mind and all senses are at rest during deep sleep,
you do experience the true bliss of Brahman. That is the reason
you say when you come back to waking consciousness: 'l slept
happily, I did not know anything'. This memory of Bliss goes to
prove that Brahman exists, that He is non-dual and that He is of
the nature of Bliss. (Compare Mantras Il-i-9 and ll-iii-1.)
Kamaan kamam- ifferent desirable objects; Nirmimanah-
shaping, creating, building, i.e., creating various objects of
desire in dream.

sTFrdH T+i sM6,i sriyffiETr I

qifkTen 6.i 6',d sfu6]m qfrTq llq ll



138 THE PRINCIPAL UPANISHADS

9. As the one fire, after it has entered the world, though one,
takes different forms according to whatever it burns, so does
the internal Atman of all living beings, though one, takes a form
according to whatever He enters, and is outside all forms.

Notes and Commentary

Many argue in order to exhibit their vast learning or erudition,
and to get victory over others. They do not argue in order to
arrive at the Truth. Honest and sincere discussion with great
souls, in order to remove doubts and get light and clarity, is
highly desirable. Sincere aspirants may discuss amongst
themselves on knotty and abstruse problems. This is very
helpful for their growth and right understanding.

The mind of many persons is shaken by the argument of
many Pandits and logicians who possess perverted intellects.
So they are not able to grasp the true nature of Brahman, the
Supreme Self. The knowledge of the oneness of the Atman,
though supported by authority and often reiterated, is not firmly
grasped by these persons. Therefore, the Srutis explain the
Truth, the Atman, in a variety of ways, with diverse illustrations,
similes and analogies. Sruti Bhagavati is very anxious to
inculcate the truths of Vedanta in her children, however
perverted and indifferent they may be. She has a strong desire
that her children should come out of this quagmire of Samsara
and become Jivanmuktas, liberated sages.

Bhuvanam-the world, because all are born here; derived
from the rool Bhu-to be.

As the same flre takes forms according to the shapes of the
different objects it burns, so also the one Atman appears in
different forms according to the different objects it enters, yet is
transcendental, i.e., beyond them or without them, like Akasa.
The Atman is ever pure and separate from the forms. lt is not in
the least affected by the forms, as lt is without attributes and
subtle, as lt is pure Consciousness, the Soul or Spirit. How can
there be connection or association between matter and spirit?
The Atman puts on diverse forms through the Upadhis,
vehicles or limiting adjuncts, viz., the mind, the senses, the
Pranas and the body, and is at the same time beyond all names
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and forms. This Atman is a mysterious Vastu or Tattva, entity or
principle. (Cf. Brihadaranyaka Upanishad ll-v-19.)

eq{H U*i sM 6{ G.isftsmqq{ |

g.F'kTsr n+I-drmrriqr 6,.i Fri sffi EfrTq I llo I I

10. As the one air, after it has entered the world, though one,
takes different forms according to whatever it enters, so the
internal Atman of all living beings, though one, assumes forms,
according to whatever He enters and is outside all forms.

Notes and Gommentary

ln this verse, there is another beautiful illustration to indicate
the oneness of the Atman. The Atman enters all bodies as
Prana, and assumes forms corresponding to every form, and
yet He is transcendental and beyond all names and forms.

(d qrn rrd+fiFr qgt ftTqt qrg+dt€r+t: 
I

g.filFiren {dT-fl<flffir q ftrq} ehd5,g,d+ Erril: I I t ? I I

11. As the sun, the eye of the whole world, is not
contaminated by the defects of the eye or of external things, so
the one internal Atman of all living beings, is not contaminated
by the misery of the world, being external to it.

Notes and Commentary

Just as the sun which illumines the objects of this world, is
not affected by the defects of the eye or by the defects of the
unclean objects, so also the Atman is not tainted by the
miseries of the world, arising from desire and Karma (Kama
karmodbhavam duhkham), being outside that.

Just as the snake is superimposed on the rope when seen in
the dark or dim light, just as silver is superimposed on the
mother-of-pearl, so also this world and body, subject and object
are superimposed upon the Atman, Brahman, on account of
Avidya, ignorance. Just as the rope is not affected by the snake
seen in its place, so also this pure, transcendentalAtman is not
in the least affected by the superimposition. The snake, silver,
water, blue colour, superimposed on the rope, mother-of-pearl,
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barren place and the sky respectively, do not really exist as
defects in the rope, etc. They are seen as defects in the true
objects on account of the false notion created by
superimposition. The true objects are not really affected by
such defects, as they are external to the false notion so
superimposed. So also, the Atman is not affected by the misery
of the world, arising from the superimposition of a false notion,
because He is external to the false notion superimposed on
Him.

Action, agency and fruits (Kriya, Karaka and Phala) are
falsely attributed, or superimposed, upon the Atman on
account oJ ignorance. These are all false notions only, like the
erroneous notion of snake in the rope. The Atman is non-doer
(Akarta), non-enjoyer (Abhokta). He is unattached (Asanga).

This is Vivarta Vada, the doctrine of superimposition,
propounded by Sri Sankaracharya.

ft*) wtr&[ilafl"m rls Eri q(erT zr: u-ffi 1

irqrcr+ei tsJqsqR, effi gtd Ynrdri N I l?? I I

12. He is One, the ruler, the internal Atman of all living
beings, who makes manifold His one form-those wise men
who realise Him in their hearts, to them belongs eternal
happiness and not for others.

Notes and Commentary

He is the Lord of all (Paramesvara), all-pervading
(Sarvagata), independent (Svatantra). There is none other
equal to Him or greater than Him.

Vasr:-the controller, the ruler; the whole universe is under
the control of the Lord. Sarya-bhutantaratma-the inner Self,
the Atman of all creatures. He makes Himself manifold, though
one, by the differences of impure conditions of name, form,
etc. Atmastham-seated in the Self, placed in one's own Akasa
of heart, in the intellect.

The wise (Dhirah) who behold Him within their Self, enjoy
eternal bliss (Sukham Sasvatam). The worldly-minded persons
who are engrossed in external objects, who are not endowed
with discrimination and dispassion, cannot enjoy this eternal
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bliss of the Atman. This Atman is concealed by ignorance for
them.

fuq\sfranri *{*+F*qrnftry I

ilqrdr€rinsgqsqR efiffiAqiynR': ywerfr& lt?? n
13. The wise, who behold the Self as the eternal among the

transient, as conscious among the conscious, who, though
one, grants the desires of many, as dwelling in their own selves,
to them belongs eternal peace, not to others.

Notes and Commentary

The Atman, Brahman, is eternal, permanent and
unchanging. This world of names and forms is non-eternal,
impermanent and changing. Body, mind, senses and Prana are
included in the term world. This world is like a fleeting shadow.
The very idea of change implies that there is a basic substance
which is ever unchanging and permanent. Changes or
phenomena can take place only in an unchanging thing or
noumenon. The screen in the cinema show never changes, but
the pictures come and go on the screen. Brahman represents
the screen and this universe of fleeting forms, the pictures.

Just as hot water borrows its heat from the fire, so also the
intellect borrows its intelligence from the Atman, the source for
everything.

Bahunam yo vidadhati kaman-who fulfils the desires of
many, i.e., who dispenses to the Jivas, the fruits of their Karmas
according to law and justice.

Those who behold the Atman seated in their selves, enjoy
eternal peace. Others, who are ignorant, are subject to the
miseries of Samsara.

Svetasvatara Upanishad Vl-12 says: "The only
self-dependent among the many (souls) which are not active,
who makes manifold the one seed-the wise who perceive
Him as placed within their own selves, obtain eternal bliss, not
others."

t4l
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ilmftF{Asfr{T{iwigq;
u*i 3 atlqrfri fug $nfr F{rrrft qr I ttx t I

14. They (the sages) perceive that indescribable highest
bliss as'This is That'. How shall I know that? Does it shine (by
itself) or does it shine by another light?

Notes and Commentary

The sages, who are freed from all desires, perceive or
realise the indescribable, highest bliss of the Atman which is
beyond the range of speech and mind, and describe as 'This is
That', i.e., as something directly cognised or intuitively
realised. How, by what method, shall I know that Bliss, realise
that Bliss as my own Self, as the Sannyasins or sages, freed
from desire, do?

Does it,shine in its own self-effulgence? Can it be clearly
perceived or realised as my own Self shining in my intellect or
not?

'As This is That': as something directly or intuitively
perceived or realised.

;T iltr Wi rrrfr T q{drcr +qr F{g* rrrR gfrsqqfr' t

a+e qr<rqErrrft vd tnq rrrffr Fdftrq frr+rh I llq I I

ttgfrBfttseqr+B-turqfr u
15. The sun does not shine there, nor do the moon and the

stars, nor do lightnings shine and much less this fire. When He
shines, everything shines after Him; by His light, all these
shine.

Notes and Commentary

ln the previous Mantra it is said: 'Does the Atman shine by
itself or does it shine by another light?'The answer is given in
this Mantra. The Atman is self-luminous. lt shines by itself. A
self-luminous thing is that which is not in need of any
extraneous light for its own shining or effulgence. The sun,
moon, stars, lightning and fire borrow their light from the
Atman. The sun cannot illumine the Atman, but it gets its light
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from the Atman, just as the water borrows its heat from its
contact with the fire. Water does not possess heat as its
inherent attribute. From the various kinds of light which shine
after Him, the self-effulgent nature of Brahman is inferred.

lf you say that the Atman also receives its light from some
other light, then that light should have another light for its
illumination. This will land in 'Anavastha Dosha', regresses ad
infinitum. So the Atman must be self-luminous.

Only a thing that is effulgent can impart its light to another. A
pot cannot illumine other objects, but the sun can illumine other
objects as it is luminous in nature.

(Cf. Mundaka Upanishad ll-ii-10, Svetasvatara Upanishad
Vl-14. There is exact repetition. The same Mantra is repeated
with some variation in Bhagavad Gita XV-6.)

Thus ends the Second Valli of the Second Chapter.

CHAPTER II

VALLI iii

t43

ued{a}sqr+Tnq gfr5gatu: *t;rkFr: I d}a Wi r<*a
ilt{r{dTlqt t aft{frm, fgrm' H{ ilg Trffi 6,,{Er{ | qde

qiltil
1. (Yama said): There is that ancient Asvattha tree whose

root is upwards and branches are down. fhat indeed is pure.
That is Brahman and that alone is called lmmortal. Upon that,
all the worlds depend and no one goes beyond that. This is
verily That.

Notes and Commentary

lf you know the nature of a flower, you can know the nature of
the root of a tree. Even so, you can know the nature of
Brahman, the source of the tree of Samsara (Maya Vriksha), by
finding out the nature of the effect, the tree of Samsara. This
last Section is begun with a view to ascertain the nature of
Brahman.

Asvattha-Asvattha tree, the fig tree, the world, the tree of
Samsara, which extends from the Avyakta down to the
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immovable. This has its root in Brahman. From Brahman only,
the whole universe proceeds.

Just as the tree is cut down by the axe, so also, the tree of
Samsara can be cut down by the axe of non-attachment, or
sword of Atma-Jnana, knowledge of the Self.

This tree receives its sap from its source, Para-Brahman, the
Supreme Self, and grows from the seed of ignorance.
Hiranyagarbha, the Karya Brahman, is its sprout. The subfle
bodies of all living beings represent its trunk.

Just as pot, a thing made of mud, does not pass beyond the
mud, so also any modification does not pass beyond Brahman.
This verily is That. (Cf. Bhagavad Gita XV 1-3.)

qfri fra wq-64 yrq qgrft ft :{re I

Ttg{F$5diiuq6ftrffi $rqR ll? tt
2. This whole universe evolved from Brahman, moves in the

Prana (in the highest Brahman). That Brahman is a great terror,
like an uplifted thunderbolt. Those who know this, become
immortal.

Notes and Commentary

Prana means here Brahman. Brahman is the source of this
world. He is the Lord of creation. Man becomes immortal by
attaining knowledge of Brahman. Some ignorant people say
that Brahman does not exist, and the world has come out of
nothing. This is quite absurd. This universe has come out of
Brahman. lt moves or vibrates in Brahman. lt rests in Brahman.
It dissolves in Brahman. Brahman is the bedrock or substratum
for this changing world. He is ever changeless and motionless.
Motion or vibration can only take place in something that is
motionless. That immovable something is Brahman.

Mahat Bhayarn-a great terror, great and terrible;
Vaj ram udyafam-raised th underbolt.

Just as the servants obey the commands of their master, at
the sight of the thunderbolt raised in his hand, so also this world
with its lords, sun, moon, planets, constellation and stars,
obeys the universal law. Nothing can escape the law which is
unrelenting and inexorable. No one can transgress it.
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Everything is under His strict control. Creation, preservation
and dissolution are governed by an unalterable divine law,
which no one can violate or break. Therefore, He is called a
great terror like the uplifted thunderbolt.

Ye etad viduh-who knows this Brahman; Amritaste
bh avanti-they become i mmortal.

Those who know thus, this highest Brahman, the witness of
all our mental activities or modifications (Vrittis), who know that
Brahman is the cause of the origin, etc., of the universe, and
that He guides the world from within, through definite lar^rs,
attain immortality.

$rqrqF€nfuaqft lT{rflqft !s,|
ffi.Trq erg{q g€qffi eirrr: I l? I I

3. From fear of Brahman fire burns, from fear the sun shines,
from fear lndra and Vayu and Death, the fifth, run.

Notes and Commentary

lf Brahman does not exist as Controller or Governor of the
protectors of the world, Iike one with the thunderbolt raised in
his hand, this world will not run smoothly and harmoniously, in a
perfect orderly manner, and a well-regulated activity of the
celestials (Devas) and the guardians of the world (Lokapalas),
will not be possible.

Cf. Iaittiriya Upanishad ll-viii-1. There is an alteration in only
a few words. lt says: 'Through fear of Him blows the wind,
through fear rises the sun, through fear of Him, speech, Agni
and lndra, and death as the fifth'.

ft+qrnr{+€sr+vrfrrgqftws: I

ra, qtg F+*g yrfrcffiq u-€qil ilx I I

4. lf here (in this life), one is able to comprehend Him
(Brahman) before the death of the body, he will be liberated
from the bondage of the world; if one is not able to comprehend
Him, then he has to take a body again in the worlds of creation.
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Notes and Comm"niury

lf one attains Self-realisation before he throws off this
physical sheath or mortal coil, then he certainly becomes freed
from the bondage of Samsara. He is freed from the trammels of
birth and death, through the knowledge of Brahman. lf he is not
able to do it, then, he has to take body again in the worlds of
creation, from lack of knowledge of the Self. Therefore, sincere
attempt should be made to realise this immortal, eternal,
self-luminous Brahman before the falling of the body.

qensEfr ilrriqfr qen d den ftr[dt I

qsg qfu q{i aen r;erffih=srwrq*fte 66rfrt t k t t

5. As in a mirror, so (Brahman can be clearly seen) here
within one's self, as in dreams, so in the world of the
forefathers; as in water, so in the world of Gandharvas; as in
light and shade, so in the world of Brahman.

Notes and Gommentary

Just as one perceives his own image in a mirror very
distinctly, so also Brahman can be seen very distinctly in one's
own Buddhi (intellect). The perception becomes indistinct in

the world of the manes or forefathers, being engrossed in the
enjoyment of the fruits of Karma, just as the perception is

indistinct in dreams. Just as the image of one's self reflected in

water is indistinct, so also the realisation of the Atman, in the
world of the Gandharvas, is indistinct. There are degrees of
perception of the Soul (Atman). The distinctness becomes less
and less in the worlds of the manes, Gandharvas, etc. But in
the Brahmaloka, the Brahman is realised very distinctly as that
of light and shadow, i.e., as cleady as light is seen as separate
from darkness. But, it is hard to reach that Brahmaloka. Special
Karma or worship is needed to attain it. Therefore, one should
attempt to realise the Atman in the Self (Buddhi) itself, while
here (in this world).

FQ{ruri yrnrmgqr€ilrd q K. I

Yrrgi{rilErl;Il;tiEdr efrt:TYffi llq ll
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6. A wise man, having understood that the senses,
separately produced, are distinct from the Atman, and also
their rising and setting, grieves no more.

Notes and Commentary

Prithak-utpadyamananam-produced in different origins,
born in different ways.

The senses such as the ears, eyes, etc., originate separately
from their causes, like Akasa, etc., for perceiving their respective
objects.

Prithak-bhavam--distinct nature, the absolute distinctness
of the senses from the Atman, dissimilarity of their nature to the
nature of the Atman, which is pure, stainless, self-luminous and
independent.

Udayasthamayau-rising and setting (of the senses). The
senses function during the waking state. This is rising of the
senses. They are absorbed during the state of sleep. This is
setting of the senses. The creation and absorption of the
senses depend upon the waking and sleeping states. There is
neither rising nor setting for the Atman. The Atman has neither
beginning nor end. The senses and the mind, which are
changing, can be clearly distinguished and separated from the
Atman which is pure, changeless, eternal, all-pervading and
indivisible, beginningless and endless. Having understood that
the senses are distinct from the Atman, and that their rising and
setting (their waking and sleeping) belong to them and not to
the Atman, a wise man does not grieve. Another Sruti also
says: "The knower of the Atman crosses grief (Tarati sokam
atmavit)".

gffirq' qi rrn rr+€: Esgq I

rdrdt rrdmrffir r6d.r+mgq n s il
7. Beyond the senses is the mind, higher than the mind is the

intellect, higher than the intellect is the great Atman, higher
than the Mahat is Avyaktam (the unmanifested).
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Notes and Commentary

As the senses are distinct from the Atman, the latter cannot be
perceived externally by the senses, because He is the internal
Self of all. (Vide verses l-iii-10 & 11). Rudiments are of the same
class with the senses or organs, they are included in the word
lndriya.

Satfva here means Buddhi (intellect). There is gradation upto
the supersensible Purusha, the Atman. This gradation was
shown in Mantras 10 and 11 of the Third Valli of the First Chapter
also. There it was stated merely as a fact of nature. lt is repeated
or reiterated in the Mantras 7 and 8 of this Section, in order to
show that the knowledge of the Atman is necessary for attaining
lmmortality, or the final emancipation.

srozrifirg rR: 5ofr Eq.FrcilsFirs qq q I

ii irnm gqt q3.{gm{ qrrwfr I lz il
8. Beyond the Avyakta is Purusha, all-pervading and devoid of

Linga (indicative sign). He who knows Him is liberated and
obtains lmmortality.

Notes and Commentary

Avyakta-the unmanifested, the Mula-Prakriti or Maya. During
Pralaya, the whole world is withdrawn into the Avyakta. Beyond
Avyakta is the all-pervading Purusha, the cause of all objects like
Akasa, etc.

Alingah-without distinctive marks. That by which a thing is
reached, known or understood is called Linga, such as Buddhi
(intellect), Manas (mind), etc. He who has not these is Alinga. He
is devoid of all the attributes of Samsara (Sarua samsara dharma
varjitah).

He, who knows Him from the preceptor, and the Sastras, and
through direct intuitive perception in his own intellect, attains
lmmortality or the final emancipation. He is freed from the knots
of the heart, such as ignorance (Avidya), desire (Kama) and
action (Karma). He is the Purusha beyond the Avyakta.
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r {Efrffi Gwr€q ;Tqgqrwqfru.rqh 
I

aEr rrfisr r+crsFrmZrd u qdBg{TilrR rrdfr I tq I I
9. His form is not to be seen. No one beholds Him with the

eye. By controlling the mind by the intellect and by incessant
meditation He is revealed. Those who know this (Brahman)
become immortal.

Notes and Commentary

In this Mantra, the method of obtaining Self-realisation is
described. This Atman cannot be seen by the physical eyes,
because He is transcendental, beyond the reach of senses and
mind.

Na chakshusha pasyafi'-none can see Him with the eyes,
i.e., with all the senses (Upalakshana). The eye is here
illustratively used. Hrida-residing in the heart, by the intellect
within the heart. Manisha-by intuition. Abhiklriptah-is
revealed or realised.

He who knows this Brahman or Atman attains lmmortality.
Cf. Svetasvatara Upanishad lV-20. lt says: "Not in the sight

abides His form, none beholds Him by the eye. Those who
know Him dwelling in the heart (in the ether of the heart) by the
heart (pure intellect) and mind, become immortal".

ErEr qrrrqfrsa f,r;rrft rr{n rl.6 I

gkrqrffiEfrilffig: q{qirrq ll?o ll
10. When the five organs of knowledge are at rest together

with the mind, and when the intellect ceases functioning
(becomes calm), that they call the highest state.

Notes and Commentary

Yoga is now explained in the 1Oth and 1 1th Mantras.
Pancha jnanani-the five organs of knowledge such as ear,

skin, eyes, tongue and nose. These senses gather the
experiences of this world and present them to the Atman
through the mind and intellect. Man acquires the knowledge of
this world through the five senses of perception.
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When the five organs are withdrawn from the external
objects and merged in the mind, when the mind is centred or
fixed in the Atman, when the intellect characterised by
determination is not active or does not exert itself, that state
they call the highest.

When the senses are quietened, when the emotions are
controlled, when the intellect ceases to exert, that is the
supreme state, the sages say. This is called Yoga. Yoga is the
highest path, because it leads to Moksha, the final
emancipation.

dffiftrqiftnrFGgerq I

srsrirerEr Tdft +ril fr slltrrqd I lt? I I

11. The firm control of the senses, they regard as Yoga. At
that time one gets careful, for Yoga is acquired and lost.

Notes and Commentary

Sthiram indriya dharanam-firm control of the senses or
restraint of the senses, firm control of the internal and external
organs of sense.

The senses are restrained and the mind is fixed in the Atman
through steady concentration and meditation. At this time, the
Yogi becomes careful or watchful. He becomes quite vigilant,
forYoga is acquired and lost, Yoga cbmes and goes, if the mind
is not rendered quite steady, if the mind is not properly
controlled, if dispassion (Vairagya) wanes, if there is any
slackness or irregularity in meditation.

Apramattah-free from carelessness, not heedless or
negligent, free from excitement or hasty action, i.e., ever
striving towards concentration, free from the vagaries of the
mind, undistracted.

Perfect vigilance is necessary when one has started Yogic
practice, before the cessation of the activity of intellect, senses
and mind.

This state they consider as Yoga (connection) but this is
really Viyoga (disconnection), because the Yogi has
disconnected himself entirely from everything and is resting in



KATHOPANISHAD 151

his own Atman, which is free from all superimposition of
ignorance and all dualities.

Yoga literally means yoking, i.e., subduing of the senses,
and also joining or union with the Supreme Soul.

*e qrqr r rr;Rr sqiyrd;T ugyl I

er+-trfr g+dsm* uei ilgrf,rzrt I tt? I I

12.The Self cannot be reached by speech, by mind or by the
eye. How can it be realised otherwise than from those who say,
'He is'?

Notes and Commentary

Any amount of argument or metaphysical ratiocination will
not help the aspirant to attain Brahman. He has to place implicit
faith in the words of the Srutis, or the Seers, who have actually
realised the Atman through direct intuitive perception, and who
positively assert that Atman exists. Sabda Pramana (Srutis)
and Apta Vakya (words of Seers), are of utmost importance. Sri
Sankara and Vyasa dispensed with argument and
ratiocination, and established their doctrine on Sabda
Pramana only, which is quite infallible.

lf you wish to attain the Atman, have faith in the words of the
Guru, who has actually realised the Self, and follow his
instructions. The Atman has to be obtained from the Guru who
knows that the Atman exists.

lf the Atman cannot be known by speech, mind, or the eye,
how is He to be known? He is known only through the
instruction imparted by a Satguru, who knows that the Atman
exists, through Self-realisation.

q€ffi Tffi er"+wtqrn*+ 
=ilrrq\ : t

ersfrffirreEr€qilarlq: ffi ll?? ll
13. He should be known to exist and also as He really is. Of

these two, to him who knows Him to exist, His true nature
becomes manifest.
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Notes and Commentary

'Of the two': of the conditioned (Saupadhika or Saguna
Brahman with attributes), and the unconditioned (Nirupadhika
or the Nirguna Brahman without attributes), which is different
from both the known and the unknown, i.e., the manifested
universe and the Mula-Prakriti, one without a second and

which is indicated by the Srutis 'not this, not this-(neti, neti)',
not gross, not subtle, not short, bodiless (Atanu), supportless
(Niralambam), etc. This is the view of Sri Sankaracharya.

But in the context, there is no question about the conditioned
and the unconditioned, or the Saguna Brahman or the Nirguna
Brahman. According to the context, it is Asti-'is'and Nasti-'is
not', of the Atman.

To him who meditates on the pure Brahman after equipping
himself with the four means, the real nature of Brahman
becomes revealed.

qqr Tr{ yg-"TA tnrrm isrq 6ft flgrcr: I

3rE TflTsq|-fr HzreH ilfl H{{gt ll?Y ll
14. When all desires, that dwell in the heart of one, cease,

then the mortal becomes immortal and here attains Brahman.

Notes and Commentary

The condition for immortality is the renunciation of alldesires
and attachments. The worldly desires are renounced only
when the fetters of false knowledge are cut asunder.

lntellect is the seat of desire. There is no desire in the Atman.
The Atman is ever pure and taintless. Desire is the cause of
pain and bondage. When all desires are destroyed by the
attainment of knowledge of Self, one who was mortal before he

attained the knowledge, becomes immortal subsequent to the
attainment of knowledge. He becomes Brahman even here,
while living in the body. He is freed from the bondage of Karma.

{fl v{ sFril+ Efl€+6 lFe-er: I

ererF€TsTd@ ll?qll
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15. When all the knots of the heart are severed here on
earth, then the mortal becomes immortal, so far is the
instruction (of all Vedanta).

Notes and Commentary

Hridayasya granthayah-knots of the heart, knots of
ignorance. lgnorance (Avidya), desire (Kama), action (Karma)
are the three important knots. Egoism, hatred, lust, jealousy
and pride, born of ignorance, are small knots.

The beliefs'l am this body', 'This is my property,, ,He is my
rgn', 'l am a Raja', 'l am Kshatriya,, jl am hippy,, ,l am
miserable', are also knots. These are destroyed by the rise of
contrary belief in the identity of the Atman, Brahman, in the
form, 'l am certainly Brahman'.

When all the knots of the heart are destroyed, then the
mortal attains immortality.

This much or thus far is the instruction of all Vedanta. 'of all
Vedanta'should be added to complete the sentence. This is the
consummation of all Vedanta teachings.

Yki +*,,r q E{+s rramr€i qerffifi:q;tm t

rdsdqmertarqffr F{E{.gEm Effiqui rrER^ I I ? q I I

16. There are hundred and one nerves of the heart. one of
them (Sushumna) penetrates the crown of the head, moving
upwards by it, one (at the time of death) attaining immortality,
the other neryes are of various course.

Notes and Gommentary

The Jivanmukta, who has attained Self-realisation, goes
nowhere. His Pranas do not go out (Na tasya prara
utkramanti). Being Brahman, he attains Brahman. He attains
Kaivalya Mukti.

Those who have not attained Kaivalya Mukti, who have not
realised the Absolute Brahman, but who have realised the
lower Brahman, the Saguna Brahman with attributes, go by the
Sushumna path or the Sushumna Nadi, to the solar plane, and
thence through several other planes, to Brahmaloka, where
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they dwell till the end of the cycle of creation. ln Brahmaloka

they enjoy incomparable pleasures. When the cycle

terminates, they merge in Brahman along with Brahma. This is

known as Krama Mukti, progressive emancipation'

The other nerves, or Nadis, serve for departing in different

directions. lf the soul passes through other nerves, it is born

again in samsara. lt assumes various bodies according to its

Karma and desire.

Sushumna Nadi is also known by the name Brahmanadi'

+rSrwrrx: guQs{tr( r vEr q;rr{t Ed {frks: I t
qr=ffi *{urt t F*srqrqTi i
frurq5rffinll?sll

17. The Purusha of the size of a thumb, the inner Self, is

always seated in the heart of all living beings; one should draw

him out from one's own body with steadiness, as one draws the

pith (stalk) from a reed; one should know him as pure and

immortal.

Notes and Commentary

Munjat-from the reed; /shkam-inner pith or stalk. This is

the concluding Mantra of all the Vallis, Just as you draw the pith

or stalk from a reed, so also you will have to draw or take out the

essence, the Atman, from the five Kosas (sheaths), patiently

and boldly through Vichara, discrimination and meditation^ You

will have to separate the Atman from the body'

One should know Him, who is thus drawn out from the body

as Brahman, pure, immortal' The repetition of Tam

vidyat-sukramamritam and the use of the particle ifl indicate

that the Upanishad ends here.

gqfrffii qftradsq 5e=rt ffidi +rrPdfq q ffi I

{flrr.A ffisrlfuqrdscAd + frqeqriq+q I I ? z I I

il Eftqdqfrq-rstrrrr ll
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18. Nachiketas, then having acquired this knowledge
imparted by Yama, and also the whole teaching about yoga,
attained Brahman, having become free from all impurities and
death. Thus it will be with another also, who thus knows the
nature of the Atman.

Notes and Commentary

Virajah-free from Rajas or sin, free from impurities, free
from vice and virtue. Nachiketas got clear instructions on
Brahma-Vidya from Lord yama through the third boon. He also
received instructions on Yoga. He practised meditation and
eventually attained Brahman, became immortal through
knowledge of the self. He was a qualified aspirant. He was
already free from vice, passion and all sorts of impurities. So it
was easy for him to attain Brahma-Jnana. Any qualified
student, like Nachiketas, who knows the Atman, can surely
attain lmmortality.

Here ends the Kathopanishad.

* re rrr*g I (6 * U{g; I F6 *{ u,,,l-{rdt
rreefrdrr€g m RBgrart tt

* VnR', VnR' VnR, ll
This santi Mantra is an expiatory prayer. lt is intended to

remove all faults incurred by the disciple and preceptor in the
course.of receiving and imparting knowledge respectively, and
caused by abandoning of rules due to oversight or excitement.
ln order to ward off all evils, the word Santih, peace, is
repeated three times.

Om Peace! Peace! Peace!



PKASNOPANISIIAD

INTRODUCTION

The Prasna Upanishad is in prose and belongs to the

Atharva Veda, Pippalada Sakha' Pippalada is the principal

teacher in the Upanishad. lt is one of the three classical

Atharvopanishads. This is a later Upanishad. This contains six

questions and their answers and hence its name.

The Prasna, Mundaka and Mandukya Upanishads belong to

the Atharva Veda. All of them lay great stress on the sacred

syllable Om, the Pranava. This Upanishad goes by the name

Shat-Prasna Upanishad also, because it contains six

questions.

Sri Sankara, in the beginning of his commentary, says: "This

Brahmana is commenced to explain more fully repeating what

has been declared in the Mantra portion". This refers to the

Mundaka Upanishad, which is spoken of as a Mantra or

Mantropanishad. Sankara calls this a Brahmana

complimentary to the Mantra Upanishad of the Mundaka' One

uniform idea runs through the Prasna, Mundaka and

Mandukya Upanishads. They have a family resemblance'

Some of the points that are dealt with in the Mundaka are

explained at full length in this Upanishad.

Six seekers of Brahman go to a sage called Pippalada, and

put to him six questions. These questions and answers form

ihe substance of this Upanishad. The first question is the most

general and the sixth is the most specific and particular. The

first question deals with the creation or the cosmogony.

Prana (life-principle) and Rayi (matter)were first created by

the Lord. Prana acts on Rayi. Various forms manifest. lt is the

intermingling of these two that gives rise to the world of diverse

forms. The one is active, positive and the male principle; the

other is the passive, negative and the female principle. Prana

belongs to the conscious-side of creation, while Rayi belongs

to the form-side of creation.

156
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The first question shows the relation between prajapati (the
creator) and the creatures, the period of creation, uno ihu *uy
in which Prajapati is to be adored. The whole description is
mythological and symbolical. prajapati was desirous of
offspring. From this desire, a pair sprung forth, viz., matter or
the universal food, and prana (life or consumer). As life and
matter, Prajapati is gradually the sun, the moon, the year in its
two halves, day and night, etc.

.. P1ana, Aditya (sun), day, Amurta (formless), life, spirit,
Northern path, invisible, belong to the life-side. Rayi, the moon,
the night, Murta (with form), matter, Southern path, visible,
belong to the matter-side. The body is composed of five
elements. The ten senses discharge their functions through the
body. The body is upheld by the prana, the life-principlel

The second question refers to the Devas, who support man
and enlighten the senses and the constituents of this body, the
third to the nature and origin of prana, the fourth to slee[ and
dreams, the fifth to Pranava or Om, and the sixth to the
Purusha of sixteen Kalas or parts.

PRATHAMA PRASNA (QUESTION I)
KABANDHI AND PIPPALADA

e, q-fr q'd&: vlgqrq tqr' I ,iE q{+qre+Frfq*r: 
I

. uqnrqte ffiri zt-([[: I ErR r Fd
Q[ea-en: I ER T: Evr fur+tEr, I rER rwrds
frslfr:1 sR* gduTfr{erg lt s% vnR, vnR, vnR, u
^ 9r_, O gods, may we, with our ears, hear what is auspicious,
O Ye fit to be worshipped, may we, with our eyes, see what is
auspicious. May we enjoy the life allotted to us by the gods,
offering our praise with our bodies strong of limb.-May l-ndra,
the powerful, the ancient of fame, vouchsife us prosperity. May
He, the nourisher and the possessor of ail wearih, give ui what
is well for us. May the Lord of swift motion be prof,itious to us
and may the protector of the great ones protect us too.

Om peace! peace! peace!
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e% gtvn q rrrgrq: to-qg E-Fltrlrt: ffi q rnrd:

*iq@flT$mriri rrrffi mi: q-fl.efi qrsrr+sn &
trilRr rilftsr: qt rilrAqrnun \rq E a iffid eqqfifr t t
sFrreqrq"fr rrrrffii ftrrrflqgqrdr: ll? ll

Adorations to the Supreme Atman! Harih Om.

1. Sukesa, the son of Bharadvaja, Satyakama, son of Sibi,

Gargya, the grandson of Surya, Kausalya, son of Asvala,
Bharadvaja, the son of Vidarbhi, and Kabandhi, son of
Katya-allthese devoted to Brahman and centred in Brahman,
seeking the Highest Brahman, approached the revered
Pippalada with fuel (Samit) in their hands, thinking that he
would explain all to them.

Notes and Commentary

This Brahmana is for the purpose of explaining in detail, that
which has been expressed by the Mantras.

Knowledge of Brahman can be acquired by men who have
observed celibacy, performed Tapas and lived with the
preceptor for a year. This knowledge should be imparted by
sages like Pippalada, who have attained Atma-sakshatkara,
direct Self-realisation, and not by anybody else.

Gargya-a descendent from the Garga family.

Bhargava-descendent from the Bhrigu family. Vaidarbhi-
born in Vidarbha.

Bharadvaja, Saibya, Garga, Asvalayana, Bhargava and

Katyayana are names of Gotras, families.

Brahma-parah-devoted to Brahman, by Brahman here the
Saguna Brahman or Apara Brahman (lower Brahman) is

meant; proficient in the study of the Vedas.

Brahma-nishthah-centred in Brahman; intent on Brahman;
well established in the practices of devotion to the Saguna
Brahman or Hiranyagarbha.

Param Brahmanveshamana-seeking after the Highest
Brahman; wishing to attain the transcendental, Trigunatita,
pure, Para Brahman.
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They approached the worshipful preceptor pippalada, with
loads of samit or sacrificial fuel in their hands, for the purpose
of knowing the supreme Brahman. They thought that he would
explain all to them. ln ancient times, it was customary for pupils
to carry sacrificial fuel in their hands when they approached the
teacher for initiation. The sacrificial fuel is the ancient token,
with which a religious student or an aspirant presented himself
as a pupil, unto a teacher whose instruction he desired. The
teacher also knew when he saw a student with sacrificial fuel in
his hands, that he had come to him for initiation.

irr-E € xfuqrq $Fr \3 irrrcrT ffir{ur Teqr ffi
wrft€rE qerrfii-ri ]rf;rr;Taril qfr F{f,rFllq, Trd t * qwm
gfr rrr rr

2. That Rishi said to them: Stay here another year with
austerity, celibacy and faith; then you may ask questions as
you please and if I know them, r wiil surery exprain ail to you.

Notes and Commentary

Pippalada said to the aspirants: Though you have arready
practised rapas and controlled the senses, still live here with
me for one year, and practise again Tapas (subjugation of
senses), and be particularly careful about Brahmacharya;
develop more faith and serve your preceptor whole-heartedly.
Then every one of you can ask me questions as you please.

The subtle truths of Vedanta cannot be grasped by a gross
and impure mind. The mind should be rendered pure, ruotte
and sharp-pointed. onry then wiil it be fit to practise
concentration and meditation, and comprehend the subfle
truths of the Upanishads. Tapas and celibacy contribute to the
purification of the mind. He who practises the vow of celibacy,
should avoid these following eight breaks in Brahmacharya: (1)
thinking about women with evil thoughts, (2) talking about
them, (3) playing with them, (a) rooking at them with rustfur
eyes, (5) talking with them in a solitary place, (6) desiring them,
(7) trying to obtain them, and (8) enjoying them.
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Service of the Guru, the preceptor, with faith and devotion

purifies the mind quickly. This is the most powerful purifying

agent.
The spiritual teacher knows through his inner vision, the

mental state of the aspirants, the degree of their evolution, their

defects, etc. He actually sees their astral and causal bodies

through his inner eyes of wisdom. The seer Pippalada found

out through his inner vision that there were still impurities in

their minds, and so he asked them to stay with him for one year

and practise Tapas, celibacy and faith.

'lf I know',-the word 'if is intended to show that the teacher

was not proud and not that he did not know the subject. There

was no doubt as to his knowledge. He was an omniscient Seer'

He himself says: 'l shall explain all to you'. This indicates that
he had perfect knowledge of Brahman and that he could

answer any question. He was very modest and humble and so

he said 'lf I know'.

3rE i5-cr;8ft E-lHFf;T saH qr@ $rqtr€* f Ert $trt : FTT :

FrcFiT Eft ttr tt
3. Then Katyayana Kabandhi approached Pippalada and

asked: Venerable Master, whence are these creatures born?

Notes and Commentary

Kabandhi, of the clan Katyayana, having approached

Pippalada, asked him: O venerable Master, whence are these

creatures, Brahmins and the rest, born?

Afha-then, after a year, having performed Tapas, celibacy

and faith as told; Katyayana-of the clan of Katyayana.

The drift of the question is, according to Sankara, what is the

fruit of Apara Vidya (inferior knowledge), and of works in their

conjunction? The question is for the purpose of finding out what

results are obtained and what path is gone through by

combining Apara-vidYa and Karma.

Life has no beginning (Anadi). There is no beginning for the

creatures. This world is not created. lt is simply projected by

Hiranyagarbha.
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ilC € t{ra rdrfil+ A yqrqft: q afrsaqa s
drrkrwrr u frg+gwq+il I rFl q srui +&fr t eEw rwr,
q.ftsTd Eft ttx tt

4. He replied: Prajapati (the Lord of creatures) was desirous
of offspring. He performed penance (thought), and having
performed penance, he created a pair, Rayiand prana (matter
and life or food and eater), thinking that they together would
produce creatures for him in many ways.

Notes and Commentary

Praja kamah-desiring to create beings (out of himself),
being desirous of creatures; prajapati_Creator,
Hiranyagarbha; Tapah-penance, here means reflection or
meditation on what is to be done, the reflection as to how and
what are to be created; Mithunanr-couple: energy and matter,
Prana and Rayi, male and female.

The Lord of creatures desired to have creatures in the
beginning of the Kalpa. He reflected over the plan. He
recollected the things of the past Kalpas and made a plan on
the model of the past. He reflected, at the commencement of
this Kalpa, on the knowledge remaining from his former birth.
Having fixed the plane, he produced a couple, prana (energy)
and the Rayi (matter), and said, ,These two will produce
manifold creatures for me'.

He thought over the knowledge imparted by the Srutis and
produced a pair, a couple necessary for creation, the moon,
i.e., food, and Prana (fire, sun) i.e., the eater. He thought that
Agni (sun) and the moon, the eater and the food, would create
various creatures and so he created the sun and the moon.

According to Sri Sankaracharya, Rayi means food, moon,
and Prana means fire, the eater, sun. Through the influence of
the moon only, the delicious soma, the Rasa of the earth which
nourishes plants and herbs, is produced. sun is the fire that
consumes the Rasa. This is the Vedic notion. This life is
sustained by food (Annam) and air (prana).
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snftd E + sruil{FtdqtrrrRrEi \'n€d T{l qr{d

q ilsrqftfire {fr: lt\ ll
5. The sun is verily life (Prana), and the moon, the food

(matter), all this having form and formless, is food, and

therefore form is indeed food.

Notes and Gommentary

Murtam-with form, gross (solid, liquid and fiery objects);
Amuftarn-without form, subtle (air and ether).

The sun is energy and matter is the moon. Allthis, what has

body (form), and what has no body (formless, subtle), is matter,

and therefore, body (form) indeed is matter. The view of Sage
Pippalada tallies with the view of modern science.

The sun is Prana, the eater, the fire. The moon is the food.
The eater and the food are really one. They are aspects of the
Lord of creatures.

The sun is the centre of energy. lt is, therefore, identified with
the Prana.

srenftie rrfqcstdi frTi sffi iq grEqr-srun<frs

{fteR I ir{tqTuri Tirffif TStrfi rrEsi Er(s* ?rffirr ftP}
qffid r*,,rsrqft t+ ffiS {freR I lq I I

6. Now the sun, rising, pervades the East. By that he bathes
in his rays, all Pranas in the East. When he lights up the

Southern, the Western, the Northern quarters, the Nadir, the
zenith, the intermediate quarters and all, by that he takes up

into his rays all creatures.

Notes and Commentary

Now the sun, when he rises, enters the Eastern quarter.

Thereby he collects (holds or bathes) the living beings (Prana)

of the East in his rays. When he illumines the Southern, the
Western, the Northern, the lower, the upper, the intervening
quarters, when he illumines everything-thereby he collects
(bathes or holds)all living beings in his rays.
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Prachirn-easti Rasmrshu-in the rays; Sannidhatte-
holds, u pholds ; P rati ch i m-w est: u d i ch i m-north.

- 
Allliving beings are pervaded by the sun's all-pervading rays

of light. The sun bathes all living beings in all quarters or
directions, in his all-pervading light. The.sun, by pervading all
beings with his light, makes them onb with-his own 6elf.
Wherever there is life, wherever there is energy, it is due to the
influence of the sun. The sun is the greateit inexhaustible
power-house on this earth. He supports, by his rays, all life in all
directions.

{T q$ esFrt fiqsq: sruitffi I atrilqrEq I t\e t t

7. This is he (Vaisvanara), the sum total of all living beings,
assuming allforms, life and fire, who rises every day. This hls
been said in the following Mantra of the Rig-Veda.

Notes and Commentary

The sun illumines the whole world. He is the centre of force
and energy. He is the source of life and activity. Therefore he is,
in a way, the Lord of creatures. He is connected with the
activities of all men. He is indeed the life of the world.

This life, the soul of all creatures (Vaisvanara), the nature of
all, the life, rises as fire every day, making the quarters like
himself. This has been declared in the following verse.

The sun and the fire are both manifestations of the same
Plana which is all-pervading. The sun is a mass of energy. Fire
also is energy. The view of modern science also is that ehergy
or electrons is everything. The Srutialso expresses the view of
modern science. The ancient Rishis found out through
meditation that Brahman is the innermost self of all beings and
is also the Soul and support of this universe. They also made
analysis of this world and found out the various principles
(Tattvas)which go to constitute it.

This is he, the eater, the totality of all beings, life, the Atman
of all, who assumes all forms, being the Sout or the Atman of
the world, Prana and flre. This is the consumer or eater who
rises every day, illuminating all directions and making them his
own. This, which is now explained, had also been declared by
the following Rig-Veda Mantra.
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ftss{ ERoi qril+qi qnqui t*frh q I s5gtfr ;
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8. Assuming allforms, resplendent, omniscient, the highest

goal, the one light, the heat-giver, the thousand-rayed, existing
in hundred forms, life of all creatures, this sun rises.

Notes and Commentary

Visvaruparn-having all forms, of universal form.
Harinarn-full of rays, resplendent, yellow or golden;
J atave d a sam-om niscient; Para y a n a n+the fi nal goal or end,
the highest refuge of all beings, the highest stay;
Jyotirekam-the one light, the eye, as it were, of all living
beings, having no second; Tapantam- giving heat, the
heat-giver; Sahasra-rasmih<t thousand rays.

The seers, or knowers of Brahman, have known the sun,
their own Atman, the innermost Self. This sun, the life of all
creatures, having thousand rays, i.e., having many rays,
existing in hundred forms, i.e., existing in many forms, in
different living beings, rises.

{{ffit i rqrqlM qleTui *ni q t ir} t i
aftfurttffitEnqFs+EffiIdW
g-+trdfr ilsrh xtr€t: FTFFTm qft{ui slM I W E e

rM, ft{qrur, llq ll
9. The year is indeed Prajapati (the Lord of the creation), and

there are two paths thereof, the Southern and the Northern.
Those who follow the path of Karma alone, by the performance
of sacrificial and pious acts, obtain only the world of the moon
and certainly return. Therefore, those sages who desire
offspring, take the Southern route. This food is verily the path of
the forefathers.

Notes and Gommentary

Samvatsarah-a year, the supreme Self in the form of
continuous time, time.
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How the pair, the moon, having form, the food, and the prana
the formless, the eater, the sun, could create all creatures is
explained. This pair alone is time.

The year, which is formed by days and nights on account of
the moon and the sun, is said to be of the nature of pair, the
food and the eater.

There are two paths, viz., Dakshinayana, the Southern route
and the Uttarayana, the Northern route.

Those who perform lshtapufta (/shfa-sacrifice and
Purta-pious acts) attain the world of moon (Chandraloka), by
the path of the manes (Pitriyana), and return to this world. tnis .

is the Southern route which leads to the world of moon.
/shfa-daily performance of Agnihotra, penance,

truthfulness, maintenance of animals, feeding the guests, the
birds and the animals, are called lshta. purfa-digging of wells,
tanks, etc., for the public, building temples, hospitals and
choultries, giving food to the poor and the hungry, laying out
public gardens, etc., are called purta.

ore**ur ilrqT ililq{ur aErn F*wrrcqr+-
ffit \rde
ffirsrx g.{fleila faq ftfrrrgh ydmr I | ? o I I

10. But those, who have sought the Atman by penance,
celibacy, faith and knowledge, gain the Northern route, the sun.
This is the home of all lives, the immortal, fearless, the highest
goal. Thence they do not return, for this is the end. This is
unattainable (to the ignorant). About that, there is this verse.

Notes and Commentary

Those, who search for the Self along the Northern path by
Tapas, control of the senses, celibacy] faith and knowleJge,
attain the sun, i.e., Brahmaloka, through the Northern path.
They attain the state of Prajapati, the life, the consumer, eOitya.
They go along the Devayana, or the path of the gods, to the
world of sun and from there go to Brahmaloka. They merge in
Brahman at the end of the cycle. This is Krama Mukti or graouat
liberation.
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Etat-a m ritanr-th i s is i m mortal a nd therefore fearless. Those
who have attained Brahmaloka do not return to this world. They
do not take rebirths, as followers of mere Karma do.

Nirodha--obstacle. The ignorant, obstructed by the sun, do
not attain the year, the sun, the Prana. The Northern path is

blocked for the ignorant, as they do not possess the necessary
qualifications.

q{qr( frrdt iltrrr5.ftt fra .rr(, Q ers gfl@ | 3r*l
sr;{r s A foqeTur {wq} Fgt srrg{ftdftft I lt ? | I

11. Having flve feet (the five seasons), the father, having

twelve forms (twelve months), the giver of rain, they (sages)

say, he is seated in a place higher than heaven. Others call him

all-wise, upon whom, like a chariot (drawn by seven horses)
with seven wheels and six spokes, the whole world is founded.

Notes and Commentary

Pancha padam-five feet; five seasons (Ritus) are five feet.

Hemanta and Sisira are considered as one. Viihakshanam-
the seer (the sun).

The five seasons are the feet of the sun. The sun is nothing

but the year or time. The sun is the maker or measurer of time.

He marks it out into the year, with its sub-divisions of seasons,

months, and so he is the father of all. The year moves with

seasons as feet.

The sun is called father because he is the creator of all, he

sustains all life, and all life proceeds from him only.

Dvadasakritarr-with twelve forms. The twelve months are

the twelve forms, i.e., limbs or component parts of the year. He

is seated in a place higher than Dyuloka sky, i.e., in the third

heaven. Heaven here means the atmosphere.

Purishinam-having water, full of water, excreting, giving

rains. The sun has abundance of rain as it produces it from the
waters of oceans.

Ahuh-lhey say, i.e., sages say; the knowers of time say that
the world is fixed to the wheel of time, ever moving in the form
of seven horses, and having six seasons. The world is fixed
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there as spokes in a wheel. The year, which is of the nature of
Time, the Lord of creation, in the form of the sun and the
moon, is the cause of this world.

Saptachakra-of the seven wheels, the seven rays or
colours of the sun, are known as the seven horses of the sun.
Or they may be the sub-divisions of the year-half-years,
seasons, months, half-months, days, nights and Muhurtas. Or
they are the seven Chakras through which the prana passes.

Shadare--on six-spoked (chariot), the six spokes are the six
seasons. The seer, or the sun, is placed on a chariot of seven
wheels and six spokes. The six spokes may also be Rik, yajus,
Saman, Yajna, Kshatra and Brahmana. The twelve faces'are
the twelve aspects of Prana.

The five-footed father may mean also the chief prana,
having five feet or modes of motion, viz., prana, Apana, Vyana,
Samana, Udana (having respiratory, excretory, digestive,
circulatory functions, also the function of sleep).

qFfr a rqrqftenq E6urq$ $[ {ft, {fdril: qrurw{qTtd
xu-€t: gffi W grffifl Frfr I t?? I I

12.The month is Prajapati (the Lord of creation), its dark half
is indeed the food, its bright half, the prana. Therefore, these
Rishis perform sacrifices in the bright half, the others in the
dark half.

. Notes and Commentary

The month is verily Prajapati, the Lord of creation. prajapati,
in the form of the year, gets his completion by his parts,'the
months. The month also is in the nature of a pair; one portion,
the dark half, is food, matter or moon. The other portion, the
bright fortnight, is the sun, the eater, the fire or prana.

Some seers, or Rishis, behold everything as prana, marked
by the bright half. They behold in life the nature of all.
Therefore, though they perform sacrifices in the dark half,
perform them only in the bright half, as they do not see the dark
half as distinct from Prana, the bright half. This is a sublime
vision. But others do not see the Prana, but only the dark half.
Therefore, though they perform sacrifices in the bright half,
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they do in the dark half only, as they do not see the Prana or life,

and behold only nature in its darkness.

There is rhythm or harmony in the world. During Pralaya or

involution, there is rest. This is followed by motion, when the

world is projected. ln a year there are two solstices, viz., the

sun's Northward and Southward courses. ln a month, there is

the bright half and the dark half. ln a day, there is day and night.

Night is daily Pralaya.

orM e ffie srufr {rR{ rfr' srui qr \rt
vw.<R. + ftgr rsr {gqt rfl*d'+{ rrr* rst
ri5dre nt? n

13. Day and night are Prajapati; the day is the Prana and the

night indeed is food. Those who unite in love by day waste their

Prana, those who unite in love by night are considered verily as

Brahmacharis.

Notes and Commentary

Days and nights are the parts of the month. The day is verily

Prana, the eater, the fire, and the night is food.

Those who unite in love by day waste their energy. The rule

that one should not unite in love by day is enjoined by the way.

But if they unite in love by night, in season (during Ritu), that is

Brahmacharya indeed, or that is right indeed, that is

self-control indeed. The rule that one should approach his wife

in season is enjoined here by the way.

ori e rdrqfttrd t i aMqr: sstt:
Nrril<f Eft II?Y II

14. Food indeed is Prajapati, from that indeed proceeds

semen, from that all these creatures are born.

Notes and Gommentary

Refah-seed or semen.
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Annam or food is the Lord of creation. How? From food,
semen, which is the cause of creation, is produced. These
creatures such as men, etc., are produced from semen.

This verse directly gives the answer to the first question, ,O
venerable Master! whence are these creatures born?,These
creatures are produced by couples, beginning with the sun and
the moon and ending with the day and the night, through food,
blood, and semen or seed.

It was said before that the year is prajapati, the month is
Prajapati, day and night are prajapati. Now in this verse, it is
said that food and semen are also prajapati. primarily, the word
Prajapati means Brahma or Hiranyagarbha. As these are all
manifestations of Prajapati or matter and energy, so they are
also called as Prajapati. This physical body has come out of
semen. Semen is the source for this physical body. So semen
also is regarded as Prajapati.

Time also is an expression or manifestation of prajapati, or
Lord Brahma. ln the Bhagavad Gita, Lord Krishna saysi,'Kalah
kalayatamaham--ot calculators Time am l; Aham eva
akshayah kata-l am everlasting Time', (Xl-30 & 33).

lf Time is Prajapati, the divisions of time such as years,
seasons, months, days and nights are also prajapati. There is
nothing but the Lord in this universe. These divisions are also
the functioning of the same matter and energy, which are the
fundamental principles of creation.

Time is caused by the movement of the sun. lf there is no
sun, there will be no time, no year, no month, no season, no
day, no night, no food, no life, no creation also. Sun, time, food,
life and Prajapati are one. sun and time control life. Food
nourishes life also. All the different principles are interlinked.
Behind matter, energy, food, etc., there is one common thread,
the pure consciousness, which is the source or womb for
everything, which is self-luminous, eternal, changeless and
all-pervading.

ri a t ffinqrqfr*i qrR, t ftgrgcqrqwt t M*q
rsffi +qi ilfr ililT{ +g si{ sftkq I ttq I I
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15. Thus, therefore, those who observe this rule of Prajapati
(as laid down in verse 13), produce a pair. To them alone is this
Brahmaloka, in whom penance, celibacy and truth abide.

Notes and Gommentary

Prajapati vratan*the vow of Prajapati or rule of Prajapati,
approaching the wife in due season (Ritukalagamanam);
Mithunan+a pair, a couple, i.e., son and daughter.

Those who observe the vow or rule of Prajapati, i.e., who

approach their wives in due season, produce a pair, son and

daughter.

Brahmaloka-Here only the Chandraloka, or the world of the
moon is meant, and not the world of Brahma. This is called the
world of Brahma, because it is a part of Prajapati, Brahma.

Those ignorant householders who simply observe the rule of
Prajapati, attain the fruit in the world in the shape of sons and

daughters. But those who have practised austerity, celibacy
and truthfulness, and have performed sacrifices, pious acts
and gifts, go to the Chandraloka hereafter, to which Pitriyana,
the route of the manes, leads.

tqTlrd ffi Til€il61 r +5 Ffilrfi qrnqr +ft I I 3q I I

I I ER sertt: srFr: I I

16. That pure Brahmaloka belongs to them only in whom
there is no deceit, falsehood or dissimulation.

Notes and Commentary

Virajah-pure, stainless; Jihmam-crookedness, deceit;
A n rita rn-falsehood ; M aya-hy pocrisy, d iss i m u lation, g u i le.

Brahmaloka-the world of Brahma or Satyaloka. This world
is pure, not tainted like the world of moon or Chandraloka, not

subject to increase and diminution. Brahmaloka, mentioned in

this verse, is the goal of those who combine Karma with
worship. The Brahmaloka, that is mentioned in the previous

verse, is for those who perform Karma (sacrifices and gifts)

only.
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Fraud leads to many conflicting modes of conduct. play,
joking and amusement lead to utterance of falsehood. So they
should be avoided. Dissimulation is double-dealing or duplicity
in behaviour. lt is pretending to be what one is really not. The
man of dissimulation speaks of himself in one manner, and acts
in a different manner. Fraud, crookedness, falsehood and
dissimulation taint the heart. They are great obstacles or
obstructions in the spiritual path. They should be eradicated by
cultivating the opposite positive virtues such as honesty,
straightforwardness and truth.

Here ends the First Prasna.

OM

DV|TIYA PRASNA (OUEST|ON !t)
BHARGAVA AND PIPPALADA

olar t{ rrrfiil +qff: xRrE t srrr+fi+q tEr:
Aemrt 6il \rtrisq,,r$Eri u': gfrqi ErRB Ffr I I t I I

1. Then Bhargava, son of Vidarbhi, questioned him: O
Bhagavan! How many Devas support the creature? Which of
them enlighten that? Who again is, among them, the greatest?

Notes and Commentary

Devah--gods, powers, organs or the senses;
P ra ka saya nte- man ifest, i I I u mine ; Va ri s hth a-the g reatest or
the Lord.

Bhargava of Vidarbha asked Pippalada: O Bhagavan,
venerable Master! How many Devas (senses) mainly support
this creature, i.e., the body? Which among the senses manifest
their glory or power outside? Through the instrumentality of
what Deva does the Lord preserve these creatures, and make
them know the external universe? What energies, or Devas,
illumine it, or are involved in the acts of sensation and
cognition? And again, who amongst them is the best or the
greatest?

ln the first question and answer, it was taught that the Lord
created all including Prana and Rayi. After the creation comes

FIT
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preservation. The second question and answer deal with this.
The Prana has been declared to be the greatest. ln the first
question, life has been set forth as the consumer, as Prajapati.
ln the second question, how his nature as Prajapati, universal
life or consumer, is to be understood in this body, is dealt with.
The.second question deals with the powers, glory and
splendour of Prana. lt is the Prana that supports the microcosm
and the macrocosm. He also illumines them and is, thus, the
best of all.

rC s tqrqt err*,,Eil E qr W id rurfr{M, gff&
qffisg, etsiql+y*.rmffi
frernqm, ll? ll

2. He replied: Those Devas verily are the ether, wind, fire,
water, earth, speech, mind, eye and ear. They, manifesting
their glory (disputed among each other), say, 'We hold together
and support this bociy'.

Notes and Commentary

Abhivadanfr-dispute among themselves. Banarn-
according to Sri Sankara, body; generally means arrow.

These Devas, senses, manifesting their glory and
competing with each other for pre-eminence, say: "We alone
uphold this body by supporting it". Each sense thinks that this
body is supported by it alone. The senses disputed among
themselves. The five gross elements constitute the foundation
of this body.

Besides speech, mind, eye and ear, the other seven senses
also should be included. There are five organs of knowledge
(Jnana-lndriyas), and five organs of action (Karma-lndriyas).
The five Jnana-lndriyas are ear, skin, eye, tongue, nose. The
five Karma-lndriyas are speech, hands, feet, organ of
generation and anus.

ilrftffiru: srur Elrrr rtT +dqrrarrr6+aa?qflerrirri

@ frqntnfift tsrqaffir qE: I t? I I



PRASNOPANISHAD 173

3. Prana, the greatest, said to them: 'Be not lost in delusion
(do not entertain this foolish pride); I alone, dividing myself
fivefold, support this body and keep it'.

Notes and Commentary

Varishthah Prana-Prana the greatest, the chief prana.

Panchadha-in five parts; in five ways, by dividing myself
into Prana, Apana, Vyana, Samana and Udana.

The chief Prana spoke to the Devas, who were thus
contending: "Why have you fallen into this error or delusion?
Why have you been conceited? Why do you each think, ,l

support or illumine this body'. Do not entertain this false notion.
It is l, who dividing myself fivefold in this body, support it and
illumine it". The other Devas did not believe him. They thought
how could it be thus.

Heart, lungs, brain and all the abdominal organs, viz., liver,
spleen, kidneys, pancreas, the small and large intestines,
bladder, etc., all carry out their allotted functions through prana
or energy. The sympathetic nervous system, the motor and
sensory nerves also function through prana. Mind, intellect and
the ten organs work through Prana only. Breathing and thought
are expressions of Prana only. Prana is the most important, or
fundamental principle, or Tattva, in the body or nature.
Therefore, Prana is called Brahman. lndividual prana also is a
part of the universal Prana or Cosmic energy.

dsFrqmqs*gffirrd EE ilRgffidirt {rd
qdffirril 6ftis slM *rd qq yrfrFn I icrer qlerfir
qguffiqmg?fiTmi ref qEF.*,,rrA aR.g slM Eqf
gi[ yrftsa G erElr{sg: *i q t frar:
{-E-dR ilY il

4. They did not believe. lt (the principal prana), in
indignation, seemed to go out of the body (as it were), from
above. When the Prana ascended, all the others immediately
ascended too, and when it remained, all the others remained,
just as the bees go out when their queen goes out, and return

gTUT



174 THE PRINCIPAL UPANISHADS

when she returns. So mind, speech, eye, ear, and the rest
being pleased, praised Prana.

Notes and Commentary

Utkramanti-having gone out; Makshikah-bees;
Madhukara-rajanam-the king of the bees, the queen bee;
P rati shth a nfe-remai n.

When the Devas were incredulous, at the truthful statement
of the chief Prana, the latter, in order to convince them, began
as if, to go out of the body. Prana was hurt when the Devas
disbelieved him. He began to go out of the body due to
wounded pride and indignation.

When the Prana went out, all the senses went out, and when
it remained all the senses remained. Just as the bees go out
when their queen bee goes out, and settle down when she
settles down, so did mind, speech, eye, ear and the rest. The
mind and the organs left their disbelief, recognised the glory
and greatness of Prana, became delighted and praised Prana.
(On this dispute of the organs and the Prana see Bri. Up. Vl-I,
Chh. Up. V-|.)

qmsfrr€ilrdq q$ \* ffi wr{t+q Etsq yl}rfr
rftrte' rrqlrdr5i q K I tq I I

5. This (life), as fire (it burns), as the sun (it shines), as
Parjanya (it rains), as Maghavan (lndra) (it reigns), it is the
wind, it is the earth, moon, Deva, what has form, what is
formless, and what is immortal.

Notes and Commentary

Saf-what is Being, form, gross, visible objects; Asaf-what
is not, non-being, formless, subtle, imperceptible, causal
matter which cannot be cognised or perceived by the senses.

This Prana is all energy wherever it is found, whether in the
fire, or the sun, or the rain, or the wind. All the forces of nature
are Prana only. This is earth (supporter of all) and moon
(nourisher of all). This is also Amrita, which is the basis or stay
of all Devas.
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smFrremr$lnmrdyft@ t

x+ qifr rnrrfr zrt, qr=i ril q nq l t

6. As spokes in the nave of a wheel, so all is centred in
Prana, the verses of the Rig-Veda, Yajur-Veda, Sama-Veda,
sacrifices, the Kshatriyas and the Brahmanas.

Notes and Gommentary

Ksh at ra rn-Kshatriyas, power; B ra h m a-Brah ma nas, wisdom.
Just as spokes are fixed in the nave of a wheel, so also all

from 'Asa'(aspiration) down to'name'are fixed in prana (see
Chh. Up. Vll-1 to 15). The Vedas also are fixed in prana, i.e.,
they came out from Hiranyagarbha, the Universal prana. They
can be recited or chanted with the help of Prana only. The three
kinds of Mantras and what is accomplished by them, i.e., the
sacriflces, the Kshatriyas who are the protectors of all, and the
Brahmanas who are competent to perform sacriflces and other
Karmas, also are established or fixed in the prana. prana is all
this. Prana is the universal life-force.

rqnqftfifurr{Etqsfusrq+ I

iPzivrurvqrktrrqfuErRzr: srfr: sfrffi ils II
7. As Prajapati (Lord of creatures) thou movest about in the

womb, thou indeed art born aftenrards. To thee, O prana, who
dwelleth together with the other Pranas (senses), these
creatures offer oblations.

Notes and Commentary

Prana is the Lord of creatures, Prajapati. He mov'es in the
womb. ln the womb he causes the growth of the foetus. He
expels the child from the womb when grown. He is born as a
child, as another embodiment of the father and the mother.
Prana is both father and mother, as he is the Lord of creatures.
He is Prajapati, the universal life. Men bring offerings to the
Prana through the eyes, ears, nose, mouth, etc. The senses
carry the perceptions of their respective objects for nourishing
and sustaining the life in the body. These are the offerings to

r.75
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Prana, the Lord of the senses. Prana is the eater. All is food for
Prana.

ln the previous two verses 5 and 6, the Prana has been
praised in the third person. ln verses 7,8,9, 10 and 11, he is
directly addressed, 'Thou, O Prana, are the Prajapati', etc.

ffiefrtrq, fudurieerlrErfi I

xfruriqfuirsqerail}turrfr n4 n
8. Thou art the best carrier to the gods, the first oblation to

the forefathers. Thou art the true active principles of the senses
(Pranas), which are the essence of the body.

Notes and Commentary

. Vanhitamafi--the best carrier of offerings. Pitrinam
prathama svadha-Thou art the principal carrier of Svadha
offering to the manes. Atharuangirasam---of the Atharva
Angiras Rishis. Sri Sankaracharya takes it as the senses; the
senses are called Atharva. The second line can be translated
as: 'the true doings of the sages, the descendants of Atharvan
and Angiras, thou art'. Rishi-from the root 'Risha', going,
obtaining, because the senses are the producers of
knowledge.

Prana is the best of the carriers of oblation to the Devas,
such as lndra. Agni, the god of fire, carries to the gods the
oblations offered unto the fire. Therefore, he is called by the
name Vanhi (carrier). Agni is only a manifestation or expression
of Prana. 'This life as fire burns, Prana burns as fire.' (Vide
verse ll-5)

The food given to the manes (forefathers) in the Nandi
Sraaddha, is prior: even to that offered to Indra, or the chief of
the gods. Prana alone is the carrier of the first oblation to the
ancestors. Prana is the active principle that supports the
senses and the body. The limbs and organs will be emaciated and
dried up if there is no Prana. So Prana is the essence or sap of all
senses and body.

F.Fi srur tssr E-isfu qlrrlerfrr I

Hrffi* wfu q{kd +ftqi qft: I 13 I I
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9. O Prana! thou art lndra, thou art Rudra by prowess, thou
art the protector, thou movest in the sky, thou art the sun, the
Lord of all lights.

Notes and Commentary

lndra-lndra, i.e., Paramesvara (the supreme) Lord, Lord of
all; Tejasa-by splendour, by prowess, by valour; Rudra-the
destroyer; Parirakshita-the protector, i.e., Vishnu; Jyotisham
Pati-the Lord of all lights, all lights shine on account of thee.

Agni, O Prana! thou art lndra, i.e., Paramesvara, the
supreme Lord. By prowess thou art Rudra, the destroyer of the
world. Thou art Vishnu, the protector of the world, by your mild
aspect. Thou movest always in the interspace. Thou art the
sun, the Lord of all lights.

uEr aeFrEftqim. srur t yqr: I

srrrqsqTRruR urqrqFj srEerfift llto ll
10. When thou showerest down rain, then, O Prana, these

creatures of thine sit delighted, hoping that there will be food as
they desire

Notes and Commentary

When as cloud you rain on all sides, then these creatures
become alive and are delighted hoping there will be abundant
food. These creatures, having obtained food, work vigorously.

O Prana, these, your creatures, being yourself and
nourished by your food, rejoice at the mere sight of the rain you
pour, thinking there will be plenty of food according to their
desire.

. According to the reading, Pranate, the meaning would be,
'Then these creatures live'.

ilsRiYrffitrmfrs5qseqft: I

trirrTrErFT ffit-t: fodr Ei qraftu;T: I l? ? I I

11. O Prana! thou art a Vratya (unpurified one), thou art the
fire Ekarshi, the consumer of everything, the good Lord of the
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world. We are the givers of oblations, O Matarisvan! thou art
our father.

Notes and Commentary

Vratyah-unpurified one, a person for whom the
Samskaras, the sacramental and initiatory rites have not been
performed. Thou being the first, there was no one to initiate
thee. Prana being the flrst-born, there was none to perform the
Samskaras or the purificatory rites for him. As he is endowed
with inherent pure nature, there is no necessity for the
performance of purificatory rites.

As you are Ekarshi, i.e., the famous fire of the followers of
the Atharva Veda, you are the eater of all oblations. You alone
are the Lord of all existence, or you are the good Lord.

Sat-patih-the Lord of all existence, Lord of Truth, good
Lord.

We are offerers of oblation to thee as thy worshippers. O
Matarisvan! Thou art our father. (Or, you are the father of
Matarisvan, the wind.) Therefore, it is established that thou art
the father of all the universe.

ETr t ildqtfu !frBdr qr efr+ qr q qgR 
I

Er q r{fu {irdr lyrqi di gi€ ffi: I tt? I I

12. Make propitious that body of thine which abides in
speech, in the ear, in the eye, and also which pervades the
mind, do not go out.

Notes and Commentary

Tanuh-body or portion, expression of Prana.
What form of thine exists, in speech, in the ear, in the eye,

and in the mind, is fully spread out; make them auspicious. O
Prana, do not go out of this body.

O Prana, your body or form is in the speech. You move the
mouth of the speaker. Your form is in the ear and you make the
ear to hear. Your form is in the eye and you make the eye to
see. Your form is in the mind and you make the mind to think.
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Make these forms quiet and calm. Do not render them unquiet
by going out of the body or ascending from the body.

sruIF&iefrrdftftArcqftrh I

qr+{ grnrere eftg }rf,i q frAG { Vft | t? ? I I

ll Fft ftfrq, sFI: lt
13. All this is within the control of Prana, as also all that is in

the third heaven. Protect us like a mother. Give us prosperity
and wisdom.

Notes and Commentary

All objects of enjoyment in this world are under the control of
Prana. All objects that exist in the heaven for the enjoyment of
the Devas, are also under the control of Prana. Tridivi may
mean the three worlds. Whatever exists in the three worlds, is
all under the control of Prana. The splendour of Brahmanas
and the valour of Kshatriyas are due to you. Prana alone is the
Lord or protector. Therefore, O Prana, protect us just as a
mother protects her sons. Bestow on us prosperity and
knowledge that are in you.

Prana is the Lord of creation. He is the eater. He is the Lord
of speech, eye, ear, mind, etc. His glory, greatness and
superiority is thus a well-established fact.

Thus ends the Second Prasna.

OM

TRITIYA PRASNA (QUESTTON llt)

KAUSALYA AND PIPPALADA

erE t{ qtregrf+cmm: {lrEEr I $Fr+€ra qq yruil
qrqil qpmr{rrsRsrrflT orriqr+ qr yhrrer Hei }nM
ffi qpi qruqftert qerqcuniqfrft I I ? I I

1. Then Kausalya, son of Asvala, questioned him: O
Bhagavan! whence is this Prana born? How does it come into
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this body? How does it abide, after it has divided itself? How
does it go out? How does it support what is without, and how all
within the body?

Notes and Commentary

This question shows that the supreme Lord is not only the
creator of the whole universe, but also rules the microcosm as
five-fold Prana. After it has been determined that the nature of
Prajapati, the consumer, belongs to life, another question is
asked in order to ascertain the manner in which it should be
worshipped.

Atha-next, then; Enam-him1, Kutah-whence; Katham

-how; Kena-by what means; Utkramafe-goes out (of this
body); /fr:-thus.

Then Kausalya, son of Asvala, questioned Pippalada.
Though the glory of Prana has been thus realised by the
senses, yet it may be an effect, or a combination (Samhata), or
modification. Therefore, I ask, O venerable Master! whence,
from what cause, Prana is produced and when produced, how
does he enter this body? What is the cause of his taking a
body? How does he, dividing himself, stay, when he has
entered the body? How does he go out of the body, how does
he ascend?

How does he support what is without and what is external to
the body (Adhibhuta and Adhidaiva), the totality of elements
and powers, all creatures and presiding deities? How does he
support what is within the body, the senses and the mind?

irft(@dMsfrfrilHr+st
rfrft il? il

2. He replied: You ask questions about transcendental
matters. lwill explain to thee, because you are a great enquirer
of Brahman.

Notes and Commentary

Atiprasnan-great questions, deep and difficult questions,
questions which are above ordinary understanding, about the
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mysteries that should not be probed into, questions on
transcendental matters.

Pippalada said: O Kausalya! you question even about the
origin of Prana. These are all questions about transcendental
things. You are a great enquirer of Brahman. You are a knower
of Brahman, i.e., you are centred in lower Brahman. You are a
worshipper of lower Brahman. You are a deserving aspirant.
So, I shall tell you what you ask about. Listen with rapt
attention.

ertt-rFT qq vruil ilqil I qfur g6t Erffif,qraii
@il?ll

3. This Prana is born of the Atman. As this shadow in man,
so is this (Prana) in the Atman. By the action of the mind, this
enters into this body.

Notes and Commentary

Manokritena-by the act of the mind, by thought-power, by
willing and wishing, by the good or evil deeds, which are the
work of the mind.

From the Atman, the higher Purusha, the Self undecaying
and true, is born this Prana. Just as the shadow inheres in man,
so in this Atman, Brahman, is this Prana spread out. Prana has
no independent existence. lt is not apart from the Atman. The
form of the man is the cause for his shadow which is the effect.
Even so, the Atman is the cause and Prana is the effect. By a
mere mental act, it enters this body, i.e., through the Karma
(virtue and vice) produced by volition (Sankalpa), wish (lccha),
etc., of the mind. Another Sruti says, 'lntent on the fruit he
obtains the body with his Karma'. A person's life in this body is
the sure and appropriate result of his thoughts in a previous
existence, just as a shadow is the resemblance inevitably cast
from a person's body.

qqt@@
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ffi*e erur FilTr-nrurcIler+gerfril{frst+ lly ll
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4. As a king commands his officers, saying to them, 'Reside
in and govern these or those villages', so does this Prana
dispose the other Pranas, each for their separate work.

Notes and Commentary

Samrat-a king, an emperor, a sovereign.

Just as in the world, the sovereign alone posts officers under
him to different villages and orders, 'Govern these villages and
those', so also the chief Prana appoints the lower Pranas,
Prana, Apana, [ana, Samana and Udana, each to his respective
(post)organ and function, and appoinb other Pranaq such as the
eye, etc., to their respective posts to carry out their difierent
functions or duties.

rnTr€r)sqFi ug:eil) gq{rftr*.nqi srur: sri srM
,Tei g rFtFt: I qq ttr€ilFi €d qqft a*qTtil: Trqilrfttfr
trcR ilq il

5. The Apana dwells in the organs of excretion and
generation, the Prana itself abides in the eye, ear, mouth and
nose. ln the middle is Samana; it distributes the food supplied
equally and the seven flames proceed from it.

Notes and Commentary

This verse shows the various localities where these Pranas
dwell. The spheres of actions of these are also defined. Apana
dwells in the Anus and the generative organ. lt performs
excretion. Prana does the sensory life function. lt dwells in the
eye, the ears, etc. Samana dwells in the navel. lt does the
digestive function. Vyana does the function of circulation of
blood. lt is all-pervading. Udana helps swallowing of food and
drink. lt takes the Jiva to Brahman during deep sleep. lt takes
the Jiva out of the body during death, and conducts him to the
other worlds. lt dwells in the throat.

Payupaste-in the anus and the generative organ, presiding
over the function of defecation and urination.

Sapta-archlsha-seven lights or flames. From the gastric
fire arise the seven flames called Kaali, Karali, Manojava,
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Sulohita, Sudhumravarna, Sphulingini and Visvaruchi. The
seven organs of knowledge, viz., the two ears, the two eyes,
the two nostrils and the mouth are also called seven flames.
These organs depend upon the food digested by the gastric
fire.

Hutam-offered (eaten and drunk).

Samana is compared to the fire which consumes the
sacriflcial food and equally distributes it among the gods.

The seven flames go out from the fire in the stomach, fed by
food and drink, and reach the region of the heart and then the
openings in the head, i.e., the objects of seeing, hearing, etc.,
are enlightened through the Prana. Man experiences hearing,
seeing, smelling, etc.

ER Aq orrrr I sT+dtq,vrii Tr*{i drqi yki yrd+*q.gi
tr{ffi'g

a645ft llq il
6. This Atman is in the heart. Here, there are a hundred and

one nerves. Each of them has a hundred branches; again,
every one of these has seventy-two thousand sub-branches, in
these the Vyana moves.

Notes and Commentary

Naadi-the astral tube or nerve that carries the currents of
energy. lt cannot be seen by the physical eyes. Generally, it is
translated as the artery that carries blood.

ln the heart, in the Akasa of the heart, is this Atman, i.e., the
subtle body connected with the Atman. The Vyana moves in
these nerves. Vyana pervades the whole body. Just as rays
proceed from the sun, so also these nerves proceed from the
heart to all parts of the body. Man performs deeds that need
great strength with the help of Vyana.

Vyana is.the energy that works through the nervous system
and the arteries and veins. lt does the function of circulating the
blood throughout the body.

The principal nerves are 101, a hundred times 101 would
give us 10,100, and each multiplied by 72,000 would give us a
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total of 727,200,000 nerves and if we add the principal nerves,
we have the total number 727,210,101.

er*qds* Efl;T: 5"aT gqrq Ffuh aq.fr qr+{
qrqglTr!{r+E rrJgdq I le I I

7. Again, through one nerve, the Udana, ascending, leads us
upwards to the virtuous worlds by good work, to sinful worlds
by sin, and to the world of men by virtue and sin combined.

Notes and Commentary
tn

lJ rd hv a-upWa rd s ; N a y ati_,lea d s, co n d u cts; tJ b h ay a m-by
both (good and bad deeds); Manushyalokam-human world.

By one of these hundred and one nerves, called Sushumna,
which goes up, Udana, which pervades the whole body from
the foot to the head, conducts one to virtuous worlds such as
the heavens, by virtuous actions enjoined by the scriptures; by
sinful actions to sinful worlds, such as the nether worlds in low
births, as that of animals, insects, etc.; by both equally
combined, i.e., virtue and sin, to the world of men. Udana
controls the subtle body (Linga Sarira of 1g Tattvas), and
carries the soul after death to the different worlds. lt is Udana
that takes man to the region of deep sleep, and also performs
the function of swallowing food and drink (the act of
deglutition).

snfrd 6 i erg: yrur rfi&q di qrgq uTUTIIT6FT: I

Yf}rdqi En td6 +qr $"eltq lq I{+{qgr<{ l.d{I E[qr.FrYI: H
vrrnergqfu; lle ll

8. The sun verily is the external Prana. He rises favouring the
Prana in the eye. The goddess of the earth attracts (controls)
the Apana downwards. The Akasa (ether) between (the qun
and the earth) is Samana. The wind is Vyana.

Notes and Commentary

Avashtabhya-drawing up, controlling; having controlled
Apana, directs it downwards.
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The sun rises, and by his light favours the Prana in the eye,
i.e., helps the eyes with its light to see the forms and colours.
Without the sun, the eye cannot see.

The goddess of earth attracts or controls the activity of
Apana in man, and helps its action by pulling downwards.
Otherwise this body may fall down owing to its weight, or may
fly up by the opposite power. The goddess of the earth refers
obviously to the force of gravity.

The space or ether between the earth and the sun is the
cosmic Samana. lt helps the Samana inside the man. Sri
Sankara takes the air in the Akasa, in the middle, i.e., between
the earth and the heaven as Samana. He says, 'By the word
Akasa, the wind in it is denoted, as those in a cot are indicated
by the word cot. The cosmic Samana resembles the Samana in
man, in the fact of being enclosed within the Akasa in the
middle, and also favours the Samana in man. The wind (Vayu)
resembles Vyana in pervading and so favours Vyana.

Htqre@:l
gilffiEaffi riq€rrn*: l13 ll

9. The external fire indeed is Udana. Therefore, he whose
fire has gone out, enters another body with his senses
absorbed in the mind.

Notes and Commentary

Tejah-fie.
The external fire is the Udana in the body. lt favours by its

heat and light the Udana in the body. The Udana in man,
assisted or favoured by the external fire, ascends from the
body and takes the Jiva, the individual soul, to the different
worlds.

Upasantatejah-those whose fire has extinguished.
Punarbhavam-rebirth, go for rebirth, i.e., die taking another

body.

When a man's natural fire is extinguished, when the animal
heat is gone, then one should know that his life is spent, i.e.,

185
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that he is dying. He enters another body along with his senses
absorbed or clinging to the mind.

ln the Bhagavad Gita you will find: 'When man acquires a
body and when he abandons it, he seizes the organs and goes
with them, just as the wind takes fragrances from the flowers'.
(xv-8)

qfuTd+q srurqrqrft vrurteqsT gfi': I

Edrif,{r qen+iqfrd Fft+r;rqft llto ll
10. Whatever his thought (at the time of death), with that he

attains Prana; and the Prana united with Udana together with
the Jivatma leads on to the world thought of.

Notes and Commentary

Yatha sankalpitarn-as desired, as thoughti Atman-the
Jivatman; Lokam-world, body; Pranam ayati--comes to
Prana, approaches Prana, attains Prana.

At the time of death, the activity of the senses decline. All
functions such as thinking, remembering, etc., cease. Only
respiration goes on, for the Jiva is merged in Prana. He comes
to the presence of the chief Prana. The Jiva, surrounded by the
subtle body, appears in the presence of chief Prana at the time
of death. He lives by the activity of the chief Prana alone. Then,
his relatives and other people around say, 'he breathes and
lives.'The Jiva separates himself, at the time of death, from the
physical body and comes to the Pranamaya Kosa of the subtle
body (Linga Sarira), with the thought he had at the dying
moment.

The Udana, in conjunction with the Prana, ejects the tenant
soul (Jiva)from its house, the body, and leads him (the enjoyer
or owner) to worlds, i.e., bodies thought of according to the
influence of good and evil actions. The Bhagavad Gita says:
'whosoever at the end abandons the body, thinking upon any
being, to that being only he goes, O Kaunteya, ever to that
confirmed in nature'. (Vlll-6)

q qEi t{dFsrui *q a Ertzr Fn fiqe.ryil $rdft dtq
Ydq' ntt lt
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11. The learned man who knows Prana thus, his offspring
does not perish and he becomes immortal; there is the
following verse.

Notes and Commentary

Evam-thus, as such, as described above; with those
attributes already described about his birth, glory etc. The
fruits of this knowledge, both here and hereafter are pointed
out. His line never comes to an end or becomes extinct. The
offspring, i.e., the son, the grandson, etc., of this knower, do not
suffer break in continuity. He himself,. after death, attains
immortality (in a relative sense). The following verse briefly
explains this purport.

s?qftrqrqfrt FQrri fr5r-d iq qaen I ereqr.{ *e srq-€q

ftFnqr[dry$ Fdflqr[drrdd Eft t t t q n

llEfrTfusFI: ll
12. He who knows the origin, the entry the seat, the fivefold

distribution of Prana and its internal state in the body, obtains
immortality, yea, attains immortality.

Notes and Commentary

Knowing the birth of Prana from the Paramatman, the
Supreme Self, its coming into the body by the activity of the
mind (thoughts and desires), and its staying in the lower
apertures, senses, navel, throat and other places, its flvefold
sovereignty, the positing, as by a king, of the Pranas to their
respective posts, its external manifestation as the sun, ether,
wind, fire, etc., its internal manifestation as eye, etc., one
attains relative immortality, the state of Hiranyagarbha or
Brahma.

Thus ends the third Prasna

OM

t87
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CHATURTHA PRASNA (QUESTION tV)

SAU RYAYAN I AN D P IP PALADA

sIE t{ Tffi rnr{: rTJrE I tTrr++dRgee 6Tft

EqR ffi irtn w tg, Eqrqwft
qru+ilqGi trdftuR1ud{sRBilr $r*dfr nt u

1. Then Gargya, the grandson of Surya questioned him: O
Bhagavan, what are they that sleep in man? What again are
awake in him? Which is the Deva who sees dreams? Whose is
this happiness? On what do allthese depend?

Notes and Commentary

Sauryayani Gargya asked Pippalada: "O venerable Master!
Which organs sleep in the body, or cease functioning when
man is sleeping? Which are awake therein, i.e., perform their
functions? What god is it that sees dreams? By what organ the
Jiva dreams? Whose is this happiness? ln whom all these
organs are founded, established or centred? Where do these
blend indistinguishably in sleep, like juice in honey, or like rivers
in the ocean? ln whom all these organs are absorbed in sleep
or Pralaya?

Atha-next; Ha-verily; Enam-him (Pippalada);
Etasmin-in this; Kani-what (organs or senses); Asmin-in
this (body); Katarah-who out of these; Kasya-whose;
Efaf-this; Kasmin-in whom; /fi-thus.

The first three questions deal with Samsara or the
phenomenal existence, the subject of Apara Vidya, lower
Vidya. The next three questions are asked in order that
Brahman, the subject of Para Vidya, who is unborn,
undecaying, self-luminous, all-pervading, imperishable and
beyond the reach of mind, may be known.

ruft q t{q qetr rnr{ TMs+Erki rrwa: Trqt

qf,Ff€tqtrrsc{ \rfftrqft ilT: g;t: g'fiF-{ird: yqr+i E A

ilird A H r+dftq-qft I +{ ildq 5tfr a To,ilfr r rrrqfr
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{ frqft { rrqt r rEyr} Trftr*d =rr{+ T'+Ft r N
ffi+eftrfierqeril t tq tt

2. He replied: O Gargya, just as the rays of the sun, when
setting, become one in that disc of light and come forth again
when the sun rises again, so also allthese become one in the
highest Deva, the mind. Therefore, at that time, that man does
not hear, see, smell, taste, feel, does not speak, nor take, nor
enjoy, nor evacuate, nor move; they say, 'he sleeps'.

Notes and Commentary

All the organs or senses are dormant in the mind during
deep sleep. They become one in the mind. Mind is the highest
deity or sense, because the eye and other senses are under
the control of the mind.

ln deep sleep, the activities of the senses cease. So, the
man hears not, sees not, smells not, evacuates not, moves not.
Men of worldly understanding say, 'he sleeps'.

eTUrTn-{ qforFr$ qrJft I rn$rdq} E ErT qmsqni
6'qralsar5r$mn {fl&rfl?sufuA sur+;rrqr6-{frq:
sToT: ll? ll

3. The fires of Prana alone are awake in the city (body). The
Apana is the Garhapatya fire. Vyana is the Anvaharyapachana
fire. The Prana is the Ahavaniya fire, because it is taken out of
the Garhapatya fire.

Notes and Commentary

Pranagnayah-the Prana fires, the fires which consist of
Prana, Apana, etc., the physiological energies; Etasmin
pure-in this city (of nine gates), in this body; Jagrati-keep
awake or keep watch, go on performing their functions of
maintaining the organism.

When the senses, the ear and the rest are gone to sleep in
this body of nine openings, the flve Pranas called fires, being
like fire, keep watch. They remain ever active.

189
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Garhapatya is the fire of the household, the kitchen fire.
Garhapatya, placed in the west, is always kept burning. From
Garhapatya, fire is taken to the other altars. The Apana is the
Garhapatya fire. Just as, at the time of performing the
Agnihotra, another fire named Ahavaniya is obtained from the
Garhapatya, so from the Apana, during sleep, Prana is
obtained. This is the similarity between the Apana and the
Garhapatya fire. Further, both are situated in the west. As the
Garhapatya fire is lighted in the western hearth of the house, so
the Apana is the western or downward going function, the
excretory function. All the oblations to gods are offered in the
Ahavaniya fire.

Vyana goes out of the southern cavity of the heart.
Therefore, it is called the Anvaharyapachana or Dakshinagni
(the southern fire) from its connection with the south. Further,
both burn up oblations. The Anvaharyapachana is used for
offering oblations to the manes or ancestors.

{g-"grsR:rarcrtrr*r{fr H{'T{fift € TrrilT: t ri t
qrE qErmT : TT Itr Tqlrr;rf,flEBtrfl
qqqfr ilx ll

4. Because the Samana distributes equally the oblations, the
expiration and inspiration, he is the priest (Hotri). The mind is
the sacrificer, the Udana is the reward of the sacrifices; he
leads the sacrificer every day (in deep sleep to Brahman).

Notes and Commentary

U cchv a sa msvasa-expi ration and i ns pi ra tion; Yaj a m a n ah-
the sacrificer.

Samana is the Adhvaryu or the officiating priest. Samana is
connected with the respiratory function also. lt establishes the
equipoise between exhalation and inhalation.

Just as the sacrificer proceeds to heaven, so also the mind
marches to Brahman, to enjoy the bliss of Brahman, having
thrown the external senses and objects as oblations into the
wakeful Prana-fires.
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The Udana conducts the mind, the sacrificer, every day
during deep sleep to the lmmortal, all-blissful Brahman.
Therefore, Udana is the fruit of the sacrifice.

er*q te: EA uqqn-e3qffi I T{gE Esr{wqfr Ti
g-ilF{rrir3Tuilfr tgrftirr.ds ro35i F,!FT: sg3qEfr
6u urgu u gti urgti urg5i qr+J5i q vqrertE vd rr{qft
ud, qsqft ilq il

5. ln this state, this Deva (mind) enjoys, in dream, his
greatness. What has been seen, he sees again, what has been
heard, he hears again, what has been enjoyed in different
countries and quarters, he enjoys again. What has been seen
and not seen, heard and not heard, experienced, and not
experienced, real and unreal, he sees all; he being all, sees.

Notes and Commentary

Atra-here in this state; in dream when the Prana is
withdrawn from sense-organs, ear, etc., but only the vital
functions such as respiration, circulation of blood and digestion
are carried on; Devah--{od, mind; Anubhutarn-experienced
in this life, perceived; Ananubhutarn-not experienced in this
life (but experienced in some past life), unperceived.

ln dream, the mind creates a world of its own out of the
impressions received in the waking state, and enjoys the
visions. The mind itself is the perceiver (subject) and the
perceived (object). The mind itself assumes the forms of
mountains, rivers, trees, flowers, etc. Whatever was seen in
the waking state, the mind perceives it again in dream as a
picture. Whatever seen or not seen, heard or not heard,
experienced or not experienced, true or false, he sees all. ln
dream, the mental impressions are revived and vivified. The
mind creates a new and fantastic mixture of its own and
experiences things in dream that you have never seen or heard
in the waking state. You fly in the air in dream. You dream that
you are dead. ln dream, the subtle body operates. ln dream,
the mind dives deep sometimes into the impressions of past
lives also and revives them. There is no coherence of time and
space in some dreams.
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ln this verse, there is the answer for the question: Which is
the Deva who sees dreams? When the ear, etc., stop
functioning and Prana and other airs keep watch for the
support of the body, before reaching the state of deep sleep,
this Deva (mind) during the interval, with the senses absorbed
in it, just as the rays of the sun are absorbed in the orb or disc of
the sun, sees in dreams his own greatness or grandeur. He
assumes various forms.

He sees in dreams what was seen in this birth and what was
not seen, i.e., what was seen in previous births, what is real
such as water, and what is unreal such as waters of the mirage.

ln dream, the mind dwells in Hita Nadi, and in deep sleep the
Jiva rests in Puritati Nadi. The Atman is self-luminous in
dreams.

TT rrEr tdsrffi r5dil*q iq, wnr q{ErerE

Tnq€i srEfr ilq il
6. When he is overpowered by light, then that god (mind)

sees no dreams and that time the bliss arises in this body.

Notes and Commentary

Tejasa-by the light; Sarire-in this body, the Jiva.
ln deep sleep, the mind also ceases to function. The soul,

the Jiva, enjoys happiness, and not the non-intelligent body.
The causal body is active in deep sleep. The causal body is the
organ through which the happiness of deep sleep (Sushupti) is
enjoyed.

When the Deva, the mind, is overpowered, i.e., when allthe
outlets of these impressions are closed by the light of the sun
lodged in the nerve called 'Hita', then the mind is absorbed into
the heart along with its tendencies and the senses. Then he
sleeps. During deep sleep (Sushupti), the Deva (mind) does
not see dreams, as the door of vision is closed by light; then the
bliss arises.

When the Jiva, or the mind, is overpowered by profound
Tamas, he gets deep sleep. The Jiva rests in Brahman. There
is only the thin layer of Avidya between him and the supreme
Self. ln Samadhi, or superconscious state, this veil of
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ignorance is rent asunder, and the Jiva merges himself in
Brahman and attains highest knowledge. This is the difference
between sleep and Samadhi.

rT Eren rilgq qqifr qr&$ {isftEi I

ga E A rird rR erriqft {sm ile n
7. Just as, O beloved one, birds repair to a tree to roost

(dwell), so indeed all this rests in the Supreme Atman.

Notes and Commentary

Hey Saumya-O beloved one, my young friend, good youth;
Vayamsi-birds; Vasovriksham-the tree where they dwell or
roost; Saruarn-all, what are enumerated in the next verse.

During deep sleep, all organs and the mind become quiet.
The Jivatma also is free from trouble, pain and sorrow. He
enjoys the bliss of Brahman. Just as birds go to a tree to roost,
so also all these (mentioned in the next verse), rest in the
Supreme Atman.

yltrfr q gFrfrfi*r qrq:rrft{r{r q tcg ftfrqrf,r q
qrgg qrglrr,rr ilE6"uflq,vr[tr-r q qgg Fdi q *i i*
drdi qrnuiqgrcrai q rtTg TsErrdi qEFEr rqvtfuildi
q qr?Frr {trai q EFd qreirre{ tilqcE$rssfiEfuilai q
qrgg ffifurai q qrd q rrtrai q rrrg Firdi q gkg
d6ai qrtmR5-rtrtd{ q fr+ q +dfurai q tqs
ffiaftrrai q smg ftqrrfuil6ri q I lz il

8. The earth and the subtle elements, the water and its subfle
elements, the fire and its subtle elements, the air and its subfle
elements, Akasa and its subtle elements, the eye and what can
be seen, the ear and what can be heard, the nose and what can
be smelt, taste and its object, the organ of touch and its object,
the speech and its object, the hands and what can be grasped,
the feet and what can be walked, the organ of generation and
what is to be enjoyed, the organ of excretion and what must be
excreted, the mind and what must be thought of, the intellect
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and what must be determined, egoism and its object, Chitta
and its object, light and its object, the Prana and what is to be
supported by it-(all these rest in the Supreme Atman in deep
sleep.)

Notes and Commentary

Sankhya categories or Tattvas are enumerated here.

Prithivimatra-the subtle earth-element, the subtle
Tanmatra, the root element of earth from which the gross earth
is produced

The five elements, the five Tanmatras, allthe ten organs and
their objects, the ten Vishayas, the fourfold mind and its
functions-all these rest in the Supreme Atman in deep sleep.
Manas or mind is that which cogitates, 'Should I do this or
should I not do this?'The Buddhi or intellect determines, 'l must
do this'. Egoism or Ahamkara is the self-arrogating principle. lt
says, 'l did this', 'l enjoyed this'. Chitta is the faculty of memory.

Ie.1'as-Sri Sankara explains this term, as the skin apart from
the sense of touch, having light, according to which the subtle
cuticle which, besides the special organ, is the cause of
perception.

\rq fr HsT Tsrsr giltr lrrilr rgfuilr r;rr *A uaf
f{ilTriqr gotr: I H QseR wrrtR {sm ttq lt

9. lt is he who sees, feels, hears, smells, tastes, thinks,
knows; he is the doer, the intelligent soul, the Purusha. He
dwells in the highest, indestructible Self.

Notes and Commentary

Drashta-seer; Sprashta-he who feels; Srota-he who
hears; Ghrata-he who smells; Rasayitha-he who tastes;
Manta- he who thinks; Bodha-the determiner; Karta-lhe
doer.

V ij n a n at m a-i ntel I i gen t self; V ij n ana mea ns the i ntel I ect, the
instrument by which things are known; and therefore the word
means he who knows, or the knower-he is a knower by his
nature.
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The Jivatma with the attributes of doer and enjoyer, is the
seer, hearer, etc. Just as the image of the sun is reflected in
water, so the image of Brahman is reflected in the mind. This
reflected image is Jiva. This is only apparent but not real.

Purusha-He is called Purusha, because he is filled with
limiting adjuncts; he fills out all the said spheres which are
combinations of cause and effect. The Jivatma enters into the
Supreme, the immortal, undecaying Atman, just as the
reflected image of the sun in water enters into the sun.

wiile{isMq*tA@tUqcerr
ffire*qrrrrdt: wI raq6 tdalqv**', u?o u

10. Supreme, indestructible Being, he surely attains.
Whoever, O beloved one, knows his Being, which is without
shadow, without body, without colour, which is pure and
indestructible, becomes omniscient and becomes all. There is
this verse.

Notes and Commentary

The fruits of Self-realisation, or attaining the oneness of the
Atman, are stated in this verse. He who knows the Self surely
attains the supreme, indestructible, pure Atman. He becomes
alland omniscient.

Achhayarn-the shadowless, free from Tamas and
ignorance, unshrouded by ignorance (Avidya);
Asariram-bodiless, devoid of body subject to conditions of
name and form, etc.; Alohitanp-the colourless, devoid of all
attributes, Gunas such as Rajas, etc.; Subhram-white, pure,
shining.

Brahman is free from Gunas and so He is ever pure. He is
bodiless and so He is undecaying. The Jiva was enveloped by
ignorance and so he was not omniscient before. He becomes
all by the destruction of ignorance, by attaining knowledge.

Brahman is eternal, incomprehensible, unborn. He is all bliss
in His nature, free from all misery and troubles. He exists
without and within all.
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F{ilr+rtqT E6tag rr{: srun Tdrft isffi T{ I ?rEqrt

ffiErq*qusdi: r{dnqtraifr ut? n

I I Fft qgei' IrFI: ll
11. O beloved one, he who knows the imperishable Atman in

whom rests the knowing Self with all the Devas, the Pranas and
five elements, becomes omniscient, and indeed enters into all.

Notes and Commentary

Vijnanatma-the knowing Self, the being whose nature is
knowledge; Devaih-the Devas such as Agni, lndra and the
rest who preside over the functions of the senses;
Pranah-Pranas, the senses, the eye and the rest;
Bhutas-such as earth, water, etc.; Avivesa-enters;
Saruamevavivesa---cnters into all, realises that he is the Self,
the Atman in all beings, and feels that he himself exists in all.

Here ends the Fourth Prasna.

OM

PANCHAMA PRASNA (QUESTION V)

SATYAKAMA AN D P I PPALADA

srE t{ rtqt Trerrrrrt: qsrE6 I € Eh t i rgr++gag
srcrurracffiTs"rrfrf, I q,ilri Erct € t{ Fhit
Er{frft III II

1. Then Satyakama, son of Sibi, questioned him: O
Bhagavan! What world does he who, among men, meditates
on 'Om'until death, attain by that?

Notes and Commentary

This chapter deals with the sacred monosyllable Om, the
great ineffable Name by which the Supreme Brahman is to be
meditated upon. lt also explains the fruit obtained by such
meditation.
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Now, the Prasna is begun for the purpose of enjoining the
worship of the syllable Om (pranava), as a means to tne
attainment of the Para (higher) and Apara (lower) Brahman.

Om is the Pratika, substitute for Brahman. lt is the symbolof
Brahman. Meditation on Om, with Bhava (feeling) and
knowledge of its meaning, is rear meditation on Brihman.
Meditation on om is the keeping up of the continuous flow of
one idea of the Supreme Self, like the flow of oil from one
vessel to another (Tailadharavaf). The mind should be steady
like the flame of a lamp in a windless prace. Meditation can be
practised only by that aspirant whose senses are turned away
from externalobjects, who has a calm mind, who has practised
Ahimsa (non-injury), Satya (Truth), Brahmacharya (celibacy),
who is endowed with discrimination, dispassion, self-restraint,
renunciation, purity, faith, endurance and strong yearning for
the final emancipation.

r+ft u E)-drq I gde serirrTr qi qmi q ilil qdqn: 
I

ll? ll
2. He replied:O Satyakama!Om is indeed the higherand the

lower Brahman. Therefore, he who knows it by ihis means,
surely attains either of them.

Notes and Commentary

This Brahman, unmanifested, the highest, transcendental,
undecaying, Trigunatita, absolute, known as purusha, and the
lower Brahman known as prana, the first born (Hiranyagarbha)
is verily Om. Om is also its pratika or substitute.

Om primarily signifies para Brahman, or the Supreme Self,
and secondarily, it denotes Hiranyagarbha (Virinchi) also,
because the latter is only a manifestation or expression of the
former. om represents the manifested saguna Brahman by its
audible sound, and the unmanifested para Brahman or
Nirguna Brahman by its inaudible or unexpressed form, known
as Ardhamatra.

Vidvan-the knower; Ayatana-refuge, means, support
(Alambana), vehicle; Anyefr:-attains.
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The pure Para Brahman is destitute of all distinguishing

attributes. He is beyond the reach of the lower, impure mind'

He is incapable of being indicated by words. He is beyond the

reach of speech and intellect, as He is extremely subtle and

incomprehensible. He cannot be grasped by the senses. But

those qualified aspirants, who meditate on Om with a pure and

one-pointed mind, understanding its right significance, attain

Brahman, either the higher or the lower.

rT zrffisqrftfr Tt +tq
qrrsrqnTitrgtl ir{-* r{6rcilq,,5q+ri € ir=t ilftn
rsq{ur er&qT{'T*qRqtrrrdrrdft I lt ll

3. lf he meditates on one Matra (measure) of it (A), then he

being enlightened by that, comes quickly to earth. The

Rik-verses lead him to the world of men, and being endowed

there with austerity, celibacy and faith, attains greatness'

Notes and Commentary

Ekamatram-one measure, the letter'A alone, that aspect

of Brahman which is denoted by the letter 'A only;

Anubhavati- experiences, reaches, attains.

Though he may not know the division of all the Matras

(measures) of the syllable Om, still he surely attains an

excellent goal by meditating on the one Matra alone, of the

syllable om. He cannot attain evil on account of the defect of a

partial knowledge of om. He gets enlightenment by meditation

of Om with only one Matra. The Riks take him to the world of

man, where he attains greatness in life. He becomes one

pre-eminent among men, being endowed with austerity,

celibacy and faith. He surely attains all prosperity on this earth.

The Rik-verses lead him to human birth and give him all

happiness. He does not become an unbeliever. He has intense

faith in the Vedas, in the existence of Brahman, in the words of

his preceptor, and in his own Self. He does not act according to

his own sweet will and pleasure. He treads the path of

righteousness. He follows the injunctions of the scriptures and

so he experiences greatness and he is adored by the people.
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By meditation of 'Om'as one Matra, some take it to mean the
meditation on the letter 'A alone of the syllable. others mean
the meditation on the whole 'om'. The former only is correct,
because, verse four deals with meditation on ,U,, and the verse
five deals with meditation on the syllable Om.

srE qft Aprlq r{fu {Tn} rilsmftqri irgFffi
*ft@ I u *ilrd* Fn$rrjry g-+rr*t} r tx r r

4. But if he meditates on its second Matra onry, he becomes
one with the mind. He is led up by the yajus-verses to the sky,
the world of the moon. Having enjoyed greatness there, he
returns again.

Notes and Commentary

Dvimatrena-by two syllables A and U.
If one meditates on the second Matra-u of the monosyllable

Om, or if he meditates on the two Matras A and U, th"
Yajus-verses take him to the world of forefathers
(chandraloka) in the Antariksha, intermediate space. Having
enjoyed there its greatness and grandeur, he comes back
again to the world of men.

Manasi sampadyate-becomes united with the mind, i.e.,
remains in his mental body (Linga-sarira or subile body,
Sukshma Sarira).

u: gfrt' ftrnilfiffiqtur qi gtqq&sqfrfr uffi q{ rive: I Erer qr+qteffir EFrSm w t * u
qTrmr frFfm' u vrqMqi ilffifofr u {rsrcaq_
rftwrcq{ gRvr{ goqfled | iltd Ffrq+ rFRT: ltq I I

5. But if again he meditates on the Highest purusha with this
syllable om of three Matras, he becomes united with the bright
sun. As snake is freed from its slough, so is he freed from sin.
He is led up by the Sama-hymns to the worrd of Brahma
(Hiranyagarbha), and from him, full of life, he behotds the
supreme Purusha residing in the heart. There are the two
following verses about it.
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Notes and Gommentary

Trimatrena-with the three Matras A, U, and M;

Jivaghanah- Hiranyagarbha, life-mass, Jiva-mass, dense

with-lives. ln Hiranyagarbha, all the Jivas are strung together
like pearls in a thread. Hiranyagarbha is thread-soul or

Sutratman.

Tejasi surye sampannah-he becomes united with the sun,

he aitains t-he Devayana or the path of gods, the path of

Krama-Mukti.

He who meditates on this supreme Self itself with the om of

three Matras, becomes one with the sun. Just as a snake is
freed from its slough, so also he is freed from sins and led

upward by the Sami-hymns to the world of Brahma, Satyaloka'
l-ie s""s the Person iiving in the heart and superior to the

higher life-mass, HiranYagarbha.

om is identical with Brahman. lt is also a means to attain

Brahman. The knower of the syllable om of the three Matras,

beholds the Supreme Purusha, the Paramatman who is

beyond Hiranyagarbha, living in the hearts of all.

ffi qr:n ffifrer: vgffiT erefuryrmr er+Rrgmr: I

C6qrg qrurrwrcrsql qq{rgmrg r q'ET} T: I lq I I

6. The three Matras when employed separately are mortal;

but (when they are) connected with one another, they are not

wrongly employed. (When they are) properly employed,.in all the

internii, external and middle functions, the knower trembles not.

Notes and Commentary

When each of the three Matras A, U, M is taken separately

and meditated upon, the meditator has to be born again and

again in this world (vide verses 3 and 4).

lf one meditates on the three Matras in combination, in

respect of every one of the three aspects of Brahman, viz',

Vaisvanara or visva, representing the waking condition
(represented by A), Hi ranyagarbha or Taijasa,.representi ng the

dreaming conditioh (represented by U), and lsvara.or Prajna,

represen-ting the sleeping condition (represented by M), he

obtains the fruit as described in the previous verse. He cannot
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be shaken. He trembles not, because he has attained the
Supreme Brahman, he has become the Atman, the inner Self
of all, and one with Om. How could he tremble? The purushas,
representing the waking, dreaming and sleeping states with
their respective places, are seen by him as one with Om of the
three Matras. He is the knower of Brahman in his three aspects
in the macrocosm and microcosm. He is not shaken from his
Brahmic consciousness or superconscious state. He is ever
fixed in the consciousness, 'l am Brahman'.

Bahyabhyantaramadhyamasu kriyasu-external, internal
and middle functions, i.e., waking state, dream state and deep
sleep state. This may refer also to the three kinds of
pronunciation, viz., Tara (loud), Mandra (mental) and
Madhyama (that which is muttered).

ffi
xftki ropmner ffi

tt+r*ft@i!
ifr tt\e tt

ll Eft rraqr sFr: ll
7. Through the Rik-verses he arrives at this world, through

the Yajus-verses at the sky, through the Saman-verses at thit
which the seers know (the Brahmaloka); by means of the letter
Om, the wise one reaches these, and also that which is quiet,
undecaying, deathless, fearless and supreme.

Notes and Commentary

A brief summary of the Fifth Prasna is given in this last verse.
Antariksha-the sky, the world presided by the moon,

Chandraloka, the world of forefathers.
The knower reaches the threefold world and also the

Supreme Brahman who is tranquil, undecaying, immortal,
fearless and supreme, with the aid of the sacred Om.

Brahman is devoid of all the characteristics of the world
(Nishprapancha), such as names, forms, activities, waking,
dreaming and deep sleep states. Therefore, He is undecaying,
i.e., free from old age and decay. He is deathless, because He

ilt
qi
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is devoid of decay and modification. He is Supreme, unsurpas-
sable, because He is fearless, decayless and deathless.

Here ends the Fifth Prasna.

OM

SHASHTHA PRASNA (OUESTION Vl)

SUKESA AND PIPPALADA

orE t{ g*,sn srrflEt: rtslEu t rrrreQ{ur{rq: tntffd
rrsfi qr5ffii yr{qfErd +ssffii gTRErq 5w *rel t

irr€ E;rrrrg* iltrftIi +qrs6Frrtr+R{ u,ei t;rnwfrrft
q:{d En w qftgqft +s[tqfo{fi ilqrnEirq.fi
{fl I u q'uir rerqro-fl xaFIIET t d'ar T"Brfr ard g6q

Eft rrt il
1. Then Sukesa, son of Bharadvaja, questioned him: O

Bhagavan! Hiranyanabha, a prince of Kosala, came once to
me and asked this question, 'O Bharadvaja, knowest thou the
Purusha of sixteen Kalas (parts)?' I said to the youth, 'l do not
know him. lf I knew him why should I not tellthee? He who tells
that which is not true, is dried up verily root and all. Therefore I

dare not utter untruth.' Having ascended his chariot, he went
away in silence. That I ask you. What is that Purusha?

Notes and Commentary

Shodasakala-Purusha-Purusha of sixteen parts, the
Purusha in whom the sixteen parts are superimposed by
ignorance; Samula-with the whole root; Anritam-falsehood
(he who tells lies is destroyed both in this world and in the next,
and all the merits acquired by his good deeds perish);
Tushnim- silently.

It has been stated in the previous chapter that all Jivas with
their minds and senses enter Brahman during sleep. The
whole universe also enters into that Supreme, undecaying,
immortal, self-luminous Brahman during Pralaya. The world
has come out of Brahman, its cause, and it, the effect, is
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absorbed naturally in Brahman during dissolution. The
absorption of an effect into that which is not its cause, is
certainly not appropriate. lt has also been stated that this Prana
is born of the Atman.

One gets the highest consummation from the knowledge of
that which is the cause of this universe. This is the emphatic
declaration of allthe Upanishads. lt has also been said that'he,
all-knowing, becomes all'. Where then is that undecaying,
immortal, all-blissful Atman known as Purusha? This question
is asked for this purpose.

From the conversation between Sukesa and the prince of
Kosala, it is quite clear that the attainment of Brahman is
difficult. This anecdote is said here in order to simulate the
aspirants to do vigorous Sadhana and rigorous Tapas,
meditation.

Sukesa was a sincere and true disciple. He was humble and
true. He admitted his ignorance. He was not conceited. He did
not try to give some kind of vague answer to the prince to make
him understand that he was also very learned, as many people
do in this world. Sukesa possessed the qualities of a true
disciple. As the prince did not believe that Sukesa was
ignorant, Sukesa said the following to make the prince believe
his words: 'lf I knew him, why should I not tell thee? Whoever
tells what is not true, is certainly dried, root and all'. The prince,
being now convinced that Sukesa was speaking kuth only, and
did not merely throw him off, silently went away. Therefore, it is
established that one should not tell a lie under any
circumstance, and the knowledge of Brahman should be
imparted by a Sage only to a worthy aspirant who has
approached him duly.

rC u t{rq I EtEra:vrfr rilEq H g6m qFr+dr.
+ssrfidr: eqqqfrft ll? ll

2. He replied: O gentle youth! that Purusha in whom these
sixteen Kalas are born is even here within the body.
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Notes and Gommentary

Antahsarire-in the interior of the body, in the Akasa of the
lotus of the heart. One need not go far to seek Him. He is in the
lotus of the heart. He is quite close to you, closer than your

breath and nearer to you than your hands. lt is said that the
Atman dwelts in the heart in order to make the aspirant realise

that the Atman is his very own Self. This will help him to
practise concentration, and the Purusha is realised as if within

the body, by the process of thinking, reflection and meditation.

Therefore it is said that the Purusha dwells within this body.

Even a fool will not say that the Purusha, who is the cause of

the Akasa, is really within this body only, just as a mango is in a

pit. Much less would the authoritative Upanishads say so. The

Atman is really all-pervading and infinite.

The Purusha has really no parts. He is indivisible,

homogeneous and partless. On account of ignorance, He is
seen as one having parts.

The Kalas are conditions which are superimposed on

Purusha on account of ignorance. When one attains

knowledge, all the conditions drop away. He beholds the one

homogeneous, unconditioned Supreme Purusha alone. That is

the reason why it is said 'that Purusha in whom these sixteen

Kalas are born'.

You will have to eliminate the sixteen Kalas by the practice of

Neti-neti (not this, not that) doctrine.

lntelligence is not an attribute of the Atman. The Atman is an

embodiment of intelligence (Prajnanaghana), dense mass of

intelligence (Vijnanaghana). The Atman is unchanging.

€ $ffi efrr*dg-ffil< Tcmrfr\ q|M 6frqr
]rftBtyMftltru

3. He (the Purusha) reflected: What is it bywhose departure I

shall depart, and by whose staying I shall stay?



PRASNOPANISHAD 205

Notes and Commentary

Sah-He (the Purusha). The Purusha reflected in the
beginning of the Kalpa, 'Let me create Kalas'. lkshamchakre-
reflected, thought, meditated.

According to Sankhyas, Prakdti or Pradhana is the creator
and Purusha is really the enjoyer. Prakriti transforms itself into
Mahat, mind, egoism, Tanmatras, Bhutas, etc., for the benefit
of the Purusha.

According to Vedanta, Brahman has two aspects: one
unconditioned, and the other conditioned, wherein the names
and forms are superimposed on account of lgnorance (Avidya).
The pure, unconditioned Brahman appears as the conditioned
Brahman. The Atman, which is subject to the conditions of
name and form, is dealt with in the scriptures which speak of
the so-called bondage and emancipation of the Atman. The
lnfinite, the Absolute, ever remains pure and unchanging.

E Yrurrqwfr srurr"qgi d agqTft{rq: gt-erdfri
rnsxrxrgt* aQ r.qr: u.{ +*l d+g q rrq q ilx il

4. He created Prana; from Prana faith, Akasa, ait,fire, water,
earth, senses, mind and food; and from food, strength, penance,
Mantras, Karma and worlds, and in the worlds, name also.

Notes and Commentary

The sixteen Kalas or parts of the Purusha are enumerated in
this verse.

Viryam-seed, vigour; Mantras-the Vedas Rik, yajus,
Sama, etc.; Nama-names, individuals.

By the Purusha, i.e., lsvara alone, is Prana created. prana is
Hiranyagarbha, who is the support of the active instruments of
all living beings, and the internal Atman of all. From Prana He
created faith, which goads people to do virtuous actions or act
rightly. Then He created the great Bhutas (the five elements),
which help man to enjoy the fruits of Karma.

Akasa (ether) has the attribute of sound. Air is born of Akasa.
It has two attributes: its own, the touch, and that of its cause,
sound. Fire is born of air. lt has three attributes: its own, the
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form, and the two previous ones, sound and touch. Water is
born of fire. lt has four attributes: its own, the taste, and the
three previously named. Earth is born of water. lt has five
attributes, its own, the smell, and the four previously named.

From the Bhutas, the five organs of knowledge, the five
organs of action and the mind, their lord, with its characteristics
of doubt and volition (Sankalpa-Vikalpa), are formed. Then he
created food for their support. Food produces vigour and
strength which helps man to perform works. Different worlds
were created for the enjoyment of fruits of actions. He created
Tapas (meditation)forthe purification of the minds of those who
have deviated from the path of righteousness.

q q*qr;r€r: Fr(rrr-;rT: Trgirr[wt TrgA ]nr{nki rr;gR
ftft imrt qnrsn rrgq F+i jM t q{+{rs qft-qgfrFr:

Swr+nrr: golrftlun: 55'.i vrqnii rr6R ftrffi Enqi

Trrrsn g€q Fei !H € qfrsncilsgd rr{ft iltq
reilq', llq u

5. Just as these rivers flowing towards the sea, when they
have reached the sea, disappear, their names and forms perish
and all is called sea, so also these sixteen parts of the witness
that go towards the Purusha, disappear, their names and forms
are destroyed and all is called Purusha alone. 'He becomes
without parts and immortal'. On this, there is this verse.

Notes and Commentary

Just as the ocean is the goal of the rivers, so also the
Supreme Purusha is the goal of the sixteen Kalas, viz., Prana
and the rest. Just as the rivers are absorbed in the ocean, so
also the sixteen Kalas, produced by ignorance, desire and
Karma, are absorbed in Brahman in Samadhi, the
superconscious state. Then Brahman alone remains in His
native, pristine glory and splendour. When the Kalas, produced
by ignorance, the cause of death, are destroyed, the knower
becomes immortal. He becomes identical with Brahman, just
as the rivers become identical with the ocean. (Cf. Mundaka
Upanishad lll-ii-8.)
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9m fe rer+rsft qar qffiBm: I t *ei gu,i aq qET

rn * {q: vfiFirw gft ilq lt
6. Know that Purusha, who ought to be known, in whom the

Kalas are centred like spokes in the nave of a wheel, in order
that death may not harm you.

Notes and Commentary

Ved yam-Nnowable, worth knowing.
O disciples, know that Purusha, the Atman of all Kalas,

worthy to be known, because He is the only immortal entity. By
knowing Him you will all attain immortality, eternal bliss, and
death will not harm you. lf you do not know this Purusha, you
will undergo pain, suffering and sorrow. You will be snatched by
death.

Kalas are mere appearances. They are not real parts of the
Purusha. They are manifestations of His illusory power.

@i rfl +q qra; qrr{Ffrft I ls I I

7. Then he (Pippalada) said to them: This much only I know of
this Highest Brahman; there is nothing higher than this.

Notes and Commentary
Sage Pippalada said: 'This far only I know the Supreme

Brahman worthy to be known. There is nothing beyond this,
more excellent or worthy to be known'. The disciples might be
thinking that there would be yet something not known,
something more excellent than this. To remove this doubt in
their minds, and produce a belief in them that their objects had
been accomplished, the sage said the above facts.

t mrJqarci fr qr frrr *ssr*qftilqrr qi q,i

ilrrqmfr 1qq; q{tr*ftldqq; q{f,sfttq: lle ll
8. They, worshipping him, said: Thou art our father who helps

to cross over the infinite ocean of our ignorance; salutations to
the highest Rishis; salutations to the Highest Rishis.
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Notes and Commentary

ln this Mantra, what the disciples, who received instructions
on Brahmavidya, the science of the Soul, from their preceptor,
Pippalada, did, is explained. They realised that their object had
been accomplished. They thought that they could not give
anything in return for the knowledge received from their Guru.
They worshipped him by throwing handfuls of flowers at his
feet, and prostrated before him, and said: "You are our real
father. You imparted to us the knowledge of Brahman. You
have helped us to cross, by means of the boat of the knowledge
of Brahman, the ocean of ignorance filled with perverse
knowledge, and infested by such evils as birth, old age, death,
sickness, sorrow, pain, misery, etc., and reach the other shore
of fearlessness and immortality. How can we thank you, most
venerable Master? We have nothing to pay in return. Even the
father, who has given a physical body, is to be worshipped in
the world. Then what to speak of an exalted spiritual father who
has opened our inner eyes, who has raised us to the lofty state
of Brahman-hood, who has removed all our mundane miseries,
and who has freed us from the trammels of births and deaths!"

Salutations to the highest Rishis! Salutations to the highest
Rishis! The repetition denotes extreme reverence to the
spiritual teachers.

Here ends the Sixth Prasna.

frfriftqger.EqFrdim ffiri Tqrg: I rER r Fd
{frettn:rER q. Tn ftstqr: I eaR as61qfrsftqift;
ER*Tfiqk{srrg n

* VnR'r VnRr vnRt ll
nEfrffinitt

Here ends the Prasnopanishad.
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INTRODUCTION

I
Adorations to Brahman!

This is an Upanishad of the Atharva Veda. lt belongs to
Saunakiya Sakha. This Upanishad is called Mundaka
Upanishad and each of its three chapters is called a Mundaka.
This Upanishad cuts off the illusion and errors of the mind, like
a razot. This Upanishad is intended for the Sannyasin. Hence,
the significant name, Mundaka or 'the shaving' Upanishad.
One gets the clue from the name of the Upanishad, that
Sannyasa is necessary for the attainment of Para Vidya, or
knowledge of the Self. A Sannyasin alone is a whole-timed
aspirant, and he can devote the whole time in study and
meditation.

Mundaka Upanishad is a Mantra Upanishad. lt has the form
of a Mantra. But it is not used like other Mantras for sacrificial
purposes. The word 'Mantra'here means 'a sacred verse'. This
Upanishad teaches the highest knowledge of Brahman.

You may restrain your breath a thousand times daily, but
your ignorance will not vanish without the wisdom of the
Upanishads. The Sannyasin alone, who has abandoned
everything, is qualified to know and to become Brahman.

There are sixty-fourverses (Mantras)in this Upanishad. This
Upanishad is divided into three chapters (Mundakas). Each
chapter comprises two sections (Khandas). I have translated
the word Mundaka as Chapter and Khanda as Section.

Angiras taught this Upanishad to Saunaka. Angiras himself
learnt it from Bharadvaja Satyavaha, the disciple of Atharvan,
the eldest son and the student of Brahma.

The words 'Mundaka Upanishad' literally mean the
'Upanishad for the shaved ones, or Sannyasins'. This
Upanishad draws a distinct and well-cut line, or marked
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division, between the higher knowledge of Brahman (Para
Vidya) and the lower knowledge of the phenomenal world
(Apara Vidya). Apara Vidya, lower knowledge, cannot remove
ignorance, which is the cause of Samsara, world-process. lt is
only Para Vidya, knowledge of Brahman, that can eradicate
ignorance, root and branch.

Munda or Mundaka means a man whose head is shaved,
evidently a Sannyasin who has entered the fourth order of life.
Verse 10 of the Second Section of the Third Chapter says:
"This knowledge of Brahman should be taught to those
persons only who have performed the 'vow of the head'
(Sirovrata) according to the rule". The vow of the head
obviously means Sannyasa or renunciation, the fourth order of
life.

II
It is said in this Upanishad that the spiritual knowledge is

transmitted from preceptor to disciple, and is acquired by great
sages with strenuous effort, as a means to attain freedom from
the round of births and deaths. The Upanishad eulogises
Knowledge, in order to create a taste for it in the minds of the
hearers. When the taste for Knowledge is created by praising it,

people will eagerly seek to acquire it. How the knowledge of
Brahman is related to salvation, as a means to its end, is also
explained in this Upanishad.

The knowledge of Brahman (Brahma Vidya), which is a
means to the attainment of the highest (Para), can be attained
only by the grace of the preceptor, after renunciation of all

desires for objects and egoism, and acquiring the four means
of salvation.

The fruits of this Knowledge are given in this Upanishad: "He

who knows Brahman becomes Brahman-Brahmavit
Brahmaiva Bhavati. Having become Brahman while yet alive,
all are liberated".

This Upanishad describes that the phenomenal world has

sprung from Para Brahman, the Supreme Self, just as plants
have sprung from the earth, hairs from the body, and thread
from the saliva of the spider. lt regards that the fruits of
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sacrifices are transitory, and holds the Knowledge of Brahman,
Para Vidya, as the summum bonum.

Brahman is not grasped by the senses as He is subfle and
infinite, but is realised by intellect purified through Knowledge
and meditation. The individual soul attains liberation through
knowledge of Brahman. Just as the rivers, when flowing into
the ocean, become one and the same with it, so also he who
knows Brahman becomes one with Brahman.

III
Saunaka, the great householder, questioned Angiras,

"Kasmin bhagavo vijnate saruamidam vijnatam bhavati: O
Bhagavan, what is that which being known, all this-the entire
phenomenon, experienced through the mind and the
senses-becomes known or really understood?" Angiras gives
a suitable and elaborate answer to this important philosophical
question, in this Upanishad. He gives answers also to all
possible questions implied in the one original, essential
question.

ln the First Section of the First Chapter, the line of tradition of
the knowledge of Brahman from Brahma Himself, Saunaka's
quest for the clue to an understanding of the world, and the two
kinds of knowledge, the higher (Para Vidya) and the lower
(Apara Vidya), are described. There is also a hint as to the
nature of the Supreme Self, the imperishable source of all
things. There is a definition of the science of Brahman.

ln the Second Section, the Upanishad emphasises that all
sacrificialworks should be scrupulously practised for attaining
purity of heart. lt also describes that the fruits of sacrifices are
but perishable and transitory and exhorts the thirsting
aspirants, who are endowed with discrimination, to cultivate
dispassion, austerity, faith, concentration and love for solitude,
for the attainment of immortality and eternal bliss, and to seek
the knowledge of Brahman from a qualified teacher who is
versed in the Vedas (Brahma Srotriya), and is established in
Brahman (Brahma Nishtha).

According to the First Chapter, there are two sciences, the
Apara (the lower) and the Para (the highest). The former is
founded on the four Vedas and the six Vedangas; the latter

217
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refers to Brahman who is all-pervading, immortal, indivisible

and self-luminous. The creation proceeds from Him. lt is

subject to Him. lt is part of Him. Just as the spider projects the

web out of its body and then again withdraws it into itself, so

also Brahman projects this world and then withdraws it into

Himself. Then follows the order of creation. From Brahman is

produced food, from food, life, mind, the five elements, the
worlds, works and immortality.

The First Section of the Second Chapter gives a vivid,

beautiful description of the cosmology-how the Jivas, the

Prana, the mind, all the organs, the five cosmic elements, all

religious rites, the oceans, the mountains, the rivers, the herbs

are born. lt gives a sketCh of the science of Brahman. lt
describes Brahman in His own nature and in His relation to the
world.

ln the Second Section, the means of knowing or realising

Brahman are given. Brahman is the target to be penetrated by

meditation on Om. To render the meditation easy, the Supreme

Self is here described as the lmmortal Soul, the one warp of the

world and the individual souls, the self-luminous light of the

world, full of bliss, who is omnipresent, who is in front, behind,

above, below, to the right and to the left, and who shines with all

splendour in the heart of man.

The Third Chapter opens with the well-known 'allegory of the

two birds'seated on the same tree. The spiritual discipline, the

ethical virtues and the spiritual practices, which enable the

aspirant to attain the knowledge of the Supreme Self, are very
clearly laid down in detail in this Chapter. The results of this

knowledge are also dealt with here.

Meditation on the deep significance of the sixty-four stanzas

of this Upanishad will help the aspirants to develop dispassion,

discrimination, faith, purity, and attain immortality and eternal

bliss of Para Brahman, the Supreme Soul.
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CHAPTER I-SECTION I

213

n*Crggm.HcfdFrd*q Aqki Tfll[: I sR r Ed
{fra-en:ER;T. {qr frutEr, I F{R rwredsRe+ft:
HRi6eqft'{errg n

eY. vn6r vnR: vnR: ll
Om. O gods, may we, with our ears hear what is auspicious,

O ye, fit to be worshipped, may we, with our eyes, see what is
auspicious. May we enjoy the life allotted to us by the gods,
offering our praise with our bodies strong of limb. May lndra,
the powerful, the ancient of fame, vouchsafe us prosperity. May
He, the nourisher and the possessor of all wealth, give us what
is well for us. May the Lord of swift motion be propitious to us,
and may the Protector of the great ones protect us too.

Om Peace! Peace! Peace!

Si rur t{qi eerq, riErt{ frss u'at g++e rfrwr t

q rukiliudffisrqerdhA\65.*rq}n6 II? II
1. Brahma, the creator and protector of this universe, arose

as the flrst among the gods. He expounded the science or
knowledge of Brahman (Brahma Vidya), the foundation of all
knowledge (all sciences), to Atharvan, his eldest son.

Notes and Commentary

Brahma means much grown, great (Mahan), excelling all
others in virtue (Dharma), Knowledge (Jnana), dispassion
(Vairagya) and power (Aisvarya).

Brahma (Masculine). Brahman (neutral). Brahma is the
creator (Saguna). Brahman is the lmpersonal, formless,
attributeless, transcendental, Supreme Self, Paramatman.

Devananr-among lndra and others; literally, among those
who shine, who are endowed with illumination or
enlightenment.
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Prathamah-fust (before), first in time, or by qualities, or
excellence (the principal god), the first begotten of Vishnu, the
eldest son.

Sambabhuva-He was produced, or became manifest, by
his own act, or had free choice, not like mortals or other
creatures on account of their virtue or vice, for the Smriti says:
'He who is beyond the reach of the senses and cannot be
grasped, etc'.

Visvasya kafta-the maker of the universe; Bhuvanasya
gopta-Protector of the world. These two epithets describe the
greatness of Brahma.

Brahma vidya-Science of the Supreme Self or Brahman,
Knowledge of Brahman. lt is the Knowledge by which one
knows the immortal Brahman, the true, undying Purusha. lt
may also mean the knowledge taught by Brahma, the first born.

Saruavidya-pratishtham-the basis of all knowledge or all
sciences, that on which all knowledge rests for support,
because it is the cause of the manifestation of all other
knowledge. Or it may be because the one supreme entity to be
realised by all knowledge, is only known by this. For the Sruti
says: 'By which, what is not seen becomes seen, what is not
heard becomes heard, what is not thought of becomes thought
of, what is not known becomes known'. Brahma Vidya is
eulogised here, as it is the Supreme Science, Science of
sciences.

ln the Vaivasvata Manvantara, Atharvan was the flrst-born of
Brahma. Sanaka and the rest were the first-born in Varaha
Kalpa.

sler$fr qi yqkr6nerEtnt gnar*ffi rsBq I

H $rrfgrqrq Tre-{6rqvE qf(nfrsFrA wr{q ll? ll
2. Whatever Brahma told Atharvan, that knowledge of

Brahman, Atharvan first told Angiras, and he taught it to
Satyavaha of the family of Bharadvaja, and Satyavaha taught it
to Angiras, the knowledge traditionally obtained by the
succession of teachers.
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Notes and Commentary

Paravararn-because the knowledge was acquired from
superiors or the elder people by the inferiors, the younger, in
succession; the higher and the lesser science permeates the
subject of all knowledge, great and small; the highest
knowledge which is the goal of all learning.

yH E A rr6r$nelsB-.r+i frthdErffi : rrqEr I

q.fu trrrd ffi Fdfui F{flii rrqfifr n ? t l
3. Saunaka, the great householder, approached Angiras in

the manner laid down by the scriptures and questioned: What
is that, O Bhagavan, which being known, all this becomes
known?

Notes and Commentary

Saunaka-the male issue of Sunaka; Mahasalah-the great
householder; of the great Hall, means he who performed,
annually, great Yajnas; Angiras-the disciple of Bharadvaja
and his own preceplor; Vidhivaf-in the manner laid down by
the scriptures, properly, duly; Upas;annah-having
approached; Paprachha-questioned; Sarvamidarn-all this
(world), everything knowable.

Brahman is the cause of this world. By attaining knowledge
of Brahman, the effect, the world is comprehended.

td q tnq I e H +fritre Vft r rq q(rilEqi Tft
qn+{rq{rqllYll

4. To him (Saunaka), Angiras replied: There are two kinds of
knowledge to be acquired, so say those who know Brahman
(the Vedas), namely Para and Apara, i.e., the higher and the
lower.

Notes and Gommentary

Brahmavit-the knowers of Brahman, or those who know
the import of the Vedas; Para-the knowledge of Brahman,
Paramatman (Paramatma-vidya); Apara-that which treats of
the means and fruits of good and bad actions (Dharmadharma
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sadhana tatphala vishaya). The object of the lower science is
to show the cause of virtue and vice and their consequences.
Apara-vidya is ignorance. lgnorance should be dispelled.

It may seem that the answer given by Angiras does not
agree with the question. lt may be said that the reply of Angiras
is something which he was not asked about. The passage,
'There are two kinds of knowledge, etc.', is not the direct
answer to the question in Mantra 1.i.3. This is certainly no fault
at all. The answer needs this order of statement. The complete
answer can only be given after the exposition is finished.
Apara-vidya is verily ignorance. lt teaches nothing real. lt must
therefore be rejected. The defective theory should be refuted
first, and then the true conclusion should be stated.

igTt1r x't+ rgdq: srqidlser**q, ftrgr u-€m
qrfiui ft-oiit u;i dffift I erer rrtT ?r{n

ilqertqftrrrFq} llq ll
5. Of these, the lower knowledge is the Rig-veda, the

Sama-veda, Yajurveda and the Atharva-veda, the Siksha
(phonetics), Kalpa (code of rituals), Vyakarana (grammar),
Nirukta (etymology), Chhandas (metre) and Jyotisha
(astrology). But the higher knowledge is that by which the
lmmbrtal is known.

Notes and Commentary

Of the two Vidyas, Apara Vidya is explained. This
enumeration does not really exhaust the entire field of lower
knowledge, the lesser sciences. lt really includes everything
that is not directly connected with knowledge of Brahman. All
secular sciences come under the category of Apara-vidya.

The four Vedas, the ltihasas, the six Vedangas, the Smritis
and the Mimamsa constitute the fourteen sources of the
Vidyas.

'Six Vedangas'-six limbs of the Vedas, later elaborated as
explanatory of the Vedas.

The Veda was one in the Krita age. lt became threefold in the
Treta age. ln the Dvapara, it became fourfold. ln the Kali age,
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the Veda is almost going to disappear from everywhere. The
theory of relativity, the theory of electrons, and only all human
theories that help man to fill his stomach and live a sense-life,
will remain.

Brahman can only be attained by the removal of ignorance.
The attainment of the highest is merely the removal of
ignorance. They mean one and the same thing.

Brahma Vidya is called Para-vidya, because it helps to attain
salvation and leads to the attainment of the summum bonum.

Para-vidya is the knowledge of the lmmortal, which could be
known only through the Upanishads, and not the knowledge of
the mere assemblage of words in them (Sabda Rasi). Vidya
means the assemblage of words only.

The imperishable Brahman cannot be realised by a mere
mastery of philosophical terms and phrases, without other
efforts such as approaching a preceptor, and cultivation of the
four means, etc. Therefore, the separate name for the
knowledge of Brahman, as Para-vidya, is indeed proper.

@q:ail* ilflrfrrrqrql frei
fug rrdrki g(eq ?r{q{ rr+Xrdfi qfisr+R trr: I tQ I I

6. That which cannot be seen nor seized, which has no
origin, which has no properties, which has neither ear nor eye,
which has neither hands nor feet, which is eternal, diversely
manifested, all-pervading, extremely subtle and imperishable,
the wise regard as the source of all beings (Bhutas), all
creation.

Notes and Commentary

Para-vidya is here explained with reference to Brahman.

Adrisyarn-invisible; cannot be comprehended by the
senses, for vision, that is directed externally, is the medium for
the functioning of the five senses; Agrahyam-that cannot be
seized by the mind of the ignorant, that cannot entirely be
comprehended by the mind, that cannot be seized or grasped
by the organs of action (Karma-lndriyas); Agotram-without
caste or species, that which has no properties such as bigness,
whiteness, etc.
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Achakshu-srotram-without eyes and ears. lt may be
thought that Brahman accomplishes His purpose, like the
people of the world, with the help of organs such as the eye, the
ear, etc. lt is not so. Brahman sees without eyes, hears without
ears.

Apanipaadarn-without hands and feet, as He is neither
grasped nor grasps. He is Nitya, eternal, immortal. Vibhurn-
diversely manifested, of manifold expressions in the form of
living things, from Brahma down to the blade of grass.
Saruagatan-all-pervading like the Akasa, omnipresent,
entering in all. Susukshmam+xtremely subtle, because there
is no cause like sound, colour, smell, etc., to make it gross.

Avyayam-undecaying. Brahman has no limbs
(Niravayava). So decay or diminution of limbs, as in the case of
the physical body, is not possible in Brahman. There is decay
by way of diminution of treasure, as in the case of a king. Such
a decay also is not possible in Brahman, as He is ever full, and
self-contained. There is decay with reference to the attributes
by which things are distinguished. This is also not possible in
Brahman as He is attributeless, and is Himself all.

Yaf-which; Bhuta-yonim-womb of elements, the source of
creation, the source of all created things or elements;
Paripasyanfi-see everywhere the Atman of all; Dhirah-the
wise, the intelligent, those who are endowed with discernment.

That knowledge, by which this immortal Brahman is known,
is what is called Para-vidya.

qemT: qprt rgot u qEr yllr6qr+qerq: *irrqR' t

zten {rfl: goqrerrffi dErertrfriq{ifrE ftq lle I I

7. As the spider sends forth and draws in its web, as herbs
grow from the earth, as hairs grow from the living man, so this
universe proceeds from the lmmortal (Brahman).

Notes and Commentary

It was stated in the previous Mantra that the lmmortal is the
source of all beings. How it is the source is explained by three
beautiful analogies or similes. Giving many analogies is to
facilitate easy understanding of the meaning. The three
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analogies suggest that the creation is not a real transformation
(Parinama), but only a projection by a certain inscrutable,
illusory power of Brahman.

Just as the spider itself creates the web from its own body
without requiring any other cause, so also this world proceeds
from the lmmortal (Akshara) without requiring any other cause.
According to this analogy, the world proceeds from Brahman in
an orderly manner, and not all at once, like the throwing of a
handful of grains or Amalaka fruits.

Just as hairs come out quite naturally from the body without
any effort, even so this universe comes out of Brahman without
any effort on His part. These two analogies (of spider and hairs)
also suggest that this universe comes out of Brahman, rests in
Brahman, and gets itself absorbed in Brahman.

Just as seeds remain latent underground in the winter, and
burst forth into herbs and plants in the rainy season, so also the
Jivas remain latent in Pralaya, with their different Karmas, as
their seed-form and come out at the time of creation, as beings
of different kinds, but with their root always in Brahman.

iTrrfi ffi ril rtrs*qfuqrqtt
gr*rdnuil rrq: €f{i rfrm, q,,+g qrffi I la I I

8. By Tapas, Brahman swells (with the joy of creation) and
from it food is produced; from food, the Prana, the mind, the
Bhutas, the worlds, Karma and with it, its fruits.

Notes and Commentary

The order of creation is stated in this verse.

Iapas-knowledge of the power of creation, preservation
and destruction. This term is generally translated as austerity.
This Tapas of Brahman here is knowledge of how to create.
This is knowledge of the whole creation in the ideal form,
before it assumes a distinct concrete shape. Tapas (brooding
meditation or thought) denotes reflection on the shape and
character of the world which Brahman is about to project. By
Tapas Brahman increases, becomes distended. Just as a
father, desirous of begetting a son, swells with joy, so also
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Brahman, being desirous to create the world, swells with the
joy of creation.

Annarn-food, the primal matter, that which is eaten or
enjoyed, Avyakritam, or the undifferentiated.

Prana-Hiranyagarbha or Brahma, the cosmic mind, the
cosmic energy; literally the golden egg. Hiranyagarbha is the
sprouting seed of the totality of creatures of this universe. He is
the common thread-soul of this universe. He is the intelligent
power that is at the back of all creation. He projects the
manifold forms of this world.

From that Prana, mind, whose characteristic is volition,
deliberation, doubt and determination, is produced. From that
mind, Satyam, i.e., the five elements such as the Akasa etc.,
are produced, and from the five elements the seven worlds are
produced. And in them, Karma for man, according to the social
and religious order of life, is produced, and with Karma as the
cause, its fruits. As long as Karma is not destroyed, even in
hundreds of millions of Kalpas, that long its fruit is not
destroyed. Therefore it is called Amritam. Karma, with its fruits,
is an endless chain. As soon as one gets Knowledge of the
Self, and through it, the final Emancipation, this chain is
broken, and all Karmas are burnt by the fire of wisdom.

lmmortality, in the Mantra here, means the effect of works
which, comparatively speaking, continues for a long time, as
long as the effects of the works last.

zT: ffi: EdFd€rs Tr+q{ ilT: I

nwrtrqilfl TFr rsqq* q Err*il I lq I I

I I Eft serqgw* Eertt: uus: I I

9. From the Brahman who knows all and knows everything of
all in detail, whose penance has the nature of knowledge, are
produced this Brahma, name, form and food.

Notes and Commentary

Yah-who, above described and named Akshara, Brahman.
Saruajna-he who knows allgenerally, who knows allthings

as a class, all-wise.
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Sarvavit-he who knows everything of all, specially, in detail,
in particular, omniscient.

Etad-Brahma-manifested Brahman, Hiranyagarbha; the
same Hiranyagarbha referred to as Prana (cosmic energy) in
the previous verse.

Thus ends the First Khanda of the First Mundaka.

CHAPTER I-SECTION II

atffidi r+g u,qmT u-{d qrqqriwrfr +ilrqi qgfi
iildfi I Ererr=RE ftqii Tre&Frm $r Er: tt;er: gTils
*t rrr n

1. That thing which is such is true. The sacrificial works,
which the wise found in the Mantras (of the Veda), are true and
were much performed in the Treta age. Practise them always
diligently (regularly), ye lovers of truth. That is your path that
leads to the world of good works.

Notes and Commentary

The Rig-veda, the Yajur-veda, etc., with their limbs orAngas,
have been stated to be Apara-vidya in Mantra l-i-S. Para-vidya
has been definitely stated to be that Knowledge by which the
lmmortal, the Akshara, is known, as described in the text
beginning with 'That which cannot be seen', etc. and ending
with 'Name, form and food' (Mantras l-i-6 to 9). ln the First
Section, the inferior and higher sciences have been defined.
The Second Section is intended to show their objects, which
are the world and the Supreme Brahman. Now, what is
bondage, what is emancipation-these are dealt with. The
subject of Apara-vidya is Samsara or ignorance, which
consists of the variety of action and its fruits. lt brings misery
births and deaths, with their concomitant evils. lt should be
abandoned. The subject of Para-vidya is emancipation, or the
attainment of Brahman, the Supreme Self, which is
beginningless, endless, birthless, deathless, fearless,
immortal, pure and undecaying. lt is resting in one's own
all-blissful Self, the Atman.
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ln the beginning of the Second Section, the knowledge
required for the performance of sacrifices and other good
deeds, is first described. The reward of these ritualistic works is
perishable, and therefore, a desire is awakened after the
higher knowledge. At first, the inferior science (Apara-vidya) is
described, because without knowing it, there cannot be a
desire to abandon it.

The object of eulogising the performance of ritualistic works
is that men will gain experience, of the ephemeral nature of the
worldly and heavenly enjoyments, only by performing them. lt
is only when it is experienced, that it is possible to get
disgusted with it. They will entertain the sublime ideas of
renunciation, dispassion, discrimination, self-restraint and
longing for liberation, only when they have clearly understood
the hollow and transitory nature of worldly and heavenly
pleasures.

Satyam-true, the fruits promised as true; Kavayah- seers
like Vasishtha and others; Apasyan-have seen.

Tretayarn-wherein, there is the combination of the three
Vedas, of the three modes of rites performed with the help of
Hota, Adhvaryu and Udgata, or it may mean that they were
generally done in the Treta age. Therefore, you should do them
always. The Treta age is frequently mentioned as the age of
sacrifices. Some commentators take Treta in the sense of
Trayi-vidya.

Satya-kamah-ye lovers of the truth, those who love the
fruits or ritualistic works. Truth here refers to the fruits of
sacrifices. Sukritasya<f good deeds. Loka-what is found or
enjoyed, the fruits of Karma.

These Karmas, Agnihotra, etc., which are prescribed in the
Vedas, form the road, the route or the path, i.e., the means, for
the attainment of the necessary fruits.

rqr ffi Ufrir TrFd Eor{rdi I irqrsqtrrrrr+;a-
turrgfr'@ tl?ll

2. When the fire is kindled and the flame begins to move, let
the sacrificer offer his oblations with faith, on the space
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between the two portions of the fire, where the ghee should be
poured.

Notes and Commentary

ln this verse, reference is made to the Agnihotra, which is the
first of all sacrifices. When the flame moves after the fire is well
fed by fuel, one should offer the oblation in the place called
Avapasthana. At the Agnihotra, two portions of Ajya (ghee) are
sacrificed on the right and left side of the Ahavaniya altar, with
the invocations 'Agnaye Svaha' and 'somaya Svaha'. The
place between the two is called the Avapasthana, and here the
oblations to the gods are to be offered.

This is the road to the attainment of good worlds, but it is not
easy to perform Agnihotra in the proper manner, as there are
many impediments.

Flame is the tongue of the fire. Therefore, all oblations are
offered into the very mouth of Agni, the god of fire.

i qt
srsdqesffirFrn ffirR ur n

3. lf a man's Agnihotra sacrifice is not accompanied by the
new moon and full-moon sacrifices (Darsa and Paurnamasa),
by the four months' sacrifices (Chaturmasya), and by the
sacrifice in the autumnal season (Agrayana), if it is unattended
by guests (Atithi), if it is not done in proper time, or performed
without the rite to the Visvadevas, or not performed according
to rule, then it destroys his worlds till the seventh.

Notes and Commentary

He who performs Agnihotra should necessarily perform
Darsa, Paurnamasa, Chaturmasya, Agrayana, Vaisvadeva
rituals. He should propitiate guests daily.

Ahutam-oblation not offered properly by himself at the time
of Agnihotra, devoid of offerings: Avidhinahutarn-is irregularly
performed, oblations not offered in the proper manner, not
according to the rules laid down in the Grihya Sutras.
Asaptaman lokan-till the seventh world, inclusive of the
seventh.
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When the Karma is properly performed, the seven worlds,
beginning with 'Bhu'and ending with 'Satya', are obtained as a
result, according to the fruition of Karma. By irregular
performance of the Agnihotra, one cannot attain any of the
seven worlds, viz., Bhur, Bhuvar, Sval Mahar, Jana, Tapa and
Satya Lokas. They are therefore said to be, as it were,
destroyed. lrregular performance of the Agnihotra destroys
one's future in the seven worlds. lt may mean that the three
ancestors, viz., the father, the grandfather and the
great-grandfather, and the three descendants, viz., the son, the
grandson, and the greatgrandson, who are connected by the
offer of oblations, do not confer any benefit on him on account
of the irregular performance of the sacrifice. The seven worlds
may also be the worlds of the father, grandfather, and
great-grandfather, of the son, the grandson, and
great-grandson, and of the sacrificer himself.

u,,r€fr u,,rrd q rfrd{r q g*Bilr sT q gqraurf t

{gPdtrfi frTotft q iS earqqmr Vfr rr.a fua: I lx I I

4. The seven flickering tongues of the fire are: Kaali (black
one), Karali (the terrific one), Manojava (swift as the mind),
Sulohita (the deep-red), Sudhumravarna (the
smoke-coloured), Sphulingini (sparkling), and the Visvarupi or
Visvaruchi (having all forms).

Notes and Commentary

The Agnihotra is to be performed only in a well-lit fire, not in a
fire which is smoking. The seven flames are the seven tongues
of the fire. The seven tongues of the flaming fire, from Kaali
down to Visvaruchi or Visvarupi, are intended to swallow the
oblations thr6wn on it.

Visvaruchi-all gleamin g; Visvarupi-having all forms.

Gg qalfr qrilqrig qerr*,,rd' qr{d+ Er{ffil
ii Tfr{+ar: rgte rsr* -{r* |*ni qffislf{re: I lh I I

5. Whoever performs his Karma (Agnihotra), when these
flames are shining and in proper time, then these oblations
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lead him through the rays of the sun to where the one Lord of
the Devas dwells.

Notes and Commentary

when these oblations are offered in these different bright
tongues of the fire, properly and in proper seasons, they
become so many rays of the sun (sorar rays), and conduct the
performer of the Agnihotra to Heaven, where lndra, the Lord of
the Devas, dwells or reigns supreme.

Adadayan--<ffering, taking (the sacrificer); Suryasya
rasmayah-rays of the sun.

qd8ft irrnsrrr: g+*r: qter rRffirffii qOR, 
r

fui @$rEr: guq: gE* rffi+fi.: I tq I I

6. 'come hither, come hither', the briiliant obrations say unto
him, and carry the sacrificer through the rays of the sun,
addressing to him the pleasant words of praise, 'This is the holy
world of Brahma (heaven) gained by the good works,.

Notes and Commentary

How these oblations carry the performer of the sacrifice
along the solar rays, is now explained. They say, ,Welcome,

welcome'. These oblations greet him with sweet words, words
of praise, and propitiate him. They address him with such
pleasing words as 'this is thy holy worrd of Brahma gained by
thy good works'. The word ,Brahmatoka, 

means Svarga or
heaven, by the force of the context.

y*r dt erg6r Erf,Gqr srsqilarrdi +S 6{ I \ril€}jm
+sFr4q6 WT qrFgqt t y6"6 qR. r r\e rr

7. Perishable and transient are, verily, the eighteen
supporters of the sacrifice, on whom this lower ceremonial
depends. Those ignorant persons, who deright in this as the
highest good, are subject again and again to old age and
death.
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Notes and Commentary

"But frail in truth are those boats, the sacrifices with their

eighteen members, on which such inferior work (devoid of

knowledge) rests." This is another interpretation.

Pt avah-boats, ephemeral, perishable.

This Karma, devoid of knowledge, is a source of misery. lt is

accomplished by ignorance, desire and action. lt is sapless' lt

does not confer' any permanent result. Therefore it is

condemned.

Adridha-not permanent; Yainarupah-the forms of

sacrifice, those necessary for the performance of the sacrifice.

Ashtadasa-eighteen in number, consisting of the sixteen

priests (Ritviks), the sacriflcer (Yajaman) and his wife. Allthese

eighteen members are necessary for the performance of a

sacrifice. Karma stated in the Sastras depends on these.

Avaram karma-the inferior work, mere Karma devoid of

knowledge. The performance of this inferior Karma depends

upon these eighteen persons who are not permanent. The

Karma performed by them, and its fruit, are ephemeral,

transitory or impermanent, just as, when the pot is broken, the

destruction of the milk or curd in it follows. Therefore, those

ignorant persons, who take delight in this Karma as the means

of bliss, fall again and again into the domain of old age and

death, after staying some time in heaven.

ln the beginning, the Upanishad eulogised the sacrifices, as

they help a man in attaining heavenly enjoyments and then,

developing disgust for these enjoyments as they are

ephemeral. Now, it clearly points out that they cannot help him

a bit in the attainment of the final emancipation'

eTffi qiiqraT' t-{ii frrr: qGdrqqr+r: I

wf,"qEr{r: qftgR qn rd*a ftfir{r qsl-'E[t: llz ll
8. The ignorant beings, in the midst of ignorance, but

fancying themselves wise and learned, go round and round,

oppressed and miserable, as blind people led by the blind'
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Notes and Commentary

Steeped in ignorance, yet thinking in their own minds, ,We

alone are intelligent and have known all that should be known',
fools wander about flattering themselves, much afflicted by old
age, sickness and a lot of other troubles over and over again,
as the blind people in this world, walking in the path pointed out
by other equally blind people, fall into ditches and pits.

Cf. Kathopanishad l.ii.5 and Maitrayani Upanishad 7-9. The
Katha has Dandramyamanah-going round and round
deluded in many crooked ways; toi laignanyamanah-going
round and round oppressed and miserable, in this verse.

sThrflqiqgen rdqr+r *i 5'moi 5alffi ETFr: I

T€fi|lril a rffi Tr.n+{rS{r: fi.orreilorwqq+ llq il
9. Living in various ways in ignorance, the ignorant imagine

that they have obtained their end. Because the performers of
work are not wise, owing to their passions, they become
miserable, and after the fruits of their Karma are finished, fall
from heaven.

Notes and Commentary

The ignorant act in a variety of ways, in ignorance. They
foolishly think that they have attained the end of life. They
flatter themselves that they have attained what they should.
They consider themselves happy. They have no foiesight or
wisdom on account of their attachment to rewards. They do not
learn the truth, as they always long for the fruits of Karma. They
fall and become miserable when their life in the world, which
they had gained by their good works, is finished. When their
merits are exhausted, theyfallmiserably back into rebirth. They
fall from heaven after the fruits of their Karma are exhausted.

One can attain the final liberation, or the immortal state, only
by attaining the knowledge of Brahman. Knowledge can only
dawn when man annihilates desires and attachmLnt. Life in
heaven is also impermanent. When the merits of one's deeds
are exhausted, he is reborn on earth. Vide Bhagavad Gita
lX-21: They, having enjoyed the spacious heaven-world, their
holiness withered, come back to this world of death.
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Surqt rarr+r qfrqi <r;cr-Q+ ffi vqr' t ;rr*s YQ

t g-{fts$$i un6 firti qr ffi I tto I I

10. These ignorant persons, fancying sacrifice and
charitable gifts as their highest object, do not know any higher
good. Having enjoyed the fruits of their works on the high place
of heaven, which they gained by their good works, they enter
again this world, or a lower one.

Notes and Commentary

lshtam-Karma, enjoined by the Srutis as sacrifices, etc.
This includes Agnihotra, austerity, truthfulness, learning and
teaching of the Vedas, and Vaisvadeva. ln the performance of
Vaisvadeva, the householder will have to feed the animals
(cows, etc.) and birds (crows, etc.)

Puftarn-Karma, enjoined by the Smritis, such as the
digging of wells, tanks, construction of temples, hospitals,
feeding the poor, laying out of gardens for the use of the public
and other charitable works. lgnorant men, who are deluded,
think that these alone are the most important aids to the
attainment of the end of life. They are attached to their wives,
sons, relatives, cattle and property. Considering sacrifices and
gifts to be the best, these deluded persons know no higher
ideal. They do not know the other called Knowledge of the Self,
Brahma Jnana, which is the means to the attainment of eternal
bliss, the Supreme Peace. Having enjoyed in the highest
heavens, the place of sensual pleasures, the fruits of their
Karma, they enter again into this world of men, or even inferior
worlds, according to the residue of their Karma. They fall into
their old human life, or into what is lower still. Vide
Katha-Upanishad ll-ii-7: 'Some Jivas enter the womb in order
to have a body, others go into the inorganic matter according to
their Karma and knowledge'.

ffiuri frrqr: r+rRzr*rgd: q gufr uqqran I I 3 t I I

11. But those who practise penance and faith, in the forest,
with subdued senses, learned, and living the life of a mendicant
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(living on alms), go, freed from sin, through the sun to where
the immortal and imperishable purusha dwells.

Notes and Commentary

Yehi-those who. These include men of all the four orders of
life, who devote themselves exclusively to the practice of
austerity and devotion.

Tapah-penance, the Karma enjoined on one,s order of life;
Sraddha-faith, the worship of Hiranyagarbha and other
deities; Upavasanti-live, follow; Aranye-in the forest;
Sanfah-tranquil, with mind-control, having control over the
group of senses; Vidvamsah-the wise, the learned, includes
also householders who possess knowledge.

Mendicants or Sannyasins live by begging. They have
nothing to call their own. Living on alms is conneiteo wiin tiving
in the forest.

Suryadvarena-through the path of the sun, through the orb
of the sun, through the northern route (Uttarayana) indicated by
the sun, through the path that leads to gradual liberation
(Krama-Mukti), Deva yana, the path of the gods;
virajah-piurged of all impurities, their good and bad aitions
being consumed, freed from sins; prayanti-go; yatra_where,
Satyaloka, world of Brahma, where the lmmortal purusha, the
first-born, undecaying Hiranyagarbha is.

Those who worship Saguna Brahman, personal God, attain
gradual emancipation (Krama Mukti). They go to Satyaloka.
They attain knowledge in Satyaloka, and are finally
emancipated at the end of the cycte. Along with Brahma, they
merge in the Nirguna Brahman, the lmpersonal Absolute, at
the end of the cycle. But sages, Jivanmuktas, who have
attained knowledge of the self, attain Kaivalya Mukti. They do
not go to any world. Their prana, etc., are direcfly absorbed in
Brahman. They become one with the Supreme Self. They
attain liberation in this very life.

This verse does not refer to the Highest Brahman, but to the
inferior Brahman, Hiranyagarbha, the creator. The immortality
of Hiranyagarbha is relative only. lt lasts no longer than the
world (samsara). This verse refers to those who know the
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uselessness of sacrifices, and have attained the knowledge of

the qualified Brahman (personal god), Hiranyagarbha.

qftqq ffi
EerraQirr4el q @: gilBri

il@ilt?il
12. Let a Brahmana (an aspirant), after he has examined the

worlds gained by Karma, acquire freedom from all desires,

reflecting that nothing that is eternal can be gained by Karma.

Let him, in order to obtain the knowledge of the eternal, take

sacriflcial fuel (Samit) in his hands, and approach that

preceptor alone, who is versed in the Vedas and is established

in Brahman.

Notes and Commentary

It is said in this Mantra that he, who is thoroughly disgusted

with this Samsara, is fit to attain the knowledge of Brahman,

Para-vidya.

Brahmana-an aspirant, a man of spiritual inclination;

P a ri kshya-havi n g exam i ned ; N i ru e d a m-Yai ragya or d is pas-

sion, freedom from all desires, not desiring the fruits of Kamya

Karmas.

He who scrutinises or understands the true nature of all

these worlds, attainable within the domain of Samsara, with the

aid of experience, inference, analogies and Sastras, will

naturally get disgust.

The aspirant will now naturally think: "l do not want to attain

heaven. The performance of Karmas is full of troubles. lt leads

to misery. The worlds that are attainable by Karmas are like the

waters of the mirage, like dreams, water-bubbles and foam,

like the city in the clouds (Gandharva-nagar). They are

acquired by Karma induced by the faults of ignorance and

desire. I cannot attain anything eternal by performance of

Karmas. I wish to attain now the eternal which is immortal,

changeless, fearless and full of bliss".
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Akritah-the uncreated, Moksha: Srotriya-well-versed in
the Vedas; Brahmanishtha-one who is established in
Brahman.

Having duly approached the Guru, with fuetin hand as a sign
of discipleship, let the aspirant propitiate him and question him
about the true and immortal Brahman.

ilrft rT t*Ergrmrrc ur++q{nfrrfunq vrrrRflq I

+{red g€( aq rrei +{rq ili iltrd il{Erq I I ?? I I

l l Fft qerrgwt Gfrq, Eru€: il
ll Efr serr$rsfr Hrnw( tl

13. To that pupil who has approached him respectfully,
whose mind is at rest, and whose senses are subdued, let the
yrise teacher truly teach that Brahma-vidya (science of
Brahman), through which the true, immortal purusha is known.

Notes and Commentary

Sa vidvan-lhat learned Guru; tJpasannaya-who has
approached; Samyak-well, perfecfly, in proper manner,
according to the Sastra.

The student approaches the Guru with humility, in the proper
manner that is laid down in the sastras, and prostrates before
him, immersed in faith and devotion.

Prasanta chittaya-whose mind is tranquil, who is endowed
with Sama, peace of mind, whose thoughts are not troubled by
desires.

Samanvitaya-who has controlled his senses, who hasturned away from everything in the world;
Akshararn-imperishable, because it knows neither decay nor
destruction since it is scatheless; purusha-because it is
all-pervading, or seated in the city of the body; Vedaknows. Let
the preceptor teach that knowledge of Brahman in its very
essence, as it should be taught.

It is the duty of the preceptor to remove all doubts of the
disciple, to teach him the hidden meaning of Vedas, and to help



232 THE PRINCIPAL UPANISHADS

him in all possible ways to cross the ocean of ignorance and
attain the knowledge of Brahman.

Tatvatah-in its essence, the hidden meaning of the Vedas.

Thus ends the First Mundaka

CHAPTER II-SECTION I

iltilffidi uen @: TrffiYt: s$r+i
Hsrrr: I aenqnrQfren: *q t{tEtt: yqrri irrr

ffilttil
1. This is the truth. As from a blazing fire, sparks, being like

unto fire, issue forth by thousands, so various Jivas are
produced from the indestructible (Brahman), O beloved youth,

and also they return to Him.

Notes and Commentary

Pavakat-from fire; Visphulingah-sparks; Prabhavanti-
come out; Sarupat-of the same form; Aksharaf-from the
lmperishable; Saumya-gentle youth, young friend; Bhavah-
beings, Jivas, souls, objects; Praiayante-are born, produced;

Apiyanti-return, go at the time of Pralaya to dissolution.

The First Mundaka gives an exposition of the inferior
knowledge (Apara-vidya). The Second describes the

Knowledge of Brahman (Para-vidya, Brahma-vidya). Both

commence with the declaration that it is truth which they teach.

All Jivas have the same nature (Svarupa) as Brahman, like

sparks and the fire. God made man after His own image
(Svarupa).

Everything made as the result of Apara-vidya has already
been stated. Brahman, the Purusha, is the immortalsource for
this world or Samsara. This world has come out of Brahman. lt
exists in Brahman, and is absorbed in Brahman during Pralaya.
This world derives its strength from Brahman only. Brahman is

the support, abode or resting place (Adhishthana) for this

world. This Brahman is true (Satyam). The subsequent portion

of the book describes the nature of Brahman, who being

known, all will become known. Brahman is the subject of
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Brahma-vidya, Para-vidya. The Satyam, truth, which is the
subject of the Apara-vidya, which is of the nature of the fruits of
Karma, is only relatively true, but that which is the subject of
Para-vidya is absolutely true. lt is Existence Absolute. This
Satyam, the subject of Knowledge, is real. The other Satyam,
the subject of ignorance, is false.

The ether in the pot, room and clouds is the same. On
account of the various limiting conditions, the ether assumes
various names such as Ghatakasa (pot ether), Mathakasa
(room ether), Meghakasa (cloud ether). So also, the one
Brahman assumes various forms as Jivas, on account of
various limiting conditions, names and forms. When the pot
and walls of the room are broken, the pot ether and the room
ether become one with the universal ether. Even so, when the
limiting adjuncts, viz., various bodies and minds are no more,
the Jivas become identical with Brahman. Just as from the
flaming fire, issue forth, by thousands, sparks of the same form,
so also from the immortal Brahman, proceed diverse Jivas, and
they verily flnd their way back into Brahman. (Cf. Bri. Up.
il-i-20.)

fumgqf: g6tr: uErgrqatgw: I orsTufr6rrrrr: gfr
UQTtI?rrkT: tR: ll? ll

2. He is very luminous, without form, he is both without and
within, unborn, without Prana, without mind, pure and greater
than the great, indestructible One.

Notes and Commentary

The nature of that lmmortal Brahman is described in this
verse.

Divyah-bright, self-effulgent, or born of itself, or entirely
distinct from all that is worldly (Divi svatmanibhava); Hi-
because, verily; Amurtah-formless, without physical body;
Purushah-all-pervading or seated in the city of the body;
S a b a h ya b hya nta ra h-existi n g both without and with i n.

Ajah-unborn, not produced, not born of anything, neither
from itself nor from any other, as there is no other being from
which lt could be born. As He is unborn, He is undecaying,
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immortal, changeless, eternal and fearless. He does not exist
in time. He neither increases nor decreases. He is not liable to
destruction.

Apranah-without Prana, breathless; Amanah-without
m i nd ; Subhra-pu re ; Aksha rat pa ratah-than the i m perishable
Prakriti or the Avyakta, the seed condition of all names and
forms.

The Purusha is beyond even this unmanifested Akshara.

sruil rra: g*GFrRr q I ci argffitru:
ylq-frfrss rnfipft nt n

3. From Him are born the Prana (life), the mind, all the
organs, Akasa, the wind, the fire, water and the earth, which
supports all.

Notes and Commentary

Prana, mind, senses, and the rest are modifications of
ignorance. They exist in mere name only. They are
non-entities. The Sruti says: "The name is mere speech, a

modiflcation and a falsehood. Brahman is without Prana, mind
and senses". Brahman is pure consciousness. As a man, who
has no son, cannot be said to have a son just by seeing a son in
his dream, so also Brahman cannot be said to have mind,
Prana and senses, as they are in name only, as they are
non-entities, as they are modifications of ignorance, as they did
not really exist before the creation, and will not exist after
absorption.

Kham-ether, Akasa; Visvasya4f all; Dharinlthe
support.

Verse two, "He is very luminous, without form, etc.", gave a

brief description of the immortal, eternal Brahman or Purusha,
the object of Para-vidya. The Sruti now proceeds to explain this
nature in detail and at length. When Brahman is explained in
detail, only then one will be able to comprehend it easily.

The five elements, the ten senses, the Prana and the mind
came out of Brahman. These seventeen Tattvas, or principles,
include the form side of creation.
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eTfr{ed qgfr T<WT Rsr, eili arR{ars *Er: I qE:

srufr Efl frryqsr xr@i yfffi dq r{dTrrfrrr.qr I ly il
4. Fire is His head, His eyes the sun and the moon, the four

quarters or directions His ears, His speech Vedas disclosed,
the wind is His breath, His heart the universe; from His feet
came the earth; He is indeed the inner Self of all beings.

Notes and Commentary

ln this Mantra there is a description of the Virat-Purusha who
is born of Hiranyagarbha, the first-born.

H ri d ayam-heart; Vi svarn-the whole u niverse.
The whole universe is only a modification of the mind, for it is

absorbed into the mind during deep sleep, and because it
issues from the mind when waking, like sparks from fire.

This Deity, which is all-pervading, endless, which is the first
embodied existence, which has for its body the three worlds, is
the interior Atman of all created beings, because He is the seer,
the hearer, the thinker, the knower in all created objects, and
He is the cause of all. lt is said in the next verse that all living
beings, who come into this world through the five fires, are also
born of the same Purusha. The five fires are heaven, rain,
earth, man and woman.

The various Angas, or limbs, of the Divya Purusha are
co-related with the cosmos. The world is the body of the Lord.
This verse shows the Anga-Srishti or creation of limbs.

msrr(ft: *rft*qtqEf: *ilqrtqd-q efrqem, gPq I

grnln: fr{fr *ffi' <fr: Frr: 5r€qtRilrwr: lt\ lt
5. From Him is produced the heaven world, which is the first

fire whose fuel is the sun; from the moon, clouds (the second
fire); from the clouds, the herbs that grow on the earth (the third
fire); from these, man (the fourth fire) sheds semen into the
woman (the fifth fire). Thus many living beings are produced
from the Purusha.
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Notes and Commentary

Ag n i-the Dyu loka, heaven.
The sun is, as it were, a fuel for the fire, for the Dyuloka or

heaven is lighted by the sun.
From the Purusha, the Dyuloka or heaven has originated.

From the moon in the Dyuloka, the clouds are produced. Rains
fall on earth from the clouds and produce plants and herbs.
Man eats the plants and herbs, and secretes semen. Man
sheds this semen on the woman and produces living beings.
Thus gradually from the Purusha ate formed many living
beings. The Purusha is the final cause of the origin of beings.
Moreover, the auxiliaries, or helps to Karma and their fruits,
also proceed from the Purusha.

Heaven, rain, earth, man and woman are here represented
as five fires. This is the Panchagni-vidya or the science of five
fires. This is dealt with elaborately in the Chhandogya
Upanishad.

irenfl: Hrq qift flqrr .rfrg F{ x-f,d ql'eTUnA t

{i{ffi{g qtrrrng rilort rH qx qet T{ qd: lla I I

6. From Him come the Rig, the Sama, the Yajur Mantras,
Diksha (initiatory rites), all sacrifices and offerings of animals
(Kratus), the fees given to priests, the year, the sacriflcer, and
the worlds in which the moon purifies, and the sun shines
brightly.

Notes and Commentary

Tasmat-from the Purusha; Diksha-lhe observances of the
performer of a sacrifice such as wearing the Mounji, Kusa
grass, etc., Yajnas-all sacrifices as Agnihotra, etc.; Kratu-
sacrifices which require a Yupa, i.e., sacriflcial post;
Dakshina-rewards distributed to priests during sacrifice, from
a single cow to unbounded whole wealth; Samvatsarah-the
year, the stated time; Yajamanah-lhe performer of a sacrifice.

Lokah-lhe worlds which are the fruits of his Karma, 'in
which the moon purifies (the world of the forefathers), and the
sun shines brightly (the world of gods)'. These are attainable by
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the Southern (Dakshinayana) and the Northern (Uttarayana)
paths, and are the fruits of the Karma, performed by the
ignorant and the knowing, respectively.

ir€rflEr tqr "g* rirqrr, urcEn Wr: wre qqift 
f

srunqnl mM iilTs er&T Fdi ru€rd frlqs I te tl
7. From Him also were produced the gods of various orders

(celestials), the Sadhyas, men, cattle, birds, Prana, and Apana,
rice and barley, austerity, faith, truth, celibacy and law.

Notes and Commentary

Tasmat cha-from Him also, from the purusha;
Bahudha-in many ways, in various groups such as Vasus,
etc.; Samprasutah-were born or produced; Sadhya-a
species of Devas, celestials; Vayamsi-birds; Vrihi-rice;
Yava-barley (for making Havis or oblation); Tapas-austerity,
this is an indispensable adjunct to Karma, a man with pure
heart will perform the Karma very efficiently, Tapas purifies the
heart; Sraddha-faith, faith in the Sastras, in the words of the
Guru, in one's own Self, and in a future state necessary to the
accomplishment of all human ends; Safyam-truth, i.e.,
avoiding falsehood and speaking out what has really
happened, without harm to others; Brahmacha4ya-purity in
thought, word and deed, absence of sexual intercourse,
celibacy or abstinence; Vidhih-injunction, observance, law,
the ordinances, the statement of what ought to be done.

TIktETUn: sqeRilFrri{cilrRfu: ghq: qqfrqr; pHrd

5} Fil*'r t5 qtm srun g6rvrqr ftfrm: rr<T rrqT I t4 I I

8. From Him proceed the seven Pranas (senses), the seven
flames, the seven kinds of fuel, the seven oblations, the seven
Lokas (worlds) where the Pranas move, which rest in the cave
(of the heart), and are placed there seven and seven.

Notes and Commentary
Sapfa Pranah-the seven Pranas or senses, the seven

cognitional senses, viz., hearing, touch, sight, taste, smell,
mind, intellect, or the two eyes, the two ears, the two nostrils
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and the mouth. Prana here is a term for'sense'. That it means
here 'sense'and not vital air, is evident from its attribute 'seven'
which would not agree with vital air. The senses are called
seven, because there are seven openings in the head which
lead to them.

Sapta-archishah-seven flames, rays or lights; or acts of
sensation, seven kinds of functions, perceptions or powers of
cognition, their light which enlightens their objects, the power of
the senses to manifest their respective objects.

Samidhah sapta-seven fuels, or the objects by which the
senses are lighted; it is by these objects that the organs of
sense are fed.

Homah sapfa-sevenfold oblations (knowledge), the
perception of the sevenfold objects. Sruti says: 'He offers the
oblation which consists in the perception of the objects by the
senses'. Homah are the results of sensation due to the
conjunction of the senses with the objects.

Sapfa lokah-seven worlds, seven seats of sense-life, i.e.,
the seats or places of the senses where the Pranas move. The
clause, 'where the Pranas move', is intended to exclude the
vital airs, i.e., Prana, Apana, etc. These seven worlds are the
internal nerve-centres of the senses, without which the
external senses cannot by themselves perform their respective
functions.

Guhasayah-lying in the cave, resting in the heart, lying
during sleep in the heart. That which rests in the cavity is called
'Buddhi', the intellect.

Each sense moves in an approximate world of its own; but all
the senses are all co-ordinated by the mind (Manas) which is
located in the heart.

All Karmas, performed by men of knowledge who propitiate
the Atman and their fruits, as well as the Karmas performed by
the ignorant persons, their means and fruits, all these proceed
only from the highest and the omniscient Purusha.

As the Jivas have to acquire the experiences of the seven
planes, they are endowed with seven life-energies, seven
senses, seven relations, seven objects. ln every world there is
this seven-fold division. Thus the Pranas become forty-nine
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(Vide Vedanta Sutras ll-iv-S and 6, which say Pranas are
eleven).

oIiI: Trgil ftrq5 vdssmtrrq.t fuere, Trdsqr: I eTiTgr

{rdt efrqerd r€s Alq EtftRrsn Ufrrrrtrrr nq I I

9. From Him proceed the oceans and allthe mountains and
the rivers of every kind; from Him also emanate the annual
herbs and the juice, by which, the inner Self (subtle body)
exists encircled by the gross elements.

Notes and Commentary

Atah-from Him, from the Purusha; Syandante-flow;
Saruarupah-of every kind; Oshadhayah-herbs, plants such
as corn, barley, paddy, etc.; Rasah-the juice, the sap, sixfold
taste such as sweetness, etc.; Bhutaih-by the five gross
elements.

Antaratm*lhe internal Atman, the subtle body. The subtle
body is the Atman, as it were, intermediate between the gross
body and the soul proper. The physical body envelops the
subtle body or astral body (Lingasarira). lt takes its origin from
food derived from herbs and saps. lt is also sustained by food.
Therefore, it is called by the name Annamaya Kosa,
food-sheath. The subtle body consists of the three sheaths-
Pranamaya (vital sheath), Manomaya (mental sheath) and
Vijnanamaya (intellectual sheath!-the three sheaths of life,
mind and intellect.

gw qlq fr?i q,,{ nfr rs wrmt qird aq frki
T6"r *frffi frrGFCfiE rtra I I ?o I I

ll EfrCfler5rst eert: rerus: ll
10. The Purusha alone is all this universe, Karma (sacrifice),

penance (knowledge), Brahman, the highest immortal; He who
knows this hidden in the cave of the heart, breaks the knot of
ignorance even here (on earth), O gentle youth!
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Notes and Commentary

Thus all this is born out of Purusha. The Sruti says:
"The name is mere speech, a modification and falsehood;

the Purusha alone is true." Therefore, all this is only Purusha.
The universe has no separate existence apart from Purusha,
Brahman. Brahman is the support or abode (Adhishthana) for
this world.

/darn-this; Visvarn-universe; Para amritam-the high or
supreme immortal; Guhayam-cavity of the heart; Granthim

-knot, bond, the bond of ignorance; Saumya-O disciple,
initiate, good-looking.

To the question asked by Saunaka, 'O Bhagavan, what is
that which being known all this becomes known?' (l-i-2), the
answer has been given, i.e., 'when this Purusha, the Supreme
Self, the first cause, is known'. lt becomes obvious that all this
universe is Brahman only, and nothing else exists except Him.

Ka rm a- Agn i hotra, etc. ; Iapas-pena n ce, knowled ge.
All this has come out of Brahman. Therefore everything is

Brahman.

He who knows that he himself is this Brahman, the highest
and the immortal, placed in the hearts of all living beings,
destroys ignorance, attains knowledge of the Self and
becomes lmmortal.

lha-here, even while living in this world, in this body, and
not merely after death.

Thus ends the First Khanda of the Second Mundaka.

CHAPTER II-SECTION I1

enh: {frRd Tflqi Trq @r
\rqisrqtdftrq zrtilqmE Effiitud qi F*f,r+rrgfrrl

ryil?il
1. Bright, near, moving in the cave (of the heart), is the great

Being, the support of all. ln Him is centred all that moves,
breathes and winks. Know this as what is all that has form
(gross), and all that is formless (subtle), which is to be adored
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by all, which is beyond the reach of man's knowledge, and the
highest of all.

Notes and Commentary

Sannihitarn-near, as Brahman is our innermost Self, there
is nothing closer to us than Him; Avih-bright; Guhachararn-
moving in the cavity, dwelling in the heart; Mahat-the great,
because Brahman is greater than all; Padam-goal, that which
is attained (Padyate), always by everybody in deep sleep, or in

Mukti, reached by all, because it is the seat of all.

Why is Brahmdn said to be great? Because allthis universe
is centred in Brahman, just as the various spokes are centred in
the nave or wheel-ring of the chariot.

Ejaf-moving, i.e., birds, etc.; Pranat-breathes, men,

horses, cattle, etc.; Nimishaf-winking; Saf-that which has
form, gross; Asaf-that which has no form, subtle;
Varenyam-the adorable of all, the highest, the best, because
of all objects, it is the only eternal entity, therefore it is to be
sought after or desired by all; Pararn-beyond understanding,
beyond the reach of worldly knowledge, higher than, beyond
the reach of common people; Varishtharn-the highest of all,
because Brahman is free from all faults, is the support for all, is
the innermost Self of all, is the inner ruler of all, is the only
immortal entity.

Know this Brahman, which is beyond the reach of intellect
and senses, through intuition, or direct spiritual experience in
deep meditation. Knowledge of Brahman is not mere
intellectual knowledge. To know Brahman is to become
Brahman. To realise Brahman is to merge in Brahman and
become identical with Brahman. Brahman cannot be reached
or realised by those who are endowed with gross or impure
mind. But those thirsting aspirants, who are endowed with the
four means and a pure, subtle mind, who are equipped with the
instructions of their preceptors, will surely attain Brahman.
There is no doubt of this.
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TfiqErquJdsg u ufiifrm frkilr Ffrfurs I iltqqri
Til rT srur€-ds \sH;T: I airirFi irE[d ilrd6{ dq
Fdk lt? u

2. That, which is brilliant, smaller than the smallest, that on
which all the worlds are founded and their inhabitants, is this
lmmortal Brahman. That is the Prana, speech and mind. That is
true and immortal. That is to be targeted. Strike it. O genile
youth!

Notes and Commentary

Archimat-britliant, because the sun, the moon and the
stars, the fire and the lightning, shine by the light of Brahman.

Anubhyonucha-subtler than the subtlest grain or atom.
From the particle 'cha', it is clear that it is also bigger than the
biggest, such as earth.

Brahman is the abode of this world with all its inhabitants. He
is life, speech, mind and all the instruments. Brahman is the
Prana of Pranas, mind of minds, ear of ears, eye of eyes.
Prana, mind, eye, etc., derive their power and intelligence from
Brahman. This immortal Brahman is the internal intelligence of
Prana, mind and the senses. Therefore Brahman is true and
endless.

Veddhavyam-that which is to be pierced or aimed at, the
target, should be seized by the mind. The mind should be fixed
or concentrated on Brahman. Therefore, O gentle youth, strike
that, concentrate your mind on Brahman.

ergt$idqftqd F6rci vri qqrffr'ffii rrq,frd I errqra

rrffi.rt{ Arsr dFi dt{rerr rfrq Fdk I l? I I

3. Having taken the bow supplied by the Upanishads, the
great weapon, and fixed in it the arrow sharpened by incessant
meditation, and having drawn it with the mind fixed on the
Brahman, strike, O gentle youth, that mark, the immortal
Brahman.
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Notes and Commentary

How Brahman is targeted, is now explained. The first verse
taught that Siavana (hearing) should be done. The second
verse taught that Manana (reflection) should be done. The third
verse now teaches that meditation also is necessary.

Dhanuh-bow, Pranava is the bow; Grihitva-having taken
or seized; Upanishadam-pertaining to the Upanishad, i.e., the
syllable Om. The mystic word Om which is the chief topic of
explanation in all Upanishads; Mahastram--Areat weapon, i.e.,
the arrow; Saram-the arrow, i.e., the mind; Upasya-by
meditation.

The arrow, i.e., the mind, is sharpened, or rendered pointed,
by constant meditation.

Sandhayita-let him put or place, must be fixed;
Ayamya-drawing the bow, having drawn.

After fixing the arrow in the bow and drawing it, i.e., drawing
the mind and the senses from their external objects, and
bending, i.e., concentrating on Brahman, hit the mark or target,
the immortal Brahman, i.e., merge in Brahman through deep
meditation.

Tat-bhava-gatena-with the sole aim, with thought or idea
directed or absorbed in Brahman; Viddhi-penetrate, aim, hit,
know, meditate upon.

jrurfr er3, rrt Erir{r yg ilgqqgeq} I orsEr+{ +e6{
vrr*rqq} q\ttxtt

4. Pranava (Om) is the bow, the Atman is the arrow, and
Brahman is called its aim. lt is to be hit by a man who is
self-collected (with concentration), and then as the arrow
becomes one with the tiarget, he will become one with Brahman.

Notes and Gommentary

What the bow and the rest refened to, in the previous verse,
is explained.

Just as the bow is the cause of the arrow entering the target,
so the Pranava, the sacred Om, is the cause of the mind, the
Jivatma, entering the immortal Brbhman. The constant
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repetition of Om purifies the mind. When the mind is purified by
Japa of Om, it becomes fixed in Brahman, just as the arrow is
fixed in the target by the force of the bow. Just as the bow helps
the arrow to enter the target or mark, so also the repetition or
Japa of Om, and meditation on Om, helps the mind to get itself
fixed in Brahman. Therefore, the Pranava is like a bow.

Sarah-the arrow, the mind is the arrow; Lakshyarn-the
mark, the aim, the target; Apramaftena-by one undistracted in
mind, not heedless, not thoughtdistracted; Veddavyam-to be
pierced, to be hit or should be hit, to be known and meditated
upon.

The Brahman, which is the mark or target, should be
targeted by one who is self-collected, who has an undistracted
or one-pointed mind, who has subdued his senses and mind,
who is disgusted with sensual pleasures, who is free from
attraction for sensual objects, who is free from the excitement
caused by the thirst to possess sensual objects.

Saravat-like the arrow; Tanmayah-entered in Him, fixed in
Brahman; Bhavet-let him become.

When Brahman is hit or meditated upon with an one-pointed
mind, the mind or the individual soul becomes like the arrow,
one with the mark, Brahman.

When the arrow becomes one with the mark, he who aims
attains success. So also, the aspirant who meditates on
Brahman attains success, obtains the fruit of his meditation,
when he merges himself in Brahman, removing the erroneous
notion that the body, etc., is the Atman.

Thus Sravana (hearing), Manana (reflection) and
Nididhyasana (deep meditation) of Brahman have been taught.
This is the method of Brahma-upasana, Jnana-abhyasa or
Brahma-abhyasa.

qR;afr: yf}d qraRqiid rr;r: 116 srfig *r{: I il+a?h
qFTE errerFrrrell an* frgaenrddq *g: I l\ I I

5. ln Him the heaven, the earth, the sky, the mind with the
Pranas (senses), are centred. Know Him alone as the Atman of
all, and leave off all other speech; this is the bridge to
lmmortality.
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Notes and Commentary

Yasmin-in whom; Dhyau-the heaven; Prithvi-the earth;
Antariksham-the sky, the interspace, the astral plane;
Otam-are woven, sewn, fixed, are based.

The three worlds, mind, all senses and all life-breaths, are
supported by Brahman. They are centred in Brahman. He is the
one support for all.

Brahman is exceedingly subtle. lt cannot be easily grasped
or comprehended by the mind. The repetition of ideas is for the
purpose of making it more easily comprehensible.

Atman is the internal principle, the Self, of all living beings.
Esha amritasya setuh-this Brahman is the bridge to the

shore of lmmortality, across the ocean of life.

Know Him alone as the one Self of all. Leave off all other
speech of the nature of Apara-vidya, and Karmas with their
aids and fruits, because the knowledge of Brahman is the road
to Moksha, final emancipation, the bridge, as it were, by which
the great ocean of Samsara is crossed.

Another Sruti says: "Having known Him thus, one goes
beyond death; there is no other road to salvation".

sm FE remnfi Tindr e'ir ;rfsr: q qfrsa:rd *g*
trtT{ttFt: I efrftr&i Eqt-qE orriqri ER Er: trT{t-dr ilrrcr:
q ilqn

6. He moves about, becoming manifold within the heart
where the nerves meet, like spokes fastened to the nave of a
wheel; meditate on Om as the Self. Hail to you, that you may go
to the other side beyond darkness.

Notes and Commentary

Arah-spokes; Rafha-nabhau-in the nave or hub of the
wheel of the chariot; Samhatah-tastened or fixed, meet;
Antascharafe-moves within the heart; Bahudha jayamanah-
becoming manifold, such as Visva, Taijasa, Prajna, the
apparent modifications that the Atman undergoes in the
ignorant state when swayed by anger, joy, etc., according to the
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conditions of the mind; the manifold modifications of seeing,
hearing, wishing, thinking, knowing, etc.

Within the heart, where all the neryes that run through the
body meet together, as the spokes in the nave of the wheel, the
Atman dwells as the silent witness of the three states of
consciousness, viz., waking, dream and deep sleep, and all
actions such as seeing, hearing, thinking, feeling, knowing, etc.
The heart is a vital centre, where the aspirant should meditate
on the Atman. All faculties and divine attributes are centred in
the heart.

Brahman is the Antaryamin, the inner ruler. He resides in the
heart. He moves within the heart in order to give life and energy
to the organs.

Syastr'-may it be well, hail; Vah-to you (disciples);
Paraya-in crossing to the further shore beyond darkness.

Svasfi va paraya-the preceptor gives his benediction to his
disciples that they may attain Brahman without hindrance.

It has been said:'The preceptor who knows must instruct the
disciples'. The disciples are those who are thirsting for attaining
the knowledge of Brahman, who, therefore, have abandoned
Karma and taken to the path of renunciation, the road to
salvation.

Parastat-beyond. Beyond what? Beyond the darkness of
ignorance, for the realisation of the true nature of the Atman
devoid of ignorance. After crossing the ocean of Samsara, you
will have to reach Brahman, who is the subject of Para-vidya.

Meditate on Om with all its attributes. Meditate on Om as the
Self or Brahman. Meditate in the heart, in order to attain the
Supreme Brahman, with the help of the sacred Mantra Om. All
evils will cease. You will attain immortality and eternal bliss.

q; ffi: udfusdq qfun gE r ftd ilil$ Aq
sftBa: lts n

riitrq: srqrrt{tdr sftHs} aEq qHErq I atlf,rtq
qftqraR, fu errrqsqqrfi qQqrft lte ll
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7-8. This Atman who is omniscient, who knows everything in
detail, whose glory is manifested in the world, is placed in the
ether, in the bright city of Brahman. He is of the nature of the
mind, and becomes the guide of life and the body. He subsists
in food, in close proximity to the heart. The wise behold, with
the aid of their superior knowledge, the Atman which shines
forth, full of bliss and is immortal.

Notes and Commentary

Yaf-who; Sarvajna-all wise; Saruayff-who knows
everything in detail.

Where Brahman is, is now explained. He, who is all-wise,
whose greatness is thus manifested in the world, is to be
meditated upon as the Atman residing in the ether in the
shining city of Brahman (the heart).

The glory of Brahman is celebrated on this earth. What is
that glory? This world itself is the manifestation of His glory. The
law that prevails in this world, the beauty in the flowers,
landscape and Himalayan scenery the power in the electricity,
all bespeak of His glory.

By whose command the sun and the moon stand apart, the
heaven and the earth stand upheld in their places? By whose
command, minutes, hours, days and nights, half-months,
seasons, years, all stand apart? By whose command the sun
and the moon always rotate as the flaming firebrand? By
whose command do the rivers and the oceans not overstep
their limits? By whose command all Karma, their performers
and their fruits do not likewise go beyond their appointed time?
By whose command all that is movable and immovable obey
the universal law? By whose command do the seasons, the
solstices and the years not transgress? lt is His. This is His
glory.

Yasya-whose ; Easah-this ; M ah i m anlory ; B h uv i-i n the
world.

Brahmapure-in the city of Brahman, the body, the temple of
God, the lotus of the heart. Brahman is always manifesting
Himself there, in the form of intelligence and consciousness.
So the lotus of the heart is called Brahmapuri.
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Divye Brahmapure-in the shining city of Brahman. The
lotus of the heart is very effulgent because the self-luminous
Brahman dwells there. Aspirants meditate on Brahman in the
lotus of the heart as self-effulgent light. So the lotus of the heart
is called the effulgent city of Brahman.

Vyomi-in the Akasa or ether within the cavity of heart.
Brahman is all-pervading. Beginners cannot meditate on the
all-pervading Brahman. So to begin with, they meditate on
Brahman, as a mass of light of the size of a thumb, seated in
the cavity of the heart. Gradually, when they advance in
meditation, they become flt to meditate on the all-pervading
consciousness. The previous meditation falls away by itself,
and meditation on the all-pervading Brahman comes by itself,
in a mysterious manner, through the inscrutable force of
meditation (Achi ntya-sakti).

Manomaya<f the form of mind. ln the embodied state, the
Atman is conditioned by the mind.

Prana sarira neta-leader of the Prana and the body, the
controller of the Prana and body. Nefa-the inciter, the guide,
the controller. Because He leads or guides the Prana and the
body from one gross body into another body, He is called 'Prana
sarira neta'.

Pratishtitah-fixed, abides, is placed; Anne-in the food,
i.e., in the body which is a modification of the food eaten, and
which grows and decays day by day; Hridayarn-heart,
intellect; Sannidhaya-being seated, fixing in the cavity of the
lotus, for the Atman is really seated in the heart and not in the
food; Iaf-That, the Atman.

Vijnanena-through direct knowledge, intuition,
(Aparoksha) direct perception, through the illumination
produced by constant meditation on Brahman, with a pure
heart and a heart free from desires. When the aspirant, who is
equipped with the teachings of the Sastras and the preceptor,
and the four means of salvation, who is free from desires and
cravings, who has controlled the mind and the senses, and
who is full of dispassion, discrimination, renunciation,
meditates constantly on Brahman, direct knowledge of the Self
dawns in him.
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Paripasyanf,l-see, realise; Dhirah-lhe wise who have
practised Sravana (hearing of Srutis), Manana (reflection on
Brahman) and Nididhyasana (meditation); Anandarupam---of
the nature of Bliss; Vibhati-manifests Himself, shines as the
Self always.

The Atman, Brahman, pervades the whole body. lt will be
easy for neophytes to concentrate on the heart. So it is said
that the Atman is seated in the heart.

ftrst E?FrrrFrM v*rivrqr: I effiqrermqiftT
ilFr+wr& nq n

9. The knot of the heart is broken, all doubts are solved and
all his Karmas perish, when He who is both high and low is
beheld.

Notes and Commentary

The fruit of knowledge of Brahman is described in this verse.
Bhidyate-is broken, destroyed or pierced; Hridaya-lhe

heart; Granthi-knot of the heart, bond, fetter, which consists of
ignorance, love and hatred, worldly desires, and the group of
tendencies in the mind due to ignorance and Karma.

The bonds are Avidya-bond (ignorance), the Lingadeha-
bond (subtle body), the Prakriti-bond, Kama-bond (lust) and
the Karma-bond (actions).

The group of desires and tendencies cling to the intellect.
They do not belong to the Atman. The Atman is ever pure.
These knots constitute the basis of ignorance. When these
knots are cut asunder, ignorance is destroyed and knowledge
of Self dawns.

Chhidyante-are cut asunder; Sarua samsayah-all doubts.
The doubts trouble worldly men up to their death. Their flow

is continuous like the stream of Ganga. Even advanced
aspirants are sometimes assailed by doubts. All doubts are
caused by ignorance. All doubts are cut asunder when one
attains Self-realisation, when ignorance is dispelled.

Kshiyante-are destroyed; Karmas-there are three kinds
of Karma, viz., Sanchita (accumulated results of works), Agami
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or Kriyamana (results of current works done in this present life
which will bear fruit in future lives), and Prarabdha (the effects
of one's works which brought about this birth, which have
already begun to germinate and bear fruit in this life).

When one attains Self-realisation, only the Sanchita and
Agami are destroyed. Prarabdha still remains. lt must be
worked out, enjoyed. lt must be exhausted by actual enjoyment
in the present life. On account of Prarabdha only, this body
continues to exist even after the attainment of knowledge of the
Atman. The body will fgll only when the Prarabdha is
completely exhausted. The potter stops rotating the wheel, but
the wheel still continues to revolve on account of the
momentum of the previous force given by the potter. Even so,
the body of the sage continues to function on account of the
force of Prarabdha, which has already begun to operate. You
cannot withdraw the arrow that has already been discharged. lt
must work out. Even so is this Prarabdha.

Paravare-both high and low, high as being the cause and
low as being the effect.

When Brahman is realised directly as 'l am He', one attains
liberation, ignorance, the cause of Samsara being destroyed.

fuur} A *i futd rs ftqtir€,Sdftqi
*frErerqrcqFd fu, lt?o tl

10. ln the innermost golden sheath, there is the Brahman
without stains and without parts. That is pure, that is Light of
lights. That is what the knowers of the Atman realise.

Notes and Commentary

This and the next two verses briefly express the meaning
already given.

Hiranmaye-luminous, full of light, bright with intelligence
and knowledge; Pare-the highest, the deepest core; Kose-
in the sheath; Pare kose-in the highest sheath, the deepest
core of man (dwells Brahman, stainless, indivisible and pure).
Just as the sheath envelops the sword, so also the five
sheaths, viz., Annamaya Kosa (food-sheath), Pranamaya
Kosa (vital sheath), Manomaya Kosa (mental sheath),
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Vijnanamaya Kosa (intellectual sheath) and Anandamaya
Kosa (Bliss sheath) envelop the Soul. So man is not able to
behold his Atman. These sheaths stand as veils between man
and the Soul.

Why is it called the highest sheath? Because it is the place
where the Atman is realised or located, because it is the
innermost of all, the deepest core of man.

Virajam-stainless, without Rajas or passion, free from evil,
free from all the Gunas of Prakriti, free from the taint of
ignorance and all other faults; Brahma-Brahman, so called
because it is the greatest of all and the-Atman (Soul) of all;
Nishkalam-indivisible, without parts, free from the 16 Kalas or
parts (See Prasna Up. Vl); Subhrarn-pure, white, because it is
stainless and devoid of parts, therefore it is pure.

Jyotishamjyofi-the Light of all lights. The Light of Brahman
illumines even the sun, the moon, the stars and the flre which
illumine dll other things. The light of the sun, etc., is due to the
splendour of the intelligence of the Brahman within. The Light
of the Atman is the highest Light, which is not illumined by other
lights. Hence Brahman is Self-luminous.

Atmavidah-the knowers of the Atman; Viduh-know,
realise.

The knowers of Atman, who know the Self as the witness of
the three states of consciousness, waking, dreaming and deep
sleep, know and realise this Brahman who is stainless,
indivisible, pure, who is the Light of all lights and who dwells in
the luminous sheaths of intelligence. Those persons whose
minds are impure, whose vision is of an objective nature,
cannot realise or know this Brahman.

q il{ q6 r+rft q +ffirc* itr lqgil rrrR giins+rrft . 
I

r+e rrl;tr{$nR vd rs q1qT rdftE frmfttt3i 1
11. The sun does not shine there, nor do the moon and the

stars, nor these lightnings and much less this fire. When He
shines, everything shines after Him. By His Light all this is
illumined.
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Notes and Commentary

How Brahman is Light of all lights is explained in this verse.

The sun cannot reveal that Brahman. Brahman illumines the
sun, the moon, the stars and the lightning. The sun, etc., shine
after Him. The light of the sun, etc., depends upon the Light of
Brahman.

The sun, etc., do not illumine Brahman, i.e., do not make Him
manifest.

The sun illumines the whole universe with the Light of the
Atman. Just as water, exposed to the sun orthe fire, borrows its
heat from the sun or the fire, so also the sun, the moon, etc.,
borrow their light from Brahman. They have not the inherent
capacity to illuminate.

That which is not light itself cannot illumine others. The pots
are not endowed with luminosity. So they cannot illumine
others. The sun and the rest have light and so they illumine the
objects of this universe. As Brahman illumines the sun and the
rest, and as it is not in need of any other extraneous light for its
own illumination, the self-luminous nature of Brahman is
inferred.

The intellect also borrows its light from Brahman only.
Through the Light of Brahman only, you attain knowledge of
any object. The Light of Brahman only reveals the object. There
cannot be memory, remembrance, recognition and knowing
without the Light of Brahman. Cf. Katha Up. ll-ii-15, and Svet.
Up. Vl. 14.)

rd+fiTi g{Kqrfl qsr{d6 qRTurdffiur I srerS&d
q s$i r&&i frufr{ qRq I t?? I I

I I Ffr trfrqqlrst Efrq, ENus: I I

llgfttffiqgwdrrffirwq n
12. That immortal Brahman is before, that Brahman is

behind, to the right and to the left, below and above,
all-pervading, Brahman alone is all this, it is the highest.
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Notes and Gommentary

It was stated before that Brahman alone is true, and all else
is only its modification, is a mere name and falsehood, a matter
of speech only. This is again affirmed as a conclusion in this
verse.

All this is the immortal Brahman. He is everywhere, above,
below, in front, at the back, to the right and to the left. All this
world is indeed the Supreme Brahman.

He is in the east and the west, in the north and the south, in
the zenith and the nadir. Brahman alone pervades in all
directions. This Brahman is the best (Varishtham), the highest
of all.

Brahman was taught to be meditated upon, as in the heart
and the golden sheath (Hiranmaya Kosa). But, lest one should
mistake that Brahman is thus limited in these two places only,
this Mantra declares that He is everywhere, though the heart is
selected as the best place for the purpose of meditation.

All perception except Brahman is mere ignorance, just as
the perception of a snake in a rope. Srutis emphatically declare
that the one Brahman alone is really true.

Thus ends the Second Mundaka

CHAPTER III-SECTION I

Er gqurt rrgw sqrr srr+ qei qM 
f

irqtq: ftEwiwrdg{vrrd ffifr III II
1. Two birds, inseparable companions, dwell upon the same

tree. One of them eats the sweet fruit of the Asvattha tree, the
other looks on without eating.

Notes and Commentary

The Para-vidya, by which the immortal Purusha, Brahman,
could be known and realised, by whose knowledge the cause
of Samsara, such as the knot of the heart (ignorance, desire
and action) can be totally destroyed, has been explained.
Yoga, which is the means to the attainment of Brahman, the
supreme Self, has also been explained, by an illustration of the
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bow and the arrow. NoW the present section deals with the
auxiliary means to that Yoga, such as truth, austerity, celibacy,
etc., by which the knowledge of Brahman is obtained.

Su parna-of handsome plumage, birds.

The two birds are Jiva (the individual soul) and lsvara (Lord).
The Jivatman is limited by Avidya, ignorance. Therefore, he is
bound by body, mind and works. lsvara is conditioned by Maya,
but Maya is under His control. Therefore He is free, omnipotent
and omniscient.

Some take mind as the one bird, as it is the real doer and
enjoyer, and Brahman, the Supreme Self, who is the silent
witness (Sakshi) of the modifications of all minds, and three
states of consciousness (the waking state, the dreaming state
and the deep sleep state), and who is not tainted in the least by
the effects of Samsara (good and evil), as the other bird. The
Jiva has to eat both the sweet and the bitter fruit (has to
experience pleasure and pain).

Sayuja-inseparable friends, constant companions;
Sakhaya-bearing the same name, having same cause of
manifestation; Samanarn-the same; Vriksham-the tree
(Asvattha), the body.

Two birds perch or nestle on the same tree. Tree here means
body. A tree can be cut or destroyed. This body also can be cut
or destroyed. So the body is compared to a tree.

The two birds are inseparable. The Jivatman (the individual
soul) and the Paramatman (the Supreme Soul) are
inseparable. The Jivatman is only a reflection or image of
Paramatman. Just as the sun's image in the water cannot be
separated from the sun, so also the individual soul cannot be
separated from the Paramatman. The reflection of
Paramatman in the mind-mirror is Jivatman.

Parishasvajafe-dwell upon, embrace, cling to, nestle, just
as birds go to the same tree for tasting the fruits. This
mysterious tree has its root high up in Brahman and its
branches (Prana, senses, etc.) downwards. lt is impermanent.
It has its source in Avyaktam, Maya, the unmanifested Mula
Prakriti. This tree goes by the name Kshetra, the field. The
fruits of the Karma of all living beings hang on it.
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Pippalam-the fruit of the Asvattha tree, the effects of
Karmas generated by the body (pleasure and pain);
Svadu-sweet, with relish; Atfr:-eats; Anasnan-not eating;
A b h i ch a kasifr:-looks on.

The Jiva or Kshetrajna, who is subject to ignorance, passion
and attachment, eats or tastes the fruits of Karma in ignorance,
viz., happiness and misery. The Lord, who is pure and
omniscient, does not eat, for He is the director of both the eater
and the thing eaten, and He is the eternal witness of all. He
does not taste but simply looks on. His mere witnessing is
direction, as in the case of a king. On account of ignorance, the
Jiva identifies himself with the body, mind, Prana and the
senses, and feels that he is the real doer and the enjoyer,
although it is the Prakriti or the mind that really works and
enjoys. The Atman, Brahman, is always the silent witness. He
is non-doer (Akarta) and non-enjoyer (Abhokta). Enjoyment
and agentship are superimposed on the Jiva by the mind.
When the ignorance is destroyed, when the heart is purified,
when knowledge of the Self dawns, the knots of the heart are
cut asunder, all his Karmas perish, the ideas of doer and
enjoyer are annihilated. He becomes identical with the
Supreme Self and attains liberation. (Cf. Svet. Up. 1V-6 and
Katha. Up. l-iii-1)

vqT+ q* g6'm msforqr yffi gQFn;T: I

Eg Tqr qffirrsq qarflTFrfr ffio: I t? I I

2. Being seated on the same tree, the Jiva, immersed (in
ignorance) and deluded, grieves on account of helplessness.
But when he sees the other, the Lord, who is adored by all and
His glory then he becomes free from grief.

Notes and Commentary

Nimagnah-immersed in worldliness, ignorance;
An i say a-f or its i m potence ; Sochafl--g rieves.

The Jiva, on account of his passion, attachment and desire
for the fruits of Karma, is deluded. He is immersed in
ignorance. He thinks that the body is the Atman and that he is
the son of this man. He thinks 'l am lean', 'l am stout', 'l am
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happy', 'l am miserable', 'l did that work', 'l will enjoy such and
such fruit','l lost my property', 'My son is dead', etc. He grieves
with helplessness. He is born again and again in this world. On
account of the result of virtuous actions stored up in many
previous births, he comes across a compassionate preceptor
and gets spiritual instructions. He controls the senses and the
mind, develops virtuous qualities and practises meditation on
the Self and experiences 'l am the lmmortal Self, which is
beyond pleasure and pain, virtue and vice'. Then he becomes
free from sorrow, pain and death and enjoys the eternal Bliss of
his own Self.

Vitasoka-free from sorrow or grief.

The first half of the verse describes the cause of bondage,
namely, the soul being immersed in bodily enjoyment and the
delusion of 'l' and 'mine'. The next half shows the method of
emancipation. He sees the Lord, the ever-content and the
adorable, wishes to become like the Lord, frees himself from
ignorance and attains God-consciousness. (Cf. Svet. Up. lV-7.)

Tqt qyq: qsqt €'dFmut u.ditfrsi SF( E@ I

r<r F*flguqqrn frqE ftrqr: wd €rrrg+fr I t? | I
3. When the seer beholds the golden-coloured

(self-effulgent) creator (of the world), the Lord, the Purusha, the
source of Brahma, then that wise one, shaking off good and
evil, becomes stainless and attains supreme equality.

Notes and Commentary

Rukmavarnam-golden-coloured, self-effulgent, of
imperishable brightness, like that of gold; Yada-when;
Pasyah-the seer, one who sees, i.e., a learned man, a man of
practice; Pasyati-seesi Kartaram-lhe creator of the world;
Brahma yonirn-Brahman, who is the source of the manifested
Brahma or Hiranyagarbha; Vidvan-the wise, the Aparoksha
Jnani; Niranjana-without blemish, the stainless;
Paramam-the superior; Samyam-equality, similarity, unity;
Upartr-attains.

When he realises Brahman, he shakes off merits and
demerits, i.e., burns away good and bad deeds, which form a
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bondage, to their very root, and being freed from sorrow,
attains that supreme equality or identity with Brahman.

The seer realises that virtue and sin are creations of the
mind only. He knows now that good and evil, merit and demerit
cannot touch the ever-pure Atman. All dualities, distinctions
and differences vanish from him now. He realises that the Lord
whom he was worshipping upto this time, is his own Self and
his self is identical with the Supreme Self, paramatman.

srufr dq q' rrdrlefirrrfr ffirflr;rrei ff I

s{rcrfre orrenfr: ffiq ililFdqi ef{B: lly ll
. 4. This is verily, Prana, i.e., the Lord shining forth in all living
beings. The wise, who thus knows, does noi talk of anythin!
else. He sports in the Self, he delights in the Self, and
performing works, he is the greatest among the knowers of
Brahman.

Notes and Commentary

Prana-here, Prana means lsvara; Saruabhutarh-in all
beings from Brahma down to the worm; vibhati-shines forth;
Ativadi-much talker, a vain babbler.

He, who has attained Self-realisation, who feels ,l am He,,
who is the knower of the one Atman that dwells in all beings,
who sees, hears and knows none other than the Atman, cannot
talk of anything else. How could he talk of anything else?

Atma krida---one who delights, disports in his own Atman
and not elsewhere, such as in son, wife, etc. Atmaratih-__one
who delights in his own Atman, Self. Krida or play needs some
external help, but delight does not require any external help. ln
delight, there is no attachment to an external object.

- 
Kiy av a n-the performer of d evotion a I practices, performe r

of pious works, who constanfly meditates on the Lord; one
whose activities consist of knowledge, meditation, worship,
prayer, freedom from desire, etc. He explains to others the
scriptures. He is active in teaching those who are inferior to
him. He becomes a teacher among seekers of Brahman.

Atmaratikriyayan-some contend that this single compound
term denotes a combination of both Karma, i.e., Agnihotra and
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the rest, and the knowledge of Brahman. lt is not possible for
one to be playing with external objects, and at the same time, to

delight in the Atman. He who has abandoned all external
activities only can delight in the Self. Action and delight in the
Atman are opposed to each other like darkness and light.
Therefore the statement, that a combination of Karma and

Knowledge is inculcated in this verse, is certainly the prattle of
the ignorant.

Brahmavidam-among the knowers of Brahman;
Varishthah-the best.

Sporting in the Self, delighting in the Self, performing pious

works (enjoined), this man is the best of those who know
Brahman.

Realisation of Brahman as the one common consciousness
in all beings, alone is real wisdom. The so-called thrilling
lectures on worldly topics or secular sciences, is only idle talk

or vain babbling.

Trda Haarcilrcn Qu wrcwr rrqrilr+{ T(rq{q ftq t

erfr :yrfr *ftffi fr utfr {q{qREkr€t: ffiw: I lq I I

5. This Atman is to be verily obtained by the constant
practice of Truth, penance, perfect knowledge and celibacy.

He, whom the sinless behold, is the pure and effulgent within

the body.

Notes and Commentary

Satyena-by truthfulness; Labhya-is to be attained.

The direct vision of Brahman, Aparoksha Brahma Jnana, is
to be attained by truth, by abstaining from falsehood, etc.

Iapas-concentration. This is usually translated as

austerity. Concentration of the mind is the highest Tapas,

because withdfawing the mind and the senses from the

external objects and concentrating it on the Atman, is the most

difficult form of austerity. Concentration is of greatest help to
the aspirant, because the mind is turned inside towards the

Atman. The performance of the Chandrayana Vrata (a

penance), etc., is not as helpful as concentration'
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Samyag-jnanena-by perfect, sound, ripe, Aparoksha
knowledge of Brahman; by true knowledge of the Atman.
Aparoksha is direct perception of the Atman, through intuition
or Anubhava (spiritual experience).

Brahmacharyena-by celibacy, by controlling the senses, by
abstinence from sexual pleasures.

Nityam-always, constant. This word should be read with
every one of the words 'truth', 'penance', ,perfect knowledge,,
'celibacy', thus: constant practice of truth, constant practice of
penance, etc.

The Atman, that should be attained by these means, viz.,
truth, Tapas, etc., is now explained.

That Atman is resplendent, pure. He is within this body.
Jyotirmayah-resplendent, full of light, abounding in

luminosity; Subhrah-pure, untouched by matter;
Yatayah-the anchorites, those who are habitually seeking the
Truth, i.e., the Sannyasins, self-controlled Sannyasins or
ascetics.

Pure and pious householders, who are freed from faults,
who have devoted their lives for the worship of the Lord and
who constantly practise meditation, are also yatis.

Antah sarire-within the body, in the midst of the body, i.e., in
the Akasa of the lotus of the heart; Kshinadosha-sinless,
whose faults have become exhausted, spofless, devoid of all

, taints of mind such as anger, etc.; pasyanti-see.
This Atman is attained by sannyasins or ascetics with these

aids, such as constant practice of truth, Tapas, etc. This AtmanI cannot be attained by occasional practice of truth, Tapas, etc.
This Atman is attained by meditation. This verse describes

some accessories to meditation such as truthfulness, penance,
celibacy, etc. Meditation leads to direct or intuitive Knowledge.

kr+E qqt il1a Ee{ IF.QrT F*rd tqqn: I

*rrmrrqvfr6.rEir6rqrE11iri{r6rseirrt{frErq I lq I I

6. Truth alone triumphs, but not falsehood; by truth is opened
Devayana, or the path of the Devas, by which the sages,
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satisfied in their desires, proceed to where there is that highest

place of the True One.

Notes and Gommentary

Safyam-truth; Jayate-conquers; Anritarn-falsehood;
Pantha-path; Vitatah-is opened, is laid oul; Devayana-the
path of the Devas, the divine path, the spiritual path;

Aptakama-whose desires are satisfled; Paramam

nidhanam-highest place or abode.

He who speaks truth, wins. He who speaks falsehood is

treated with contempt by the people. He is not trusted by

anybody. Truth is, therefore, a strong auxiliary to the attainment

of Brahman. Brahman is Truth. Brahman is to be attained by

speaking truth.

Further, it is only by speaking truth that the Devayana, the

path of gods, the divine path, is widened or opened, i.e., is kept

up continually, by which road the sages (Rishis), free from

desires, deceit, delusion, pride, vanity, fraud and falsehood,

ascend to the Supreme abode of the True, which is attainable

by the important aid, Truth.

The divine path (Devayana), in a general sense, is the

spiritual path of aspirants, wherein they practise rigorous

discipline to purify and steady the mind and to fix it on the

Atman. Truth is the most important discipline.

ln a technical sense, Devayana is the path of gods which

takes the devotees, who are entitled for gradual liberation,

Krama Mukti, to Brahmaloka.

gtrq nGla.qfutrs{ qqqra reqq+ti frurft |

Wq-daftrrR-*qq@E gq ll'e ll
7. That (true Brahman) shines forth, vast, divine,

inconceivable, subtler than the subtle; lt is far beyond what is

far and yet near here, and seen fixed in the cave (of the heart)

by the wise.
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Notes and Commentary

Brihat-vast, grand, great; Divyam-divine, heavenly,
effulgent, self-luminous; Achintya-inconceivable, beyond
imagination, unthinkable.

The Brahman, that is attainable by truth, etc., is vast,
because it is all-pervading. Brahman is self-luminous. lt is
imperceivable by the senses and subfler than even the subfle.
Therefore it is unthinkable,

Sukshmat sukshmataram-morc subfle than even the
subtle, such as Akasa and the rest. As it is the cause of all, it is
exceedingly subtle; Vibhu-shines forth diversely, in various
forms; Durat-sudure-greatly farther than the far, distant than
the farthest distance, it is farther even from the most distant
places because it is infinite, it cannot be, in the least,
approached by the ignorant; lha-here in the body itself;
Anfrke-within.

Brahman is also very near. He is in the body itself. He dwells
in the heart. He is the innermost self of all beings. He is the Life
of life. He is within the Akasa of the heart. Brahman is very far
for those who are worldly-minded, is very near to those sages
who have attained self-realisation, and also to those thirsting
aspirants who meditate on the self in the heart. As Brahman is
all-pervading, he is said to be both far and near.

Guhayam-in the cavity, in the intellect; Nihitarn-placed,
hidden, residing, resides; Pasyatsu-among the seers, among
the wise, in those who see.

Brahman is seen or realised by the yogis, seers or sages, in
the cavity, the intellect. He is not seen by the ignorant as He is
veiled by ignorance.

;T qgqr Tilt Trfr erqr qrdtawErsr u,,Cqr er I

iflTsgThFqu-dlrrf,ffiqiiqvqnftq,,ri Etr€trtrr; I l4 I I

8. He is not grasped by the eye, nor by speech, nor by the
other senses, nor by penance nor by good work. When a man,s
mind is purified by the serene light of knowledge, then alone he
beholds the invisible Brahman by meditation.
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Notes and Commentary

A special aid to the attainment of Brahman is explained in

this verse. That special aid is Jnana-Prasada.

Brahman cannot be seen by the physical eyes, because lt is
formless and exceedingly subtle. lt cannot be grasped by

speech, because it cannot be the subject of words, nor by the

other senses. The senses can bring only the messages or
vibrations from the objective world. They cannot reach the

transcendental realm of bliss. Though Tapas is an aid or
auxiliary to the attainment of Brahman, Brahman is beyond the

reach of Tapas. Brahman cannot be reached by Karma,

enjoined by the Vedas, such as Agnihotra and the rest.

What is then the means by which Brahman can be attained?
It is by Jnana-Prasada that Brahman can be obtained. What is

Jnana-Prasada? The aspirant is able to behold or realise
Brahman through the pure intellect. The ordinary intellect of
worldly persons is tainted by passion, greed, jealousy, hatred,

etc. lt is impure and unclean. Just as you cannot see your face
in a dirty mirror or muddy water, so also you cannot see the
pure Atman in an unclean or dirty intellect, though the Atman is

very near. When this intellect is rendered pure through enquiry
dispassion, selfless service, Japa, Pranayama, etc., it

becomes competent to realise Brahman. lt is the pure intellect
that reveals Brahman. The removal of impurities of the intellect,
the refinement and purification of the intellect, is what is called

Jnana-Prasada. lt is the grace of wisdom, pure intellect.

He who is endowed with Jnana-Prasada, beholds the Atman
which is indivisible, by meditation with the help of Truth,

one-pointed mind and self-restraint.

Nishkatam-without Kalas, parts, without the sixteen-fold

body.

qm.sg{r.qr +trffr Afrrd qftGsrur: rrirfi riffin t

srftf5ri Eei yqrqi qGrfrru.e Fer{dq snirTT I I q I I

9. This subtle Atman is to be known by the mind, as being in
the body, whose Prana fivefold divided, entered. The mind of

every creature is pervaded by these Pranas. When the mind is
purified, then the Atman shines out of itself.
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Notes and Commentary

Chetasa-by thought, by that mind in which the pranas have
entered, by pure intellect; chittarn-according to Sri Sankara, it
is the Antahkarana, the internal instrument. This subfle Atman
should be known, realised, by the purified intellect.

Tasmin sarire-within the body, in the heart. He should be
known by the mind as existing in the body, in the heart.

Mind in all beings is pervaded by the pranas and the senses,
as milk by butter, and fuel by fire.

When the mind is purified, freed from passion, delusion,
anger, jealousy, etc., then this Atman shines forth by itself.

The mind is connected with the senses and objects of the
world. Mind is interwoven with the senses. lt is contaminated by
being in constant touch with the sensual objects.

The mind is again and again withdrawn from the senses and
the sensual objects. This will lead to purification of the mind.
This subtle Atman is to be known by thought in which prana
has entered fivefold, for every thought of man is interwoven
with the senses. When thought is purified, then Atman shines
forth. The Prana enters completely into the mind and disables
the mind to behold the Atman.

{ zi rfth rr+cr dftr+rft FquCffi : 6rtrq} qig H.rqr{ I

iiii Hthqqlaie a;rri6ssqkqiiEr++(Tft-srq: I I ? o I I

ll SftEflqrgrs* eefrt: Errs. ll
10. A man of purified mind gains that world and those

desires, which he imagines in his mind. Therefore, let a man
who is desirous of prosperity (happiness), worship him who
knows the Atman.

Notes and Commentary

This verse declares the glory of the knower of Self, the
Brahma Jnani.

Visuddha sattvah-one of purifled nature; Bhutikamah_
who desires happiness, prosperity.
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The Jivanmukta, who identifies himself with the

all-pervading Atman, obtains whatever worlds or objects he

longs for, either for himself or for others, because he is the

Atman of all. The wishes of a man for Self-realisation are

always accomplished.

Let a man who wishes to obtain Bhutis, prosperity, worship
the knower of the Atman, the Jivanmukta, by cleaning his feet
with water, personal service, prostration, etc.

A sage is certainly worthy of worship. He helps the aspirant
to cross this ocean of Samsara and attain the knowledge of the

Atman. He is Brahman himself.

Here ends the first Khanda of the Third Mundaka

CHAPTER III-SECTION II

€ ttrfirri trEr errrT q* fr?i frRtt qrft Uuq t

sqrsn g€( t u*.rqrd ffim frtr: I lt I I

1. He knows this supreme Brahman, the place where all this

universe rests and which shines brightly. The wise who, free

from desires, worship that person, transcend this seed (are not

born again).

Notes and Commentary

This verse has connection with the last verse of the previous

section.

Sah-he, the knower of the Self, the man of Self-realisation;
Paramanr-.lhe Supreme; Brahma-dhama-the abode of

Brahman; Dhirah-the wise; Sukram-lhe seed, human birth.

lf the wise, who are free from desires, who do not long for
Bhuti, who yearn for emancipation, worship the knower of the

Self, a Jivanmukta, they are not born again. They travel beyond

this seed, they transcend the seed, they are not born again'

ln verse lll-i-10, it was said that those who wish to attain
worldly prosperity (Bhuti), should worship the knower of the

Atman. ln this verse, it is said that if people worship the knower
of the Self without any kind of desire, they will attain the final

emancipation.
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We have taken the word 'Purusha'in the second line as a
common noun, referring to the knower of the Atman of the
previous stanza.

i5TttFdt: 6rffi) {e1rfl;t; q 6,qfi1gfq} i1;1 i11 I

wiwfiFr€q q;-drff{Fqte rrd yffi 16TrrT: I l? I I

2. He who forms desires in his mind, is born again through
his desires here and there. But for him, whose desires are
fulfllled and who has realised the Atman, all desires vanish,
even here on earth.

Notes and Commentary

He who thirsts for objects of desire, and constantly thinks on
the objects, is born here and there with such desires. He is born
here and there for the gratification or satisfaction of those
desires. He who longs after objects of desire, thinking that they
are the highest, is born with those same desires in those places
where those objects of desire can be enjoyed.

Kaman--objects of desire; Kamayate-desires, longs after;
Tatra tatra-here and there, he is carried to those places and
spheres which he had desired; Paryapta kamasya-of him who
desires the highest, Moksha, Brahman; Kritatmanah-of the
perfected soul; Praviliyanfi-vanish; lha eva-here even, even
while his body lasts.

Aparoksha Brahma Jnana, direct Self-realisation, is the only
means for the entire annihilation of all desires. When desires
are destroyed, one is freed from further birth.

He who wishes to attain the final emancipation, must
renounce all desires. This is the first step in the spiritual path.
The desires goad a man to do good and bad deeds. He is
caught in the wheel of Karma, the net of Maya. He has to take
births after births to enjoy the fruits of his actions.

He who has attained Self-realisation is absolutely free from
all desires, because the Atman is all-full and self-contained. He
enjoys eternal bliss, everlasting peace and supreme
satisfaction. How can desires enter the mind of such an exalted
person, who is ever drinking the nectar of immortality?



THE PRINCIPAL UPANISHADS

All desires, that goad him to perform good and bad deeds,
are totally destroyed, even while his body lasts. Desire cannot
spring up in him because the cause of their rising, viz.,
ignorance, is annihilated in toto.

;rr{rlrlffir v{qtT d$m ;T *rqr :T Tgrr
?deq q"Jt t+ ltsqwdq slreqT frqgt aixq I I

3. This Atman cannot be obtained by much study of Vedas or
intelligence or much learning. He whom the Self chooses, by
him the Self can be gained. To him this Atman reveals lts true
nature.

Notes and Commentary

Pravachanena-by discourses, study of Vedas, sacred
scriptures. The study of sacred scriptures is not the principal
means of acquiring direct knowledge of Brahman,
Self-realisation. Medhaya-intelligence, retentive memory;
Srute n a-by hearing, learning.

There is no gain greater than the attainment of
Self-realisation. Self-realisation is the highest object of human
desire. This Atman cannot be obtained by study of Vedas or
intelligence or much learning.

One should thirst for the flnal emancipation. He should have
a burning yearning for attaining Brahman. He should long for
Self-realisation wholeheartedly. He should earnestly seek to
know Him, after renouncing all others. Then only he can attain
Brahman.

Just as a pot reveals its form in the presence of light, so also
this Atman, which is concealed by ignorance, reveals His true
nature, when there is Knowledge, when one attains
Knowledge.

When ignorance is dispelled, the Atman, who is already
shining in the heart, reveals Himself. Moksha is not a thing to
be achieved. lt is not something produced. lt is already there.
One has to know Brahman, by dispelling ignorance, as his own
innermost Self. Brahman is not a thing to be brought from some
place. He is the Life of life. He ever dwells in the heart of all
beings. He is the Soul of all beings. The only effort is to remove

UatI
? ll
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the veil of ignorance. When the veil is removed, the
self-luminous Brahman shines forth by ltself.

The Bhakti school of thought brings the doctrine of grace in
this verse. They interpret as follows: "He is attained only by one
whom He chooses, to such a one He reveals His own person or
true nature'. (Cf. Katha Up. l-ii-23.)

;TFrqrem ilrefa Hrtfr a q grnqrrrq* ffixftr$r( I

qtwriffiuqffiu errrTTffitraenq ily n
4. This Atman cannot be attained by one who is destitute of

strength, orwithout earnestness, or by penance without'mark'.
But if a wise man strives after lt by those means, theh his Self
enters into Brahman.

Notes and Commentary

Pramadat-by the heedless, not earnest;
Iapas-knowledge, concentration that leads to knowledge;
Alingat-not having authority for it (Linga), non-scriptural,
non-authoritative. This word qualifies 'Tapas'; the penance
must not be non-scriptural, Tamasic, such as torturing of the
body, etc.

Linga-according to Sri Sankara, it means Sannyasa.
According to him, Sannyasa is necessary for attaining
Self-realisation. A Sannyasi only is a whole-timed aspirant. He
can devote the whole time in study and meditation. He is free
from all sorts of worldly distractions, ties and attachments. His
garb puts a check on the aspirant from going astray or doing
evilactions. When there is internal change, when one is ready
for entering the fourth Asrama of life, why should he be afraid of
putting on the orange-coloured robe? Why should he say, 'l
have given colouring to my heart'? lt is a sort of timidity and
hypocrisy. Vasanas still lurk in his heart. Why did Yajnavalkya,
Sankara and Ramakrishna Paramahamsa take Sannyasa?
Sannyasa has got its own glory and advantages. A Sannyasi
only can entirely cut off all connections and ties. Though you
have coloured your heart, still all members of your family will
cling to you like a leech. Till the end of life, you cannot entirely
eradicate Moha, infatuated love and attachment for your family.
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Only when you take Sannyasa, they will leave you free. You
become dead for them. Only then they will not approach you.

Balahinena-by one devoid of strength. Physical, mental
and moralstrength is necessary. Mere physical strength alone
is not sufficient. The aspirant should have power of endurance,
fortitude, faith, self-reliance, courage, mental vigour, patience,
etc. Then only will he be able to bear the difficulties on the path
and conquer obstacles. Then only he will not be affected by
failures.

The Atman cannot be aftained by Knowledge without
Sannyasa. He who earnestly strives, intent after the Atman,
with these helps or auxiliaries, viz., strength, earnestness,
absence of excitement, Knowledge and Sannyasa, will attain
union with Brahman.

in;r{kil: Etdr.qFfr *il(rrn: yYn<TT: I t
Fd.i6dd: eTcrt efrtgurern: rd'ffi llq ll

5. When the sages have attained the Atman, they become
satisfied with their knowledge, their purpose is fulfilled, they
become free from desire and they are tranquil. Having attained
the all-pervading Atman on all sides, and devoted to the Self,
they enter into everything.

Notes and Gommentary

J n a n a -tri ptafr-satisfi ed th rou g h Knowl ed g e ; Kritat m a n a h-
perfected in the Soul, who have realised the Atman, the
S u preme Self ; V ita ragah-d evoi d of attach ment, with pass ions
all gone; Saruagam-the all-pervading; Dhirah-the wise;
Avisanfi-enter.

How the sages enter into Brahman is explained in this verse.
They know Brahman well, flnd satisfaction in wisdom, and long
for nothing else. They do not find delight in external objects.
They become free from attachment and passions. Their
purpose is fulfilled. They are serene. They have subdued the
senses. Their Atman has become one with the Supreme Self.
They have realised the all-pervading Self everywhere. They
have removed all limitations imposed by ignorance. Thus, the
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knowers of Brahman enter
enter into the All.

into the abode of Brahman. They

; liqrcr+rnarq: lffr{lEn: I

+ FffffiS vnflrn: qftst"rR, rr{ ue tt
6. Having, without doubt, well-ascertained the import of the

knowledge of Vedanta, and having purified their minds by the
Yoga of renunciation, all anchorites attain the world of
Brahman, and at the time of death, become fully liberated.

Notes and Commentary
Vedanta-vijn ana-su nisch ita rthah-having well-ascertained

the significance of the knowledge of Vedanta. The seekers
purify themselves by renunciation of all works. They study
Atma-Jnana books on Vedanta, and come to the definite
conclusion that Brahman should be known and realised through
direct intuition. They meditate on Brahman and attain the highest,
immortal, Brahman.

Parantakale-at the time of death, at the time of
enlightenment. Sri Sankara interprets this word as, 'at the time
of enlightenment'. lts literal meaning is 'at the time of death'.
For a worldly man, physical death is the end of the body. When
one attains knowledge of the Self, Enlightenment, he identifies
himself with the all-pervading Brahman, and realises from that
time onwards that he is not the body. He has no body-idea or
body-consciousness. This is death for the man of Knowledge
or illumination.

Paramritah-highest immortality; they whose Atman has
become the highest immortal, i.e., Brahman. They become the
highest and immortal Brahman even while living. They become
absorbed in Brahman. They do not go to any world or place.

Just as the ether in the pot becomes one with the universal
ether when the pot is broken, so also the knower of Brahman
becomes one with Brahman, when the body is no more, as it
were. The Sruti and Smriti say: "Just as the footmarks of the
birds in the ail and that of aquatic animals in water, are not
visible, so also the track of the Jivanmukta is not seen". He
does not go by any road. His Prana is directly absorbed in
Brahman. ln the phenomenal world only, you have motion,
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place, space and all sorts of limitations. Brahman is
all-pervading and infinite. lt is the all. lt is the all-full. There is no
motion in Brahman. Where will it go or move when lt is
all-pervading? lt cannot be reached in a limited space as lt is
the all. lf the Brahman were limited in space, or place, it would
have, like an ordinary object of the world, form, parts, a
beginning and an end. lt would be non-eternal, changing and
dependent on another. lt would be an effect, modification or
product. But, Brahman certainly cannot be so. Therefore, its
attainment also cannot be limited by conditions of places.

The seekers are many; the world of Brahman, though one,
appears to be many or is realised by many. Brahman, although
one, is perceived as manifold. So, the plural "worlds of
Brahman" is used.

As Brahman is the world that is attained, the expression 'in
the worlds of Brahman'means 'in Brahman'.

rkrT: E?rr: Irir($r sft8r terg ud vfr|*mg I H,qtftr
f*rr+rqg er.rTT Qs6r} ud rffiqeR I I \e I I

7. Their fifteen Kalas (parts) enter into their elements, their
Devas into their corresponding Devas. Their Karmas and their
Self, full of knowledge, become all one in the highest and
imperishable Brahman.

Notes and Commentary

Kala-parls, Prana, etc. (See Prasnopanishad Vl-4);
Devah- the senses, the powers lodged in the senses, such as
the eye, etc.; Prafishfha-source, the elements; Vijnanamaya
Atma- the Self, full of Knowledge.

The knowers of the Self consider that salvation is the release
from bondage, Samsara, ignorance and the rest. During
liberation, the Kalas, i.e., Pranas, etc., go back to their source.
The senses go to the corresponding deities, such as sun, etc.

Karmas refer to those actions which have not begun to bear
fruit. The Self full of Knowledge, means the Atman limited by
the intellect. When the limiting conditions are removed, they
become one in the Brahman, the highest, the imperishable,
endless, immortal, all-pervading like the Akasa, birthless,
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decayless, indescribable, fearless, having neither before nor
after, nor in, nor out, without a second, unconditioned, just as
the images of the sun become one with the sun, when the
vessels of water in which the sun is reflected are removed, just
as the ether in the pot is said to become one with the universal
ether, when the pot is broken.

11fi ;rEr: E1ql1-;n: Hg}srgi q. R {rrc} F+5rq t

aw ftqrxrrsvrfrg5, qrrsi g!$gqft fr@q ltz tt
8. Just as the flowing rivers disappear in the sea, losing their

names and forms, so also a seer, freed from name and form,
goes to the Divine person who is greater than the greatest.

Notes and Commentary

Nadyah-rivers; Syandamanah-flowing; Paratpararn-
greater than the greatest, who is beyond the Avyakta;
Divyam- divine; Pu rush a-the person.

Just as flowing rivers, such as the Ganga, the Yamuna and
the rest, abandon their distinct individuality, and lose both their
names and forms when they join the ocean, so also the
Jivanmukta loses his name and form, which are created by
ignorance, and reaches the resplendent Purusha,
above-described, who is beyond the Avyakta, who is the
highest of the high.

Nama-rupa-name and form, individualiff.

rT + E A ilsd rfl +E r&q lraft rrsrilgkgt
qqft I irtft yhir ?rrft qrqr+ TdrJRnqi frgt}s$
lTEfr ll3 lt

9. He who knows that highest Brahman, becomes verily
Brahman. ln his line, no one who does not know Brahman will
be born. He overcomes grief, good and evil, and being freed
from the fetters of the heart, becomes lmmortal.
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Notes and Commentary

Sa-he; Ya-who; Ha vai-verily (direcfly); Iaf-That;
P a ra m a m- B ra h m a-hi g hest B ra h m a n ; Ve d a-know s; B ra h m a
eva bh av afi'-becomes verily Brahman.

Sa yo ha vai tat paramam brahma veda brahma eva
bhavati-He who knows directly the highest Brahman,
becomes verily Brahman.

Na asya abrahmavit kule bhavafi-in his family, no one who
is ignorant of Brahman is born.

Tarati sokam tarati papmanam guhagranthibhyo vimukto
amrito bhavati-he crosses grief and sin, and being freed from
the fetters of the heart, becomes lmmortal.

The word, 'Paramam-highest', is used with regard to the
Supreme Brahman, who is pure and free from Maya, in order to
distinguish Him from the Saguna Brahman, lsvara.

No obstacles can stand in the way of the knower of
Brahman. No Deva can tempt him to enter the heaven or take
any other course. All obstacles have already been removed by
Knowledge. He becomes the Atman of all Devas and others.

He goes beyond good and evil, virtue and vice, and being
freed from the fetters of the heart caused by ignorance, attains
lmmortality.

The fetters of the heart are ignorance (Avidya), desire
(Kama) and action (Karma). These fetters stand in the way of
obtaining the knowledge of the Self. When these are cut
asunder, one attains lllumination.

atrgqrr3m.q-
fr'urr*at efrB{r E6rfrsr: e{ g5a \r*'tr er&?ra: I

tqrt+ili rsEui qtd ffi FdIr{AE Enrq I t?o | |
10. This is declared by the following Rig-verse: ,Let one

teach this knowledge of Brahman to only those who perform
the Karma enjoined, who are versed in the Vedas and firmly
established in Brahman (lower), who, endowed with full faith,
offer oblations themselves to the fire called Ekarshi, and who
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perform the vow called Sirovrata (who carry fire on the head)
according to the rule (of the Atharvanas).

Notes and Commentary

ln this verse, the rule regarding the teaching of the
Knowledge of Brahman is explained.

Kriyavantah-performers of the sacred rites; Srotriyah

-well-versed in the Vedas; Brahmanishthah-devoted to
Brahman, centred in Brahman; who, being engaged in the
worship of the Saguna Brahman (manifested), yearn to know
the Nirguna, the unmanifested, transcendental, Trigunatita
Brahman.

This knowledge of Brahman should be taught to those who
have purified their hearts by performing the Karmas enjoined
by the scriptures, who are therefore fit to receive the
instructions, who are centred in Brahman, who make oblations
to the fire called Ekarshi, and who have duly practised the
Sirovrata.

Sirovrata-this is the well-known Vedic vow mentioned in
the Atharvana Veda. This is the vow of carrying fire on the
head. This obviously means the head-vow, Sannyasa,
renunciation, the fourth order of life. lt evidently refers to the
Sannyasa ceremony in which the head is shaven. This
Upanishad is also called by the name 'Mundaka', of the
'shaven-headed'. This preliminary requisite to the study of this
Upanishad, viz., shaving the head, gave it the tifle
Mundakopanishad. Therefore, it is right to say that'sirovrata'
means here the Sannyasa ceremony in which the head is
shaven.

+n6ftot-rfrsefril I

+q: Sflt-fiftsd ;rIT; qtErd5frlq: I l? ? I I

ll Efr qfrgust Eft{, qu€: u
11 . No one, who has not observed the vow, should study this.

This is the truth. Rishi Angiras declared it (to Saunaka) in
ancient times. Prostrations to the great Rishis. Prostrations to
the great Rishis.
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Notes and Commentary

The Rishi Angiras taught this true science of Brahman in
ancient days to Saunaka, who had duly approached him and
questioned him about this. Similarly, all sages also should
teach this supreme science, Brahma Vidya, to any one who is
duly qualified, who longs for liberation, and who has duly
approached the spiritual teacher for attaining the knowledge of
Brahman.

He, who is spiritually inclined, who is endowed with
dispassion, discrimination, self-restraint, serenity, purity,
renunciation and longing for final liberation, who has taken the
vow of Ahimsa, Satya and Brahmacharya, can take to the study
of Upanishads. Such a man only will be really benefitted by this
study. Upanishad is not a book to be studied as a hobby or for
mental amusement. Study will bear fruit in those who observe
the vow and stick to their resolves tenaciously.

The Knowledge of Brahman has been handed down from
Brahma and the rest, from preceptor to disciple.

Prostrations to the Great Rishis, Sages and all
Brahma-vidya Gurus, Narayana, Brahma, Vasishtha, Sakti,
Vyasa, Suka, Gaudapada, Govindapada, Sankara and the
rest, who have directly seen Brahman through intuition and
realised Him. Prostrations again to them.

The repetition, 'Namah Parama Rishibhyo, Namah Parama
Rishibhyah', is to indicate extreme reverence to the great
Rishis, the Sages, and to show that the Mundakopanishad
ends here.

Thus ends the Third Mundaka
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Thus ends the Mundakopanishad.
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Om, O gods, may we, with our ears, hear what is auspicious;
O ye! fit to be worshipped, may we, with our eyes, see what is
auspicious; may we enjoy the life allotted to us by the gods,
offering our praise with our bodies strong of limb. May lndra,
the powerful, the ancient of fame, vouchsafe us prosperity. May
He, the nourisher and the possessor of all wealth, give us what
is well for us. May the Lord of swift motion be propitious to us,
and may the protector of the great ones protect us too.

Om Peace, Peace, Peace.

sirfu+drqertftq;rd ?r€*Tqrcn+ qt r*&F+urnfr
rrddq,,Rq{ tTqrqlMdatiuqF*nrg il? il

1. Om, the word, is all this. lts further explanation is this. All
that is past, present and future is verily Om. That which is
beyond the triple conception of time, is verily Om.

Notes and Commentary

Om-Om; /fi:-thus; Etaf-this; Akshararn-word', ldarn-
this; Saruam-alli lasya-its; Upakhyanam-explanation;
Bhutam-the past; Bhavat-the present; Bhavishyat-the
future; /fi-thus; Saruam-alli Omkar*Om; Eva-verily;
Ya f-wh a t; Cha-a nd ; A n y at-the oth e r ; Tri k a I ati ta m-b eyo nd
the threefold time; Iaf-that; Apr:-also; Omkara-Om;
Eva-verily
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ln this Upanishad, Varuna, the Lord of Waters assumes the
form of a frog (Manduka) and praises Om. Varuna is the Rishi
or Revealer of this Upanishad. Brahman is the Devata;
Anushtup is the metre. The person qualifled to study this
Upanishad is anyone who wants to attain liberation.

Om, the Pranava, the Omkara, is the only symbol of
Brahman, the Absolute. Just as a sick man regains his
equilibrium when the cause of the disease vanishes, so also
the Jiva, the individualsoul regains his equilibrium, the original
state of pristine glory or divine splendour, oneness or unity with
the Supreme Self, when the illusion of duality caused by
ignorance is destroyed by the knowledge of the Self.

The sacred monosyllable Om is the only name of Brahman,
the Supreme Soul. Brahman is nameless but, in the relative
plane, a name is necessary for giving instructions to the
aspirants. Even the highest Brahman is realised by means of a
name only.

Name is a symbol or representative of the person or thing
named. Name of a person or a thing denotes the person or
thing of which it is the name. The words'Buddha','Rama', etc.
are the names of certain persons who lived at certain periods of
time. These words are the symbols of those persons. A picture
of a person or a thing is also a symbol of the person or the thing
which it represents. When you look at the photo or picture of a
person, you give a description of the person by naming the
person. The name of a person is remembered for a very long
time. We still remember the names of Lord Jesus, Lord Rama,
Sri Sankara and others. The person dies but the name lives for
ever. Therefore the name is more comprehensive than the
picture.

"Om is this"; "Om is the support"; "Om is Brahman"; "Om is
the Akshara, the lmmortal"; "Om is the Atman"; "Om is pure
Chaitanya Consciousness"; "The word Om is all"; "One should,
with purity of heart, fix his mind on the Atman, through Om
which is the Atman"-these texts of the Upanishads declare
that Om, Brahman and the Atman are one and the same.

The famous Mantra of Sri Guru Nanak begins with "Saf Nam
Ek Omkaf', i.e., Real Name, One Om. Om is this all. lt clearly
means that Brahman, or the Supreme Self, denoted by the
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syllable Om is this all. lts explanation should be known. What
was, what is, and what will be, all is verily the word Om. Every
object has a name. The name and the object denoted by it are
identical. All objects are not different from their names. The
connection between Sabda (sound) and Artha (object) is
inseparable. Names and forms are inseparable. Name is a
sound-symbol. Thoughts cannot be separated from forms and
names. Brahman willed. There was Brahma-sankalpa: ,,May 

I

become many". There was a Spandan, vibration. Then creation
began. This original vibration or sound-symbol is Om. This Om
is the most universal, all-inclusive sound. All names are not
different from Om, because Om is the basis or matrix for all
sounds, words and names. Therefore, it is proper to say that all
this is indeed Om. Om is the right symbol of Brahman. Through
Om alone, you will have to approach Brahman. Just as heat is
inseparable from fire, just as fragrance is inseparable from the
flower, so also Om is inseparable from Brahman. Om is a
means to the knowledge of Brahman. Om is the means by
which the lmmortalSelf, denoted by Om, is realised. Om is very
intimately related to Brahman. Om is very near to Brahman.
Om is in the vicinity of Brahman. lf you know Om, you know
Brahman also. Therefore, it is very necessary to have a
comprehensive understanding of Om. A clear explanation of
Om is very essential. Avery lucid and elaborate explanation is
given in this Upanishad. The Karikas of Sri Gaudapadacharya
are very illuminating. The method of approach to Brahman,
through the sacred monosyllable Om, is very clearly
enunciated in this remarkable Upanishad, which is an
abridgment or a short summary of all the hundred and eight
Upanishads.

Just as an object is known through its names, so also
Brahman, the Supreme Self, is known through Om alone. lf
anyone utters the words, 'that is a mango tree', you at once
know allabout the mango tree, its leaves, flowers, fruits, nature
of the fruits, benefits of the fruits, etc., through the name
'mango tree'. Just as you know all about mango through the
name 'mango', so also you can know all about Brahman
through Om alone. Therefore, Brahman is indeed Om.
Brahman, the Atman, Chaitanya, purushottama, Svarupa,
Supreme Self and Om are identical.
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The sacred monosyllable Om denotes the all-pervading
immortal, indivisible, self-luminous, unchanging Brahman, the
Supreme Self, of which it is a name.

Akshara: This word means, that which is imperishable or
immortal, that which does not decay or decompose. lt also
means a letter of the alphabet. ln the Gita you will find,
"Aksharanam Akarosmi-amongst all the letters, I am the letter
'A.'(X-33). lt also means the monosyllable Ekaksharam Om
(X-25). The word 'Akshara' here clearly means the
monosyllable Om, but not the immortal Brahman.

Tasya: of Om. Upavyakfiyanam; clear explanation.

Allthat is subject to the threefold time, such as past, present
and future (manifold), is verily Om or Brahman. All that is
beyond the triple conceptions of time (unmanifest-Avyakrita),
and yet present in Consciousness through its effects, is also
verily Om, is not apart from Om. Brahman is denoted by the
word Om. Brahman is above the three periods of time
(Trikalatita). Therefore, Om also is beyond the three periods of
time. That which is beyond the three periods of time, is Om

alone. Om means, liter:ally, that by which everything is

pervaded (Otam). This word Om is woven in Brahman like warp
and woof, and therefore, denotes Brahman. That which enters
into everything is Om.

Just as the rope is the substratum for the illusion of snake, so
also Om is the substratum for the illusion of speech. All is mere
play of words. ldeas or thoughts are communicated through
words only. Experiences are expressed through words only.

lncidents are narrated through words only. Everything is held

together by the string of speech, by the cord, rope, or thread of
specific names. The world cannot exist without names or
words. The world cannot run without names or words.
Therefore, it is proper to say that 'All is the word'.

Names cannot exist apart from Om which is Brahman.
Brahman is one with Om. The Atman is one with Om.

This treatise is the explanation of this Om, the word
(Akshara) which is of the same nature as the higher Brahman
without attributes, as well as the lower Brahman with attributes.



MANDUKYOPANISHAD 279

rd .t-(trilrfirffir ril Tfrs{qrtEn rgq lt? il
2. All this is verily Brahman. This Atman (the Supreme

Self) is Brahman. This Atman has four quarters (four feet,
portions, aspects or conditions).

Notes and Commentary

Saruam-all; Hr:-verily; Efaf-this; Brahma-Brahman;
Ayam -this; Atma-lhe Atman (the Supreme Self); Brahma-
Brahman; Sah-that (he); Ayam-this; Atma-lhe Atman;
Chatushpaf-is with four quarters (four feet, portions, aspects
or conditions).

This Atman called Om is Para (higher) Brahman as well as
Apara (lower) Brahman, and has four quarters, four feet, not
like those of a cow, but like the fractions of a coin.

The Sanskrit word 'Pada' Iiterally means foot. ln the first
Mantra, it is said that Om the word is allthis. ln this Mantra, it is
said 'Allthis is verily Brahman'. This clearly denotes that Om is
Brahman.

All this is verily Brahman: all-the manifested and the
unmanifested world, corhprised in the word, 'all', is Brahman.
All that has been declared to consist of Om, in the above
Mantra, is Brahman. ln the previous text, the whole of the
objective manifestation has been said to be of the form of Om
or Brahman. ln this Mantra, it is said that Brahman is not only
the visible, manifested world, but also the very innermost Self
or the Atman.

This Atman is Brahman. Brahman cannot be demonstrated.
But it is possible to infer its existence from certain empirical
facts. The existence of Brahman is inferred, or known, on the
ground of its being the self of everyone. For, everyone is
conscious of the existence of his self and never thinks 'l am
not'. lf the existence of the Self were not known, everyone
would think'l am not'. And this Self, of whose existence allare
conscious, is Brahman. That Brahman, whose existence is
inferred by certain empirical facts, by the study of the
Upanishads, is now pointed out as being directly cognised or
realised by the text,"Ayam Atma Brahma-this self or Jivatma
is Brahman". The word 'Atma'means that which pervades all.
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Direct realisation of Brahman (Aparoksha Anubhuti) is
pointed out here. The author, or the seer, points out with his
fore-finger to the region of the heart or breast, 'this Atman is
Brahman'. People generally have the belief that the region of
the heart is the seat or abode of the Atman, Brahman, the Soul.
That is the reason the seer points out with his forefinger to the
region of the heart. The words'this Atman'indicates something
very near. A sage is a seer who possesses direct intuitional
knowledge of Brahman. He knows Brahman through
Self-realisation (Atma-sakshatkara). Just as one knows the
Amalaka fruit in his hand, so also he knows Brahman. That is
the reason he declares with certainty with a gesture of the
hand, "This Atman is Brahman".

There are four Mahavakyas, or great sentences, in the
Upanishads. Each Veda contains one Mahavakya. "Ayam
Atma Brahma-This Atman is Brahman" is the fourth
Mahavakya. This is contained in this Mandukya Upanishad of
the Atharva Veda. This is Anubhava-bodha-vakya, the great
text or the great sentence, that gives expression to the inner
intuitive experience, or Aparoksha Anubhuti, the direct
perception of the innermost self by the aspirant through
meditation (Nididhyasana). This Mahavakya denotes the identity
or oneness of the individual soul with Brahman, the Supreme
Soul. The other three Mahavakyas are:

l. "Prajnanam Brahma-Consciousness is Brahman."
This is Svarupa-bodha-vakya, the great sentence that explains
the nature of Brahman, the Self. This is contained in the
Aitareya Upanishad of the Rig-veda.

2. "Aham Brahmasmi--l am Brahman." This is
Anusandana-vakya. The aspirant tries to flx his mind on the
idea 'l am Brahman'. This is contained in the Brihadaranyaka
Upanishad of the Yajur-veda.

3. "Tat-tvam-asi-Thou art That". This is Upadesa-vakya.
The teacher instructs the student "my child, Thou art That,
Thou art Brahman. Realise this and be free". This is contained
in the Chhandogya Upanishad of the Sama-veda.

Chatushpad: four feet; four quarters; Pada means foot or
instrument. Visva (Jagrat Avastha, the waking state), Taijasa
(Svapna Avastha, the dreaming state), Prajna (Sushupti



MANDUKYOPANISHAD

Avastha, the state of deep sleep) and (Turiya, super-
consciousness which is same as Brahman, the Atman), are the
four feet or the four conditions of the Atman.

Just as a quarter-coin is merged in the half-coin, the half is
resolved in the three-fourth and the three quarters is finally
resolved in the full coin, so also Visva is resolved in Taijasa,
Taijasa in Prajna, and ultimately Prajna is merged in Turiya.
The fourth is realised by merging the other three states in it, in
the order of the lower in the higher. The word 'quarter' means
here an 'instrument' that helps one in the realisation of the
fourth, the Turiya.

Visva is the individual soul who experiences the gross
objects in the waking state. Visva is the reflected intelligence
(Chaitanya, Chidabhasa). Taijasa is the reflected Chaitanya,
the individual soul, who experiences the dream objects in the
dreaming state. Prajna is the individual soul, the reflected
Chaitanya or intelligence, who experiences the bliss of deep
sleep state. Visva, Taijasa and Prajna are one. The experience
of Prajna in deep sleep is expressed by Visva in the waking
state. lt is Visva who says: "l enjoyed sound sleep last night. I

did not know anything".

qrrrFtil€enai qRurf : Hwrg
reSrgriurn: gerq: tn(: ll? II

3. The flrst quarter is Vaisvanara, whose sphere is the
state of waking, who is conscious of the external objects, who
has seven limbs and nineteen mouths and who enjoys the
gross objects.

Notes and Commentary

Jagaritasthanah-whose sphere is the state of waking;
Bahih prajnah-whose consciousness is outward;
Saptangah-seven-limbed; Ekonavi msatimu khah- nineteen-
mouthed; Sthulabhuk---+njoyer of gross objects;
Vai svan arah-Vaisvan arai P rath amah-fi rst; P ad ah-foot or
quarter or condition.

The text now begins to explain how Om is made up of four
quarters. Through the force of Avidya or ignorance, the Visva,

287
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the individualsoul, in the waking state, enjoys the gross objects
of the external visible world.

The seven limbs are members:
1. Heaven is the head of Vaisvanara or Visva.
2. The sun and the moon are His eyes.
3. Air is His breath.
4. Fire (Ahavaniya fire, one of the three fires of the

Agnihotra sacrifice)is His mouth.
5. Sky is His middle or body.
6. Water is His urinary organ (kidney or bladder).
7. Earth is His feet.

The nineteen mouths are:
1. The five Jnana lndriyas, organs of knowledge (sensory

organs) are ear, skin, eye, tongue and nose. Sound, touch,
form, taste and smell are experienced by these five organs
respectively.

2. The five Karma lndriyas, organs of actions (motor
organs) are mouth (organ of speech), hands, feet, generative
organ and anus, the excretory organ.

3. The five Pranas or vital airs are Prana, Apana, Samana,
Vyana and Udana.

4. The fourfold Antahkarana consists of Manas (mind),
Buddhi (intellect), Chitta (subconscious mind or the faculty by
which things are remembered) and Ahamkara (egoism or
self-arrogating principle).

These nineteen are called mouths, because through these
the Jivatma enjoys the external gross things of the objective
universe. These are the avenues of knowledge and
experience. The text gives here a description of Vaisvanara or
Visva and not the Virat. Virat is the universal, or the
macrocosmic aspect of lsvara and Visva is the individual or
microcosmic aspect. The sum total of all Visva is Virat. Jiva is a
microcosm of the great macrocosm. The meaning of the
common saying, "Joi pinde soibrahmande", is "whatever exists
in one's own body also exists in the universe". Physical body of
the Jiva is also the body of the Virat. The whole world is the
body of the Virat-purusha. The sum total of the physical bodies
is Virat. The totality of the gross universe is Virat. The human
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body is a miniature universe. The astral body (Linga Deha,
Sukshma Deha) of the Jiva, or the individual soul, is also the
astral body of Hiranyagarbha. The causal body (Karana Sarira)
of the Jiva is also the Karana Sarira of lsvara. Jiva is not
separate from Virat, Hiranyagarbha and lsvara. The sum total
of all subtle bodies is Hiranyagarbha. The sum total of all
causal bodies is lsvara.

The members and organs of the individual souls are also the
members and organs of the universal soul.

Vaisvanara: Nara means leads; it leads allVisva in the same
direction, viz., enjoyment of the gross external objects; or it
means all beings, Nara means a collective name for all beings
on the objective plane. Jagrat is that state during which the
individual soul enjoys the gross objects of senses through the
nineteen organs, having the sun and the rest as their presiding
deities. The Jagrat Avastha, the wakeful state, is the last state
in the evolution of the universe, but it is the flrst state in the
order of involution. The dreaming state and the state of deep
sleep follow the wakeful state, which quarter is called first with
reference to experience, but not with reference to the order of
evolution or creation. This is called the first because all the
other quarters or conditions are approached or realised
through this, and because from the waking state only, the
dream state and the deep sleep state are known.

From a study of the waking state, you will have to proceed to
the study of dream and deep sleep. When you begin to analyse
this universe for the sake of realising the Atman, you will have
to deal with the wakeful state first. Therefore, this is called the
first quarter or the first condition. To begin with, you will have to
understand the nature of the gross objects. Then you can
gradually go to the subtle and causal nature of things. You will
have to render the mind sharp and subtle through meditation
and discipline, in order to comprehend the subtle and causal
nature of things.

Vaisvanara is one with Virat on the physical plane. Taijasa is
one with Hiranyagarbha on the astral or subtle plane. Prajna is
one with lsvara on the causal plane. When the illusion of duality
vanishes, you will very easily realise the unity of the Atman and
Brahman. Saruam Khalvidam Brahma-allindeed is Brahman.
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There is no such thing as diversity. You willfully realise the truth
of the Upanishadic texts, 'The Atman is one in all', 'All is in the
one'and 'He urho beholds all in the Self'. This unity or oneness
is described in the Madhu-brahmana of the Brihadaranyaka
Upanishad also. The Tejomaya (resplendent or self-effulgent)
Purusha in this earth, and the Amritamaya (immortal) purusha
in this body, are both the same.

Virat, under the orders of lsvara, having entered this
microcosmic body and having the intellect as his vehicle,
reaches the state of Visva. Then he goes by the several names
of Vijnanatma, Chidabhasa, Visva, Vyavaharic Jiva, the one
presiding over the waking gross body and the one generated
by Karma.

ec+eerriSitt:Yfl: Hwrs
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4. The second quarter is the Taijasa, whose sphere or field

or place is dream, who is conscious of internal objects, who has
seven limbs and nineteen mouths and enjoys the subfle
objects.

Notes and Commentary

Svapnasfhanah-whose sphere or field or place is dream;
Antah prajnah-whose consciousness is ihward; Saptangah-
seven-limbed; Ekonavimsatimukhah-nineteen-mouthed;
Praviviktabhuk-eryoyer of the subtle objects; Taijasah-the
Ta ijasa ; Dv iti y a h-the second ; P a d a h-quarter.

During dream, the mind creates various kinds of objects out
of the impressions produced by the experiences of the waking
state. The mind reproduces the whole of its waking life in
dream, through the force of Avidya (ignorance), Kama (desire
and imagination) and Karma (action). The mind is the perceiver
and the mind itself is the perceived, in the dream. The mind
creates the objects without the help of any external means. lt
creates various curious, fantastic mixtures. You may witness in
the dream that your living father is dead, that you are flying in
the air. You may see in the dream, a lion with the head of an
elephant, a cow with the head of a dog. The desires that are not
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satisfled during the waking state are gratified in the dream.
Dream is a mysterious phenomenon. lt is more interesting than
the waking state.

Dream is that state during which the Atman (Taijasa)
experiences through the mind associated with the Vasanas of
the waking condition, sound and other objects, which are of the
form of the Vasanas created for the time being, even in the
absence of the gross sound and the others. Like a

businessman tired of worldly acts, in the waking state, the
individual soul strives to find the path to retire into his abode
within. The Svapna Avastha is that in which, when the senses
are at rest, there is the manifestation of the knower and the
known along with the affinities (Vasanas) of things enjoyed in
the waking state. ln this state of Visva alone, his actions in the
waking state having ceased, reaches the state of Taijasa (of
Tejas, effulgence or essence of light), who moves in the middle
of the Nadis (nerves), illuminates by his lustre, the heterogenity
of the subtle dream world, which is of the form of Vasanas and
enjoys himself according to his wish.

Sutratman or Hiranyagarbha, under the orders of lsvara,
having entered the microcosmic subtle body, and having the
mind as his vehicle, reaches the Taijasa state. Then he goes by
the names of Taijasa, Pratibhasika and Svapnakalpita.

The dreamer creates a world of his own in the dreaming
state. Mind alone works independently in this state. The
senses are withdrawn into the mind. The senses are at rest.
Just as a man withdraws himself from the outside world, closes
the door and windows of his room and works within the room,
so also the mind withdraws itself from the outside world and
plays in the dream world, with the Vasanas and the Samskaras,
and enjoys objects made up of fine or subtle ideas, which are
the products of desire. Dream is a mere play of the mind only.
The mind itself projects all sorts of subtle objects from its own
body, through the potentiality of impressions of the waking
state, and enjoys these objects. Therefore, there is a very
subtle experience by Taijasa in the form of Vasanas only,
whereas the experience of the waking state by Visva is gross.

You willfind in the Brihadaranyaka Upanishad (lV-iii-9): "He
sleeps, full of the impressions produced by the varied
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experience of the waking state, and experiences dreams. He
takes with him the impressions of the world during the waking
state, destroys and builds them up again and experiences
dream by his own light". The Atharvana-veda says: "All these
are in the mind. They are experienced or cognised by the
Taijasa". The experiencer of the dream state is called Taijasa,
because he is entirely of the essence of light.

Just as pictures are painted on the canvas, so also the
impresssions of the waking state are painted in the
canvas-mind. The pictures on the canvas seem to possess
various dimensions, though it is on a plane surface only. Even
so, though the dream-experiences are really states of the mind
only, the experiencer experiences internality and externality in
the dream world. He feels, while dreaming, that the dream
world is quite real.

P ravivi kta: Pra-differentiated ; Vivikta-from the objects of
the waking state. The objects perceived in the waking state
have an external reality common to all beings, whereas the
objects perceived in dreams are revivals of impressions
received in the waking state, and have an external reality only
to the dreamer.

Antahprajna: inward consciousness; the experiencer is
conscious of the dream-world only; subtle is that which
manifests itself in dreams, being impressions of objects
perceived in the waking state. The state of consciousness by
which these subtle objects are perceived is called Antahprajna
or inner perception. The impressions of the waking state
remain in the mind which, independent of the senses, are
perceived in the dream. The mind is more internal than the
senses. The dreamer is conscious of the mental states which
are the impressions left in the mind by the previous waking
state. Hence it is called Antahprajna.

The microcosmic aspect of Atman in the subtle or mental
state is called Taijasa, and His macrocosmic aspect is known
as Hiranyagarbha. Just as Virat is one with Visva in the waking
state, so also Taijasa is one with Hiranyagarbha in the
dreaming state.
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5. That is the state of deep sleep, wherein the sleeper does

not desire any objects nor does he see any dream. The third
quarter or condition is the Prajna, whose sphere is deep sleep,
in whom all experiences have become one, who is verily a
mass of consciousness, who is full of bliss, who enjoys bliss, and
who is the way leading to the knowledge (of the two other states).

Notes and Commentary

Yafra-where; Supfah-sleeping (man); Na-not;
Kanchana-any; Kamarn-desire (or object of desire;
Kamayate{esires for; Na-not; Kanchana-any;
S v a p n a rn-d rea m ; P a sy at i-sees ; Ia f-th at; Sush upfarn-the
deep sleep; Sushupfa-sthanah-whose sphere is deep sleep;
Ekibhutah-having become one; Prainanaghanah-a mass of
consciousness; Eva-only; Anandamayah-full of bliss;
Hi-verily; Ananda-bhuk-who enjoys bliss; Chefomukhah-
whose face is knowledge; Prainah-Prajna; Tritiyah-lhe third;
Padah-foot or quarter or condition.

The Jivatma experiences deep sleep when he does not
experience sound, and otherobjects of sense, by the cessation
of the functions of the nineteen organs. There is no functioning
of the mind in this state. Egoism also is absent. But there is
Avidya, the veil of ignorance.

Under the orders of lsvara, he who is coupled with Avyakta,
the vehicle of Maya having entered the microcosmic Karana
body, reaches the state of Prajna. He goes by the names of
Prajna, Avicchinna, Paramarthika and Sushupti Abhimani. Just
as a bird, tired of roaming, flies to its nest with its stomach filled,
so the Jiva being tired of the actions of the world in the waking
and dreaming states, enters Ajnana and enjoys bliss.

Ekibhutah: Having become one, as in darkness all things
become one, being covered by darkness; Visva and Taijasa
have entered the condition of oneness here. The knowledge of
the wakeful and dreaming states has entered into oneness. All
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the experiences of the waking and the dream states have
become one, or unified, with the experience of the deep sleep.
They melt or dissolve or merge in the experience of deep sleep.
They are not annihilated but they remain in a seed state, they
exist in a potential state, just as a tree exists in a seed as a
unity, without particularisation, without variety or manifoldness.
The experiences of the wakeful and dream states become a
dense mass of consciousness during deep sleep,
Prajnanaghana.

Prajna: All-knower; he knows the past and future atso.
Saruavishaya-jnatritvam asya eva iti prajna-who has a
knowledge of every object, according to Sri Sankara. \

ln deep sleep, the mind is involved into its cause, the Mula
Ajnana or Avidya. There is the veil of ignorance between the
individual soul and Brahman. Therefore, the Jiva cannot attain
knowledge of Brahman. The bliss enjoyed in deep sleep state
is Avidya Avrita Sukha, i.e., bliss enveloped by ignorance.

That which is experienced only can be remembered. There
is memory of the bliss of the deep sleep state in the waking
state. When you return from sound sleep to wakefulness, you
remember the bliss of the deep sleep state and say: 'l siept
happily, I did not know anything'. You express: 'l did not know
anything', because you do not get any knowledge of the Self,
although you rest in Brahman. There is the veil of ignorance
between you and Brahman. The remembrance of the bliss of
deep sleep state, when you come back to the wakeful state,
indicates that the Sakshi, or the witness of three states (viz.,
waking state, dream state and deep sleep state), exists. That
Sakshi is Brahman, the Supreme Self.

Anandamaya; full of bliss. This is not absolute Bliss. This is
not Bliss lnfinite of the Atman. This is not the positive
transcendental and highest bliss of Brahman, of Nirvikalpa
Samadhi. The mind is in a state of quiescence as there is no
Sankalpa-vikalpa, thought and doubting. lt is free from trouble.
This is a negative condition of happiness. There is freedom
from unhappiness.

Chetomukha: The deep sleep forms the doorway or
gateway to the experience of waking and dream states. From
sleep, you pass on to the definite cognitions of waking and
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dream states. Sleep is the antecedent of the waking and dream
states.

ln deep sleep, one does not attain Brahmajnana, the
knowledge of the Self, because as soon as he comes to the
waking state, he is still ignorant, he beholds the multiple or
manifold objects, he is affected by the external objects;
whereas a sage who returns from Samadhi has full knowledge
of the Self, he perceives unity or oneness everywhere. He is
not affected by the worldly objects. This is the difference
between sleep and Samadhi.

qq rrd{fl \'q rrd1 \S5qrqiT+q Titft' q-dTq el{-{Fd
frqatq llqll

6. This is the Lord of all, this is the knower of all, this is the
lnternal Ruler, this is the cause of all, this is verily the Origin and
End of all beings.

Notes and Commentary

Eshah-this; Saruesvarah-Lord of all; Eshah-this;
Saruajnah-the all-knower; Eshah-this; Antaryamee-the
ca u se ; Eshah-th i s; Yo n i h---ori g i n ; Saruasya-of all; p ra b h a -
vapyayau-the origin and end; Hi--verily; Bhutanam-of all
beings.

Saruesvara: Lord of all, i.e., the Governor of the whole
physical and super-physical universe. As all the mental and
physical worlds proceed from lsvara, as He is omnipotent, as
He controls everything, He is called the Lord of all. lsvara is not
something separate from the world. Sri Sankara has refuted
the theory of the Naiyayikas, who admit an extra-cosmic
creator. Prajna is regarded as equal to lsvara. Just as the
whole world has come out of lsvara, so also the waking and
dream states have come out of deep sleep. That is the reason
why, in the previous Mantra it is said that, the deep sleep state
is the doorway or gateway to the waking and dream states. The
waking and dream states dissolve also, in the deep sleep state.

This Prajna is the knower of all, as He is in all beings and all
conditions. Hence He is called All-knowing. He is Antaryami,
i.e., inner ruler, the governor of all beings, from within. He is the
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controller from within. He has entered into all beings and
directs everything from within. He is the source or womb of all.

From Him proceeds the varied universe. Therefore He is also
the origin, and the place of dissolution for all beings. All beings
finally disappear in Him. He is the final resort for all beings.

lsvara does not exert from outside to create the worlds. He
does not want any instrument or materials to work with, as a
potter requires them to make a pot. He is omnipotent. He wills.
Everything comes into being. He is.the internal ruler. He
resides or dwells within all beings and controls everything. He
is the material cause, as well as the instrumental or efficient
cause. He projects this world and withdraws it within Himself,
just as a serpent lengthens its body and coils it up, just as the
lotus opens and shuts itself, just as the tortoise projects its
limbs and withdraws them.

=rr'a,vil;T qR6si qlT{d:si T Yf,r{qi ;T rf,;ntrq I

yq*qsri yn<i ffit qgel rr;TA rT orreTT Tt

ftiq: ne tl
7. The wise think that the fourth, Turiya, is not that which is

conscious of the internal (subjective) world, nor that which is

conscious of the external (objective) world, nor that which is

conscious of both, nor that which is a compact mass of
knowledge, nor that which is simple consciousness, nor that
which is insentient. lt is unseen, unrelated, incomprehensible,
undefinable, unthinkable, indescribable, the sole essence of
the consciousness of the Self, with no trace of the conditioned
world, the peaceful, all-bliss, non-dual. This is the Atman, the
Self, and it is to be realised.

Notes and Gommentary

Na-not; Antah prajnarn-inwardly cognitive; Na-not;
Bahih prajnarn-outwardly cognitive; Na-not; Ubhayatah
prajnam 

-that 
which is conscious of both; Na-not; Prainana-

ghanarn-a compact mass of knowledge; Na-not; Prainarn-
simple consciouenss; Na-not; Aprainarn-non-cognition;
Ad r i s h y a m-u n s een ; Avy av a h a ry am-u n re I a te d; Ag ra h y a m-
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incomprehensible; Alakshanam-indefinable; Achintyam-
u nth i n kable ; Avy a p ad esyam-i ndescri ba le ; E katm a p raty aya-
saram-the sole essence of the consciousness of Self;
Prapanchopasamam--with no trace of the conditioned world;
Sanfam-the peaceful; Sivarn-all blissful; Advaitarn-
non-du al ; C h atu fth a rn-the fou rth (foot) ; M a nya nte-the wise
think; Sah-He; Atma-Atman; Sah-He; Vijneyah-is to be
realised.

The fourth, Turiya, cannot be described in words. lt is the
transcendental state that has to be rbalised through meditation.
Therefore it is described by negative attributes.

The Atman is incomprehensible, because it is beyond the
reach of the senses. lt is undefinable, because it has neither
qualities nor form, neither colour nor shape. lt has neither
sound nor touch, neither taste nor smell, and therefore it is
indescribable. The reader may doubt here as to the very
existence of the Atman. Hence, it is said that the Atman is the
sole essence of the consciousness of Self, Existence Absolute,
the Self of all, an embodiment of calmness and bliss, one
without a second, partless, homogeneous essence,
Akhanda-ekarasa.

Antah-prajna: knowledge of impressions as in dreams.
Bahih-prajna: consciousness of external objects.
It is Alakshanam. Therefore, it is beyond thought.
The fourth state, Turiya, is distinct from the waking state, the

dreaming state, an intermediary state between waking and
dreaming, and the deep sleep state. lt is perfect awareness or
pure Consciousness. Turiya is distinct from lsvara. Turiya, or
Brahman,. has no relation with the world, whereas lsvara
governs the world. Brahman is Nirupadhika, i.e., free frorn the
Upadhi of Maya, whereas lsvara is Sa-upadhika, i.e., with
Maya. Brahman is supra-cosmic, lsvara has cosmic
consciousness.

Strictly speaking, Turiya is not a state. Turiya, or Brahman, is
an embodiment of peace and bliss. lt is the substratum for the
other three states, viz., waking, dreaming and deep sleep. lt
pervades the three states. lt is Existence Absolute, Knowledge
Absolute and Bliss Absolute.
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Turiya or Brahman cannot be grasped by the senses.

Therefore it is transcendental. lt is Svatasiddha, self proved. lt

is the basis for all proofs. lt exists before the act of proving.

*sqqrcmeqqr{ii-.r tsflEqt=i qrfl rTrrn qrrrgt qrfl
qi5'R r.F,rfr rcsrr Eft lla lt

8. This is that Atman, even with regard to the letters (of the

word Om); it is the Omkara with its parts. The quarters are the

parts, and the parts the quarters. The parts of OM are 'A, 'U'

and'M.'

Notes and Commentary

Sah ayam-this; Afma-Atm an; Adhyaksharam-trom the

point of view of a single syllable; Omkarah-(is identical with)

the syllable Om; Adhimatram-with regard to Matras or parts;

Padah-quarters; Matrah-are parts; Matrah-parts; Cha-
and: Padah-are quarters; Akara-the letter 'A; Ukara-the
letter'U'; Makara-lhe letter'M'; /fl:-thus.

ln the previous Mantras, the Atman has been described from

the viewpoint of the states of waking, dream, sleep and Turiya.

The same Atman is described from the viewpoint of the sound

Om, in the following Mantras. This will help meditation on Om.

Om is analysed into its constituent sound elements 'A, 'U'and
'M', in order to identify them with the states of waking, dream

and sleep. Those which constitute the quarters of the Atman

are the letters of AUM, 'A, 'U' and 'M'.

rrrqfurerrn ffisqrt: eetttt qgrss+{rfrirrf,rdT-

ssu16 E n tffig $rqft q qEi *q ltq t t

9. The first part 'A is Vaisvanara, whose sphere is the

condition of waking, on account of all-pervasiveness, or on

account of being the first. He who knows this, obtains verily all

desires and becomes the first.
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Notes and Commentary

Jagaritastfianah-whose sphere is the condition of waking;
Va i sv a n a rah-the Vaisva na ra ; Aka ra h_,th e I etter A; p rath a m a

-the first; Matra-part; Apte---on account of
all-pervasiveness; Adimatvat--on account of being the flrst;
Va-or; Apnoti-attains; Ha vai-,verily; Saruan_all;
Kaman-desirable objects; Adih-the first; Cha-and:
Yah-who; Evam- thus; Veda-knows.

As the word Om represents the Atman, so the Matras of Om
represent, respectively, the different conditions in which the
Atman manifests itself. Matra 'A represents Vaisvanara, the
first condition. Have the symbol 'A before you, and meditate on
Vaisvanara till you identify yourself with the object of
meditation. Just as 'A pervades in all the letters of the
alphabets, so also Vaisvanara pervades all things of the
universe. Just as 'A is the first letter in 'AUM', so also
Vaisvanara is the first condtion of the Atman.

Sruti says, "The letter 'A is the whole of speech". All sounds
are pervaded by 'A. ln the Bhagavad Gita, you will find
"Aksharanam Akarosml-of letters, the letter'A, I am" (X. 33).
Sruti says, "The effulgent Heaven is the head of Vaisvanara,,.
Therefore, Vaisvanara pervades the whole of this universe.

Just as 'A is the first letter in 'AUM', just as 'A is the first of all
sounds and letters, so also the waking state is the first of the
three states. You can derive the knowledge of the other states
from the waking state. The experiences of the three states form
the whole experience of the universe. Therefore, the waking
state pervades the whole universe. The scientists and Western
philosophers have ignored the experiences of the dreaming
and deep sleep states, and have taken the experiences of the
waking state only. Hence their data and conclusions are
incorrect.

Now, the benefits of knowing this identity are described. He
who knows it, has all his desires fulfilled. He becomes the first
among the great. He becomes the first of all.
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Eq€err=r+q€Tq,rtEfur@E
A rm{ffi rrrrFTg rr{ft qrswffi rrdft q gi
*q ttto tt

10. Taijasa, whose sphere of activity is the dream state, is

represented by the letter 'U', the second letter of Om, on

account of superiority, or on account of being in the middle' He

who knows this, becomes great in knowledge, and the equalof
all. No one ignorant of Brahman is born in his family.

Notes and Commentary

Svapnasthanah-whose sphere of activity is the dream

state; Taijasah-the Ta'rjasa; lJkarah-the letter U;

Dv iti y a-lhe s e co n d ; M at r a_.parl; U b h ay atv af-rcn a cco u nt of

being in the middle; Va--or; Utkarshati-excels; Ha

var:-verily; Jnana-sanfafi-the stream of knowledge;

Samanah-equal; Cha- and; Bhavafr:-becomes; Na-not;
Asya-this; Abrahmavif-a non-knower of Brahman; Kule-in
the family; Bhavat;-|is born; Yah-who; Evanr-thus;
Veda-knows.

The letter 'U' is, as it were, superior to the letter'A. Taijasa

too, is superior to Visva, because he enjoys the ideas of the

subtle dream world. His enjoyment is of a very fine, subtle and

refined nature. Just as 'U' is in between waking and sound

sleep, Taijasa also is in between Visva and Prajna. He who

knows this, attains the supreme knowledge. He is treated

equally by all. His friends and enemies regard him in the same

light. His enemies do not hate him. They do not show any
jellousy towards him. Anyone ignorant of Brahman is not born

in his family.

ggw{ern, vrfr r*rqror r+rxr frrMH frrtrfr E qr

5E reqomg $rqft q \t?i *q tltt t t

11. Prajna, whose sphere is deep sleep, is 'M', the third

part (letter) of Om, because it is both the measure, and that

wherein, all become one. He who knows this is able to measure

all, and to comprehend allwithin himself.
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Notes and Commentary

Sushupfasthanah-whose sphere is deep sleep; prajnah-
Prajna; Makarah-the letter M; Tritiyah-the third; Matra-part;
Miteh--<n account of its being a measure; Va-or;
Apeeteh--on account of absorption; Minoti-measures; Ha
va-ve ri ly; /darn-th is ; S a ru a m-all; A p eeti h-com prehend s
all within himself; Cha-and; Bhavati-becomes; yah-who;
Ev a m-thus ; Veda-knows.

Just as a heap of rice is measured by a prastha, a kind of
measure, so also Visva and Taijasa are, as it were, measured
by Prajna in Pralaya (involution) and Utpatti (evolution). Visva
and Taijasa sink in Prajna during sleep, and emerge out of him
aftenruards. This is compared to measuring by prajna.

When the syllable Om is chanted, or repeated again and
again, 'A and 'U'appear to merge themselves in 'M', and come
out of it again. Similarly, the waking and dream states appear to
merge in deep sleep (Prajna), and come out of it. Visva and
Taijasa also merge in Prajna during sleep. Therefore, ,M'and

Prajna are likened to a measure that is used in measuring rice
or barley. Prajna is like a big vessel that contains two other
vessels, viz., Visva and Taijasa. ln Prajna, all things lose their
identity, all become one. Therefore, prajna is identicalwith the
letter'M'.

He who knows this is able to measure all. He is able to know
the real nature of the world. He is able to penetrate into the real
nature of the universe. He is also able to comprehend allwithin
himself, i.e., to be the cause of all. He realises himself as the
cause of the universe, lsvara.

srqr{$gfr.r<+{r{: sq*qsrq, ffi.sfu qEqt6R
srrifu dGrvrsraffirssemi q qii *q t tf f t I

12. That, which has no parts, is the Fourth, transcendental,
destitute of phenomenal existence, all bliss and non-dual. This
verily is Omkara. He who knows this, merges his setf in the
Self.
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Notes and Commentary

Amatrah-without parts; Chaturthah-the fourth; Avyava'
haryah-transcendental; Prapanchopasamah-4estitute of

phenomenal existence; Sivah-all bliss; Advaitah-non-dual;
Evam-thus; Omkarat*the syllable Om; Afma-Atman;
Eva--only; Samvisafi-enters; Atmana-by his own self;

Atm a n am-the Self; Yah-who ; Eva rn-thusi Ve d a-knows ;

Yah-who; Eva rn-thus; Ved a-knows.
That, which has no parts, is called Amatra, without measure.

Amatra Omkara is the fourth quarter, i.e., pure Atman. The

benefit derived irom the realisation of the Atman, the Fourth, is

that the knower himself enters into the Self by means of the

Self. He attains immortality. He is not born again. As the Atman

is beyond the reach of mind and senses, lt is transcendental.

Visva merges in Ta'tjasa, Taijasa in Prajna, and Prajna

dissolves itself in Turiya Atman-Brahman.
Meditation on Om helps the aspirant in the attainment of

Self-realisation, or the flnal realisation of Brahman. Just as the

rope is realised when the illusion of snake vanishes, so also

Brahman, who is Om, is realised when the illusion of duality or

Avidya disappears, through the attainment of knowledge of the

Self.

nyft@tt
Thus ends the MandukYoPanishad.

s% rr( a,de: Tqlqrq tgr: TE qfureTnlfrer' I

Ogn$qg*r.Hrr{fttdfrq igki Erqrg: I HR r Fd
gerer:ER;T: igt frulE'r: I {aR;rr61qdsftqtfr;
ER*T6{qFniql il

S vnR': vnR: vnR: ll
Om Tat Sat

Om Santih Santih Santih!



TAITTIRIYA UPANISIIAD
INTRODUCTION

This Upanishad belongs to the Krishna Yajurveda, forming
part of the Taittiriya Aranyaka. The seventh, eighth and ninth
Prapathakas of the Aranydka make this Upanishad.

This is one of the important Upanishads. lt enunciates some
doctrines of Vedanta in an elementary form. lts texts are often
quoted in the later philosophical works. The Taittiriya
Upanishad contains the tenets of the Vedanta system. The
notion of Brahman as the Supreme Self, and as entirely distinct
from the world, is clearly deflned. He is described as the source
for everything. The ideas of this Upanishad are those of the
other Upanishads, but they are systematically arranged here.
Hindu philosophers hold this Upanishad in high estimation.

There is a wonderful tradition about the epithet, or name,
Taittiriya. The great sage Yajnavalkya quarrelled with his
preceptor Vaisampayana. He was asked by his Guru to return
the Veda which Yajnavalkya had studied under him.
Yajnavalkya vomited the Yajurveda he had learnt. The other
Rishis, the pupils of Vaisampayana, assumed the forms of
Tittiris (birds, partridges), and swallowed the Veda thus thrown
out or vomited. Therefore, it came to be known as Taittiriya
Samhita.

It is divided into three sections called Vallis-(1) Siksha Valli,
or the instruction section, (2) Brahmananda Valli, or the
Brahman-bliss section, and (3) Bhrigu Valli, or the Bhrigu
section. These names are given from the first word of each,
rather than from any signiflcation. Sayana divides the chapters
as (1) Samhiti, (2) Varuni and (3) Yajniki, according to the
subject mattertreated therein. (Valli literally means a creeper.)

The First Section deals with some mystic problems
connected with the text, and the study of the Vedas. The
preceptor gives clear instructions to the young Brahmacharins
on character-building. He imparts to them rules of right conduct
and right living. He places before them the moral virtues they

297
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should try to possess and develop, and the ideals of life they
should cherish in order to prepare themselves for the
attainment of Brahma Jnana, or the knowledge of the Self.

It describes the course of instruction, and of the moral and
mental training, preparatory to the initiation of the student in the
science of Brahman. ln short, it is the daily study of Vedas, the
practice of sacred rites, and the lea{ing of a virtuous and pious
life in accordance with the precepts of the sacred scriptures,
which prepare the student for the reception of the knowledge of
Brahman. Though the first Valli has no connection with the
other Vallis, though the first part is not necessary for the clear
understanding of the doctrine, yet it is a very useful section. A
preparatory course of study is needed for the aspirant. ln this
section alone, it is more systematically inculcated than in any
other Upanishad.

The Second Section deals with the bliss of Brahman. lt
contains the doctrine of the Taittiriya Upanishad itself. lt
commences with the following memorial verse of the Rig-Veda,
which contains the sum total of the whole Upanishad:
"Whoever knows Brahman, who is Existence, Knowledge and
lnfinite, as dwelling within the cavity of the heart in the infinite
ether, enjoys all desires at once, together, with the omniscient
Brahman".

The order of creation is described in this Valli: "From the Soul
(Brahman) verily sprung forth the ether, from the ether the air,
from the air fire, from the fire water, from the water earth, from
the earth annual herbs, from the annual herbs food, from food
seed, from seed man; for man is verily the essence of food".
This Valli describes that Brahman is Anandamaya, or Supreme
Bliss. lt deals with the knowledge of Brahman.

The Third Vallideals with the story of Bhrigu, son of Varuna,
who under instructions from his father, understood Bliss as
Brahman, after undergoing the penance. lt gives a narrative in
confirmation of the doctrine taught in the preceding Vallis. lt is
evident that the knowledge of Brahman is not acquired at once.
There are different stages by which the aspirant approaches a
clearer and clearer idea of Brahman. The means of obtaining
the knowledge is the practice of Tapas or meditation. ln this
section only, the description of the five Kosas or sheaths is
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clearly given. The Vedantic doctrine of three bodies and five
sheaths is directly based upon the teachings of this Upanishad.

ln Arundhati Nyaya, one big star is shown first to the man,
then a small star, then a smaller stal and finally, the smallest
star. Even so, the instructions given in this Vallior section, take
the mind from the gross to the subtle, from the subtle to the
subtler, and eventually, from the subtler to the subtlest of
all-the Atman or the Self, which is encased within the five
sheaths.

3:
I

SIKSHAVALLI (INSTRUCTION CHAPTER)

F/RSTANUVAKA

31 yi * ft*, vi qrur: I vt * T{€{m I vi a gt'
qErqfr' tyi*FdEgocfiq: tqrilrgm t{trAerd tE+a
vsq ililrR I Hr+E yseT rfl qfunft I xd eRsqrfr f

(di EfrF{rfr I irqrql I Tgffi'Rr{l I ql Erq I er+g

TifiTq I

II * VnR'' vnR' vnR', II

ll Fft s?rfrs{Er6: tl
May the Sun (Mitra) be good to us! May the Varuna be good

to us! May the Sun (Aryama) be good to us! May lndra and
Brihaspati be good to us! May Vishnu, of great strides, be good
to us! Prostrations to Brahman! Prostrations to Thee, O Vayu!
Thou indeed art the visible Brahman! I shall proclaim Thee
visible Brahman; I shall call Thee the Just! I shall callThee the
True! May He protect me! May He protect the teacher! May He
protect me! May He protect the teacher! Om Peace, Peace,
Peace!
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Notes and Gommentary

Anuvaka means a subdivision of the Vedas, a section or a
chapter.

The word Siksha has its general meaning of 'lnstruction'. But
here, it has a specialised, technical meaning, 'the science of
pronunciation'. As the flrst stage in the instruction concerning
the Vedas, this is elaborated as the formal discipline named
Siksha, the first of the six Vedangas (limbs of the Veda).

Vayu is Hiranyagarbha, or the cosmic Prana. The utterance
of peace-chant propitiates Devatas. The spiritual path is
rendered smooth through their grace. All obstacles are
removed. You will not forget what you have learnt. You will
possess good health also by pleasing the Devatas who preside
over the different organs of the body. Their favour is invoked,
because it is only if they grant health, that the study of the
books on wisdom can proceed without obstacles. You will have
good meditation, if you repeat the peace-chant or Santi Mantra
before starting your meditation. The repetition of 'Om Santih'
thrice is to remove the three kinds of Taapas or obstacles, viz.,
the Adhyatmika (from one's self), Adhidaivika (from Devas)
and Adhibhautika (from living beings).

Mitra is the presiding deity of the activity of Prana, and of the
day. Varuna is the presiding deity of the activity of Apana, and
the night. Aryama (the Sun) is the presiding deity of the eye,
and the sun. lndra is the presiding deity of strength and hands,
Brihaspati of speech and intellect. Vishnu is the presiding deity
of feet.

Hiranyagarbha is visible or manifested Brahman. He is

nearer than the senses, the eye, etc. May Brahman protect me
by imparting knowledge to me. May the same Brahman protect
the preceptor by bestowing on him ability and capacity to
explain the scriptures.

As all works and their fruits are under the control of Prana
(Hiranyagarbha), prostrations are offered to Thee. I call Thee
the Just, because the Truth, ascertained by intelligence, study
of scriptures and practice, is under your influence. I call Thee
the True, because the Truth practised by speech is acquired,
owing to Thy grace and influence.
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[The Santi Mantra and the first Anuvaka have the same text.
Hence the text and meaning of the first Anuvaka have not been
repeated.l

Here ends the First Anuvaka

SECOND ANUVAKA

s1 YfreTi E-rlTGqrF[rrT; 1 qui: ER: I rTrdr Erilq I Tnq
{iilra: I !SiF: vfrqne-{nq: lll ll

ltEfrQffisgam' tt
1. Om. We shall now explain the science of pronunciation,

the letters (Varnah), the pitch of the sound or accent (Svarah),
the length or measure (Matrah), the effort or strength (in the
utterance of letters (Balam), modulation (Samah), and
conjugation or continuity (Santanah). Thus has been explained
the chapter on the science of pronunciation (phonetics or
orthoepy).

Notes and Commentary

Varnah-letter, means guttural, palatal, dental and labial;
Svarah-accent, means high, middle and low tunes (Udatta,
etc.); Matrah-measure or length, short, long or treble length of
tone known as Hrasva, Dirgha and Pluta; Balarn-the effort in
pronouncing; Samafr-pronouncing the letters uniformly;
Santana-flowing, continuity in utterance, conjunction of two
letters or sounds, known as Sandhi.

Proper pronunciation of a Mantra is very necessary if you
want to realise the fruits thereof. You should not repeat the
Mantra in a hurried manner. lf you repeat it hurriedly, for the
sake of finishing a certain number of Maalas within a specified
time, you may mispronounce the Mantra. The whole efficacy of
the Mantra lies in its proper pronunciation or chanting. The
Mantra-Sakti, or the power of a Mantra, is in the sound of the
Mantra. Further, Sabda and Artha (sound and the object
denoted by.the sound) are inseparable. Only if the Mantra is
properly pronounced, the desired object denoted by the Mantra
will be attained.
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Therefore, the science of pronunciation or orthoepy or
phonetics, is highly necessary for the student. lf he knows the
principles of phonetics, he can utter the Mantra in a correct
manner. So, this Upanishad begins with the chapter on
phonetics, in order that the student may correctly pronounce
the Mantras, that are to come in the succeeding chapters of this
Upanishad.

Here ends the Second Anuvaka

THIRD ANUVAKA

F6 * r[$: I E6 + rfl{tq I srerril: g.kdrqr s'qftqt
aIrGIrFlIrT:l qsglerfi{tilSt ffi-
ftGrerqerqqsqrq I m w5s3o, YtqrssqqTil I lt I I

1. The pupils say: May there be glory (fame) to us both. May
the splendour (light) of Brahman (the lustre of spiritual
knowledge) be on us both. The teacher says: Now we shall
explain the Upanishad of the Samhita, under five headings,
namely (1) concerning the worlds, (2) concerning the
luminaries, (3) concerning the knowledge, (4) concerning the
progeny, (5) concerning the soul. These, they say, are the great
Samhitas.

Notes and Commentary

Nau-to us both, the preceptor and the pupil; Brahma-
varchasam-lhe Vedic light, the light of Brahman, or the
effulgence of spirituality, the effulgence that beams out from the
face of one who is meditating on Brahman, or who has studied
the Vedas; Adhilokarn-knowledge concerning the worlds;
Ad h ijya uti sh a m-with regard to heavenly I i g hts ; Ad h iv i dya rn-
with regard to knowledge; Adhiprajam-with regard to offspring
or progeny; Adhyatmarn-with regard to the Self.

Samhita-a conjunction of two words or letters or sound,
collection of Vedic Mantras. Samhita means a union, either of
letters to a word, or of words to a sentence, or of sentences to a
more comprehensive composition, as expressive of the mutual
connection of any idea, to which the Samhita may be referred.
It means, therefore, also a collection of hymns, as the
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Rig-veda, etc., and is here especially meant as a collection of
hymns according to each separate school. Such a Samhita is,
for instance, the sentence: l-se-tva (l divide thee) where the
syllable 'l' may represent the earth, 'Tva'-the heaven,
'Se'-the connection of both, and the union of all these
elements to one word, the air. Mahasamhita is, where there is a
Samhita, and where the things in unity are of such
comprehensiveness, as the earth, etc.

May the glory arising out of the thorough knowledge of the
Samhita and other Upanishads, be to us both, the spiritual
teacher and the pupil. May the effulgence of spirituality be also
to us. This is the prayer of the pupil, who has not attained the
summum bonum. This cannot be the prayer of the preceptor as
he has already attained the summum bonum, because he
alone, who has attained Self-realisation, can be the spiritual
teacher.

Rules as regards the pronunciation have been taught
previously. The Sruti says that we shall now explain the
esoteric teaching, which is the subject of the Samhita, in
reference to the five Adhikaranas, or topics of knowledge.

Those who know the Vedas call the Upanishads, that treat
on these five subjects, the great Samhitas, great because they
treat on matters as vast as the worlds, etc.

Knowledge of the Brahman is called Upanishad, because it
destroys ignorance, the root cause for births and deaths. lt
takes one near Brahman and so it is called Upanishad. The
book is also called Upanishad, because its subject matter is
Vidya or knowledge of the Self.

Here it means the sacred teachings.

slenrf}F@ I Yfre Ydq I Eft6rs6qq I er6p1'
sRt:trql: FerFI{ I Eflf}F@ u? il

2. Now with regard to the world: The earth is the first form.
The heaven is the last form. The Akasa (ether) is the union. The
Vayu (air) is the medium (of that union). This much as regards
the world.
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Notes and Commentary

Purvarupam-first form; Uttararuparn-last form;
Sandhl-union; Sandhanarn-the medium of effecting the
union.

The knowledge concerning the worlds is mentioned. The
earth is the first form, i.e., the first letter. The first sound, or the
first letter of a conjunction, or Samhita, should be contemplated
as the earth, the last as the heaven and the middle space
between the two as the sky. The Akasa means the Antariksha,
the sky, the world between heaven and earth. The link or union
is that which is between the flrst and the last forms. lt is so

called because the first and the last forms meet in it.

eIeITfB@ I eTfr: Y!|6q I eTrfrd1s-$.'q I QITtr:

qRr' 1 *ga: Fry I felfteftfrqq ttr tt
3. Now, as regards the luminaries or heavenly light: Fire is

the first form. The Sun is the last form. Water is the union (link).

Lightning is the medium (of that union). That is concerning the
lights or luminaries.

ererTf}@ 1 e1rtn4: Et6qq I er+{rFgilsqq I F{€n

ffir: I rrrtnlmry I FslERil{ ny t l

4. Next concerning knowledge: The spiritual preceptor is the
first form. The pupil is the last form. Knowledge is the link or
union. lnstruction is the medium (connection or means df
union). This is concerning knowledge.

erent@t rTrtn ydqt ffimsqtt yqr *rEr' I

vq6l6.enqIFsfirry1q|I
5. Next, as regards progeny: The mother is the first form. The

father is the last form. The progeny is the link (union,

conjunction). Procreation is the medium. This is the knowledge
concerning progeny.
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3le,ttc"niltq I 3{fiI EI: xf6qq I 3im EgW I

F.EItq I Fec[l?Fq I

6. Next concerning the soul: The lower jaw is the first form.
The upper jaw is the last form. Speech is the union. The tongue
is the medium. This is concerning the soul. These are the great
Samhitas.

Here, the term 'soul' is used in the sense of the body.

q q{tsdr Fdr€.kdr E lr@rilT *q t d'sftqil Ntrn qU&, I

rg*dMrg-{turF+tr ns u

ll Eft qflrfrqam: lt
7. He, who thus contemplates on these conjunctions, or

these above-mentioned great Samhitas as explained, obtains
progeny, caftle, the light of Brahman, all kinds of food and the
world of Heaven.

Notes and Commentary

Veda-knows, here means, meditates upon.

The meditation should be done with uniform and unshakable
faith. lt should be done also in accordance with the instructions
of the scriptures.

He, who constantly attends upon the spiritual preceptor with
Bhava and faith, is said to be engaged in Upasana on the Guru.
He gets the fruit of his service. He who meditates on the great
Samhitas obtains the fruits, progeny, cattle, etc.

The mind of the pupil is trained and disciplined by the above
five kinds of meditation. The mind is fixed on gross objects to
begin with. Then it is fixed on subtle and subtler objects. The
mind is thus rendered sharp, subtle and one-pointed.
Eventually, it is rendered fit for contemplation on the subtlest
Atman, the innermost Self of all beings.

Here ends the Third Anuvaka
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FOURTH ANUVAKA

z[{-r<€r{q$ilfts6u: tuduils IEH
temrrguilg I srTilstqs{Rtuil Tn-q tvrtin{t@t
fu6 n rTgrrnqr t qurtqt qfi frgqt Filur: ffsR
tqqr ftBa, I Uii n.frqrq n t3 n

1. May He, who is the supreme among all Devas, who is of
cosmic form, who has been born of the immortalVedas, who is
the Lord of all, strengthen me with wisdom. May I become the
possessor of wisdom that leads to immortality. May my body be
fit (for meditation). May my tongue become extremely sweet.
May I hear much with my ears. Thou art the sheath of Brahman,
enveloped by intelligence (worldly knowledge). May Thou
protect what I have heard.

Notes and Commentary

ln this section are given the hymns for prayer, and the hymns
for offering oblations for obtaining wisdom and wealth. This is
an invocation of the disciple to Pranava or Om, the symbol or
Pratika of Brahman, the Mother of all the Vedas, for the
benediction of knowledge and worldly possessions.

Some commentators have taken this as a prayer to lndra.
Visvarupa-having all or various forms, because Om runs

through all speech. lt is immanent in all articulate and
inarticulate sounds. Rishabha-chief, bull, he who is like the
bullamong the Vedas, i.e., supreme orpre-eminent; this is Om.

Om is the most powerful syllable of the Vedas. lt is the
essence extracted from all the Vedas. lt is a name of Brahman
also. Therefore, the sacred syllable Om is pre-eminent or
excellent. The monosyllable is the object of meditation here. It
is quite proper to praise Om as 'excellent' or'pre-eminent'. Om
is identicalwith Brahman. Om surpasses the nectal that is, the
Vedas. Om is the essence of the Vedas. Prajapati (Brahma)
performed penance in order to find out which was the best
among the worlds, the Devas, the Vedas and the Vyahritis. Om
presented itself before Him as being the most excellent. Om is
a safe boat to cross the ocean of ignorance. One can realise
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Brahman through the help of Om. Om is the image orsymbolof
Brahman. Brahman is obtained with the help of Om. Om is the
Lord of all, because it can bestow anything desired.

Sprinotu-may strengthen. May Om, the Lord of all,
strengthen me with wisdom. Knowledge of Brahman alone can
give real strength and courage. Amritasya<f the immortal
(knowledge of Brahman), of the knowledge of the Brahman
which is the cause of immortality. This section deals with
Brahma-Jnana, or knowledge of the Self.

May my body become fit for meditation. There is a change
from the third to the first person. May my tongue become
extremely sweet, i.e., may I speak sweetwords, may I be sweet
in speech. The body and the senses should be quite fit, healthy
and strong. Then only, acquisition of the knowledge of the Self is
possible.

Just as the scabbard is the sheath of the sword, so also Om
is the sheath of Brahman. Om is veiled, i.e., hidden by worldly
knowledge. Om is the shrine of Brahman covered by
intelligence. Om is the sheath of Brahman enveloped by
common understanding. The meaning is, Om or Brahman is
not revealed to ordinary intellects.

Srutam me gopaya-protect what I have heard. Srutarn-
that which is heard (by me). Me, Maya-by me.
Gopaya-protect, help me in retaining, make it useful and
fruitful, protect the knowledge of Brahman I have learnt by
hearing, make me not forget what I have learnt.

The next verse contains hymns for offering oblations into the
fire, for one who wishes to possess wealth.

srr*{d F{f,qrqr t S;qiuns*{Frff{: Erf{n - ft qq
qreg I 3lsqaqF+qr lildtf}{[qr{d lfrqvriqgfu: F6
Hr6r I enrn<q ,6qfiu: Iqr6r I frFfl?r{ T6r€nfigr:
ET6r lvqrT1lrilqrFwr: rflf,r lElqrqEFilqrftuT: rrril |

Vrmr€ T6rrnfituT: Erdr I qVil \n+ssrfr 1qr6r I

*{[r*r€rds{rR Er{r I d ar lTIr sfrvnfr Er6r I uqt qrr

sF*vr rqr6rldftlrc€ffilftt1r6i Hft TA p.rdrl
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ErerFr: rril qR I zler qr{1 3{-f,tq I gE qi T6rqrftur: I

erffi{rr€ qdar Er6r I yfrmsfu e qr qrQ s wt rr€rer I

F*rqrrvrqrr<rffirfrur: Hr6r I (urarr+gvda, EA+
q)u? il

I I Fft wgefrsgarm: tt
2. She who brings, increases and preserves my clothes,

cattle, food and drink in plenty, and does these quickly and for
all time, the Goddess of wealth, then bring me sheep, goats
and cattle, Svaha. May the Brahmacharins come to me, Svaha.
May the Brahmacharins come to me from every side, Svaha.
May the Brahmacharins come to me in large numbers, Svaha.
May the Brahmacharins control their senses, Svaha. May the
Brahmacharins become calm in mind, Svaha. May I become
famous among men, Svaha. May I become the best among the
wealthy, Svaha. O Lord, may I enter into Thee, Svaha. May
Thou O Lord, enter into me, Svaha. ln Thee, of thousand
branches, may I become well cleansed, O Lord, Svaha.

Just as the waters run to a lower level, just as the months run
towards the year, so also, O Lord, may the Brahmacharins
come to me from all sides, Svaha. Thou art my resting place.
May Thou enlighten me. May I attain Thee.

Notes and Gommentary

These Mantras are uttered when the oblations are poured
into the sacriflcial fire. The address is to the sacred syllable,
Om. The student prays for such wealth as described above.
The student says: "After giving me wisdom, bring me wealth,
together with sheep, goats and cattle". With 'Svaha', each
oblation is offered.

Kurvana-4oing, that is fulfilling soon. Atmanah-to me.
Sahasra sakhe<f thousand branches or divisions, all the
different Mantras are regarded as different branches, or
divisions or expressions, of the sacred syllable, Om.
Nibhagaham tvayi-mrije-in Thee of many branches, may I

become cleansed, that is, purify myself from my sins, by the
repetition or chanting of Om. Tam tva bhaga pravisani-may I
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enter Thee, O Lord and become one with Thee. Sa ma bhaga
pravisa-Fhou too, O Lord, enter me, may we become one.
Aharjaram-into the years. Aharjara means a year, either
because it makes the world old by rolling day by day, or
because the day is worn out in it. Dhatah-preserver of the
worlds, ordainer of all things, dispenser of all.
Prativesa-resort, a resting place, a place in which those who
take shelter in Thee, free themselves from their sins.
Therefore, O Pranava, enlighten me. Take me into Thee.
Absorb me into Thee. Make me one with Thee, as a metal coated
with mercury just as salt becomes one with water.

One can do virtuous actions with the aid of wealth. Virtuous
actions will destroy sins. Knowledge dawns when the sins are
destroyed. The Smriti also says: "Wisdom arises in men when
their sins are destroyed. They realise the supreme Self,
Paramatman, in themselves, just as one sees his face in a
clean mirror".

Here ends the Fourth Anuvaka

FIFTH ANUVAKA

qgfe: g-{Rft qr \rdTftr* Eil-Eittt: I ilrsrg E rfui
TEft. I qroErrrer, s*qqt I F6 Fft I ilqFil I H srrrn I

srs.rqqr tqar' 1 ffi qr sr{i ril*r I gE guaftAqt
g.{fiFqrfr rilq'' I 16 ysrfrFq: I sTrkaa qrq H{ Eil*,l
TflrrA I \ftfr tn erfr: I T{ Eft qrII: I ltffi€: I 15
gft wgr: I qqqsr qra FdtFr *fr.ft rffi I qFR qr
*=r: I T{ Eft Hrqrft I gqftft T{R I Ft Vft ril I Filun
Eraveaqrrfi+.i I Tftfttyrur' I gagaan: tgaffi
dt[t; I rrd Eq I sr}{ qrE Tr+ sTUn rffi I iTT En

qilr$tr€Sgslt I qir€Strdafl-€ir{t: I dr+aq I q *qra t

F{s++ taremqr+5m nl, ?, ? n (ardtffiTd.ft+q
|u) il

I I ER qird.tEqrfi': t I
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1, 2 & 3. Bhuh, Bhuvah, Suvah-these three are the three
sacred interjections or utterances (Vyahritis). Mahachamasya
taught a fourth, viz., Mahah, which is Brahman, which is the
Atman. The other Devatas (gods) are its limbs.

Bhuh is this world. Bhuvah is the sky. Suvah is the next
world. Mahah is the sun. lt is by the sun that all the worlds are
nourished.

Bhuh is fire. Bhuvah is air. Suvah is the sun. Mahah is the
moon. lt is by the moon that allthe luminaries thrive.

Bhuh is the Rik. Bhuvah is the Saman. Suvah is the Yajus.
Mahah is Brahman (the syllable Om). lt is by Brahman that the
Vedas thrive.

Bhuh is Prana. Bhuvah is Apana. Suvah is Vyana. Mahah is
food. lt is by food tha.t Pranas thrive.

These four above-said are fourfold, and the four Vyahritis
are four each. He who knows these, knows the Brahman. All
Devas (gods) carry offerings unto him.

Notes and Gommentary

The mode of meditation, which was the subject of the
Samhita, was first dealt with. Then there was the description of
the hymns or Mantras, meant for those who desire wisdom and
wealth. These Mantras ultimately lead to the attainment of
knowledge. Now, in this section, the Srutiteaches the secret of
meditation on Brahman, in the shape of the Vyahritis. One can
attain Self-realisation, by meditating on the Vyahritis.

This Mahah was discovered by Mahachamasyah, the son of
Mahachamasa. Remembering the name of the seer is an
essential part of the meditation. This Vyahriti Mahah is
Brahman, for Brahman is Mahat (great) and the Vyahriti is
Mahah. Further, it is the Atman covering all. The word Atman
comes from the root, Vyap-'to cover', because the Vyahriti
Mahah includes all the other Vyahritis. ln the shape of the sun,
the moon, Brahman and food, it includes all the worlds, the
luminaries, the Vedas and the Pranas. Therefore, the other
gods are its limbs or members.
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Among the worlds, heaven, etc., are only limbs of Mahah.
That is the reason it is stated that the worlds, etc., thrive by the
sun. lt is by the soulthat the limbs thrive.

Besides the three Vyahritis Bhuh, Bhuvah, Suvah, there is a
fourth Vyahriti named Mahah. The four Vyahritis should be
meditated upon in four different ways. Therefore, there are, in
all, four times four, i.e., sixteen aspects of the Vyahritis.

He who knows the Vyahritis, as described above, knows
Brahman. All Devas, being his limbs, adore the knower when
he becomes one with the self-luminous, all-blissful supreme
Self, Brahman.

Here ends the Fifth Anuvaka

SIXTH ANUVAKA
The nature of the entity to be meditated, the path by which

Brahman can be attained, the fruits of meditation, and the way
to meditate, are explained in this Anuvaka.

ln the fifth Anuvaka, the object to be meditated is a symbol,
the Vyahriti, regarded as the worlds, etc. ln this sixth Anuvaka,
the object of contemplation is Brahman, formed of thought and
endowed with other attributqs. ln the former case, the fruit of
meditation is 'The Devas offer tribute'. ln the latter case, the
meditator attains Lordship or independent sovereignty, also the
fruits of meditation of the Vyahriti. ln Agni, as Bhuh, he
becomes established. The two together constitute one
Upasana.

€ q qfrstr&fl ellt6'tst: I dfr*{i gom E+trq: I srq.A

fr1uw: I srfuarg* tqww{1l.{r+f,q} t*<ffi: t

T{rd ffi ftra.til I q+a Yft{*qre I Tfi*qfi
sfrfreft I T{ Eft erd I ffi I E6 Eft rilftr I

encfrft errrqq t en+R rr{srqfu I er+qftagrqh: t

ffi: lgrrfrrrqfr tsrrs'rrr$rtirfl lvsreq
snurRrd' FT sTr{qt YnR, rr{-dq{aql Efr
srffiqrR ll?, ? ll (er*r+gdftfru)

311

ll Efr q*sgerfr', lt



312 THE PRINCIPAL UPANISHADS

1 & 2. Here, in this space within the heart, resides the
Purusha consisting of mind (Manomaya), immortal and
resplendent.

Between the two palates, that which hangs down like the
breast (the uvula)-that is the birth-place of lndra, (i.e., the path
to the attainment of lndra, i.e., Brahman), where the root of hair
splits up, dividing the two regions of the skull.

He resides in fire as Bhuh, in air as Bhuvah, in the sun as
Suvah, in Brahman as Mahah. He Himself becomes the Lord
(of all the gods). He becomes the Lord of the mind, the Lord of
speech, the Lord of the eyes, the Lord of the ears and the Lord
of intellect. Then, he becomes this-Brahman who has space
(ether) for his body, whose nature is Truth, who sports in life
(Prana), whose mind is bliss, who is full of peace, who is
immortal.

Thus, do thou, O Prachinayogya (worthy descendant of the
ancients, man of the ancient Yoga), meditate on Him.

Notes and Commentary

ln the fifth lesson, the contemplation of the lower gods has
been taught. The sixth lesson deals with the contemplation of
Brahman. Between the two palates, there is the uvula which
hangs like the breast. lt is the seat of lndra. There exists the
root of hair after separating the two parietal bones of the skull.
The right and left sides of the interior of the mouth, situated just
above the root of the tongue are called the Talukas, the throats,
two pillars.

Antahhridaye-within the heart. Purusha-He is called
Purusha, because he is lying in this Puri, or city of body, or he
pervades the worlds. Manomaya-endued with mind, full of
mind, full of the knowing powers of the mind. Manas is
knowledge, from the root, lnsp-'ls know'. Manomaya means
full of knowledge, because He is known by knowledge, or
Manas is that bywhich one thinks. Manomaya means'made of
Manas', because He is the presiding deity of the mind, or
because He is indicated by it, and He identifies Himself with the
Manas, or because the soul is manifested through Manas.
Those who take to meditation, have to meditate with the Manas
or mind.
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Ayam purusho manomayah-this Purusha or soul, who is

formed of thought. Hiranmayah-ot golden effulgence,
resplendent. The aspirant finds it easy to meditate on

Brahman, as a flame of light located in the cavity of the heart
(Jyotir-dhyana). Akasa-sariram-having space or ether for
body, or having a body which is subtle as space.
Satyatma-one whose nature is Truth. Pranaramarn-
revelling in life, or in whom others revel or sport.
Mana-anandarn-one whose mind is ever-bliss.
Santi-samiddham-full of peace, rich in peace'

Amritarn-immortal, deathless. lndra-here it means
Brahman. Prachinayogya4ne who has prepared himself for
meditation on Brahman, by washing his sins by performing the
obligatory rites, the Nitya and the Naimittika Karmas prescribed
in the former section.

It has been said that the Devatas represented by Bhu,

Bhuvah and Suvah are the limbs or parts of Brahman, the
Hir:anyagarbha represented by Mahah, the fourth Vyahriti. The
cavity of the heart is His abode, just as the stone Salagram is
the seat of Vishnu. When you meditate on Brahman in the
heart, you perceive Him directly as a fruit in the palm of your

hand.

Brahman pervades the whole body. lt is difficult for
beginners to concentrate on the all-pervading Brahman. So,

the Rishis have prescribed the cavity of the heart as His seat, to
enable the young aspirants to fix their mind on Brahman in the
heart. This practice of concentration in the heart will be easy for
them. Further, the heart is the vital center in man. lt is the seat
of life and is full of arteries. Therefore, it is regarded as the most
suitable place of meditation on Brahman. This is a kind of
Pratika Upasana. This sort of meditation on Brahman is known
as Dahara Vidya and Sandilya Vidya (vide Chhandogya
Upanishad Vlll-1 and 2and lll-14).

There is a cavity within the heart like that within the pot.

Many Nadis open into the heart. The heart is like the lotus with
its head downward. Here resides the Purusha. Brahman is

meditated as residing in the cavity of the heart. He is the
knower, the Lord of all. He is the Atman of the knower who
beholds Him in the heart.
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How a Yogi leaves his body at the time of death, is described
here. Avery important Nadi, known as Sushumna Nadi, opens
out above the heart. This Nadi runs in the middle, between the
two palates. This Nadi is the path to reach lndra, the lower
Brahman. lt is the way to the realisation of Brahman. The Yogi
enters into the Sushumna Nadi with the help of Udana Vayu,
and leaves this body, having burst open the skull. Penetrating
into this Nadi, the mind becomes one-pointed, and is then able
to realise immediately, the Supreme Self, the Paramatman.
The Sushumna Nadi is the abode of the Supreme Lord. lt is the
path bywhich to attain immortality. The Yogi practises Khechari
Mudra, blocks the posterior nas"al openings with his long
tongue, suspends the breath and takes the Prana to the
Brahmarandhra, the opening at the top of the head. He
becomes Brahman. Saguna Brahman is meant here. The Yogi
who leaves the body, having burst open the skull, becomes one
with Hiranyagarbha. This is the path of Devayana.

He who knows the path of Sushumna, and sees the Atman
goes out through the head, and resides in fire, who presides
over this world as Vyahriti Bhuh, and who is a part of Brahman.
He covers the whole world. Similarly, he resides in the air and in
the sun. When he becomes the Atman of all, the senses of
every being belong to him.

ln this world, he who is himself a king, is said to be a Svaraj,
an independent Lord. Even so, he who meditates on Brahman
becomes such a king. He attains Lordship or kingship over
mind, intellect, speech, ear, eye, etc. All gods pay homage to
him. He attains the powers which Agni, Vayu and Aditya (the
sun) possess. By meditation on the fourth Vyahriti, he becomes
established in Brahman, abiding in the Brahmaloka or
Satyaloka. He attains the power of that Brahman. He himself
becomes the Lord of Agniand other subordinate gods. As he is
their king, it is said that all the Devas offer tribute to him. As he
has attained the state of the universal soul, he becomes the
Lord of the mind, intellect, speech, eye and ear of all beings.

Meditate on Brahman as possessing the qualities described
above. This is the instruction of the spiritual preceptor,
Mahachamasya, in order to awaken reverence in the pupil who
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is Prachinayogya. This exhortation of the preceptor reveals the
high esteem he cherishes for the truth here taught.

Here ends the Sixth Anuvaka

SEVENTH ANUVAKA

The main object of the Sruti is to teach that all is indeed
Brahman. The aspirant is taken step by step to the realisation
of the highest goal, i.e., all is Brahman only. Meditation on
Brahman in. the form of the Vyahriti has been already
explained. Meditation on the same Brahman in the form of the
Panktas, beginning with the earth (represented by the fivefold
world, the five presiding deities and the fivefold sphere,
referring to the soul), is explained in this section.

ylMei dffisql<nRsr:t @
{emrftr I snrT si\qercil q-{sftrq srrcrm srFrTT l SslEXt1l
srenc?f iFq I qruil qrisql;t !r(FT: TrrrFt: I ?$: gtsi Fn
q, rER I q{ vriuiur*rRr qqt I \rfqDrRqrq
xffiq( | qrs..{ri En EE.@.| qr{.*fe qrqffi-
tgurtfrfr (vd,ftiq) n? n

u Ffr swfrs5erq'r tl
1. The earth, the sky (interspace, mid-region, Antariksham),

the heaven, (the main) quarters, and the intermediate quarters;
the fire, the air, the sun, the moon, and the stars; the waters, the
herbs, the forest trees, space and the Atman-thus far (so
much) regarding creatures or all living beings (lti Adhibhutam).

Now, as regards the soul (Adhyatmam). The Prana, the
Vyana, the Apana, the Udana and the Samana; the eyes, the
ears, the mind, the speech and the touch; the skin, the flesh,
the muscle, the bone and the marrow.

After having analysed all this (fivefold arrangement of the
worlds, the gods, beings, Pranas, senses and elements of the
body), the seer (the Rishi) declared; "All this is Pankta
(fivefold). He sustains (strengthens the Pankta by the Pankta
itself)".
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Notes and Commentary

The Vedic texts declare: "A collection of five words is Pankti
and the sacrifice is Pankta". Therefore, all commencing with
the worlds and ending with the soul, are determined to be
Pankta. This is regarded as sacrifice (worship). By the
performance of the sacrifice, one attains Brahman in the nature
of the Pankta. [Pankta is a Vedic metre consisting of five feet
(Padas) of eight syllables eachl. To regard this whole universe
as the Pankta, as made up of the fivefold groups of objects,
such as the earth etc., is tantamount to regarding it as a Yajna,
sacriflcial rite, itself.

The earth, the sky, the heaven, the primary quarters and the
intermediate quarters constitute the Lokapankta, a collection of
flve worlds. Fire, air, the sun, the moon and the stars constitute
the collection of the five Devatas. The waters, the herbs, the
forest-trees, space and the Atman, constitute the collection of
the five living beings (Bhutas). The Atman here means the
Virat, the universal soul, manifesting Himself in the form of the
visible, physical world. The collection of five objects that are
external and gross is described (Adhibhuta).

Beginning with Prana is the collection of the five vital airs.
Beginning with 'the eyes' is the collection of the five senses.
Beginning with the skin is the collection of the five primaryfluids
of the body (Dhatu). Those concern the soul. Here is the
collection of five objects, internal and subtle.

The Rishi, that is the Veda, or the seer, who attained a
realisation of the same, after having analysed the whole of the
objective world, classified it as fivefold, under the two divisions
of Adhibhuta and Adhyatma.

All fhis is Pankta, i.e., fivefold by nature. The external
collections of five are strengthened, or sustained, or filled by
the internal collections of five (those that pertain to the soul).
The two divisions are united under one heading. They are
known as one and the same. One should regard the internal
group as one with the external. He, who meditates all that is
Pankta, becomes one with Brahman, Prajapati.

Thus ends the Seventh Anuvaka
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EIGHTH ANUVAM

(MEDTTATTON ON OM)

3t7

rnqRr t

sftrri

efrfrfr {ilt 3frfufiq-@tefrFr*rEg5fr€ FTEIT

qufr errq+sTerr+qR I ofrFrfr Tnflfr
en.Yfrftft rrqrftr uivR t eilFriqsq$'

sftrrJunfrl e{1frrft ru vffit @l
sfrfrft qrEJut: rtgryxr6 rMfrt
ilMftn?u

1. Om is Brahman. All this is Om. This Om is used (uttered)
to indicate consent. By uttering Om, they begin chanting
(reciting). With Om, they sing the Samans (Sama songs). 'Om
Som'-they say, and recite the Sastras (tell the prayers).
'Om'-thus the officiating priest (Adhvaryu) says his answer.
With Om, Brahma (a principal priest) makes his assent.
Om-thus one permits the offering of an oblation to fire. 'May I

obtain the Vedas (Brahman)'-thinks Brahma, and says Om,
before he begins to recite the Vedas; and he does obtain the
Vedas (Brahman).

Notes and Commentary

The Sruti has taught the meditation of Brahman first in the
form of the Vyahriti utterance, and subsequently in the form of
Panktas, fivefold groups. The meditation of the syllable Om
which is an accessory to all kinds of worship, which forms the
necessary preliminary to all kinds of meditation, is explained in
this Anuvaka or lesson.

The seventh lesson is intended for the lowest type of
aspirants who are endowed with gross intellect. The form of
meditation is gross. Meditation on Brahman, as manifested in
the form of earth and other visible gross forms, is taught there.
The sixth lesson is intended for the middling class of aspirants,
where meditation of Brahman, manifested in the subtler forms
of Manas and the like, is taught. This eighth lesson is meant for
the highest class of aspirants. Meditation of pure Brahman, as
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declared in the Vedanta and indicated by Pranava, is taught
here.

Though the syllable Om is a mere sound, it forms indeed a
means of attaining the higher or the lower Brahman. lt is, verily,
the abode or image of the higher as well as the lower Brahman,
just as an idol is the abode or image of Vishnu. The Sruti says:
'Bythis means alone, he goes to one of them'(Prasna Up. V-2).

You should meditate on the syllable Om as being Brahman,
in the form of a word, because Om is this all, all words are
covered by the syllable Om. Pranava or Om is held by all in
high esteem. Om is a mere sound. lt is insentient in itself and,
therefore, cannot be conscious of the worship offered to it and
yet, as in the case of worship offered to an idol, the Lord is quite
aware of the action of the worshipper. He dispenses the fruits to
him.

Om is Brahman. Om is the entire universe. The singers of
Sama songs, called Udgatris, sing with Om. With 'Om Som',
they recite prose verses. 'Om', the Adhvaryu utters words of
encouragement. When the Hotri has recited the hymns, the
Adhvaryu addresses them a word of encouragement, known
as Pratigara. When uttering the word of encouragement, the
Adhvaryu utters Om. Everyone, who is desirous of performing
a Vedic rite, utters Om in the beginning when any Mantra is
uttered loudly. Chanting Om the Brahma priest extracts Soma
juice. By uttering Om he orders Agnihotra.

Being asked 'Shall I offer oblation?', he says Om and
assents to the oblation to the fire. As any action begun with the
word Om is fruitful, the sacred syllable Om, or the Pranava,
should be meditated upon as Brahman.

"As all leaves are fast bound in the stalk, so is all speech fast
bound in the syllable Om. The syllable Om is allthis" (Chh. Up.
ll-23-iii). Just as the Vata, Asvattha and other fig leaves are
pervaded by fibres running through them, so is the whole
speech or every form of sound, pervaded by the syllable Om.

As all that which is named is dependent upon the name, all
that you see is said to be the syllable Om. Just as Brahman is
the basis for everything, so Om is the basis for all sounds and
speech.
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Pronounce the syllable Om, the designation of Brahman. Do
Japa of Om. Sing Om. Chant Om. While doing so, meditate on
Brahman denoted by Om.

ln Om, all this universe made up of names and forms is
comprehended. Allobjects are included in Om through the words
denoting them. As Om is present in everything, it can be the
designation or symbol of Brahman who is also present in
everything.

Thus ends the Eighth Anuvaka

. NINTH ANUVAKA

It is said that one attains independence by mere knowledge.
So one may think that the works enjoined in the Sruti and the
Smriti are of no avail. This Anuvaka treats of works, in order to
show that they are means of attaining the end of man.

It is stated in the eighth lesson that one should meditate on
Brahman by means of Pranava, Om. One may think that the
highest goal can be reached by Upasana alone, and that the
works are of no use. This Anuvaka teaches that the
performance of duties should be combined with the Upasana. lf
the duties are neglected, the Upasana cannot produce the
desired effect.

These duties are prescribed for an Upasaka who cannot
meditate constantly, who has some impurities in the mind. He
who knows Brahman has nothing to do with works. lt is not
possible to perform Agnihotra by one who meditates
incessantly. But, he will have to practise controlof the body, the
senses and the mind.

xd q Erqrqswqi q I EFi q Ens{rqs{q} q I iilrg
wreqrqr{q} ql (q5 ElTen{Tsrrq} ql yrqSr

FETsqrqs{q} ql ersrqg trrsIlrqs{q} ql ffifr* u
wts{rqsrffir} qt erft{qg lFrrsqrqsrfia ql rnJri q
wrsqrqsltrq) ql wTT q gre{rqsltrq} ql Fr;tg
wreqrqffiq+ ql yffig srs{rqr+q} ql Trsfrft
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Treq=n {tfr?R: I aq Eft 6frft;q; ffirfr: I

Hr&n?Tsr{qi \rAft ;116) 6*: I afr dqRfr iilT: I lt I I

ll Ffr rqrfrs{em: il
1. Right action fiustice), the study and the teaching of the

Vedas, ought to be practised. Similarly, Truth, the study and the
teaching of the Vedas; penance, the study and the teaching of
the Vedas; control of the senses, the study and the teaching of
the Vedas; tranquillity, the study and the teaching of the Vedas;
the (three holy) fires, the study and the teaching of the Vedas;
offering to fires, the study and the teaching of the Vedas; (the
entertaining o0 the guests, the study and the teaching of the
Vedas; (the performance of) human duties, the study and the
teaching of the Vedas; children, the study and the teaching of
the Vedas; procreation, the study and the teaching of the
Vedas; propagation of the race, the study and the teaching of
the Vedas (ought to be practised). Satyavachas, the son of
Rathitara, holds that Truth alone is necessary (should be
practised). Taponitya, the son of Purusishta, holds that
Penance only is necessary (should be practised). Naka, the
son of Mudgala, holds that the study and the teaching of the
Vedas only are necess_ary (should be practised); tnat verily is
penance; aye, that verily is penance.

Notes and Commentary

Ritarn-the right (action); justice ; truthfulness in thought;
right knowledge. Svadhyaya-study of the Vedas.
'Pravachana-lecture, discourse, teaching of the Vedas, loud
chanting of the Vedas, the daily ceremony narned Brahma
Yajna, a daily solemn recitation of Vedas. Tapas, penance, the
performance of Krichhra Vrata, fasting and othei kinds of bodily
mortification. Damah-control of the senses. Samah-
tranquility, serenity of the mind born of self-control, control of
the mind. Manusharn-worldly duties should be performed,
performance of duties towards humanity; social duties such as '

marriage, etc. Praja- progeny, offspring, he should perform
Garbhadana and other sacramental rites antedecent to
child-bearing. Prajanana-sexual intercourse during the
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periods. Prajati-the begetting of a grandson, that is the son
ought to be married, the propagation of the race through
children's children by getting the sons married.
Satyvachah-that is whose speech is truth, or who is named
Satyavachah. Taponityah-who is regular in penance, or
whose name is Taponityah.

ln this Anuvaka, the Sruti emphasises that the study of the
Vedas must be combined with the practice of the prescribed
duties, viz., the Nitya and Naimittika Karmas. Agreat emphasis
has also been laid upon the study and the teaching of the
Vedas. The duties of one who is desirous of the Vedic study,
are that he must study the Vedas, and teach them to the
religious students throughout his life. He must be righteous and
truthful. He should control his senses and worship the Lord. He
should kindle the fires, perform Agnihotra, serve and honour
guests. He should perform his social duties properly. He should
produce children and bring them up. The performance of
duties, enjoined by the Srutis and the Smritis, is really a help to
the attainment of the highest ends.

With all the above-mentioned duties, one ought to pay
special attention to the study and the teaching of the Vedas.
That is the reason "the study and the teaching of the Vedas" is
repeated in each clause. The knowledge of the Vedas can
really be acquired only by the proper study of the Vedas, and
the supreme consummation or the highest good depends on
that knowledge. The teaching of the Vedas is to help us in not
forgetting it and also to increase virtue or merit (Dharma). The
knowledge becomes perfect, and indelibly impressed by the
teaching of the Vedas to others. The dissemination of spiritual
knowledge is the highest Dharma of man. lt is the highest form
of charity also, as it helps to destroy the human sufferings, in
toto, by eradicating ignorance. Therefore, the study and the
teaching of the Vedas is of supreme importance. The study
and the teaching of the Vedas constitutes in itself a penance. !t
is called here as the highest Tapas.

The last portion of the verse describes the different views of
the sages. The son of Rathitara attaches greatest importance
to Truth. The son of Purusishta is of the opinion that penance is
the best of all. Naka, son of Mudgala, holds that the study and

32t
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the teaching of the Vedas are most essential. Having set forth
the different views, the verse concludes that the austerities are
most important of all.

The repetition of 'Truth', 'Penance' and the 'Study and the
teaching of the Vedas', though they have been already
mentioned, is to inspire or create special regard for them.

Here ends the Ninth Anuvaka

TENTH ANUVAKA
The ninth lesson treats of right thinking and other virtuous

acts. The tenth lesson, which treats of wisdom or spiritual
experiences, comes after the ninth lesson. From this, we may
conclude that divine visions, intuitive knowledge of Truth,
which leads to Moksha, occur to him who is free from desires,
who is thirsting for knowledge and who is engaged in the
performance of the obligatory duties which are enjoined in the
Srutis and the Smritis. Knowledge which reveals Brahman,
dawns in him untaught. By repeating this Mantra, even persons
who have not learnt the Vedas, owing to dullness of intellect or
other causes, and therefore, are not competent for Brahma
Yajna, can reap the fruits of Brahma Yajna.

srd qer€qtkdr I ffftt: EEi mRe I ss+{F{i EnffiE
H{ilqR I Etdur.qnr*q t gtrn ergdfArf,: I Fft
@13 1

ll Eft qyrdsJem, tt
1. I am the mover (cutter) of the tree (of Samsara). My fame

is like the mountain's peak. Supremely pure am L lam the very
lmmortal One, as He is in the Sun. I am the lustrous wealth. I

am of great wisdom, immortal, undecaying. So runs Trisanku's
teaching of wisdom.

Notes and Commentary

The Sruti speaks of the realisation of Trisanku, a Rishi. The
recitation of the hymn is intended for the acquisition of
knowledge of the Self (Brahma Jnana).
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Vikshasya-(Samsara Vrikshasya) of the tree of Samsara.
Reriva-mover, starter. Prishtarn-top, peak. Vajini -in the
sun. Dravinam-wealth. Savarchasam-resplendent,
effulgent, luminous. Sumedha Asmi-l am endowed with great
wisdom. Amritokshitah-immortal, undecaying. lt may also
mean 'he is sprinkled with nectar, or soaked with Amrita or the
wate rs of i m m o rta lity' . Ve d a- a n uv a c h a n a-Ved a repetiti on, the
interpretation of the Vedas; the teaching of the supreme
knowledge. The whole paragraph is a preparatory invocation
for the study of the Vedas. lt should be recited before the daily
reading of the Veda for the object of obtaining knowledge.

This world is compared to a tree (vide Bhagavad Gita XV-1,
Katha Up. Vl4). The tree referred to is Asvattha which means
'that which is not to last till tomorrow'.

The world which we live in, is impermanent and illusory. This
world is compared to a tree, because it is perishable like a tree.
It can be cut, from its very root, by the axe of knowledge of the
Self. Trisanku, a sage who attained Self-realisation, says that
he has destroyed the world by the knowledge of the Atman. lt
may mean also, 'l am the mover of the tree of Samsara, being
the soulwithin.'

The glory of a sage is indescribable. lt is of the highest kind.
Even gods give offering to him and obey his commands. That is
the reason Trisanku says: 'My fame is like the mountain's
peak'.

"l am the very immortal one who is said to abide in the sun. I

am as pure as the immortal abiding in the sun." This refers to
the Savitri Purusha, the manifestation of Brahman in the sun.

The knowledge of Brahman dawns by itself in one who
performs the obligatory duties, in accordance with the
injunctions of the Srutis and Smritis, who is free from
attachment, desire and egoism, and who is longing for the flnal
emancipation. Knowledge arises in him, whose mind has been
purified by Svadhyaya, recitation of the sacred texts.

Knowledge of Brahman is Savarchasam. lt is luminous as it
illumines Brahman. Just as a lamp reveals the existence of an
object, so also the light of knowledge of the Self reveals
Brahman. lt is wealth because it is the cause of the bliss of
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salvation, as wealth is the cause of worldly pleasures. Just as
wealth removes the worldly wants and miseries to some extent,
so also the knowledge of Brahman removes all miseries of life
totally.

Knowledge of Brahman is inexhaustible, divine wealth.
Divine wealth is lustrous, i.e., vigorous, because of its power to
destroy Samsara or ignorance.

Brahman is the supreme purifier, because He frees the
thirsting aspirant from Samsara, or the wheel of births and
deaths. When the aspirant is purified, he becomes the pure
Brahman.

The RishiTrisanku had seen in his divine vision, this Mantra
which describes his spiritual experiences. The recitation of this
Mantra leads to purity and spiritual progress. He who yearns for
the final emancipation, should daily repeat this Mantra with
faith and devotion.

"May I possess the inexhaustible wealth of Brahma Jnana.
May I be endowed with the vigorous and clear intellectual
power of clearly comprehending the teachings of the scriptures
which expound Brahma Jnana. May I then be soaked with the
ambrosia of Brahmic bliss, the sacred waters of immortality."

According to the Rishi Trisanku, the recitation of this Mantra
constitutes the austerity of Vedic recitation, known as Brahma
Yajna. The aspirant should recite this daily with faith and
devotion.

Thus ends the Tenth Anuvaka

ELEVENTH ANUVAKA

(THE EXHORTATTON)

Now comes the final instruction, which the students in those
days received when they completed their study under the
preceptor. This corresponds to the convocational address of
modern times, delivered at the Universities to students who are
given their degrees at the end of their studies.

+qtr{;{r€rrds.ffi{qErnRt vei qqt sr{ qrt
rEfisqrqrqr yrr(: I sTltrrqlrq flrii rr+rraeq rwrqi m
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6qedrfr: I rreflH @ I qqiq @ I g;Trflre

@lrx*;Ts@t (g laq l<{yqq{ l.<{ I :T

sq@ n? n
1. Having taught the Vedas, the preceptor exhorts the

disciple: Speak the truth. Do your duty. Never swerve from the
study of the Veda. Do not cut off the thread of the offspring,
after giving the preceptor the fee he desires. Never swerve
away from Truth. Never swerve from duty. Never neglect your
welfare. Never neglect your prosperity. Never neglect the study
and the teaching of the Vedas,

Notes and Commentary

Antevasinam-the disciple. Satyam vada-speak the truth.
Truthfulness consists in giving utterance to a thing as it is
actually perceived, without hypocrisy, or a motive to do injury.
One should never tell a lie, however small, even in

forgetfulness. Dharmam chara-do your duty. Duty, i.e., the
obligatory duties as enjoined in the Srutis and Smritis. lt
consists of the observance of Agnihotra and other works.
Jaimini has defined Dharma thus: 'Dharma is the thing taught in
the word of command (Veda)'. Dharma means Agnihotra and
other sacrificial rites enjoined in the extant Srutis. All duties
enjoined in the Srutis and the Smritis should be observed.
Priyam dhanam-the desired wealth. Having given the Guru
Dakshina, the tutor's fee in the shape of gifts, such as cows,
gold, cloth, etc., which the preceptor desires at the close of the
discipleship, in accordance with the law. Praiatanturn-the
thread of progeny. Ma vyavacchetsih-do not cut off the line or
stop the continuation of progeny. Marry a worthy wife and do
not fail to produce children. Marriage is not for sexual
enjoyment. lt is a sacred duty towards the forefathers and the
society. The family-line is kept up by marriage. The departed
souls (Pitris) get their offerings uninterruptedly. Further, the
strength of the society is maintained. Even if children are not
born, every effort must be made to produce children, by the
performance of sacrifice for issue (Putrakameshti). That
student who is endowed with spiritual Samskaras, and who is
free from worldly Vasanas, can become a Sannyasin.
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Satyanna pramaditavyam-never swerve away from truth.
Dharmanna pramaditavyam-never swerve from duty.
Kusalanna pramaditavyam-never neglect your welfare;
swerve not from any act for the protection of yourself. Do not
deviate from doing things with a good motive and intention.
Bhutyai na pramaditavyam--never neglect your prosperity and
physical means, such as Yajna, etc. lt is not possible to perform
works which are conducive to Moksha, without welfare and
wealth.

The performance of duties enjoined by the Srutis and the
Smritis is compulsory. Heart is purified by doing the obligatory
duties. He who has a pure heart soon obtains knowledge of
Brahman. The Smriti says: "One destroys sin by austerity and
attains immortality by knowledge. Desire to know Brahman by
austerity". Therefore, the duties that are enjoined in the Sastras
ought to be performed for attaining purity of heart and
knowledge. The performance of obligatory duties is, by itself, a
step towards the final emancipation as it creates a taste for
knowledge. Brahma Jnana dawns quite easily in one whose
heart has been purified by the performance of prescribed
duties.

The performance of the prescribed duties is conducive to the
dawn of knowledge, by annihilating the past accumulated sins.
They should be performed till the knowledge of the Atman is
attained. After one attains wisdom, no purpose is served by
duties or works.

The Srutis say: "He finds the Fearless as the mainstay. ln
him verily, in truth, burns not the thought, why have I not done
righteousness? He obtains security and strength". There is this
verse in lsavasya Upanishad to the same effect: "Crossing
death byAvidya (Karma), he attains immortality by knowledge".

He who has studied the Vedas under a preceptor should
ascertain from his Guru his duties before he returns to his
home. The Smriti also says: "Knowing, begin to perform
duties".

Never swerve away from truth. Never swerve from duty. One
may think that after doing the works once, they may be
abandoned. To prevent this supposition, the Sruti has repeated
the instructions. The repetition is meant to emphasise on the
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fact that these duties should be performed and practised

throughout life (if one does not get knowledge), and not for a
certain period only.

Speaking truth stands also for other virtueS mentioned along
with it, such as harmlessness (Ahimsa), abstaining from theft
(Asteya), celibacy (Brahmacharya) and non-covetousness
(Aparigraha). What has been learnt should be taught to others.
This is also an important duty.

(PERSONS WORTHY OF WORSHIP)

@rqta@tqr{ad TE tftrEt* Te I

srrqdH Ere I oTfrflrtd rrq lqrq++ufi EqmI I ilrft
tffit i Emrfurt
odqTqrftt+5flrFrll?ll

ElrerFms.g-qfililrft I ilrF

2. Never swerue from the duties to the gods and to the
manes. May the mother be thy God. May the father be thy God.
May the preceptor be thy God. May the guest be thy God. Let
only those actions that are free from blemishes be done, and

not others. Only those that are good acts to us should be
performed by thee and not other acts.

Notes and Commentary

Duty to the gods, such as Agnihotra, Vinayaka-vrata, Ananta
Vrata, etc., and to the manes, such as Sraaddha (annual

ceremony) and Tarpana, ought to be performed.

Worship your father, mother, teacher and guests as veritable
gods, without regarding them as mere men. Pay them due
reverence. Serve them with great respect.

You should do such acts as ate uncensurable and

sanctioned by Sishtachara, the conduct of the righteous, but
not those actions which, though practised by the righteous, are
open to blame.

Engage yourself in the performance of good actions, which
the teachers we honour practise, and which are not contrary to
the teaching of the Vedas, and not others which are contrary to
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the teaching of the Vedas, though they are practised by the
teachers.

+ t urrr.Qq1.*1 Et-durr: I tqi aqrs$r+{
s@ il?tl

3. You should remove the fatigue of Brahmanas, who are
superior to us, by serving them with seats, etc.

Notes and Commentary
When split as Tvayasane na prasvasitavyam, the text

means 'Whatever Brahmanas are better than ourselves, in
their sitting, it will not do for thee to breathe'. This is another
interpretation for this.

When learned Brahmanas, who are superior by age and
qualities, who are your teachers, are seated in an assembly for
discussion, do not breathe even a word. Do not say anything.
Only listen to their valuable instructions. Only grasp the
essence of their discourse. Do not oppose them. Do not enter
into discussion with them in a tone of familiarity, thinking that
you are also very learned. Do not talk before them.

reqr& t srereqrstqq tfgr{ntqq tGqrh. tft{r
@t rtF+qr k I erer qR t 6,,{ frFqfum En

qr{FcP,rh6ffir qr FrE il? ll
t rr* Erilutt: ffih. I gffil orrlffir: I erqen sd+.Frrrr:

e: I zren t r* 
"tq. I aefi m qten: I erenaqrwr]g | +

a=r Enilun; 1ffifq; I gffil enlftrl: I siFLeTr errlmqr: q: I

qen t tg q+q I ITET tE atwr I \rq entyr: I W sqtsr: I

qvr ffiqq I qil{dvrFsq r q{g@ I q{g
+rEqFq ilx, qlt

ll F+*,rflilt;eflt6: 1
4 & 5. Gift should be given with faith, it should never be given

without faith, it should be given in plenty, with modesty, with
sympathy.
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Now if there should arise in thee any doubt as regards any
action or conduct, thou shouldst act in those matt6rs as do
those Brahmanas there, who are thoughtful, religious, not set
on by others, not cruel, devoted to Dharma.

Now as regards persons accused of sin, do thou deal with
them as do the Brahmanas there, who are thoughtful, religious,
not set on by others, not cruel, devoted to Dhaima

- 
This is the injunction. This is the teaching. This is the secret

of the Vedas. rhis is the (God's word of) command. This should
be observed. Thus is this to be meditated upon.

Notes and Commentary

I
Sriya deyarn-to be given in a cheerful mood, to be given in

abundance. Different commentators have explained thle word
Sriya differently. Some have taken it to mean ,with
discrimination', i.e., gifts should be given with proper
discrimination. Suresvaracharya has explained it as ,gifts
should be made according to one's means', because that is-the
sattvic gift. A wealthy man should give large gifts. lf he gives
small gifts, it will bring great shame on him. Hriya aeyamJ@in1
to be given with modesty, that is unostentatiousty. Dhirma
kamah-who work only for Dharma and not for any other gain,
who are desirous to perform their duty; lovers of vi-rtue.
vedopanishad-the secret of the vedas, the essence of the
injunctions of the vedas. lJpasitavyanr-should be observed.

Whenever you come across a learned and wise Brahmana,
serve him by offering seat, padya, Arghya, good food, etc.

When you give any gift or wealth to a Brahmana, give it with
reverence and faith. what is given with irreverence is of no use
in either world. He does not reap the fruit of a gift, when it is
offered with irreverence. lf you have anything to give, give it
with full heart, faith and reverence.

Any action performed.with faith, purifies the heart quickry
and strengthens the religious consciousness.

'This should be observed. This should be observed'. The
repetition is to create special regard for them. No one should
fail to observe them.
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The instruction given is Adesa or Vedic injunction. Just as a
king commands his servants to do a work, so also a Vedic
injunction commands the devotee to observe the above
instructions.

How to decide matters of doubt? Here is Suresvar-
acharya's comment.

"Deeds are of two classes, those which are enjoined in the
Sruti, such as the Agnihotra, and those which are enjoined in
the Smriti, such as the Sandhyavandana, or worship of the
Divine Being at the main points of time in the day. To take an

example from the works enjoined in the Sruti, in one place the

Sruti says, 'The offering of oblation should be made when the

sun has risen', and elsewhere it says, 'The offering of oblation
should be made when the sun has not yet risen'. This may give

room to a doubt. Again, to take an example of the works
enjoined in the Smriti: A doubt may arise as to whether the

Sandhya Devata-the form in which the Divine Being should
be worshipped at the main points of time in the day-is of the
male or female sex, the scriptures speaking of the Devata in
either way. Io take an example of a custom in worldly affairs
handed down in the family:Adoubt arises as to the propriety of
marrying a maternal uncle's daughter, or of eating animal food,
inasmuch as contradictory views prevail in these matters. ln

such matters of doubt as these, thou shalt act in the way in
which those Brahmanas would act, who live in the same
country, age, and tribe in which thou livest at the time, who,
being free from attachment, aversion, anxiety and other evil

tendencies of mind, are competent to decide as to the real

meaning of the scriptures; who are themselves engaged in the

observance of the constant and incidental duties, intent on their
due performance; who are free from anger, free from bigotry;
and who work only for virtue (Dharma), not for gain and

honour".

II
The relative merits of Vidya (knowledge) and Karma are now

discussed. Does the highest good result purely from Karma, or
from knowledge and Karma combined, or from knowledge
aided by works, or from knowledge alone?
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It may be argued that it results from Karma alone, because
he alone is qualified for works, who possesses a knowledge of
the Vedas. The Smritis say: 'The whole Veda with the secret
should be learnt by the twice-born'. This knowledge includes a
knowledge of the Atman, as taught in the Upanishads. The
texts which say, 'Knowing thus, one sacrifices', show that only
a man of knowledge is qualified for works of any kind. lt is also
stated, 'Knowledge first, then action'. Some think that the end
of the whole Vedas is the performance of Karma. lf the highest
good cannot be attained by works, then the Veda is of no use.
The highest good, therefore, accrues from works alone.

This position is untenable. lt is indeed admitted that Moksha
is eternal. The results of Karma are transient or temporary.
Transitory bliss is not desirable as an end. lf the highest good
accrues from works, then it would be temporary. Therefore,
works cannot produce liberation. They cannot give eternal
bliss.

There is a difference between the knowledge which is a
condition precedent to the performance of Karma, and the
knowledge acquired by meditation. Knowledge through
hearing is quite sufficient for the performance of Karma. The
knowledge of the processes of meditation is not necessary.
The Srutis say 'Hear' and subsequently add, 'reflect and
meditate'. The end reached by reflection and meditation is
distinct from that which is obtained through hearing.

It may be argued that Moksha, emancipation, may be the
result of Karma, aided by Vidya (Jnana or Upasana). lt is
possible that works, when aided by Vidya, acquire a power to
generate a new effect. They may be able to produce results
which cannot be produced by Karma alone, just as poison,
curd, etc., though in themselves liable to cause death and
fever, acquire, in combination with a Mantra and sugar, the
power to produce quite new effects, respectively. So, Moksha
may be produced by works aided by knowledge.

This is not tenable. 'What is produced cannot be eternal,,
applies to this view also. Whatever has a beginning, must have
an end. To this, it may be replied that the result produced by the
texts may be permanent. No; the Sruti is a revelation. Sruti
reveals a thing as it is. lt declares an existing thing. lt cannot
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create anything that was not. Not even a hundred Srutis can
produce anything which can last forever. What has a

beginning, cannot be without an end. The eternal cannot be
produced. What is produced is certainly perishable. Thus, the
argument that the combination of Karma and knowledge can
produce emancipation, is refuted.

It may be argued that knowledge and Karma do both remove
the obstacles on the way to Moksha, the final emancipation.
No, we see that works produce quite a different effect. The
fruits of Karma are Utpatti (production of a new thing), Vikara
(transformation), Samskara (consecration), and Apti (fulfi lment
of desire); but Moksha is different from any of these effects or
results.

Moksha is not a thing to be reached. The goal, i.e.,
emancipation (Brahman) is everywhere. lt does not exist
separately from those who travel up to it. lt is not a thing
different from the pilgrim who treads on the spiritual path.

Brahman is the cause of Akasa. He is the Creator or cause for
everything. Therefore He is Omnipresent. All conscious souls
are identicalwith Brahman. Therefore, Moksha is not a thing to
be reached or attained

A place or town to be reached must be something distinct
from the traveller. One cannot be said to reach a place not
distinct from himself. What is to be reached, must be a thing
removed in space from the traveller. That there is nothing but
Brahman, that the individual soul is not distinct from the goal,
Brahman, is taught in hundreds of passages in the Srutis and
Smritis, such as the following: 'Having created the universe, He
entered it' (Taitt. Up. 2-vi), 'And do thou also know Me as
Kshetrajna in all Kshetras (bodies)', or in other words, 'know
the individual soul to be no other than Myself' (Gita Xlll-2).

An objector may say: "This contention is opposed to the
Sruti, which speaks of the path, and the glory of the liberated
soul. lt conflicts with the Srutis which speak of Brahman to be
reached, and of the power of the liberated soul to assume more
than one form, to go to the Pitriloka if he likes, to have women
and carriages as he wishes."

These passages refer to Karya Brahman, Brahman
manifested in the evolved universe. lt is only in this manifested
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Brahman, we may meet women, but not in the Karana
Brahman, the unmanifested Brahman, which is one and
indivisible. Srutis say: 'Existence alone, my dear, this at flrst
was, one alone without a second'(Chh. Up. Vl-2-i), ,Where 

one
sees nothing else, hears nothing else, understands nothing
else, that is lnfinite' (lbid, Vll-24-i), 'When the Self only is ail
this, how could he see another?'(Bri. Up. lV-S-xv).

Conjunction of knowledge and works is impossible.
Knowledge and Karma cannot co-exist because of their mutual
opposition. Knowledge, which is concerned with the Reality
wherein object, subject or agent are altogether absent, must be
opposed to Karma, which can only be brought by agent, object,
etc. lt is not possible to regard the same thing as being in truth,
conditioned and unconditioned at the same time. One of the
two views must necessarily be false. lf one of them is false, it is
the dualistic view set up by the innate ignorance, because the
Srutis say: 'For when there is, as it were, duality, then one sees
the other'(Bri. Up. ll-4-xiv), 'He who sees any difference here,
goes from death to death' (Katha Up. ll-10), ,This eternal Being
that can never be proved, is to be perceived as one only,(Bri.
Up. lV4-xx), 'One alone without a second'(Chh. Up. Vl-2-i),
'Brahman alone is all this', 'This Self alone is all this, (Chh. Up.
vil-25-ii).

No work is possible, where there is no distinction of object,
subject, agent, etc. There are thousands of passages in the
srutis, which speak that the doctrine of duality is not consistent
with knowledge of the Self, that there is no consciousness of
distinction in right knowledge, and hence, the mutual
opposition between knowledge and Karma, and the
impossibility of their combination or co-existence. Therefore,
the contention that emancipation is the result of knowledge and
Karma combined, does not stand to reason.

The objector says that this conclusion certainly conflicts with
the srutis. works are enjoined by the srutis. The Vedic texts
are all authoritative. To this, we reply that desire for external
objects arises in him only, who has no knowledge of the Self.
He alone who has desires does Karmas. To reap the fruits of
those works, he will have to take a body. To one who has
knowledge of Self, there can be no desire. As the Atman is not
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different from one's own Self, the Atman cannot be an object of
desire. To be established in one's own true Self is Moksha.
Therefore, there is opposition or antagonism between
knowledge and works, and because of their mutualopposition,
knowledge does not stand in need of works, to bring about
Moksha.

The obligatory works become a cause of knowledge, as they
remove the accumulated sins of the past which lie as obstacles
in the way. Therefore, the works are treated in this section.
Hence, no contradiction of the Srutis enjoining works.

We, therefore, conclude that the highest good or
emancipation accrues from knowledge only.

Thus ends the Eleventh Anuvaka

TWELFTH ANUVAKA

q\ fuuofiq: I Td rgm I TtrR erd t F{+E veer
rsrfrl F{rtq {sH rilrerfriql jm({{rN 

I

q"r'@ l@l ilElnrE@li@l

& vnRt vnRr vnR, ll

I I Ffr grqqTr.tdqr6' I t

May the Sun (Mitra) be good to us! May the Varuna be good
to us! MayAryama be good to us! May lndra and Brihaspati be
good to us! May the all-pervading Vishnu be good to us!
Prostrations to the Brahman! Prostrations to Thee, O Vayu!
Thou indeed art the visible Brahman! Thee indeed have I

declared Brahman visible!Thee I have declared the Just!Thee
I have declared the True! That has protected me. That has
protected the teacher! Om Peace, Peace, Peace!

Notes and Commentary

ln the beginning of the flrst Anuvaka of the Siksha Valli, the
peace-chant was chanted to invoke the blessings of the gods,
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for the happy termination of the student-life, and for obviating
the impediments to the acquisition of knowledge. Here again,
the peace-chant is repeated to invoke the blessings of the gods
for the attainment of Self-realisation.

ln the eleventh lesson, the preceptor's exhortation to the
pupil has been given. lt has been taught also that the Upasana
and works are auxiliaries or aids to the attainment of
knowledge of Brahman. According to Sri Sankaracharya, this
lesson or Anuvaka should go along with the Brahmananda
Valli.

The peace-chant that is given in the first Anuvaka is
repeated here, but there is slight difference. This is identical
with the first Anuvaka, except for certain changes of tense,
which are appropriate here in the conclusion. ln the first
Anuvaka, the words 'l shall proclaim or declare Brahman' are
used, because Brahman has not been taught already. Also the
words, 'May He protect me'are used. But here, the words ,l

have declared Brahman', 'That has protected me', are used,
because Brahman has already been spoken of, and all
obstacles to the study and the acquisition of knowledge have
been removed through the grace of the gods. The student
expresses here his sense of gratitude to lndra, Varuna and
other gods. Even when the works have been performed, one
may not attain the fruits on account of the sin of ingratitude. The
student remembers the good done by the gods, by way of
having removed allobstacles that arise from within and without
the body, and so expresses his sense of gratitude to the gods to
obviate the sin of ingratitude.

Here ends the Twelfth Anuvaka

Thus ends the Siksha Valli of the Taittiriya Upanishad
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BRAHMANANDA VALLI

d" vt ql I (6 * gTrF I rr€ ff q,,,.{rqt I AqR
rrarftcrq rr ftQffi ll s: vnR'' vnR, rnR: ll

Om! May He protect us both (teacher and pupil). May He
cause us both to enjoy the bliss of Mukti. May we both exert to
find out the true meaning of the scriptures. May our studies be
fruitful. May we never quarrelwith each other.

Om Peace, Peace, Peace!

Notes and Commentary

This is a prayer for mutual good feeling between the
preceptor and the disciple. The peace-chant is read here with a
view to remove all ill-feeling which may have arisen from an
unworthy act, or any fault committed from carelessness by the
pupil or preceptor in the course of acquiring knowledge. The
knowledge imparted by the preceptor cannot bear fruit unless his

mind is pacified, for the preceptor is not different from lsvara. This
peace-chant serves also to remove obstacles to the acquisition of
knowledge.

Sahaviryam karavavahai-may we together acquire the
capacity for knowledge. May we both acquire the strength
which produces knowledge, etc. May we both attain efficiency
for wisdom. May we both exert to flnd out the true meaning of
the scriptures. May we both work together with great energy.
May all the texts which we have been studying prove effective
by throwing light on the teachings therein contained

Tejasvinavadhitamastu-may our study be brilliant. May our
study prove vigorous and effective. Let our learning be
splendid. May the study enable us to understand what is

taught. May the study make us fit to understand the import of
what we study.

,-a9.rc
II



TAITTIRIYA UPANISHAD 337

May Brahman so protect us both at the time of instruction,
that the preceptor may instruct me with full energy, and I may
grasp his teaching fully, without any doubt, so that my Avidya
will be completely dispelled, and my preceptor may be
delighted to know that my ignorance has vanished. To achieve
this end, may we both so work together harmoniously and
vigorously, as to instil into the knowledge a power to cause the
desired result. May we not entertain mutual hatred. The
disciple may be annoyed that the master has not properly
explained, and the master may be displeased with the disciple
for lack of sincere faith and devotion. May there be no occasion
for such kind of displeasure. This is the drift of this
peace-chant.

F/RSTANUVAKA

* rfuft qq I atvmgffiT I EFi Tr+r+;d. rfl I

m+q T6,qrqd+'rt t*srdil@qvo t

rwn ffiffi I il€rrgT \rilHrErcr{ 3{TG6'IYI: riqa: I

sile,,Vrrilg: I Elr€ilfi: I sriTttt: I orp: gFrfr I Yffqr
efrqerq, I silq8firrilql or@rtr:l U EIT W
g€m.t*rtrq: t adqte frn: I srri qQrur: rrQ{: I orqgil{'
eH: I 3r€l[rilr lE(5E sfrsr lT+tqyFilc+ trqfr I

ll Eft ser+sEqrfi': ll
OM. The knower of Brahman attains the Supreme (the

Highest). ln reference to that is the following hymn recited:
"Brahman is Truth, Knowledge and lnfinity. He who knows lt as
existing, hidden in the heart, the transcendent Akasa (Parama
Akasa), realises all these desires along with the Omniscient
Brahman".

So, from this Atman is Akasa (ether) born; from Akasa, the
air (Vayu); from the air, fire; from fire, water; from water, earth;
from earth, the herbs (plants, vegetables); from herbs, food;
from food, man. Thus man is made of the essence of food. This
is his head. This is the right hand (wing). This is the left hand
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(wing) This is his body (trunk). This is the tait and support.
About this also is the following verse.

Notes and Commentary

Brahmavit-the knower of Brahman; he who knows, or has
realised intuitively, Brahman. Satyam jnanam anantam brahma

-Brahman is Truth (Existence), Knowledge (consciousness)
and lnfinity. Vyoman+Akasa. Annarasamaya-full of the
essence of food. Paksha-side, arm, wing. Dakshina
paksha- right hand or right wing. lJftara paksha-left hand or
left wing. Puccharn-the tail.

Meditation, the subject of the Samhita, which is not
incompatible with Karma, i.e., which is not in opposition to
works, was first taught in the first Valli. Then was taught the
contemplation or knowledge of the conditioned Atman, through
the Vyahritis, which results in the attainment of independent
sovereignty (Svarajya). But these alone cannot br.ing about a
total annihilation, or destruction of ignorance, which is the seed
of Samsara, worldly existence.

Brahma Vidya, the science of the Self, is the specific theme
of this section. The knowledge of the unconditioned Brahman
only can completely destroy ignorance, which is the seed of all
miseries. Therefore, the knowledge of the unconditioned, or
higher transcendental Brahman, which can destroy the root of
worldly existence (samsara), is begun now in this second Valli.

Om brahmavit apnoti param-the knower of Brahman
attains the Supreme (the Highest). The knower of Brahman
reaches the Highest. This is a brief statement of the meaning of
the whole Valli. This Valli contains the essence of the wntte
Upanishad. Emancipation by knowledge of Brahman is the
essential teaching of the whole Upanishad. The Sruti speaks of
the bearing and the purpose of the Brahma Vidya to begin with,
because one will listen to the teaching, grasp it, hold lt in the
mind and attempt, in right earnest, to attain Self-realisation only
if he knows the bearing and purpose of the Brahma Vidya.

Just as a mother induces her child to drink a medicinal
mixture by saying that thereby he will have a very good
complexion, so also the Sruti induces one, who is yet a child in
the spiritual line, to strive for self-realisation by stating the fruits
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of knowledge. We can induce anyone to do an action only by
stating the end to be attained. The Sruti begins with the words:
'The knower of Brahman attains the Supreme', in order to allure
man to the proper course of action. The aspirant is attracted by

the fruits mentioned in the Sruti. He starts hearing of Srutis,
reflection and meditation, which are the processes of attaining
knowledge.

Self-realisation is not mere understanding of Brahman
through study of books on Vedanta and the Upanishads. lt is
not mere intellectual grasp of Brahman. lt is direct cognition
(Atma Sakshatkara) through constant and intense meditation.
The purpose of this knowledge of Brahman is the destruction of
ignorance, and consequently, the total cessation of Samsara,
worldly existence.

Brahman is your own very Self, Soul. lt cannot be an object
of knowledge. lt is always the witnessing subject. To know
Brahman is to become identical with the absolute
consciousness, through meditation and Nit'vikalpa Samadhi.

The result of knowledge begins with hearing the Srutis
(Sravana). The Srutis say: 'Atman ought to be heard, thought
over and meditated upon'. There is none greater than
Brahman. So Brahman is known as Parama, the Highest'

It will be said later on, 'The knower of Brahman fears
nothing', 'He is pot affected by virtue or vice'. From this, it is
quite clear that fhere is total cessation of Samsara, or worldly
existence, if one attains the knowledge of Brahman.

It may be argued that Brahman is present in all, He is

omniscient and omnipresent, He is the Atman of all. So He is
not one to be reached. We generally speak of one thing being
reached by another thing, one limited object by another limited
object. As Brahman is limitless, as He is the Atman, the Self of
all, it is not proper to speak of His attainment as if He were
limited and distinct from one's own Self. Attainment is always
associated with duality, with limitations of time, space, etc. How
can then attainment be predicated of Brahman, who is beyond
all sorts of limitations?

There is no fault. There is no inconsistency herein' How?
Because the attainment or non-attainment of Brahman
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depends on perception or non-perception (as Brahman). The
Jiva, the individual soul, is really one with Brahman. He is in
essence identical with Brahman. But he identifies himself, on
account of ignorance, with the physical (Annamaya) and other
bodies, which are finite and external to the Atman, and which
are formed of material elements and becomes engrossed in
them.

Ten people, after crossing a rivel wanted to see whether all
of them were alive. But each of them, counted all the nine
others except himself and found that one was missing, and all
began to weep bitterly for the loss of one of them. At last, they
were disillusioned by someone telling each of them that the
reckoner himself was the tenth.

Just as the man fails to see, though near, the existence of
himself which completes the required number, when his mind is
engrossed in counting the persons externalto himself, so also
the Jiva on account of his ignorance, is quite oblivious of his
being, in reality, one with Brahman. Thus, though Brahman is
the Atman ltself, He is not reached or attained on account of
ignorance. Therefore, it is right when the Srutis say that
Brahman should be reached by one, who did not reach Him on
account of his ignorance, when he was taught by the Srutis and
the preceptor, and beholds the Brahman, the Atman of all, to be
his own Atman or the Self; just as a man who, owing to
ignorance, misses himself making up the required number, and
who, when reminded by someone else, finds himself again by
knowledge.

One does not attain Brahman who is the Self, the Atman of
all, like the missing of the tenth man, because he is enveloped
by Avidya, ignorance, and so he identifies himself with the five
sheaths as his own Self. By the knowledge that'l am the tenth',
the tenth man is attained, through the annihilation of ignorance.
So also, Brahman is attained by the destruction of Ajnana,
ignorance or nescience.

The word Brahman derived from the root Brhrn-to
grow-denotes a great thing. The etymology of the word
Brahman points to what is eternally pure, conscious, free,
infinite, unchanging, self-luminous, all-pervading and so on.
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This is clear from the definition, 'Safyam Jnanam Anantam
Brahma-fruth, Knowledge, lnfinity is Brahman'.

Satyam Jnanam Anantam Brahma: Now, one will be inclined
to ask what Brahman is. The Sruti describes the nature of
Brahman. Satyam (Truth), Jnanam (Knowledge), Anantam
(lnfinity) are the attributive adjuncts (Viseshanartha) of
Brahman, the substance (Viseshya). This sentence exhausts
the definition of Brahman. This sentence is intended to serve
as a deflnition of Brahman. Brahman is what is to be known. So

It is Viseshya. Brahman forms the subject of discourse. When
qualified by these three epithets or adjuncts Satyam, etc.,

Brahman is distinguished from all other substances. lt is only
when it is distinguished from others that it can be known, as a
lotus is known in the world as blue, big and sweet-smelling.

Just as the epithets, 'blue', 'big'and 'sweet-smelling'serve to
define a lotus, so also the epithets Satyam, Jnanam, Anantam,
serve to define Brahman. When Brahman is defined by these
epithets, Brahman is distinguished from all other substances,
which do not possess these attributes of Brahman and which
are unreal, insentient and finite. An object is said to be known
only when it is known as distinguished from all other objects. A
red lotus is said to be known only when known as distinguished
from the blue lotus, and the lotuses of other colours. Even so,

Brahman can be said to be known only when known as

distinguished from all objects which are unreal, insentient and

finite. Otherwise, you certainly cannot have a definite
conception of Brahman.

Besides the blue, big, sweet-smelling lotus there are other
kinds of lotuses, namely a red lotus, a small lotus, a slightly
fragrant lotus. Therefore the words 'blue,' etc., serve to
distinguish the lotus meant here from other lotuses. But, there
are no other kinds of Brahman. Just as the sun we see is only
one, so Brahman also is one alone. There is no other Brahman
from which it can be distinguished, as the blue lotus is
distinguished from other lotuses. Therefore the adjuncts
Satyam, Jnanam, Anantam are of no use. This argument is not
sound and tenable. Because the adjuncts are intended to

define and not to qualify. The qualifying adjuncts serve to
distinguish the qualified object from all others of the same
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genus orspecies only. The defining adjuncts on the other hand,
aim to distinguish the thing defined from all else, from the whole
world. This sentence is intended to serve as a definition, as the
sentence, 'Akasa is that which gives space'.

The words Satyam, Jnanam, Anantam are unconnected.
Ey"ry word is synonymous with the defined (Brahman). Each
of these adjuncts is independent of others. Therefore, each
adjunct is directly connected with the word Brahman, as
Satyam Brahman, Jnanam Brahman and Anantam Brahman.

What is Satyam? That whose form by which it is cognised,
does not change is Satyam. When a thing never puts on a form
different from that form in which it has been once proved to be,
that thing is real. That whose form, by which it is determined,
changes, is Anritam, false. Therefore, all changing form
(Vikara) is unreal. Changeability is falsehood. The Sruti
definitely says:

"All changing form (Vikara) is a name, a creation of speech;
what is called clay is alone real, thus Existence (Sat) alone is
real." (Chh. Up. Vl-1-iv.) Thus in the words, ,Brahman 

is
Satyam', the Sruti distinguishes Brahman from all changing
forms.

From this, it mayfollowthat Brahman is the cause. As it is the
cause, it is also the agent, because it is the real substance. lt is
also destitute of intelligence like clay. The Sruti, therefore, says
that Brahman is knowledge or consciousness, Jnanam
Brahman. The word 'Jnana' means knowledge, or absolute
consciousness. lt is knowledge itself or knowledge absolute,
but not 'that which knows'or'having knowledge'or ,the act of
knowing' or 'the object known', as the word is used as an
adjunct of Brahman, along with Satyam (Truth) and Anantam
(lnfinite).

Brahman cannot be real and infinite, if He were the agent of
the act of knowing. How can Brahman be real and infinite,
when He is liable to changes as being the knower? That is
lnfinite which is not limited by anything else, which cannot be
divided from anything else. lf Brahman was the knower, He
would be marked off from what is known, and from the act of
knowing, from the knowledge and the knowable, and cannot
therefore be lnfinite, as the Sruti says, 'Where one sees
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nothing else, and knows nothing else (but the Self), that is the
lnfinite (Bhuma, Brahman), but where one sees anything else,
knows anything else, that is the finite' (Chh. Up. Vll-24-i).

ln the passage,'where one knows nothing else', it is only the
knowing of the non-self that is denied. The Sruti may mean that
one knows one's own Self. This objection is not sound. The
passage cannot convey the idea that one can know one's own
Self. There can be no knowing of one's own Self, on account of
the absence of duality in one's own Self. The sentence serves
mainly as a definition of Bhuma, the lnflnite. One sees an
object only when it exists distinctly from him. Bhuma, the

lnfinite, is that where no object exists. As one's Self is not

distinct from himself, he cannot be the knower. If he is the
knowable, there can be no knower, because he is enjoined as
the knowable. lf it is said that the Self can both be the knower
and the knowable, we say it cannot be, as it is indivisible,
because as devoid of parts, the one Self cannot be both the
knower and the knowable (known) simultaneously. Moreover, if
the Atman be knowable like a pot, all instruction through the
scriptures to know it is useless. lndeed, an instruction to know a

well-known thing like a pot, is meaningless. Therefore, if
Brahman be the knower, He cannot be Real and lnfinite. lf
Brahman be the knower, He cannot be the Existence Absolute.
Absolute existence alone is real. The Sruti says: 'This is real'
(Chh. Up. Vl-8-vii). Therefore, as the word Jnanam is used as

an adjunct of Brahman, along with the words Satyam and
Anantam, it means knowledge. The expression Jnanam
Brahman serves to dispel the idea that Brahman is an agent or
a cause, and also the notion that He is, like clay, an insentient
or non-i ntelligent object.

As Brahman is deflned as knowledge or consciousness' it
may be thought that He is finite, as we find that all worldly
knowledge is finite. To meet this objection, the Sruti says,
"Brahman is Anantam, Inflnite (endless or limitless)".

Guha<avity or cave. Guha from the root Guh-to hide, to
cover. The Buddhi, intellect, is the cave because in it are
hidden the three categories of knowledge, the knowable and
the knower, or because both the ends of life, enjoyment and
liberation are therein hidden.
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Akasa (Vyomam) is here interpreted to mean the Avyakrita
(the undifferentiated). The material Akasa is low when it is
compared with the Avyakrita. Therefore, Avyakrita is the
highestAkasa. ln the Buddhi is the highestAkasi known as the
Avyakrita. The Avyakrita is the highest Akasa because of its
nearness to Akshara, the lndestructible, Supreme Brahman.
This is expressed in the following passage. Sage yajnavalkya
says, 'There O Gargi, in this lndestructible Akshira, the Akasa
(Avyakrita) is woven like warp and woof,(Bri. Up. lll-g-xi).

Brahman is called Akasa in several places in the Srutis,
because lt is subtle, formless, all-pervading, supporfless and
infinite like Akasa. Just as objects are contiined in Akasa, so
also the whole world exists in Brahman.

The aspirant hears the teaching of the sruti, withdraws his
mind from the external objects, enters into what dwells within
the cavity (the Guha, intellect) and realises the Atman which is
the only Reality.

Or, we may take Guha in opposition with Akasa, and
construe as the cavity of the Avyakrita-Akasa. Then the cave is
the Avyakrita-Akasa itself. ln this cavity, Avyakrita, are hidden
allthe substances in the three times (pist, piesent and future),
because it is the cause and it is extremely subfle. within this
cave of Avyakrita, Brahman lies hidden. lt is proper to
understand that the Akasa within the heart is the highest
Akasa, because that Akasa is intended as an aiO to the
meditation and realisation or immediate knowledge of
Brahman. That the.Akasa of the heart is the highest is
well-known from the text. 'The Akasa without the puruiha, and
the Akasa within the Purusha, is the Akasa within the heart'. ln
thatAkasa within the heart is the intelligence in which Brahman
is lodged or hidden. Brahman is clearly realised through the
Vritti, functioning of the Buddhi. Brahman, wniin is
everywhere, which is devoid of all conditions, and which is not
distinct from anything else, cannot be related to any limited
space or time.

What does he, who thus realises Brahman, attain? He
enjoys all desires, i.e., realises all his desires, all desirable
pleasures, without any exception. Does he enjoy them
alternatively one after another-sons, heaven and the like?
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The Srutianswers'No'. He enjoys at the same moment, allthe
enjoyments in one single consciousness, which, like the sun,s
light, is eternal, and which is not distinct from the true nature of
Brahman, and which we have described above as being
Existence, Knowledge and lnfinity.

This is the meaning of the words, ,together with Brahman, or
along with the omniscient Brahman,. The knower, or the
enlightened sage, becoming Brahman, enjoys, as Brahman
himself, all pleasures at the same time, not tit<e tne man of the
wold, who enjoys pleasures one after another in the changefur
bodily form, which is a mere reflection like the sun,s imale in
water, who becomes a Samsarin, who depends foi his
pleasures on virtue (Dharma), and the eye and the other
sense-organs. How then does he enjoy the pleasures? He
enjoys all pleasures simultateously, as he is identical in his true
essential nature with the omniscient, omnipresent Brahman,
the Atman of all. His pleasures do not depend on performance
of duty, and the activity of the senses, eye, etc. He enjoys with
Brahman, who is wise, who knows ail. wisdom is omnisiience.
The'wise'means omniscient. The particle /fr, thus added to the
Mantra at the end, is intended to show that the Mantra ends
there.

ln the beginning of the Mantra, it has been said that
Brahman is Existence, Knowledge, lnfinity. How Brahman is
Existence, Knowledge, lnfinity is now eiplained. lnfinity is
threefold, viz., lnfinity in space, in time and in substance.
Akasa, for example, is infinite in space, for there is no limit to it
in space. But Akasa is not infinite, either in respect of time or in
respect of substance. Why? Because it is an effect. But
Brahman is not thus, like Akasa limited in time, because it is no
effect, for what forms an effect is alone limited by time.
Brahman is not an effect. lt has no cause. Therefoie, it is
unlimited in time. So too, in respect of substance. How
Brahman is lnfinite in respect of substance? lt is inseparate
from all. lt is not different from anything else. lt is the existence
of a thing, different from another, that limits this latter thing.
That thing, which is separate from another, forms the limit of
that other thing. The thing which causes the termination of the
idea of another thing, forms the limit of that other thing. where
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there is the cognisance of a different thing, there the mind turns

away from thai thing. When the mind turns away from a thing,

there is the end of that thing. As the cognisance of a cow turns

away from a horse, the clan 'cow'is limited by the clan 'horse'.

So if has an end. The idea of the 'cow'terminates at the 'horse',

and because the idea of cow thus terminates at the horse, the

cow is limited, finite. This end, or limit, is seen among objects

which are separate from one another. But Brahman has no

such distinction. Therefore, Brahman is lnflnity even in

substance.

Here, one may ask, 'How then is Brahman not different from

anything else?' We answer: because He is the cause of all

things. 
-For, 

Brahman indeed is the cause of all things-time,
,pr6" (Akasa), etc. But it cannot be said that because there is

an effect, Brahman-the cause, is not infinite in substance;for,

the thing spoken of as effect is unreal, because, really there is

no effeii distinct from the cause, so as to turn away the mind

from the cause.

The Sruti says: "All change is mere word and is but a name'

That it is clay isthe only truth. 'sat' is the only Truth". Therefore,

as the cause of Akasa, Brahman is lnfinite in space'

All-pervading thing is never found to rise from that which is not

all-pervading. Hence Brahman is unlimited in space. similarly,

Brahman is lnfinite in time, because it is not the effect of a
cause. Brahman is lnfinite in substance also, because there is

nothing separate or distinct from it. Hence, it is Absolute

Reality.

By the word lasmaf, Brahman, which was concisely defined

in th-e text, is referred to. The term 'from this'means'from it'as
defined by the Mantra. Brahman, who has been first referred to

in the aphoristic passage, is next defined in the words, 'Satyam

Jnanam Anantam Brahma'. Brahman is the Atman. The sruti

says, ,That is the Atman of all. That is Existence. That is Atman',

(C-nn. Up. Vl-8-vii). From that Brahman, above explained, who

is the Atman, was born Akasa.

Akasa is that thing which has sound as its attribute, and

affords space for all objects which have a form. From that

Akasa, comes into being Vayu, the air, with two properties, the
prop"tty of touch which is its own, and the property of sound
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belonging to Akasa, its cause. From Vayu, the air, was born fire,
having three attributes, composed of the two preceding
attributes, touch and sound, and the attribute 'colour or forml
which is its own. From fire came water, with the four attributes
of taste, which is its own, and the three preceding attributes,
sound, touch and form. From water came earth, with the
attribute of smell its own, and the preceding four attributes,
sound, touch, form and taste. Herbs, plants, vegetables came
from earth; food from herbs; and purusha witi limbs, head,
trunk, etc., from food, which has assumed the form of semen.
Purusha, or this human being, whom we perceive is a Vikara,
product of the essence of food. The semen is the essence of all
parts of the body. lt is constituted of the energy of all limbs of
the body, and so it has the human snape. lt bears the
procreator's thought-impress of human form. He, who is born
from this seed or semen, has arso the form of a purusha
(human being), for we find that alr creatures that are born of
whatever class of beings, are inevitably of the same form as the
parents.

All creatures are, without exception, modifications of food
and are descended from Brahman. why then is man arone
taken here? Because of his pre-eminence. wherein does his
pre-eminence lie? Man alone, indeed, is qualified or entifled to
perform Karma and acquire knowledge. He alone is competent
to follow the scriptural teachings. He alone seeks ooo. me
sruti says: "ln man, the self, or the Atman is more manifested.
He is endowed with intelligence, reason, judgment and
discrimination. He wishes to attain eternal bliss ind-immortality
by proper means. He speaks what is known He knows,,. He
thinks, reasons, reflects and meditates. He knows what is
good, what is evil, what is right and what is wrong. Man only
wishes to attain the innermost Brahman by knoiledge. lt i!
man whom the Sruti seeks to unite with Brahman, t-hrough
knowledge. But the animars are not endowed with suih
qualities._They only know eating and drinking. They cannot
think, reflect and meditate. The physical boOy nis Oeen
described by the sruti, only with a view [o enable the aspirant to
comprehend the real nature of Brahman, just as the end of the
branch of a tree is first shown in order to point out the star
hidden behind the branch of a tree. The sruii tries to tead the
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aspirant within, to one self within another, till the real Atman is

reached. By meditating upon the Kosas one after another, he

realises their true nature. Ultimately, he becomes competent to

meditate steadily on the Atman. The sruti tries to lead the

aspirant from the grossest aspect, i.e., the body, to the subtler

and subtler aspects until he can grasp the subtlest-the
innermost Atman.

The Sruti now proceeds to represent, for the sake of

contenlplation, the five parts of the Annamaya Kosa, in the

form of a bird, in the case of a sacrificial fire. "The sacrificial fire

arranged in the form of a hawk, a heron, or some other bird, has

a head, two wings, a trunk and a tail. So also here, every Kosa

is represented to be made up of five parts" (Suresvaracharya)'

of him there is the head. of this Purusha, who is constituted

of the essence of food, there is the head. ln the case of the

Pranamaya Kosa and the like, what is not actually the head, is

represented as the head, and to guard against the idea that the

same may be the case here, i.e., with the Annamaya, the Sruti

emphasises, 'This alone is the head'. The same is true in

respect of the word 'side.' This is the right hand-the southern

side of the man facing east. This is the left hand, the northern

side. This is the middle-portion or central part of the body, the

trunk-the Atman of the limbs. The sruti says, 'The central one

or the middle of the limbs is Atman'.

This, the part of the body below the navel,the tail as it were,

because, like the tail of a cow, it hangs down, is the support,

i.e., that by which man stands. Pratishtha is that by which man

is supported (the lower half).

Similarly, the Pranamaya Kosa, or the vital sheath, made of

Prana, etc., ought to be figuratively understood' The

Pranamaya and other three Kosas are not made up of a head,

etc. lt is better to imagine that these Kosas also are fashioned

after the mould of the physical body, just as the molten metal

poured into a mould takes the form of that mould. This will help

the meditation and discrimination of the four Kosas'

Here ends the First Anuvaka of the Brahmananda Valli
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SECOND ANUVAKA

3rresil: Filrr+ lzrT: i5rSypre.{*dr: I erqfr sT}+q
Gfr{Rl q*{fr zF?rrkr:, .*.fr c(flqi *EI(r
rsrrardqE5-"qt I rrd e tswaq*q I t.sj {dqrs} I

srd.fr q.flTi dq. I nsr*rdTqerg-;at r er*rqcrft
qrq+ | qrcrer*+ efr t erqlsfr q r1dfit ilHT?d
ilgETfr VfrIrerrEr rqw 1 qg56q 3rrc-rn

9TUITI€r: I tfu Wir I Tt EII qq g.q*q F I ir*r
gtqBEaql s{q{i g€ufrer. I irer srur ga frn: I ETH}
qfirwr EgT: I srqn BiR: es: I eflE[$ srtrrTT I yFr* gai
sfrsr til+Aq[ffi trdft I

ltVfrQffisgam, rr

All beings, that exist on earth, are born of food; then they live
!V f990, then again to the food, they go at the end. So verily
food is the eldest of all creatures. Therefore, it is called the
medicament of all. All those who worship food as Brahman,
obtain all food. Food is indeed the eldest of all creatures.
Therefore, it is called the medicine for all. From food, all beings
are born, having been born, they grow by food. Food is eaten
by the beings and it also eats them. Therefore, it is called food
(Anna).

Other than that (soul) made of the essence of food, there is
another self within, formed of Prana. By that this is filled. This
(Pranamaya) is exactly of the form of man (purusha). lts
human form is according to the human form of ihe former. of
that, Prana is the head, Vyana its right wing (side), Apana is the
left wing (side), the Akasa is the trunk (body), the earth is the
tail, the support. About it also there is the foilowing verse.

Notes and Commentary

Prajah-creatures. Prajayante-are born. Jivanti_live.
Jyeshtarn-the eldest. saruaushadham-the medicine for all
kinds of diseases, medicament for all. Jayante-are produced.
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Jatani-being born. Vardhante--nrow. Adyate-is eaten.
Affi-eats. Annarasamayat-by its being full of food; one
constituted of the essence of food. Purusha vidhah---of the
form of man. Purushavidhafarn-human form. Dakshina
paksha- right wing (right hand). tJttara paksha-left wing (left

hand). Puccharn-the tail. Pratishtit*the seat (the feet, the
basis). Annat-trom food which has been converted into Rasa
(chyle), an important fluid of the body, are born all creatures
moving and unmoving (Sthavara and Jangama). Whatever
creatures dwell on earth, all of them are born of food and food
alone.

Here, the reference to the Annamaya Kosa, or the gross

body, is continued. Annam literally means food. lt signifies the
gross manifestation of matter.

After they are born they live and grow by food alone' Then
again at the end, when their life has come to an end, they go to
food, i.e., they are dissolved or absorbed in food. Why?
Because food is, of all living beings, the eldest, the flrst born. lt
is the cause or source of other beings made of food. lt is the
source for other Kosas. The Pranamaya and other Kosas are
not made up of Anna, the physical food, but they grow by the
Tood eaten by men.

Therefore, all beings are born of food, live by food and are
absorbed in food, at the end. As this is the nature of food, it is
therefore, called the medicament for all which can cool the
body, and allay the scorching hunger of all beings. After death,
after the Prana departs from the body (Annamaya Kosa), the
physical sheath disintegrates into its constituent elements, the
gross matter.

The gross elements were first created. The gross bodies of
creatures are made out of these elements. Therefore Annam
(food, matter) is the eldest of all creatures.

The Sruti, then, proceeds to declare the fruit that accrues to
them who have realised the food as Brahman, who meditate on

food as Brahman as prescribed. They obtain all kinds of food.
They beconle one with the Virat and attain all food. How to
meditate? Thus: "l am born from food. My soul is food, or I have
my being in food. I am finally absorbed into food. Therefore,
food is Brahman". lt may be asked how the meditation of food
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as the soul, or the self, can lead to the attainment of all food.
The Sruti answers: "For, food is the eldest of all beings, for it
was born before all other creatures, and it is therefore, said to
be the medicine for all". Therefore, it is right that he who
meditates on all food as the Atman, should obtain all food.
"From food are beings born, when born, by food they grow,'.
This repetition of what has been already said, is for suriming
up, or for indicating that the present subject is concluded.

NoW the Sruti gives the etymology of the word Anna. Food is
eaten by all beings, and is itself, the eater of all beings. As it is
eaten and eats, it is therefore called Anna. Food, inlts limited
aspect, is eaten by all beings. ln its universal aspect, all beings
are absorbed or dissolved in it. So it feeds upon all beings. The
particle /flin the test, which means'thus,, marks the close of the
exposition of the first sheath (Kosa).

The Sruti proceeds to show, with the help of knowledge, that
the individual soul is identicalwith Brahman who is within, and
beyond the five sheaths from the Annamaya (food-sheath),
down to the Anandamaya (the blissful sheath), and goes on to
extract the kernel within, by divesting it of the five sheaths
f9r19d by ignorance, just as by threshing the many
chaff-coverings of Kodrava, one brings to view the grain within.

ln order to lead the mind, which has lost its longing and
attraction for sensual objects, to the lnner Being wnicn is
behind the Annamaya Kosa, the food sheath, thJSruti now
proceeds to explain the nature of prana and the pranamaya
Kosa, the vital sheath. Distinct from the food-sheath, or the
gross physical body, which has been described above, there is
the inner self made of Prana, falsely imagined to be the Atman
like the gross body. The pranamaya kosa is arso falsely
identified with the real self, the Atman. This self, formed of
Prana, fills the self which is formed of food-essence, just as air
fills the bellows.

_ The Annamaya Kosa is permeated by four Kosas, the
Pranamaya and the rest. The pranamaya Kosa is permeated
by the three Kosas, the Manomaya by two Kosas and the
Vijnanamaya by one Kosa.

-. flg Annamaya is filled by the pranamaya, as the serpent is
filled by the rope (where the latter is mistaken for the former).
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The Annamaya is an effect of the Pranamaya and it is a mere

imagination, as the Sruti says: "All effect is a mere name, a

creation of speech".

The Pranamaya Kosa is more subtle than the gross physical

sheath. The vital forces of the Pranamaya Kosa perform the

different functions of the body, viz., digestion, circulation of

blbod, deglutition, excretion, etc', and manipulate the physical

body from within. The whole physical body is pervaded by the

Pranamaya Kosa. The Pranamaya Kosa contains the five

Karma lndriyas, organs of actions, viz., organ of speech,

hands, feet, organ of generation and anus. The different limbs

of the physical body have their corresponding parts in the

Pranamaya Kosa. Pranamaya Kosa, along with the mentaland
intellectual sheaths, forms the Linga Sarira, subtle body or

astral body.

The Pranamaya self is of man's form with head, hands, etc'

ls it, in itself, possessed of a head, etc.? The Sruti says: No'

The self, made of the essence of food, is of the human form'

This Pranamaya self is fashioned in human form not by himself,

but only after ihe shape of that made of food, just as an idol is

fashioned after the mould into which the melted metal is

poured. lt is not of the form by itself. The form of each inner one

is the human form, after the form of the outer one. Each outer

one is full of that which is within. Just as water assumes the

shape of the vessel which holds it, so also the Pranamaya

Kosa takes the shape of the Annamaya Kosa.

How, then, is he of human form? The Sruti answers: The

Prana, expired through the mouth and nose, is itself the head of

the Pranamaya self, on the authority of this hymn. The sides or

the wings are also fancied on the authority of the scriptural

teaching.

Vyana, the air which pervades the whole body, is the right

sids or the right wing. Apana is the left side or the left wing'

Samana, which abides in Akasa, middle of the body, is the

trunk or the central part. samana is said to be the trunk

because it occupies a central portion, with reference to the

other Vayus. The trunk or the central part is the Atman. This is

declared in the Srutis: "lndeed, the middle one of these

members is the Atman". The earth is the tail, the support' The
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Earth is the deity presiding over the earth, the supporter of the
life of the body, because it is the cause of its existence. The
Sruti elsewhere says: "This (earth) supports the Apana of the
man. But for this support, the body will be carried up by the
action of the Udana, or it will have to fall down by its weight',.
Therefore, the earth is the supporting tail of the pranamaya
self. The earth is the vital air which goes upwards. lt is called
earth because it is the prop of the vital airs.

As to the teaching concerning the pranamaya self, there is
the following verse.

Here ends the Second Anuvaka of the Brahmananda Valli

THIRD ANUVAKA

srui tdr srJ srurft | Fgqn: rrflqg t t s5uil fr
t1amrtrg: I irsraref-gygEqn t +rdte d errgdfr I i }nui
adrr{t I vrufr ft Xr.rre: I ilHrdrdigq-g=Td Ffr |

dr+q F ynft srttr{r 1 q: qftr* | ilsrgT grgrrisrTurf,qril |

emfrsat srrirrT {+rrrr: I t*q Wi' I H qr W grq.hq F I

il€'q gEqEry I sr+i guufru. I ircei q$c frn: I

x-rqflFur: eqr: I Hrqtil{. ITQT: I enkr srrer I srerdift.tq:
gaiefrsT laqciqrffi trqfr I

FfrqffiqFr16: ll
Through Prana the gods live, and so also do men and

beasts. Prana is verily the life of beings. Therefore, it is called
the universal life, or the life of all. Those who worship prana as
Brahman, attain the whole life-duration or the full span of life.
Prana verily is the life of beings. Therefore, it is called the
universal life or the life of all.

Of that former (Annamayatma), this (pranamayatma)
produced in the body is the soul. Different from the pranamaya
self made of Prana, there is another self made of mind. With
that self made of mind, this (the Pranamaya) is filled. This is
also of the form of man. lts human form is according to that of
the former. Of it, Yajus is the head. Rik is the right Jide (wing).
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Saman is the left side (wing). Scriptural injunction (Adesa) is
the trunk (body). Atharva-angirasa is the tail, the support.
There is the following verse about it.

Notes and Commentary

Devah-gods or the senses. Pasavah-beasts. Purusha
vidhah-of the form of man. Purushavidhafam-human form.
Saruam ayus-full life. Adesa-injunction, command, here
denotes Brahman, a division of the Vedas, because it
commands allthat should be commanded.

The gods live after Prana. The gods, Agni and other Devas
live, i.e., they do the act of breathing, act by breathing after
Prana which is of the nature of air. Through Prana alone the
gods live. ln the macrocosmic aspect, the gods are the deities
who hold control over the various functions of nature. As the
present section deals with microcosmic or individual soul,
Devas here denotes senses (lndriyas). Through the vibration
of Prana only, the senses perform their allotted functions.
When the Prana functions, then only the senses also can
function. The senses derive their very life from Prana only. So
also do men and beasts function only when Prana, the
life-principle, functions. The living creatures have their being,
not in the Annamaya self alone, but in the Pranamaya self also,
which lies within the Annamaya self, and permeates the whole
physical body.

All living creatures are endowed with Manomaya,
Vijnanamaya and Anandamaya selves, one abiding within the
other. The internal permeates the external self which lies
outside. All of them are formed of Akasa and other elements of
matter. All of them exist only by ignorance. They are set up by
Avidya, nescience. They are all possessed of Supreme Soul,
Brahman, who is everywhere, who is all, who is the cause of
Akasa and all the rest, who is eternal, changeless,
self-existent, who is existence, knowledge and infinity and who
is beyond the five sheaths. He is indeed the Self of all. He verily
is the Atman.

It was said that the gods live through Prana. How so? Prana
is the life of all beings. The Sruti says: 'As long as Prana is in
this body, so long is life'(Kaushitaki Up. lll-2). Therefore, Prana
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is the life of all. Everybody knows well that death occurs when
the Prana departs from the body. Everybody knows that Prana
is the life of all.

Those who leave the external, particular Annamayatman
and meditate on the internal, general Pranamayatman as
Brahman, thus, 'l am Prana, I am the Atman of all, the Self of all
beings, because I am the cause or source to attain the full span
of life', do not die prematurely. They do not die an unnatural
death, before the allotted period. According to the Vedas, the
full span of life is hundred years. How so? The Sruti says:
'Prana is the life of beings, therefore it is said to be the life of all'.
The repetition is intended to explain the utility of this Vidya
(Upasana). Whoever meditates on Brahman, as endowed with
certain attributes, himself becomes the possessor of those
attributes.

Now, the Sruti shows the aim of all this teaching regarding
the Pranamaya Kosa. The Pranamaya Kosa is the self that
abides in the Annamaya Kosa. This physical body is mistaken
for the pure Atman, by false identiflcation on account of
ignorance. The Sruti wants you now to give up the idea that the
body is the self, and take up the idea that the Pranamaya Kosa
is the self. The mind is taken from the gross body to the subtle
Pranamaya sheath. When the idea, that the Pranamaya is the
self, is deeply ingrained, the illusion that the Annamaya is one's
own self, vanishes. Then you begin to feel that the Annamaya
is the body, and the Pranamaya is one's own self that abides in
that physical body.

Ananda Giri interprets that the same Chit-dhatu, the
principle of Consciousness that is the real self of the former
Annamaya, is the self of the Pranamaya.

The Sruti now proceeds to give a description of the
Manomaya self. Manas, mind, is that inner sense, or internal
organ, or instrument consisting of Sankalpa and Vikalpa
(thought and doubt). lt is the seat of volition. Just as the
Annamaya Kosa is made of food-stuff, so also the Manomaya
Kosa is formed of mind-stuff.

Manomaya self is the inner self of the Pranamaya. lt
permeates the Pranamaya Kosa. The Pranamaya Kosa is filled
by the Manomaya Kosa. The Manomaya Kosa contains the
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organs of knowledge, viz., ear, skin, eye, tongue and nose. The
real senses are within. What you see outside, the physical
eyes, etc., are mere instruments. The Manomaya Kosa is more
subtle and expansive than the Pranamaya Kosa, which is more
subtle and expansive than the Annamaya Kosa.

The Manomaya Kosa, the mental sheath, abides within the
Pranamaya Kosa like the bladder of a foot-ball. Through the
functioning of the Manomaya Kosa only, you say 'l think', 'l
imagine'. For the sake of contemplation, it is said to be of
human form made up of five members, viz., head, right wing,
left wing, trunk and tail. Just as water assumes the shape of the
vessel in which it is kept, just as the melted metal puts on the
form of the mould into which it is poured, so also the human
form of the Manomaya sheath follows from that of the
Pranamaya.

Now the Sruti proceeds to explain the method of meditation
on the Manomaya self. Of him, the Yajus is the head. Yajus is
that class of hymns (Mantras) which are not subject to any
definite rule as to the syllables, letters, or feet or end. The word
Yajus denotes all compositions of this kind. lt is here
represented as the head because of its importance. The
importance lies in its being of immediate help in sacrificial rites.
For, it is with the Yajus, with the words Svaha, etc., that an
oblation is offered. Or, what we call Yajus is only a Manovritti, a

state, a mode, a function, an act of mind and consists in

thinking and meditating on the organ of utterance, kind of effort,
sound, intonation, letter, word and sentence. lt is this thought
that manifests itself through hearing and other organs, and is
given the name of Yajus. The same thing applies to the Rik and
to the Saman.

The hymns represent the knowledge of the Atman, denoted
by the word 'Yajus', which depends upon the activity of the
mind, and is limited by the Upadhi of the states of mind, which is
the vitality of the Atman and which has neither beginning nor
end. And so, we can explain how the Vedas are eternal. The
Sruti speaks of the unity of the Vedas with the Eternal Self: 'He
is the Atman abiding in Manas, in whom all Vedas become
one'. This will have a meaning only if the Rik and others are
eternal. The hymn also says: 'The Riks are seated in Akshara,
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the indestructible, in the Supreme Heaven, wherein all Devas
sit on high' (Taitt. Ara.).

The Atharva-angirasas, i.e., the Mantras seen by Atharvan
and Angiras and their Brahmana, is the supporting tail,
because they deal mainly with the performances of rites, which
promote man's well-being by conducing to his peace and
strength.

Here ends the Third Anuvaka of the Brahmananda Valli

FOURTH ANUVAKA

Erd qr* ffi | srsnq q+sr F6 I err+{ ililuil frlr{ |

{ mfr w{Fil}ft I ildq ga ynfr{ errirrr I u: q*e t

ilHrdT I sl;frs;a{ eTrcm ftrfrrrq: I i+q
Wf, I H qr qv guqfrE gE I irser gosrEmq I srqii
gsqnqer. I ir€q er-Sd frn: t ffii qftTrr: rQT: I TrFrlIrR:
eQT: | *rr srriqr I r{: gai }rfrsr I il+}q vffi qqft 

t

ll Efr wguTsgar*, tt
Whence all speech turn back with the mind without reaching,

he who knows the bliss of Brahman, fears not at any time. This
mind is the embodied soul of the former. Of the pranamaya,
this one, namely, the Manomaya, is the self, having the
Pranamaya for his body.

Different from that, made of mind, is another inner soul made
of knowledge (Vijnana). By that, this is filled. lt also has the
shape of man. According to the human shape of that, is the
human form of this. Faith is its head. Righteousness (Ritam) is
the right side or wing. Truth (Satyam) [ the left side or wing.
Yoga (concentration-meditation) is the trunk (Self). Mahah is
the tail, the support.

On this, there is also the following verse.

Notes and Commentary

Vidvan-he who knows. Na bibheti-4oes not fear.
V ij n a n a m ay ah-form ed of knowled ge. R ita m-ri g hteo usness.
Safyam-truth.
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Brahman is beyond all speech and thought. But one can

realise Brahman intuitively, through meditation and Nirvikalpa

Samadhi. When one knows the eternal bliss of Brahman, he

becomes absolutely fearless. Fear comes only when there is

duality. How can there be fear for one who beholds oneness of

the Self everywhere?

The Manomaya Kosa is made up of Vrittis or Sankalpas
(thoughts). lt is subtler than the Pranamaya Kosa. lt controls

the Pranamaya Kosa. So it is the inner self of the Pranamaya
Kosa.

Other than that one formed of Manas, there is another self

within, formed of V'rjnana. By him this one is filled. The inner self

of the Manomaya is the Vijnanamaya. lt has been shown in the
previous Anuvaka that the Manomaya is made up of the Vedas.
Vijnana, knowledge, is the knowledge of what is taught in the

Vedas.

The Sruti leads the aspirant, who has withdrawn himself
from the Annamaya, Pranamaya and the Manomaya still

farther within, beyond even the Manomaya Kosa.

V'rjnanamaya is the determinative knowledge. This

determinative knowledge is an attribute of the intellect. lt is the

determinative faculty which guides the mind and comes to right

conclusion or determination. When the mind is in a doubting

condition whether to do an action or not, Vijnanamaya renders

help by coming to a determination, 'l must do this'. The

sacrificial rites are performed by one, only after ascertaining their

nature from right sources of knowledge. Vijnana is the source of

all sacrificial rites.

The Manomaya is composed of Vrittis, states of mind.

Vijnanamaya is the owner of these states of mind. lt is an agent

of all thoughts.

NoW the Sruti proceeds to explain the method of meditation

on the Vijnanamaya self. He who has acquired through Vedas

a well-ascertained knowledge, first entertains faith (Sraddha)

as to the things he has to do. As faith is the primary element in

all things to be done, it is the head, as it were, of the

Vijnanamaya. Faith is the chief factor of knowledge.
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Righteousness and truth are called the wings (sides), because
without these there cannot arise firm conviction.

Yoga is concentration and meditation. lt is the trunk as it
were, because without meditation one cannot acquire the
knowledge of the Reality. Mahah, the principle of Mahat,
Hiranyagarbha (cosmic mind), is said to be the tail or support
because it is the cause of its effect, the individual Buddhi, just
as the earth is the support of the trees, shrubs, etc. Mahat is the
great principle that was first born. The Sruti elsewhere says,
'The great adorable one, the first born'(Bri. Up. V-4). lt is tail,
because it is the cause to support. The principle of Mahat is the
source of all knowledge. Therefore, it is the support of the
Atman made up of knowledge, the self Vijnanamaya.

Here ends the Fourth Anuvaka of the Brahmananda Valli

FIFTH ANUVAKA

F{rr=iqf,irdt tq,,qtfrrildtsftq tF{f,rif*r' vd tra
EiETn€t I fuf,r+ yg +iq I ir€Fra:{ lqruft I yrfr
qrwft fr.qr I Fdi-+,rqrqrrJil Fft I irdq q{ ynt{
eTrilr I u: g*sr | ?rHrdT \t R{clTrr{qq I 35$srt
w?trrftfrq: I t*q Wi, I rT qr qq gEqfuer gE I irFT
govherq I srqri g5ffier. I ire fur+{ frn: I .11d
qfHurr eH: I sft BiR: eQ{: I srn< srrflfi I ra g;o

I qfrsr I il++qrffi rrqft tt

ll Eft uarisgam: ll
Knowledge performs the sacriflce as well as Karma. All the

gods worship knowledge as Brahman, the eldest. lf a man
knows knowledge as Brahman, and if he does not swerve from
it, he attains alldesires, having abandoned his sins in the body.

Of that, of the former, this one verily is the embodied setf.
Different from this self, made of knowledge (Vijnanamaya) is
another self within, formed of bliss. By that this is filled. (The
Anandamaya fills and permeates the Vijnanamaya). lt also has
the shape of man. According to the human shape of that is the
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human form of this. Of it Love (Priya) is the head. Joy (Modah)

is the right side (wing). Delight (Pramodah) is the left side
(wing). Bliss (Anandam) is the trunk (self). Brahman is the tail,

the support. About that, there is also the following verse.

Notes and Commentary

An and a m aya-formed of bliss. Priya rn-lov e. Modah-joy,
satisfaction, joy that arises from gratified desire' Pramoda-
delight, great satisfaction, the same joy intensified.

Vijnana, or knowledge, performs sacrifices, because a man

who has knowledge performs sacrifices with faith, etc.

Therefore, knowledge is said to be the doer. The Buddhiwhich
determines gives sanction, and the mind and the senses work
through the gross body. Therefore, Vijnana is the real agent.

It performs deeds as well. The word Karma denotes sacred
rites only. But here it means, in a liberal sense, any kind of

action. All actions are performed through the sanction of the
intellect.

Because all are performed by knowledge (Vijnana),

therefore, the Vijnanamaya self is Brahman. All gods, such as

lndra, meditate on Hiranyagarbha, who is the eldest, because
He is the first born, or the flrst manifestation, or because He is

the source of all individual activities. All actions are done only
with previous knowledge. All the gods put faith in this soul of
knowledge and meditate upon it. Therefore, they attain

knowledge and powers by worshipping that great Brahman.
When they meditate on the Hiranyagarbha, they identify
themselves with Him, and attain all the wonderful powers and

knowledge (Aisvarya and Jnana).

lf a man constantly meditates on the Hiranyagarbha, he feels
identified with Him and thus attains all the wonderful powers.

lf a person meditates on the Hiranyagarbha and realises
Him, and if, after realisation, he never swerves from that

Brahman, and if he dwells constantly in the thought that the
Vijnanamaya self is Brahman, he becomes free from all sins
too. All sins arise from identification of the Self with the body.

Body is the cause of all sins and miseries. But, when one

identifies himself with the Hiranyagarbha, through constant
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meditation and worship, the body-consciousness disappears
and with it all sins, just as the shadow disappears when the
umbrella disappears. He becomes identical with the
Hiranyagarbha, or the Vijnanamaya Brahman, and enjoys all
his desires.

The Sruti proceeds to explain the nature of the Ananda-
maya self. The Anandamaya self is also an effect. The Sruti
teaches of the Self in His aspect as the enjoyer by Avidya,
ignorance, as He identifies Himself with the Upadhi of
Antahkarana, inner sense, which is of fourfold nature (mind,
intellect, memory, egoism). The Anandamaya is made up of the
latent impressions of love and other forms of happiness. The
Anandamaya is the seed-body or causal-body (Karana Sarira).
This body functions during deep sleep. The sum total of all
causal bodies of all individual souls constitutes the Upadhi, or
Maya of lsvara.

Love (Priya) which springs up at the sight of a beloved son
and the like, is the head, as it were, of Anandamaya self,
because of its pre-eminence or prominence. lt is the
Anandamaya self who feels 'l am happy', 'l am the enjoyer'.

Moda is the joy of exultation produced by the acquisition and
possession of a beloved object. Pramoda is the same joy
intensified or raised to high pitch. Love (Priya), joy (Moda) and
delight (Pramoda) are reflections of bliss manifested in the
Sattvic states of mind.

Ananda (bliss) is the trunk. lt is the self, or the centre of love,
joy and delight, because it runs through them all, because the
limbs of joy, delight, are linked with it uninterruptedly. Ananda is
the unconditioned, or the Supreme Brahman. This Bliss is
manifested or reflected in that state of mind which is not
covered by Tamas (darkness), and which is brought about,
when sons, friends or such other beloved objects are placed
before it, by virtue of good deeds. This is what is known among
people as the sendual pleasure (Vishaya-sukha). This
pleasure is momentary, because the Karma, which brings
about such a state of mind, is impermanent.

The mind is purified by austerity, by knowledge which dispels
ignorance, by chastity, faith and pious devotion, becomes more
and more free from Tamas, and becomes more and more

361
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serene. Then the joy manifests itself in a higher and higher
degree in the mind, so purified and rendered clear. The Sruti
says later on: 'Joy is He'. Having obtained it, he becomes
blissful, because 'it is this which makes one joyful'. There is
also another text. 'All other creatures live on a small portion of
that bliss'(Bri. Up. lV-3-xxxii).

Bliss is of different degrees of intensity owing to the nature
and variety of Karma. Bliss is a hundredfold greater than the
satisfaction of a desire. The Srutidescribes different degrees of
bliss, rising in degree a hundredfold, higher and higher,
according to the degree of desirelessness of the person.

Of theAnandamaya self, the Supreme Brahman Himself is
the tail, the support, because He is the basis of all.

The Supreme Brahman, which has been described as
Satyam Jnanam Anantam, forms the main subject of the
discourse. A description of the five sheaths, beginning with
Annamaya, has been given in order to realise the Supreme
Brahman which is beyond the five sheaths. The Supreme
Brahman, which lies within the five sheaths, is also the Self of
them all. This non-dual Brahman forms the support, or the
ultimate basic reality, that underlies all duality produced by
Avidya, ignorance. As the Anandamaya leads ultimately to
unity, there is the supporting Brahman, one without a second,
who is the ultimate basis of duality caused by ignorance, who is
the tail, the support of the Anandamaya.

The five Kosas of man are described in order to destroy the
great evil of Samsara. Resolve each Kosa into that which
immediately succeeds it. Starting from the Annamaya Kosa,
each effect into its immediate cause, till the ultimate cause is
reached. Eventually, you will be led on to the knowledge of
Brahman, who is beyond cause and effect, who is neither the
cause nor the effect. You will realise the oneness of individual
souland the Supreme Soul.

Maya is the illusory power of Brahman. This is the material
cause of the universe. lt is made up of three Gunas, viz., Sattva
(purity), Rajas (passion) and Tamas (darkness). Tamas is the
cause of the Annamaya Kosa. So, inertness predominates in
this Kosa. Rajas is the cause of the Pranamaya Kosa. lt is
endowed with Kriya Sakti (power of action). The cause of the
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Manomaya Kosa is Sattva mixed with Tamas. Therefore, the
Tamasic qualities, hatred, etc., are present in the mind. The
cause of the Vijnanamaya is Sattva mixed with Rajas.
Therefore, we find in it the agency. Manas (mind) and intellect
(Buddhi) are products of Jnana Sakti. The pure Guna of Sattva
is the cause of the Anandamaya Kosa, and therefore, we find in
it, love, joy, delight. There is lccha Sakti also in the mind. A
desire arises in the mind on account of the lccha Sakti.
Through Jnana Sakti, man gets knowledge as to how to
possess the desired objects. Through Kriya Sakti, he exerts
and possesses the objects.

Birth and death are the Dharmas (attributes) of the
Annamaya Kosa. Hunger and thirst are the Dharmas of the
Pranamaya Kosa. Moha (delusion) and Soka (grief) are
attributes of the Manomaya Kosa. The Atman is ever-pure and
unattached. He is absolutely free from the Shad Urmis, the six
waves of the ocean of Samsara, viz., birth, death, hunger,
thirst, delusion and grief.

The Annamaya Kosa constitutes the gross physical body
(Sthula Sarira). The Pranamaya, the Manomaya and the
V'rjnanamaya Kosas constitute the subtle or astral body (Linga
Sarira). The Anandamaya Kosa constitutes the causal body
(Karana Sarira).

The physical body operates during the waking state, the
subtle body functions during the dreaming state, and the
causal body operates during deep sleep state. During deep
sleep, it is the thin veilof Anandamaya Kosa that separates the
individual soulfrom the Supreme Soul, Brahman.

Here ends the Fifth Anuvaka of the Brahmananda Valli

SIXTH ANUVAKA

srs+{H $rEft I srur{frdftaqiE I eTRrdfriBq r

rrnli ild ftEftft t rdq F ynt{ errrrr I u: qde I

ererrdsJslwr: I TilrF{glqTi Ffthniq I E'g-{rrwi-fr ? | errd
kffTrj iftit ne t q,&orqEilr? g I ril.snrrrqil | qg si
g_sr+}ft t q afrs;auem I TT iFrRrEF{r I Fq. F*f,gffd I
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qk( fikq I ilWr I dt{Esrkq I il{dsPdw I qq
Fqqrq I fro+ qrfrttir q I frtr{iqTkffi+ q I furri
=nfurri q t €F{ qq?i q Esqq r qfrq frq t

rsefrrsrqe+t rf,qc+qyffi trefr t

il gft vdsgar*': il
lf he knows Brahman as non-existent, he becomes himself

non-existent. lf he knows Brahman as existent, then (they)
know him to be existent. Of him, of the former, this verily is the
embodied soul.

Therefore, arise the (following) questions (of the pupil). Does
he, who knows not, after having departed this world, go There? Or
does he, who knows, after leaving the world, obtain That?

He desired, 'May I be many, may I be born'. He performed
Tapas. Having performed Tapas, He brought forth all
this-whatever there is. Having brought forth, He entered it.
Having entered it, He became Sat (being, what is manifest) and
Tyat (the beyond, what is not manifest), defined and undefined,
the abode and the non-abode, knowledge and ignorance, truth
and falsehood and all this, whatsoever is existing. Therefore, it
is called Existence. On this, there is the following verse.

Notes and Commentary

Asaf-non-existent. Avidvan-one who does not know.
Vidvan-one who knows. Pretya-after he dies, having
departed. Amurn-lhat. Lokam-wdrld. Gachhati-goes.
Aho-Oh then, tell me. Akamayata-desired. Prajayeya-may
I produce. Sa akamayata bahu syam prajayeyeti-may I be
many, may lbe born. Bahu-many. Syam-may I be, lshall be.
Iapas-here, means knowledge, Brahman reflected regarding
the design of the world to be created. Iaf srishtva tadevanu
pravisat-having brought forth, He entered it. Saf-being,
what is manifest. Tyat-the beyond, what is not manifested.
N i ruktam-defi ned. An i ruktarn-undefi ned. N il ayan am-the
abode, support. Anilayanam-the non-abode, not supported,
n of a s u pp ort. V ij n a n am-kn owle dge. Av ij n a n a m-ignora n ce.
S aty a m-truth. A n rit a m-fa I s e h ood . A c h a k s h ate-ca I I .
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He, who has no faith in the existence of Brahman, leads a
sensuous life. He is vicious. He has no right conduct. He has no
higher aspirations and ideals. This world is everything for him.
He identifies himself with the physical body and the other
Kosas, and mistakes them for the real Self. He becomes
non-existent. He fails to attain immortality or the life eternal. He
falls into the abyss of darkness of ignorance, and is caught up
again and again in the round of births and deaths.

lf, on the contrary, a man knows that there exists Brahman
who is the basis or support for everything, who is the basis of all
differentiation, who is the seed of all action, and in whom there
is no distinction, he leads a virtuous life. He has ideals and
higher aspirations. He does not lead a sensual life. He has right
conduct in relation to caste, stages of life, etc. He develops
dispassion, discrimination and renounces sensual objects. He
engages himself in meditation, struggles hard to attain
Brahman, the Absolute, and eventually becomes one with Him.
Wise men regard him as existing, because he has become
identicalwith Brahman who is Existence (Sat).

Why should there be any suspicion at all of the existence of
Brahman? We reply: it arises from the fact that Brahman is
beyond sensuous experience, beyond human speech. One
has belief in the existence of that which falls within the range of
speech. lt is right, therefore, to believe that which is beyond the
reach of speech is non-existent. People understand that a pot
exists when it is within the range of speech, and that it does not
exist, when it does not come within the range of speech.
Similarly, here also one may believe that Brahman does not
exist. Therefore, it is said, 'lf he knows that Brahman exists',
etc.

Anandamaya is the embodied self of the Vijnanamaya.
Anandamaya is more subtle and expansive than the
Vijnanamaya. Anandamaya permeates the Vijnanamaya.
Anandamaya is the self that dwells in the Vijnanamaya body.

There can never arise a doubt that the Anandamaya does
not exist. But as to Brahman, there is room for doubt, because
He is devoid of all distinctions, and He is common to all alike.

These, then, are the disciples'questions following upon the
teacher's exposition. Brahman, the cause of Akasa, etc., is
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common to both the knower and the ignorant. Therefore, it may
be supposed that the attainment of Brahman is possible even
in the case of ignorant persons. lf he who knows not, does not
attain Brahman, who is the same everywhere, then even he
who knows, does not attain Brahman. What evidence is there
to show that the enlightened attain Brahman?

The succeeding portion of the text is begun in order to
answer these questions.

It was said that Brahman is Satyam (Truth). lt is Truth
because lt exists.

The Sruti now proceeds to establish the very existence of
Brahman.

An objector says: 'Brahman is not altogether non-existent.
Why? Because that which exists, such as pot, is seen in actual
experience; that which does not exist, such as the horn of a
hare, is not seen. Similarly Brahman also is not seen.
Therefore, as Brahman is not seen in actual experience, He
does not exist'. This argument is unsound and untenable,
because Brahman is the cause of Akasa, etc. lt cannot be said
that Brahman does not exist, for ether, etc., of which the cause
is Brahman, is seen by the senses. Sruti declares that Akasa
and all else in the creation, have been born of Brahman. lt is a
fact of common experience in the world that, that thing exists
from which something else is born, as for example, clay and the
seed, which are the material cause of pot and a tree. Therefore,
Brahman exists, because lt is the cause of ether, etc.

We do not see in this world, by our senses, anything born out
of nothing. lf objects of this world be the product of nothing,
they could not be perceived by the senses. But they are
perceived as such. Therefore Brahman exists. The Sruti
declares: 'How can existence be born of non-existence? How
could something be produced out of nothing?' (Chh. Up.
Vl-2-ii). lt also stands to reason that something could not be
produced out of nothing. lt, therefore, stands to reason to say
that there is Brahman.

It could not be argued that if Brahman be the cause, like clay
and the seed, etc., it could not be intelligent, because Brahman
is one who has pure desires (Satya Kama). ln our experience,
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we have found out that an intelligent or sentient being only can
have desires. We have stated that Brahman is omniscient. lt is,
therefore, proper to say that Brahman has pure desires.

An objector may say that if Brahman has desires, he has
objects of desire which are not attained. This is not correct
because Brahman is independent of desires. Because of His
independence, Brahman is not affected by the desires.
Brahman's desires are faultless. They cannot rouse Him to
action in the same manner as the impure desires influence
others and guide their action. How then, are they? They are
true (Satya) and wise (Jnana). They are, in nature, like
Brahman and therefore pure. Brahman is not guided by them.

On the other hand, it is Brahman who prompts these desires
in accordance with the deeds done by sentient beings.
Therefore, Brahman is independent as regards desires. He
has no desires unattained. He has nothing to desire for; for he
does not require any externalfactors, or extraneous means, for
their realisation. The desires of sentient beings do not belong
to the Self. They depend upon the operation of Dharma and
other causes. They are in need of additional extraneous aids,
such as body and sense-organs, in the accomplishment of
objects distinct from the Self, whereas Brahman's desires are
not dependent on external causes and the like, and are not
prompted by any such motives. What then? They are one with
Himself. They are not distinguishable from Him.

Brahman does not multiply Himself by giving birth to things
which are quite distinct, just as the father multiplies himself by
giving birth to son. How then? lt is by the manifestation of the
name and form which have remained unmanifested in Himself.

Brahman made Tapas, i.e., He thought about the
arrangement of the world to be created. He, thus reflecting,
created this universe, with space and time and names and
forms, wherein all beings enjoy according to the nature of their
Karmas.

According to Sri Ramanuja's Visishtadvaita philosophy, this
world is a Parinama of Brahman. Just as milk changes itself
into curd, so also Brahman has changed Himself into this world
of subtle and gross objects. This is Parinama Vada.
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There is serious defect in this doctrine. How can there arise
change in the transcendentaland perfect Brahman? Change is
possible only in time and space. Brahman is beyond time,
space and causation. Yet, the world of changing phenomena is
present before you. How can this be explained or accounted
for?

Sri Sankara propounds the theory of Vivarta Vada, the
doctrine of superimposition. According to this doctrine,
Brahman has not undergone any change to project this world,
or to bring forth the creation. There is a mysterious inherent
illusory power in Brahman. lt is this power that has brought
forth this creation. This inscrutable power is Maya.

Brahman entered the very universe He created, by the same
Maya. Having brought forth all forms into existence, from
Hiranyagarbha down to immovable objects, the Paramatman
entered those very forms which He brought into being.

Now, we have to enquire how He entered the universe? Did
He.enter in the self-same form as the creator, or in a different
form? Which of the two is correct and reasonable? The
termination, Ktva (the participle form), 'having sent forth',
indicates that the creator Himself entered the universe.

An objector says: This does not stand to reason if Brahman
is the cause of the universe, like the clay, because the effect is
one with the cause, because the creation is in the nature of
Brahman. The cause itself is transformed into the effect.
Therefore, it does not stand to reason to say that the cause
should enter the effect after the effect is produced, as if it had
not entered before. There is no entering of clay into the jar. The
clay has transformed itself in the form of a jar. That is all. Just as
clay may enter the jar in the form of dust, so also the Atman
may enter in a different form into the universe of names and
forms. The Sruti also says, 'Having entered in this form, in the
form of this Jivatman' (Chh. Up. Vl-3-ii).

This is wrong. This does not at all stand to reason, because
Brahman is one. No doubt, a cause like clay may, in the form of
dust, enter the pot, for clay is many and is made up of parts,
and there is a place not already filled in by the dust or powder.
But Atman is one, and is, moreover, partless. There is no place
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not already filled in by Him. Therefore, it is not proper to speak
of His entrance.

The objector says: "How then can He have entrance! The
entering is not opposed to reason. The Sruti says, 'lnto that
very thing He then entered'. Let us suppose that Brahman is
made up of parts. lt is quite possible that He entered into the
names and forms, in the form of Jiva, like the hand entering the
mouth".

This explanation is not correct. lt cannot be said that
Brahman has parts, and that just as the hand may enter the
mouth, Brahman has entrance into the name and form as
Jivatman, because there is no place where He is not.

The objector: He enters the cause itself.

Answer: Then He would no longer be the Jivatman, just as a
pot ceases to be a pot when it enters into clay, i.e., when it
becomes clay.

The objector: There may be entrance, as in the reflection of
the sun in water.

Answer: This cannot be, because Brahman is infinite and
formless. There can only be a reflection of a finite and
corporeal object into another clear surface like water.

But there can be no reflection of Atman, because He is
formless, infinite and all-pervading, being the cause of Akasa.
Entrance, in the form of reflection, is not possible at all, as there
is nothing else which can serve as the reflecting medium, nor
any space other than that which He occupies.

The objector: lf so, then there is no entering at all. As it
conveys no meaning, we have to ignore, altogether, the
passage.

Answer: No, it has some other meaning. The Sruti started
with the following words: 'The knower of Brahman reaches the
Supreme. Truth, Knowledge, lnfinity is Brahman. He who
knoweth the one.hidden in the cave...'Knowledge is intended
here. lt is the subject with which the Sruti is concerned. ln order
to impart knowledge of Brahman, the Sruti dealt with the effects
of Brahman, beginning with Akasa and ending with food. Then
the nature of the five Kosas was dealt with. There, within the
Atman made of food and different from it, is that made of Prana;
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within it is that made of mind; within it is that made of
knowledge and within the cavity of knowledge is the Atman of
joy, Anandamaya self. Within this very cavity has to be
obtained that Brahman, the tail, the support, who is the basis of
all differentiated manifestation, who is devoid of all
differentiation. He is represented in the passage under
consideration to have entered it. The entrance is, therefore, an
imaginary representation. lt is not an actualfact. The entrance
is merely figurative.

He is cognised within the cave of intellect (Buddhi), in such
specific forms of manifestation as seer, hearer, thinker, knower
and so on. This constitutes His entrance. Therefore, Brahman,
the cause, exists. So we should know or realise Him as
Existence only.

What did He become after entering the effect? He became
the corporeal and the incorporeal, form and formless (Murta
and Amurta). These forms and the formless remained in the
Atman, prior to creation, in an unmanifested or undifferentiated
state. At the beginning of creation, they become differentiated
by the Atman dwelling within them. Though they are
differentiated, they still remain one with the Atman both in time
and space.

Moreover, it became Nirukta (defined) and Anirukta (the
undefined). The defined is that object which is distinguished
from other classes of objects and from other objects of the
same class. lt is known to exist at a particular time and at a
particular place. lt can be specially pointed out as 'this it is'.
What is opposed to the defined is the undefined. The terms
Nirukta and Anirukta are adjectives qualifying the Murta and
the Amurta. They are descriptive attributes of form and
formless respectively. Form and the formless are respectively
the defined and the undefined, the visible and the invisible. So
also, they are the abode or support and the non-abode or
non-support. Abode or support is an attribute of form.
Non-abode or non-support is an attribute of the formless.

Though 'invisible', 'undefined' and 'non-abode' are the
attributes of the formless, still they pertain to the manifested
world, inasmuch as they are said to have come into being after
creation. 'Tyat' denotes Prana, etc. lt is Anirukta and is
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Anilayana. These are the attributes of the formless. Vital force
and ether are undefined or indefinite. They constitute the
non-abode. These attributes of the formless pertain only to the
category of the differentiated being, but not to the
unmanifested Brahman, the cause, who is also formless.

Vijnana is animate or the conscious or the sentient beings.
Avijnana is inanimate, the unconscious or the insentient
objects, such as stone.

Satyam here means relative truth. lt does not mean the
Absolute Reality, for Brahman, the Absolute Reality, is one
alone. Water is said to be realwhen compared with the mirage,
which is illusory. Anrita is its opposite. A serpent in the rope, a
thief in a post and silver in the mother-of-pearl, are false.

What is it that has become all this? The Absolute Truth. What
again, is that Reality? lt is Brahman, the subject of discussion
here, with which this Upanishad began in the words, 'Brahman
is Truth, Knowledge and lnfinity'. Brahman, the one, who is
called the Existence, became modified into everything, without
exception, as the form and the formless. Because there is no
modification of name or form, apart from Brahman, or outside
Brahman, therefore, the knowers of Brahman say that
Brahman is Truth, that all this is Brahman.

The section began with the question: 'Does Brahman exist
or not?' By way of answer to this question, it has been said that
'the Atman desired, may I become many'. ln accordance with
this desire, He created the Akasa and other things in the
universe, what is manifest and what is unmanifest, entered the
names and forms and became many as the seer, as the hearer,
as the thinker, as the knower.

We should understand that this Brahman, who is the cause
of Akasa, etc., who dwells in allcreatures, who is located in that
excellent cavity of the heart, who is realised by faith, meditation
and intuition, who reveals Himself in all the cognitions of the
mind, in all His specific manifestations as the seer, the hearer,
and so on, does exist.

To the same effect is said this hymn of the Brahmana. Just
as in the case of the five sheaths described above, there are
Mantras explaining the Atman made of food, etc., here also is a
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hymn or verse which speaks of the existence of this, the
innermost Atman, by speaking of the universe.

Thus ends the Sixth Anuvaka of the
Brahmananda Valli

SEVENTH ANUVAKA

3rFfrr Fqry s;n& I ild A Trfqrqa I rqrirrHi
Erqrgrrd I irsrftgEI€Td Eft t qt ilqm I {d +
H: I writ{r{ ur"sErFfr rrefr f q} ter;qrffi: ytuqril 
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ln the beginning was verily this non-existent. From that the

existent was born. That created ltself by ltself. Therefore, lt is
called self-made. This which was self-made-that is the source
of joy. Having obtained this source of joy, man becomes
blessed. Who would have lived and breathed, had not the bliss
in the cavity of heart existed! This Brahman Himself bestows
bliss. When this Atman attains fearless oneness with the
Brahman, who is invisible, incorporeal, undefined, abodeless,
then he becomes free from fear. When, however, this Atman
makes even the slightest distinction in Brahman, then there is
fear for him. That Brahman Himself becomes the source of fear
for him, who makes a difference and does not reflect. There is
the following verse (hymn) about it.

Notes and Commentary

Asaf-non-existent. ldam-lhis. Agre-in the beginning,
formerly, before. Saf-Existen ce. Aj ay ata-was bo rn. Rasah-
joy, bliss, (lit.) taste. Abhayam-fearlessness. yadahyeva-
because. Eshah-this, the worshipper. Etasmin-in this.
Adrisye-invisible. Anatmye-incorporeal, unembodied.
Anirukte-undefined, unpredicated. Anilayane-abodeless,
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unsupported, propless. Pratishtarn-existence, residence.
Vindate-Attains.

Abode: This is Avyaktam, wherein the universe is merged
during Pralaya. lt may mean Antahkarana, which is the abode
of all tendencies or Vasanas.

Non-abode means Brahman which is beyond the cause.
Brahman is not supported by anything and so He is non-abode
(houseless, propless, supportless). He is established in His
own greatness.

By non-existent is meant the unmanifested Brahman, as
opposed to this manifested in name and form, as distinguished
from the universe with specific names and forms manifested. lt
does not mean absolute non-existence, because from absolute
non-existence, no existence can come.

Non-existent is the undifferentiated and unmanifested state
of existence. lt is not defined by any name and form. Hence it is
called non-existent.

/darn--this. This refers to the universe of specific names and
forms.

The existent-the manifested, or the created world, which is
differentiated by specific names and forms. This world of
differentiated names and forms was non-existent. Prior to
creation, this universe was Brahman Himself, here spoken of
as'non-existent' or'non-being'. From that'non-existent' was
born the 'existent'or'being', with specific names and forms.

ls the creation quite distinct from Brahman, just as the son is
distinct from the father? The Sruti says: 'Brahman, spoken of
as non-existence or non-being, created ltself'. Therefore, it is
said to be self-made. Brahman transmuted ltself into the visible
or manifested universe by lts own inherent power, without any
extraneous help. He made ltself as the universe without being
impelled by any one else. There is neither a material cause of
the universe similar to clay, nor an efficient cause like the
potter, over and above Brahman. Brahman is both the material
and efficient cause of the universe. Therefore, Brahman is
called Sukrita, the cause par excellence, the self-cause.
Brahman is self-created. This is well known to the world
because lt is the cause or the source of all.
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Brahman is an agent by Himself, but the Jiva is not an agent
by himself. He is impelled to act by the Antaryamin, the
lnner-ruler.

Or, the passage can be interpreted in another way.
Brahman, the cause is called Sukrita, the meritorious act, the
good, on account of its virtue. Brahman created all out of
Himself, remaining one with the entire world. Therefore, He is
called Sukrita, as an embodiment of such a meritorious act.

Sukrita literally means that which is well done, a good act. lt
refers to the act of the Lord, not to the Lord Himself who is the
agent. Even in worldly parlance, people say that whatever is
done by the master himself is done well, but not that which is
done by the servants. Sukrita may mean self-made, or
self-created, or the cause par excellence, the self-cause, the
independent cause.

That, which is well-known in the world as the cause of the
connection between actions and their fruits, etc., and as
denoted by the word Sukrita, be it the good deed itself or
something else, can be explained only on the supposition that
an intelligent eternal cause exists. Therefore, we conclude that
Brahman exists, because Sukrita is well known. To prove in
other ways that Brahman exists, the Sruti teaches that
Brahman is bliss. Brahman also exists, because of this. Of
what? Because it is Rasa (joy).

Rasa, in common parlance, is that which gives pleasure,
satisfaction and joy, i.e., an object which is sweet, sour, etc.
One gets Rasa and becomes joyous. Brahman is the supreme
Rasa. By the Rasa of Brahman, this universe, which in itself is
without Rasa, appears to be full of Rasa.

Love for Brahman cannot arise if He were not of the nature of
bliss. Therefore, the word 'Rasa'denotes that Brahman is bliss
itself. All sensual pleasures are only reflection of that one
supreme bliss of Brahman. The wise, who are devotees of
Brahman, who have no external help to joy, who have no
desires, who have attained knowledge, are found full of
happiness, as if they had obtained external objects of pleasure.
To them, Brahman and Brahman alone is Rasa (oy), the cause
or source of that joy. They enjoy the eternal bliss of Brahman in
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self-contemplations only. Therefore, Brahman, full of Rasa,
and the cause of joy, exists.

ln order to point out that Brahman exists, even as the source
of our physical activity like breathing, etc., and sensual
pleasure, the Sruti proceeds to show that Brahman is the
cause of both.

Brahman also exists on account of this. For what reason?
Because of the breathing and other kinds of activity we see.
There is breathing in and out in this body by the help of Prana
and Apana. The functions of the vital airs and the senses are
carried on by the body and the senses combined. The
conjunction, in mutual dependence, for the benefit of one
single entity, is not possible without an independent intelligent
being, for we have not seen it otherwise. For instance, sand,
lime, bricks, do not combine together without an intelligent
being, who is outside them all, who is to occupy the house as its
lord.

The Sruti declares that Brahman, who is an embodiment of
bliss and joy (Rasa), who is the very core of our being, is the
source of our life and the activities of our senses. Without
Brahman, the eyes cannot see, the ears cannot hear and the
Pranas cannot perform their respective functions. The end and
aim of existence, or the goal of life is to attain eternal bliss of
Brahman. Man wants lasting happiness. On account of
ignorance, he seeks it in external objects. He fails in this
direction. Then he obtains discrimination, searches within,
turns his mind inwards and flnds the undying bliss in his own
Self, the Atman, through meditation. The path on which a
sensualist treads, is only a zigzag route towards the abode of
supreme bliss. Every movement of life is towards
Sat-chit-ananda Brahman only.

lf this Ananda (bliss) does not exist in the supreme ether in
the cave of the heart, who indeed in the world can breathe?
Therefore, Brahman exists.

Brahman gives joy to the world. He makes all beings in the
world happy, according to their merit or virtue. Brahman is the
bliss, which is revealed only in its limited forms to living beings,
on account of their Avidya, ignorance.
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When the object of desire is attained, the mind withdraws its
attention from the object, and turns inwards before the desire
for another object arises, and enjoys the bliss of the lnner Self.
This is what is usually called sensual pleasure. This truth is
known only to those who possess the faculty of discrimination.
Thus, we should admit that Brahman exists as the source of
this sensual pleasure.

Even as the cause of the fear in the ignorant man and of
fearlessness in the wise man, Brahman exists. One can
become fearless by attaching himself to something which
exists. lt is not reasonable that freedom from fear can be
attained by something which does not exist. Cessation of fear
cannot certainly arise from resort to a non-existent being. The
Sruti now proceeds to answer how Brahman is the cause of
fearlessness.

Fear comes on account of ignorance. Man is attached to the
body and so he develops fear. He feels that life will become
extinct if the body perishes. When one attains the knowledge of
Brahman, he feels that he is eternal and deathless. He feels
that he is identical with Brahman, and so he becomes
absolutely fearless. He attains Brahman at the very moment he
knows Him.

But, when one identifies himself with the body, the mind, the
senses and the Prana, he separates himself from the universal
life and the transcendental reality. He feels his separate
individual existence, and so he is always in want and feels
miserable. Through his own ignorance and separateness, he
limits himself and becomes a victim of fear, pain and sorrow.

Whatever is visible is a modification or phenomenon. lt is
capable of perception. Brahman is not a phenomenon. He is
not an object of perception. He is invisible. He cannot be
reached by the senses. lnvisible means not subject to
modification, i.e., changeless. Brahman is changeless,
because He is the cause of all modifications or phenomena,
and therefore, He is not subject to modifications. An invisible,
bodiless thing cannot be described. Because Brahman is
invisible, He is formless. ln a thing which is free from
modification, there is no distinction or distinguishing mark. So,
Brahman is indescribable. He is destitute of all attributes.



TAITTIRIYA UPANISHAD 377

Fear arises when there is a second object. The Sruti also
declares: 'From the second, verily, fear arises'(Bri. Up. l-4-ii).
Distinction, difference, duality are the causes of fear. They are
born of ignorance. They are generated by Avidya, nescience.
The knower of the Self, who feels oneness or unity with the
Brahman, who does not behold distinction, difference or duality
when he finds that Brahman is his own Self, when he finds
nothing else but the Brahman and makes no difference,
becomes fearless. There is no fear of birth and death for him.
When he is centred in his own Self, when he rests in his own
Sat-chit-ananda Svarupa, he sees, hears and tastes nothing
else. You can be afraid of another but you cannot be afraid of
your own self. How can there be fear for one who beholds his
own self everywhere? Therefore, Brahman alone is the cause
of the fearlessness of the knower. When there are various
causes of fear in the world, the knowers, Jivanmuktas, are
fearless. This itself clearly indicates that Brahman, who frees
the knower from all sorts of fear, does exist. lf Brahman does
not exist, the wise cannot attain fearlessness. Therefore,
Brahman, the cause of their fearlessness, does exist.

The ignorant man, who beholds duality and difference,
however small it may be, in this one undivided Brahman, who
sees the smallest difference, between himself and Brahman,
who feels that Brahman is distinct from himself, who perceives
another placed before him, on account of ignorance, just as a
man sees a second moon owing to a disease in the eye, who
thinks that he is subject to Samsara, becomes afraid. He thinks
that God is different from him, that He will punish him for his
sins, and that the Brahman who is subtle, invisible and
formless, who is beyond the reach of the senses and the mind,
must be an object of perception and knowledge, through
intellect. On account of ignorance, he separates himself from
the Brahman and regards himself as doer and enjoyer.
Therefore, the Atman alone, in the case of the ignorant, is the
cause of the fear of the Atman. The self is the cause of the
self's fear. He who has no knowledge of this one indivisible
Brahman, is really ignorant. Brahman cannot be realised
through mere intellectual reasoning. He is beyond the reach of
intellect. There is no triad (knower, knowledge and knowable)
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in Brahman. He is distinct from the knower, knowable and
unknowable.

Here ends the Seventh Anuvaka of Brahmananda Valli

EIGHTH ANUVAI<A

(THE GRADATTON OF BLTSS)
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Through fear of Him, blows the wind. Through fear of Him
rises the sun. Through fear of Him, again, lndra, fire and the
fifth, Death, proceed (to their respective duties).

The following is the enquiry concerning bliss (Ananda
Brahman). Suppose there be a youth, a good youth,
well-versed in the scriptures, well-disciplined, resolute and
very strong. Suppose, his is all this earth, full of wealth. This is
one human bliss. (This is the unit measure of human bliss).

A hundredfold of the human bliss is the unit measure of the
bliss of human Gandharvas, and also is the bliss of one versed
in the Vedas, who is free from desires.

A hundredfold of the bliss of human Gandharvas is the unit
measure of the bliss of celestial Gandharvas, and also is the
bliss of one versed in the Vedas, who is free from desires.

A hundredfold of the bliss of celestial Gandharvas is the unit
measure of the bliss of the manes, who dwell in the
long-enduring world, and also is the bliss of one versed in the
Vedas, who is free from desires.

A hundredfold of the bliss of the manes who dwell in the
long-enduring world, is the unit measure of the bliss of the
Devas born in heaven, and also is the bliss of one versed in the
Vedas, who is free from desires.

A hundredfold of the bliss of the Devas born in heaven is the
unit measure of the bliss of gods known as Karma Devas,
those who have become Devas by their sacrificial deeds, and
also is the bliss of one versed in the Vedas, who is free from
desires.
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A hundredfold of the bliss of the gods, known as Karma
Devas, is the unit measure of the bliss of lndra, and also is the
bliss of one versed in the Vedas, who is free from desires.

A hundredfold of the bliss of lndra is the unit measure of the
bliss of Brihaspati, and also is the bliss of one versed in the
Vedas, who is free from desires.

A hundredfold of the bliss of Brihaspati is the unit measure of
the bliss of Prajapati, and also is the bliss of one versed in the
Vedas, who is free from desires.

A hundredfold of the bliss of Prajapati is the unit measure of
the bliss of Brahma, and also is the bliss of one versed in the
Vedas, who is free from desires.

He, who is in man, and He, who is in the Sun, are one. He
who knows this, having departed from this world, (first) attains
this Atman made of food, (next) attains this Atman made of
Prana, (next) attains this Atman made of Manas and then
Buddhi, and (lastly) attains the Atman made of bliss.

There is the following verse on this.

Notes and Commentary

Adhyayakah---one who had studied the Vedas. Asishtah-
well-disciplined. Dradhishfah-resolute, very firm. Balishtah-
very strong. Srotriyasya-of one versed in the Vedas.
Akamahatasya--of one who is not affected by the desires.
Chiralokalokanam--of those (manes) whose abode is the
eternal heaven. Karmadevah-those who become gods,
owing to their good actions. Ajana-the world of the gods
(Devaloka).

Wind, Sun, Fire, lndra and Yama are lords in themselves,
who preside over the different functions of the universe, and
who do their respective duties for its continuance. They
regularly perform their functions of blowing and the like,
according to a certain law, which involves much trouble. The
regular discharge of their respective functions is possible only if
there is a controller. Therefore, Brahman, their cause of fear
and their controller, exists. They perform their functions, like
the servants of a king, from fear of this Brahman. Their
existence is entirely dependent upon Brahman.
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Death, or Yama, is the fifth god. He always runs here and
there, towards those living beings whose life-period has been
over, in order to kill them.

That cause of fear i.e., Brahman, is bliss. Of this Brahman,
the following is an investigation. What is that investigation or
enquiry? ls Brahman's bliss inherent, i.e., natural, or generated
by the relation of objects and enjoyer, or the contact of the
subject and the object, like the worldly pleasure? ln other
words, is it produced by the contact of the senses and
sense-objects, like the sensual pleasure? Or, is it independent
of all external means?

It is through the sensual pleasure, which is familiar to us, that
it will be possible for us to conceive the supreme bliss of
Brahman, realisable by the intellect which is withdrawn from all
the sensual objects. Even worldly pleasure is a particle of the
bliss of Brahman.

When the distinction of the subject and the object, created by
Avidya, is destroyed by knowledge, the natural, all-pervading,
non-dual bliss is realised. The more the Avidya and desire are
thinned out, the more the bliss increases. There is no higher or
lower degree in the supreme bliss of Brahman. lt is only in the
sensual pleasures, generated by Karma, that there is higher
and lower degrees. A drop of the bliss of Brahman is enjoyed by
men according to their meritorious deeds.

When knowledge is screened by Avidya, and when
ignorance is increasing, the bliss of Brahman becomes the
worldly pleasure, admitting of various degrees as experienced
by Brahma and other beings, according to their intelligence,
Karma and external means at their command. The same bliss
of Brahman, which is experienced by the knower and a Srotriya
who is not affected by desire, is the bliss which is experienced a
hundredfold more and more, in the ascending orders of beings,
rising from man, Gandharvas and upwards, according to
Avidya or ignorance, as desire and Karma decrease, till the
bliss of Hiranyagarbha, the culminating point, is reached.

Manushya-gandharuas are those, who being men, have
become Gandharvas, on account of meritorious actions, and
knowledge of a superior sort. They have the power of making
themselves invisible at pleasure and the like. They can assume

381
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whatever form they like. Sweet fragrance emanates from their
bodies. They have subtle bodies and senses. Obstacles to
enjoyment are few. They are endowed with power to resist the
pairs of opposites. All materials of pleasure are at their
disposal. So they enjoy superior bliss which is a hundred times
superior to the human pleasure.

On account of greater peace of mind and clearness of mind,
realisation of bliss in the higherworld, a hundredfold superiorto
that in the lower world, is possible.

A Srotriya, a man well-versed in the scriptures, who is free
from desire, who has no craving for sensual pleasures, can
enjoy a bliss, which is a hundred times superior to the human
pleasure, and which is equal to the bliss of men who have
become Gandharvas. Freedom from desire is the means for the

. attainment of supreme bliss.

The means of attaining the highest bliss are, the study of
sacred scriptures, righteousness and freedom from desire. The
first two are common to all stages from the human stage up to
Brahma. The third rises higher with the ascending order of
beings. Consequently, it is superior to the other two.

Deva-gandharuas are so from birth. They have been born as
such, even at the beginning of the creation. They are singers of
the celestial regions (Devaloka). They are endowed with more
powers and capacities than the human Gandharvas. Their
nature is also more subtle.

Ajanajah-lhe Devas born in heaven. The gods born in the
world of gods, as such, by the virtue of their performance of the
sacrificial deeds, as enjoined in the Smritis.

Karmadevas are those who reach the abode of the gods by
the performance of mere Agnihotra, etc., as enjoined in the
Vedas.

The Devas are thirty{hree in number. They are the receivers
of the oblations offered in the sacrificial rites. They have been
created, as such, ever from the beginning of creation. The
thirtythree gods are: the eight Vasus, the eleven Rudras, the
twelve Adityas, lndra and Prajapati.

lndra is the lord of the Devas.
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Brihaspati is lndra's preceptor. Therefore, he is superior
even to lndra on account of his knowledge.

Prajapati is the Lord of creatures, the Virat, whose body is
the three worlds. All beings exist in him only. He is the sum total
of all individual lives. He is the one who has become many, who
pervades the whole world.

Brahma or Hiranyagarbha, is the cosmic mind or the
universal life. ln him all the different degrees of bliss, described
above, unite into one. He possesses the Dharma which
generates the bliss, the knowledge that pertains to Dharma
and its results and also, perfect freedom from desire. He is the
Sutratman.

Even the bliss of the Hiranyagarbha is only a particle of the
supreme bliss. This supreme bliss, from which its parts are
separated, as drops of water from the sea, and wherein those
parts become one, is inherent or natural in Brahman, for He is
non-dual. There is no distinction in that state between the bliss
and the enjoyer of bliss, because they are one.

The result of the foregoing enquiry is summed up as follows:
'He, who is in the man and He, who is in the sun, are one'. The
Being, which is the lnnermost Self, the Atman of man, is the
same as the one which gives energy and light to the sun.

Becoming one with Brahman, the Supreme Self, is the goal
or aim of life. Knowledge of Brahman alone is the means for
attaining this end. The effect of knowledge is the eradication of
ignorance (Avidya). He who knows Brahman only can become
absolutely fearless. Moksha is eternal. lt cannot be attained by
ritual.

It is only when the knower sees nothing else but his own Self,
that he can be fearless and permanent, because in that case
there is none other than himself that could produce fear. All
beings, other than Brahman, must be creatures of ignorance,
because that knowledge of Brahman alone makes you
consider the external universe as unreal. The idea of duality is
the creation of ignorance. This is proved to be unreal by dawn
of knowledge.

Here ends the Eighth Anuvaka of the Brahmananda Valli
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NINTH ANUVAKA

Td qr* ffi | s{sncqr{€r HE I sir+{ rguilfum I

t fc*ft sns+fr | qdi t qrq q ilqft I fuf,a'qrg q I

fuqi qrqrfirqftft I {T zr \,?i F{dr}i errern.pggA t st
A*q \A errcrn.rggt I q ge fq I 5qqFNE t

tt Eft +EfrsJera: t t

He who knows the bliss of Brahman, from which all words
return without reaching it, togetherwith the mind, is not afraid of
anything. .

Such thoughts certainly never distress him: "Why have I not
done what is good? Why have I committed sin?"

He, who knows thus, regards both these as the Atman. Verily
both these he regards as the Atman, who knows thus.

Thus ends the Upanishad.

Notes and Commentary

Vidvan-the knower. Kutaschana-from any one. Na-not.
Bibheti-fears. Tapati-grieves or afflicts. Efam-this. Ha-
surely. Sadhu-good action. Efe-these. Esha-this.

This verse gives a brief summary of the whole teaching of
this second section-the Brahmananda Valli.

Brahman, the unconditioned, non-dual bliss, is beyond the
scope of speech and thought. The speech has the power of
describing all objects of this world, only that are conditioned by
name and form. The mind has the power of knowing all objects
which have name and form. But, Brahman is without name and
form, and so, He is indescribable and incomprehensible.
Where there is knowledge of objects, there speech goes.
Speech and mind, name and perception, always go together.

He who knows the invisible, unqualifled, unnameable,
Brahman, which is sinless, which is free from all desires, which
is free from the relation of enjoyer and enjoyment, which is
natural, which is eternal, is not afraid of anything. He realises
the unity or oneness of Self. All distinctions, differences,
dualities and separateness have vanished from him. The



TAIT'TIRIYA UPANISHAD 385

cause of fear, created by ignorance, has disappeared. He
beholds his own Self everywhere. He feels that everything that
exists is nothing but his own Self. Therefore, he feels no fear
from anything.

The knower of Brahman is not affected by such thoughts as,
"Why have I not done what is good? Why have I done evil
actions?", because he regards that good and bad are but
different manifestations of the same Atman. Virtue and vice do
not afflict him. They cannot generate subsequent births.

He knows that the Atman is actionless, and the mind only is
the doer of all actions. He has neither wants, nor egoism, nor
desires. He does not expect fruits for his actions. He never
repents over his past actions. He always abides in his own Self
and is ever blissful. All troubles come only when man identifies
himself with the little body and mind, on account of ignorance and
regards himself as the doer and enjoyer. The Knower realises that
he is the nondoer and non-enjoyer.

He who, thus, realises that both virtue and vice (Dharma and
Adharma) are only different aspects of the same Atman,
strengthens his knowledge of the Atman, by realising oneness
or unity of Self everywhere. The highest consummation lies
here. Thus has been explained in this chapter, the knowledge
of Brahman, wherein lies the Highest Good.

31 E6 Trn{I I F6 * T{rF I F€ *{ q,,rqrqt t

ffi;neftdgqmfrMtt
ll 3i vnR': VnRt vnRr ll
uyfrE-furilsrrqnd n

Om! May He protect us both (teacher and pupil)! May He
cause us both to enjoy the bliss of Mukti! May we both exert to
find out the true meaning of the scriptures! May our studies be
fruitful! May we never quarrel with each other!

Om Peace! Peace! Peace!
Here ends the Ninth Anuvaka of the Brahmananda Valli

Thus ends the Brahmananda Valli.
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BHRTGU VALL! (TNVESTTGAT|ON OF BRAHMAN)

F/RSTANUVAKA

3% 116 Trn{l I v€ * T{rF I F€ *{ qrerEt t

ffi{reefrdrEqrfrGsrqt rr

ll sY. vnR, vnR', vnRr ll
Oml May He protect us both (teacher and pupil)! May He

cause us both to enjoy the bliss of Mukti! May we both exert to
find out the true meaning of the scriptures! May our studies be
fruitful! May we never quarrel with each other!

Om Peace! Peace! Peace!

Tg{ erofur: I qtui fuflgEffiFn I srefrfr rr'rd rdft t

irFTT \til.+{q I s{=j g.rui qE, ehj o.n qrqftft t

d.Et{rq t erd qr FFrfr r1-drR qr{rt I +{ Eninft ffi I

ffit
Hritsarqfr ;q6qw@t I

aGf,wrcel r$rdfrt rT

ll Fft serfrs{qrfr': tl
Bhrigu, the son of Varuna, approached his father Varuna and

said: 'O Revered Sir, teach me Brahman'. He (Varuna) said this
to him (Bhrigu): 'Food, Prana, the eyes, the ears, the mind and
the speech (are Brahman).'

To him he further said: 'That from which these beings are
born, that by which being born these beings live, that which,
when departing, they enter into-that, seek thou, to know, that
is Brahman'.

He (Bhrigu) performed penance, and having performed the
penance,



TAITTIRIYA UPANISHAD 387

Notes and Commentary

P ita ra rn-f ather. Upasasara-ap proa ched. A d h i h i-leach.
Tasmai-to him. Etah-this. Provacha-said. Iam-to him.
Uvacha-said. Yatha-from which . lmani-these. Bhutani-
beings. Jayante-are born. Yena-by which. Jatanlbeing
born. Jivanfl-live. Prayanti-having departed. Samvisanti-
enter. Iaf-that. Vijijnasasva-seek, to know.

ln order to extol Knowledge, Brahma Vidya, the Sruti starts
with a story. ln Siksha Valliand Brahmananda Valli, works and
contemplation, the remote and indirect means (Bahiranga
Sadhana) to Brahma Vidya were dealt with. The present Valli
treats of Vichara, enquiry, which is the proximate means to
Brahma Vidya.

Varuni is the son of Varuna.
Food is body. Prana is the eater or consumer. lt is the life

within the body. Eye, ear, mind, speech, are the helps to
perception. These are the gates to the perception of Brahman.
These are the gates, as it were, of the magnificent city of
Brahman (Brahmapuri). You will have to enter into the city of
Brahman by passing through these gates. These are the aids
to the knowledge of Brahman.

Varuna mentioned first to his son Bhrigu, these, food, etc.,
which are the gateway to Brahman. Then he gives a
description of Brahman. What is that description or definition?
It is this: Brahman is that from whom are born all the living
beings, from Brahma down to a worm, by whom, when born,
they live, i.e., they maintain vital functions and grow, in whom
they enter at the time of dissolution (Mahapralaya), and with
whom they become one, from whom these beings do not
swerve either at their birth, or during their stay, or at dissolution.

Know Brahman, who is thus defined through food, etc., who
is the first Cause, from which all objects of this world have
come out.

Bhrigu heard from his father, the gateways or helps to the
knowledge of Brahman, and the description of Brahman, and
began to perform penance, which is the means to the
attainment of knowledge of Brahman.
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The teaching given by Varuna to his son is incomplete.
Bhrigu thought that his father had, in view, another means to
the knowledge of Brahman. Bhrigu thought that penance was
an important aid, though his father did not say anything about
penance. Of all aids to the attainment of Brahman, penance is

indeed the most excellent or pre-eminent aid. Therefore,
Bhrigu performed penance, as he understood that penance
was the most effective means to the attainment of knowledge
of Brahman.

The particular mode of Tapas, meant here, is the composure
(tranquillity) or concentration (Samadhana) of the external and
the internal senses, because that is the path or the doorway to
the realisation of Brahman. The greatest penance is the
concentration of the mind and the senses. The Smriti says:
"One-pointedness of the mind and the sense-organs is indeed
the highest penance. lt is superior to all Dharmas and it is the
supreme Dharma. That is a greater virtue than all other
virtues".

Here ends the First Anuvaka of the Bhrigu Valli

SECOND ANUVAKA

srirdfrryr r*reneqffi Tdfiqrqi t

sr+{ qrfrrft ffit sri ffit aFfrqt
5-Rq qwi frd{gqrcn I eIfrfr srrd il&fr I ai&era t

iilrw rg frP"rilRre I dd rdfr | q afrsma I s
irq6@r I

ll EftQffisgerm, tt

He (Bhrigu) learnt that food is Brahman, because it is from
food, that all these beings are born; by food, when born, do they
live; and having departed, into food again they enter.

Having known that, he again approached his father Varuna
and said, 'O Revered Sir, teach me Brahman'.

He (Varuna) told him: 'By penance (Tapas), seek thou to
know Brahman. Penance is Brahman'.

He performed penance and having performed penance,
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Notes and Commentary

Annam-food. Brahma-Brahman. /fr:-this. Vyajanat-
understood. lmani-these. Bhutani-beings. Jayante-are
born. Jivanfr:-live. Punareva-again. Tapasa Brahma Vijijna-
sasya-know Brahman by penance (concentration and
meditation). Sa-he. Tapah-penance. Taptva-having
performed.

Bhrigu came to know that food is Brahman, because all
these creatures are born from food, they live by food, and they
enter into food again, having departed. Food is the material
cause of the food-sheath (Annamaya Kosa), i.e., physical
body. Bhrigu conclqded that, food was Brahman because food
had the distinctive marks of Brahman, i.e., all beings had their
birth, etc., in food. Food is the real cause of physical life. lt
sustains life also. This finding through investigation, did not
give him full satisfaction, because he thought: 'Food has a
beginning, and is an effect and Brahman is beyond cause and
is beginningless'. He was beset with doubt and wanted to
know more. He again approached his father for further
enlightenment.

Much stress has been laid in this Valli on penance (Tapas),
because it is the best means to attain knowledge of Brahman.
That is the reason Varuna said to Bhrigu: 'Try to know Brahman
by penance alone. Penance is Brahman'. Varuna thought that
his son would be able to comprehend the extremely subfle
Brahman by purifying his mind through Tapas. He thought that
his son possessed a gross intellect, so he took the food or
gross body as Brahman, and was not able to have a clear grasp
or understanding of Brahman, which is beyond the flve
sheaths. Therefore, he prescribed the practice of penance for
Bhrigu.

The reiteration of Tapas is to impress firmly on the mind of
Bhrigu, that it is the best means, or the only means, and that
realisation of the Self is possible through penance alone.

Varuna means to say: So long as you do not find the thing to
which the description of Brahman is fully applicable, so long as
the desire to know Brahman, or to have further enlightenment
does not cease, so long as you take recourse to Tapas
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(concentration), which is the only means, tryto know Brahman by
penance alone.

Varuna said, 'Penance is Brahman.'This is by way of courtesy,
in order to impress the truth that penance was the proximate

means to attain knowledge of Brahman.

Here ends the Second Anuvaka of the Bhrigu Valli

THIRD ANUVAKA

srui

yrufr Tdfr ry I srurrG+E qffi Efdrfr rrrq* t

sr+{ qrdrfr tffi I ffitaFtrqt
Tns qFUi fudqgcrs€R t eIfrR wrd rAfr t nitara I

ilRTT Eil I dd rdfr t u afrsnqa t q
7clgWr ll

llFftEffisgam, tt
He (Bhrigu) understood that the Prana is Brahman, because it

is from Prana that all these living beings are born; having been
born, they live by the Prana; and having departed, into the Prana
again they enter.

Having known that, he again approached his father Varuna to
know further and said: 'O Revered Sir, teach me Brahman'.

He (Varuna)told him: 'By penance (Tapas), seek thou to know
Brahman. Penance is Brahman'.

He performed penance and having performed penance,

Notes and Commentary

/fr:-th u s. V y aj a n at-u nd e rstood . H i ev a-v erily.

Bhrigu reflected over the matter for a second time, with a
concentrated mind, and came to the conclusion that Prana, or
life, is Brahman. He thought: 'Life is the cause of the birth of the
physical body. lt is the cause for its sustenance also. As long as
life remains in this body, so long the body lives. When the Prana
or life departs from this body, death takes place. Prana only
energises this body. Through Prana only, the mind and the
senses function. As this Prana is the efficient cause of the birth,
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sustenance and death of the body, life is Brahman,. But he was
not at all satisfied with this conclusion. He thought: 'This prana
cannot be Brahman, because it is non-intelligent (Jada), it is an
effect, it has a cause, it has a beginning and an end,. So, he
again approached his father to get further light.

Here ends the Third Anuvaka of the Bhrigu Valli

FOURTH ANUVAKA

Tn r&ft ry 1 r+fr tq qffi Efdrfr qr''ri 
r

rt;rtr qrilrft ffi I rFT: I aBfrrq I

g-+{ q€ui ftd{gr€sR I orsfrR urrq} qdft r aifr*ru r

?FrqT rU frFwfrcrq I dfr il&fr | q afrsma t u
ilq{iNEn I

ll Eft wgefrsgaro: tt
He (Bhrigu) understood that the mind is Brahman, because it

is from mind that all these living beings are born, having been
born, they live by the mind, and having departed, into the mind
again they enter.

Having known that, he again approached his father Varuna
to know further and said: 'O Revered Sir, teach me Brahman'.

He (Varuna) told him: 'By penance, seek thou to know
Brahman. Penance is Brahman'.

He performed penance and having performed penance,

Notes and Commentary

Manah-mind. Brahma-Brahman. /fr:-thus. Vyajanat_
understood. Manasa-from mind. Hi eva khalu-verily.
I m a n i- these. Bh utan i-creatures.

Bhrigu reflected over the matter for a third time. He thought:
'The mind is more subtle than the physical body and the praia.
It is also intelligent. Thought only leads to action and sustains
life. Through thought only, man reincarnates and takes bodies.
The entrance of Prana into the womb is itself dependent on
mind only'. The Prasna Upanishad says, ,By an act of mind
only, man comes into this body'. 'His senses still inhering in his



Frffi
cn+i t

392 THE PRINCIPAL UPANISHADS

mind, whatever his thought, with that he goes into the Prana;

Prana united with the fire, and the Atman, leads him into his

world as he has built up'. Death takes place when man gives

up, by thought, all attachment to the body. So mind is the cause

of the dissolution also. So mind is the cause of the birth,
sustenance and death of the body. Therefore he came to the
conclusion that mind is Brahman. But this result did not give

him perfect satisfaction. He thought that mind is only an organ

or instrument of cognition, that it is dependent on the agent, it is

an effect, has a cause, has no self-luminosity, has a beginning
and an end, and therefore, it could not be Brahman, the

uncaused. So he approached again his father, for further
enlightenment.

Here ends the Fourth Anuvaka of the Bhrigu Valli

FIFTH ANUVAKA

r&ftryr ffieqffiTdfi
ffi{ qrilrR ffit F{f,r+ v{fre-

dMfr I dFinq I gnrE qoui ftcngqssn I glefrR

qrrdrdft td.t{rq tirrqTraftkrrsq tnfrrdft I

q rfrsaqa l q iilrkrwrr I

ll Fftq*rfrs{em: tt

He understood that knowledge is Brahman, because it is by

knowledge that all these living beings are born, having been

born, by knowledge they live, and having departed, into

knowledge again they enter.

Having known that, he approached his father Varuna to
know it further and said: 'O Revered Sir, teach me Brahman'.

He (Varuna) told him: 'By penance, seek thou to know
Brahman. Penance is Brahman'.

He performed penance, and having performed penance,

Notes and Commentary

Bhrigu reflected over the matter for a fourth time. He thought:
"Vijnana or knowledge is subtler than mind. lt is the agent. Sruti
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teaches that knowledge is the agent, knowledge accomplishes
sacrifice, and that knowledge is Brahman. Agent is the cause
of the birth of the body, through his acts. Knowledge only
controls and directs the mind, the senses and the body, and
propels them to action. lt is the cause of the sustenance of the
body. Knowledge causes dissolution by engaging in battle and
other such acts which bring about death. Knowledge only takes
the subtle body after death to heaven or hell, and brings it back
again to this earth. Therefore knowledge, which answers to the
definition of Brahman, must be Brahman".

But, he found out that this finding could not give him entire
satisfaction. He thought: "Knowledge is the agent of all actions
of the Jiva and also the enjoyer of the fruits of actions. Agency
is associated with pain. An agent is not perfectly pure. He is not
free from the sorrows, miseries, troubles, tribulations and
conditions of life. Further, these four principles, food, life, mind
and intelligence, cannot be the cause of the birth of all beings.
Akasa and other primary elements of matter, cannot be
produced from knowledge. Therefore, knowledge could not be
Brahman". So, he again went to his father for getting further
light.

Here ends the Fifth Anuvaka of the Bhrigu Valli

SIXTH ANUVAKA

srr;rd rdft qsmr( | eTr+qrdfu sffi Tdrh
qr++ | snrfr qrilrfr Effi I errr< yzrfl&-
dfrYmfrft l+qr qFl*qrouftfuur tvrtffifu61 1*
q qd +q sftffi I orf,drrf,rd $rcfr I rcr*rqft Frrn
qgkffifutEr6rftstt

ll Eft v*qam: tt
He understood that bliss is Brahman, because from bliss all

these beings are born, having been born, by bliss they live, and
having departed, into bliss again they enter.

This is the knowledge learnt by Bhrigu and taught by Varuna.
This is established in the supreme space (excellent cavity of
the heart). He who knows thus, becomes one with Brahman.
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He becomes the possessor of food and the eater of food. He
becomes great in progeny, in cattle and in spiritual lustre. He
becomes great in fame.

Notes and Commentary

Saf-that. Esha-this. Vidya-knowledge. Parame-
supreme. Vyoman-space. Akasa-sky. Prati shthita-is fixed
or established. Annavan-possessing food, he becomes
possessed of food. Annadah+aler of food. Bhavati-
becomes. Mahannreat. Brahmavarchasena-by spiritual
lustre. Kftya-by fame.

Bliss is devoid of pain. lt is the highest end of man. lt is the
cause for the primary elements of matter. Therefore, bliss is
Brahman.

Varuna took his son step by step, from the gross to the subtle
and subtler aspects of existence, from the gross physical
sheath to the innermost bliss. Bhrigu purified himself through
penance, slowly penetrated deeper and deeper, through
concentration and meditation and understood, that the
innermost bliss is Brahman, with the help of penance alone. He
came to know, at last, the ultimate truth or basic reality.

Anandamaya Kosa (bliss sheath) is the causalbody (Karana
Sarira) of Jiva, the individual soul. This is subtler than the
Vijnanamaya Kosa. Bhrigu dived deep, or penetrated within,
and wanted to know what exists even beyond the intellect or
Vijnanamaya Kosa, and found out the Anandamaya Kosa.
Having reached the Anandamaya Kosa, he ultimately reached
the Pratyagatman, or Brahman, which is the innermost Self,
which is the basis and support of life and existence, which is
realised in the form of bliss.

This chapter of the Upanishad clearly inculcates that he who
wishes to know Brahman, should practise that penance which
consists in the subjugation of the externaland internalorgans.

Now, the Sruti here, turning from the story, explains in its own
words, the purport inculcated by the story.

This wisdom learnt by Bhrigu and taught by Varuna, which
first started with the Annamaya self culminates in the supreme
space, i.e., in the supreme non-dual bliss, hid in the cave of the
Akasa of the heart.
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This Brahma Vidya, knowledge of Brahman, is realised by
one's own direct intuitive experience, acquired through
penance or one-pointedness of mind.

The fruit of this knowledge is also mentioned here. Anyone
else, who gradually penetrates within by the aid of penance,
and understands and realises bliss to be Brahman, becomes
Brahman himself. He gets himself established in the All-blissful
Brahman-one without a second-as he is firm in this
knowledge. He who practises this Vidya step by step, with the
aid of penance, who dives within step by step, eventually
realises the supreme Self. He abandons the five sheaths and
attains a firm abode in that supreme support, which is
described in the Ananda Valli as 'Brahman, the tail, the
support', which is beyond cause and effect.

There are three Akasas in Vedanta, viz., Bhutakasa,
Chittakasa and Chidakasa. Bhutakasa is the elemental space
which contains all gross objects. Chittakasa is the mental
space which contains the world of thought. Chidakasa is the
knowledge-space. This is the supreme space, or the Highest
Akasa, the principle of Brahman, the lndestructible, the basic
reality, which is the support for all relative existences-gross
and subtle. Supreme space also means the cavity of the heart,
where Brahman is meditated upon.

He is in possession of plenty of food. Mere possession will
not suffice. He becomes the eater of food also, i.e., he
possesses very good appetite. The digestive fire is kindled. He
becomes great in progeny, in cattle, i.e., cows, horses, etc., in
spiritua! lustre, which is the result of tranquillity of mind,
wisdom, etc. He also becomes great in fame which is the result
of righteous conduct.

Here ends the Sixth Anuvaka of the Bhrigu Valli

SEVENTH ANUVAKA

Knowledge of Brahman can be easily attained by an
aspirant, of the first class type, who is endowed with purity and
one-pointed mind. The Sruti prescribes certain conteimplations
in the following chapters, which help to attain one-pointedness
of mind for those who have a wavering mind on account of
mundane desires.
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As food is the first gateway to the attainment of knowledge of
Brahman, the Sruti enjoins the contemplation of Brahman
through the symbol of food. He who meditates on food as
Brahman, attains steadiness of mind. Further, he will possess
plenty of food. He will be able to eat it with a good appetite,
without any disease. He will be blessed with offspring, catfle,
horses, spiritual lustre and fame. The aspirant should never
despise food, but regard it as if it were his Guru, as he attains
knowledge of Brahman through the gateway of food, by
contemplating on it as Brahman.

o;qftrard tilErilq tsrufrer sq lflftrrf,rq lsrfr
yrftisfrEq tvrftsrur: sftBa: rakrq*rlyftr@ l€
q frrqqr+ sftet +q sftffi I q-ffiFrnrA rreft t

rrdr;{wfr Nrfl qgkffi'aT I rr6r#iqi I

ll Ffr undsjem' u
Do not speak ill of food. That shall be your vow.
Prana (life) is food. The body is the eater of food. The body is

fixed in Prana. Prana is fixed in the body. So thus food is fixed in
food. He who knows that food is fixed in food, becomes one
with Brahman. He becomes the possessor of food and the
eater of food. He becomes great in progeny, in catile and in
spiritual lustre. He becomes great in fame.

Notes and Commentary

Annarn-food. Na nindyat--one should not censure food.
V rata-vow. Veda-knows.

The aspirant should not condemn or speak ill of any kind of
food, because Brahman is obtained through the gateway of
food.

The Annamaya Kosa, food-sheath, which is formed of food,
is the first gateway, as it were, of the realisation of Brahman.
This body, which is formed of food, is the most important
instrument with which he has to realise Brahman. Therefore,
the aspirant should not censure food.
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This is your vow. This is intended to extol food. Why is the
food extolled? Because it serves as the means of knowing or

realising Brahman.

Prana is food, because Prana is within the body and that

which is within another is said to be the food of that other. Food

is Prana only. Food is an expression of Prana. Food gives

strength and energy to the body. So food is called Prana.

The Prana is fixed in the body. Therefore, Prana is food and

the body is the eater of food. Similarly, the body is food and

Prana is the eater of food. Why is the body fixed in Prana?
Because the body depends upon Prana for its existence. lf the

Prana departs from the body, the body decomposes and

disintegrates. Just as a pillar within the house supports the
house, so also Prana, life, dwelling within the body, supports
the body. Therefore, the body is fixed in Prana. Body and Prana
are mutually dependent upon eaqh other. They sustain each
other also. They are different aspects of the same food.
Without the aid of body and Prana, realisation of Brahman is
not possible. Food sustains the body and Prana. Therefore, the
aspirant should always extol food. He should not condemn
food even if it is not cooked properly. The aspirant should never

say: 'This is bad or useless food'. Glory to food-the sustainer
of this body and Prana,-which helps the aspirant to attain the
highest end of life, viz., Self-realisation, Moksha, through

knowledge of Brahman.

He who knows that this food is established in food, stands for
ever as food eater, and becomes possessed of food, and

becomes the eater of food. He attains spiritual lustre and great
fame.

Here ends the Seventh Anuvaka of the Bhrigu Valli

EIGHTH ANUVAKA

er=i a qftqfid I ilffi | on+ qr qq t sdftnxrqq t

srE +ft: sft@t dftqrq: sftBar: I dtil{trEr}
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sftfuq I € q \rdqar+ yftei +q eftffi I srnd1anrd
rrcft I rdr1 tr{fr Nrrr qufuffi+{ ; r5rff t I

Eft erudsgam: tt
Do not reject food. That is the vow. Water is food. Fire is the

food-eater. Fire is fixed in water. Water is fixed in fire. So food is
fixed in food. He who knows that food is fixed in food, is
established. He becomes rich in food and becomes eater of
food. He becomes great in progeny, in cattle and in the spiritual
lustre. He becomes great in fame.

Notes and Commentary

Parichakshifa-one should not abandon food. Jyoti-fire
(heat, light). Annadam--consumer of food. Apsu jyoti
pratishthitarn- the fire rests in water.

This is said to extolfood. The food which comes to hand at
dinner should not be rejected, because it is not good. When
one does not reject food, by making any such distinction as
good food and bad food, he is glorified or respected.

Water, that is drunk, is digested by the digestive fire in the
stomach. Therefore, water is regarded as food, and fire as the
food-eater.

Paddy, wheat, fruits and vegetables grow with the help of
water. So, water may be regarded as food itself. Jyoti, i.e., heat
orfire, helps digestion, absorption and assimilation of food. So,
Jyoti becomes the eater of food.

Lightning is present in the rain water. Perspiration takes
place when the body is heated. Therefore, water and fire are
considered as each other's support. For the same reason, they
are each other's food.

Here ends the Eighth Anuvaka of the Bhrigu Valli

NINTH ANUVAKA

eri agg,frd I il{*rq I yFr* ErT qrrrT I errqrpisaR: I

yf}qrqru,,m: sftftra:
iltr+Fr+ sft@t rT ?T

I srrnri yl}rfi
trr{F} sfrei +q

sfrBdr t

yftffit
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sff{rr"rd rrdft I T{r.T{ft Nrfl qgfuf'il{d+{ I

rOrfft
ll ER rqfrsJqrfi'' tt

Accumulate plenty of food. That is the vow. The earth is the
food. Akasa (ether) is the eater of food. ln the earth is fixed
Akasa. ln Akasa is fixed the earth. So food is fixed in food. He
who knows that food, thus, rests in food, is established. He
becomes rich in food and becomes eater of food. He becomes
great in progeny, in cattle and in the spiritual lustre. He
becomes great in fame.

Notes and Commentary

Annam bahu kuruita-let him acquire plenty of food.
Kuruita- make. Tadvratan+that is the rule for the seeker of
Brahman. Pritivyam akasa pratishthitah-Akasa rests in earth.

ln this section, the Sruti enjoins that one should accumulate
plenty of food for distribution to travellers.

The earth abides in the ether, which is above and below it.
The earth is enveloped by ether on all sides. So the earth is
food and the ether is the food-eater. The ether is the basis or
container. The ether and the earth are related as the container
and the contained. They may be contemplated as resting upon
each other by their close contact. The devotee, or the aspirant,
should contemplate upon both as each other's food.

ln the last three chapters, food is glorified. Minor
contemplations viz., contemplation of food as Brahman,
contemplation of life and body, contemplation of waterand fire,
contemplation of earth and ether, are enjoined for the aspirants
to attain one-pointedness of mind. Without food, no meditation
or spiritual Sadhana or thinking is possible. Food should be
meditated upon as God or Brahman. lt should be adored and
glorified. Worship of food as Brahman will take you eventually
to the realisation of the Supreme Self, which is the highest
good of man. Whenever you sit before food daily, say, 'Annam
(food) is Brahman'. Adore food as Brahman. You will attain
Self-realisation through this remembrance of Brahman.
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Here ends the Ninth Anuvaka of the Bhrigu Valli

TENTH ANUVAKA

T *T{ qsdl krrqftd I il{f,?q I irgr€rcrr ir-fi q
frerqr qci srgqq I orrreqsl er*fusrqert r \me
gqd.t*irrq I gqdsrqr er*inu*il I qde uurdsei
rrfl I uauifr5pry er* ]nu*il I qil6r srads* i rrq r

3yffiqry eraiuavil I qge *q t tt t I

1. Do not turn away anybody who seeks shelter (lodging).
This is the vow. Therefore, let one acquire much food by any
means whatsoever. They say, 'food is ready'. lf food is
prepared in the best manner, food is given to him (the host) also
in the best manner. lf the food is prepared in the medium
manner, food is given to him also in the medium manner. lf the
food is prepared in the lowest manner, food is also given to him
in the lowest manner.

He who knows thus, obtains also similar results.

Notes and Gommentary

Na Kanchana-none whatsoever. Vasafau-from the
house. Pratyachakshifa-should not be turned away.
Tasmat-therefore. Yaya kaya cha vidhaya-by whatever
means. Prapnuyat 

-should 
get.

He, who meditates on the earth and Akasa, in the aforesaid
manner, should not turn out any guest who seeks shelter in his
house. This should be the vow of the devotee. lf shelter is
given, food also ought to, necessarily, be given. Therefore, a
householder should store up much food. This is the Dharma of
a householder. lf shelter and food are not given to a guest, sin
will accrue to the householder.

By whatever means: Wealth should be earned by honest
means, only in accordance with the injunctions of Srutis and
Smritis.

Whenever a wise man receives a guest, he never turns him
out. He says with courtesy, 'food is ready'. ln whatever manner,
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and at whatever period of time, a man gives food, in the same
manner and at the same period of time, he gets back food.

lf the best food is given to the guest amply, and with much
faith and devotion, courtesy and humility, at the prime of life,
the giver gets ample food, in the next life, at the prime of life.
This is a Sattvic gift.

lf the food is not given in abundance, and if it is given with
vanity in the middle age, the giver gets food in the medium
manner, in the next life, in the middle age. This is only a Rajasic
gift of medium kind.

lf food is prepared in the lowest manner, and if it is offered to
the guest without faith, but with insult and disregard late in life,
the giver gets food in the lowest manner, in the future birth, late
in life. This is the Tamasic gift of the lowest kind.

The fruit of a gift will be in accordance with the nature of the
gift.

mq Fft qrH I +t&q Efr yruncrnzil: I q{fr Ewd: I

,rfrfifr qrqfr' t fufrrftft qrd t Efr r+rJfl: rrrnil: I l? I I

2. Brahman resides in speech as preserver, as acquirer and
preserver in Prana and Apana, as action in the hands, as
motion in the feet, as discharge in the anus. Thus is the
meditation (of Brahman) in respect of man.

Notes and Gommentary

Kshema-preservation. Vachl-speech. Yogakshema-
gain and safety. Gatih-motion. Padayoh-in the two feet.
Vimuktiriti payau-as evacuation in the anus. /fr--so far.
Manushih-pertaining to men. Samajnah-meditation.

Kshema means preservation of what has been acquired,
and also the well-being of man. The devotee or aspirant should
contemplate that Brahman abides in speech, as safety or
well-being. When you meet your friend, you generally enquire
about his well-being: "How is your health? How do you do? Are
you all right? Do you keep good health?" You wish for the
well-being of another by speech. As speech is conducive to
well-being, well-being lies in speech.

401
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Yoga means acquisition of what has not already been
acquired.

Without Prana and Apana life is not possible. Gain and
safety, acquisition of objects and their preservation occur,
when Prana and Apana are strong. But still they are not
altogether due to them. On the contrary they are due to
Brahman only. The power of acquisition and preservation of
Prana and Apana is derived from Brahman. Therefore, it
should be contemplated that Brahman dwells in Prana and
Apana, in gain and safety, as the power of acquisition and
preservation of objects.

Similarly, the power of action which'is possessed by the
hands, of motion by the legs and of excretion by the anus, are
also due to Brahman.

Brahman dwells in the hands in the form of action, in the feet
as motion, in the anus as discharge. Such are the
contemplations of Brahman, with respect to man or human
personality, or the physical life of man.

orEEfr: 1qftilftftqfr t{mfrftffi I EwrEftqUS t

dfrffi qer}5 I sqrft{TilqFrq 1rgw+ I rrdFrilrnrfr I

drsft}qvrfral @ r5{Rl Ftr€ SqJq1qtdl
rr{r.rrdft I ir;T{{q1qrfrfr I qrrqraffi | irxclqqrrfrd I

{qtsd q'rrr: I il{€qqrmffi tru{ra rrafr lrqrilut:
qfrrt 5qqrfrd I q{ui Grri tiv<, rrttFn: I qft tsfuqr
!rr{q1; I

3. Now follows the contemplation in reference to gods as
satisfaction in the rain, as power in the lightning, as fame in
cattle, as light in the stars, as offspring, immortality and joy in
the generative organ, as all in the Akasa.

Let him meditate upon that as the support. He becomes
well-supported. (He will possess all means of living, such as
food and clothing.) Let him meditate upon that as the great; he
becomes great. Let him meditate upon that as mind; he
becomes thoughtful. Let him meditate upon that as obeisance;
to him all desires pay homage. Let him meditate upon that as
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the Supreme; he becomes possessed of supremacy. Let him
contemplate upon that as the destructive aspect of Brahman;
all those enemies who hate him, and those rivals whom he
does not like, die around him.

Notes and Commentary

Atha-next. Daivih-in reference to the celestial. Triptiriti
vrishtau-satisfaction in rain. Balam iti vidyuti-power in the
lightning. Yasah iti pasushu-fame in cattle. Jyoti iti
nakshatreshu-light in the stars. Prajapathiramritamananda
ityupasthe---offspring, immortality and joy in the generative
organ. Saruam iti akase-everything in Akasa. Pratishtha
lfi:-as a support. Upasita-meditate, one should worship.

As rain is the source of satisfaction, pleasure and
cheerfulness, through food, etc., Brahman should be
meditated upon as being satisfaction in rain. Similarly, in other
cases too, Brahman should be meditated upon as power in the
lightning, as fame in the cattle, as offspring, immortality and joy
in the generative organ. Cattle is a source of great wealth to
agriculturists. They bring fame to them,

lmmortality is obtained by the discharge of debts by the son.
Procreation produces relative immortality, by perpetuating the
race and multiplying the species. Brahman should be
worshipped, as being fixed in the generative organ, in this form.

Everything is fixed in Akasa. Therefore, all things that exist in
Akasa should be contemplated as Brahman. The ether
pervades all objects. The all-pervasiveness of ether should be
meditated upon as Brahman. He who meditates on Brahman
as the all in Akasa, becomes one with all. Akasa is Brahman
itself and so it ought to be worshipped as the support of all. ln
whichever form one meditates upon Brahman, that form he
becomes.

Man becomes strong by meditating on the quality of
strength. Meditate on Brahman with the attribute of greatness,
you become great by wealth and so on. lf you meditate on
Brahman as mind or thought, you become thoughtful. lf you
meditate on Brahman with the attribute of homage, all objects
of desire become submissive.
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Parimara is that in which are destroyed the flve Devatas,
viz., rain, lightning, the moon, the sun and the fire. lt is said in
the Chhandogya Upanishad, that in Vayu, the Devas, rain, etc.,
meet their final dissolution. Vayu is the destructive agent, or
aspect of Brahman. Vayu is one with Akasa. lt is not different
from Akasa. Akasa is, therefore, Brahman's destructive agent
or aspect or place of destruction, i.e., in which all objects merge
in finaldissolution.

lf a man meditates on Akasa which is one with the wind, as
Brahman's destructive aspect, all those enemies who hate him.
and those rivals whom he does not like, die around him.

q qgri Sott qgrffr*rftAl H (m:l H q qr&l
qfl qd qq H I (H l.l g'-l H thrq gil

Y lulqqq lCq I'l5qtl$tlq I gfr q+wrlFnr+gq{is.q I gd

F*6r+r+rrcrnrgqim.ra I qdq l{.qq q q I cq I {5t{HSrC
I \krftnq rrrir*rd I

4. He who is in man and he who is in the sun, both are the
same. He who knows thus, departing from this world, and
attaining this Annamaya self, then attaining this Pranamaya
self, then attaining this Manomaya self, then attaining this
Vijnanamaya self, then attaining this Anandamaya self and
eating what he likes, and assuming forms according to his
wishes, travels through these worlds, and sits singing the
following Sama song.

Notes and Commentary

Sa-he. Ya-who. Ayam-this. Purushe-in man.
Aditye-in the sun. Sa ya evam vrl-he who knows this.
Asmaf-from this. Etam annamayam atmanam
upasamkramya-after reaching the Annamaya self.
Kamanni---enjoying food according to his desires.
Kamarupi-assuming forms according to his wishes.
An u sa nch aran-wanderings, travelling.

He eventually enters the soul of bliss or Anandamaya self,
step by step through the soul of food or Annamaya self, etc. He
now sits singing the Sama song, or the song of unity.
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He becomes the Atman of all. He attains the knowledge of
the identity of the Atman in the Purusha, and the Atman in the
sun. All distinctions, differences and dualities melt. He
becomes Brahman, who is Truth, knowledge and infinity, who
is immortal, fearless, invisible, unborn, self-created, who is the
one without a second.

The knower of Brahman enjoys all objects of pleasure at
once, because he has become one with Brahman. Objects
have no independent existence. They exist in and through
Brahman only, which is the only real Existence. The knower of
Brahman feels that the whole world is his body. He eats any
food he likes, and assumes any form he likes and wanders
through the worlds, the earth and the other worlds, i.e., as one
with the all. He beholds all these worlds as the Self. By
becoming one with Brahman, he realises that all forms belong
to him.

He sits singing Saman. Sama is a set of Vedic Mantras of
Sama Veda, which are particularly suitable for singing (Sama
Gana). But here it means Brahman or sameness. Saman is
Brahman,who is 'Sama'or one with all, i.e., equal, he pervades
equally through all. To sing Saman is to proclaim loudly for the
beneflt of the world, the unity of his Being with the whole world
and Brahman, the unity of the Atman, and also the perfection
and supreme satisfaction, which is the fruit or result of his
knowledge of Self. This is a Mantra which teaches oneness
(Samatva). By singing this song, he proclaims to the world and
his disciples that he has become one with all.

The knower of Self realises the unity of all the worlds with his
own self. He knows his identity with the supreme Self.
Therefore, he feels that he also, like Brahman, pervades allthe
worlds, and so he feels as if he traverses, or travels or wanders
through these worlds, although he rests peacefully in his own
Satchidananda Svarupa, or the lmpersonal Absolute.

Errg Er?g Er?glwl
s:rdrndt ? stqselr sdrxrE : t er6i @ riil*-t-{d.
{+*-5--( I or{qR eerqql xfiT?ser I $ HrrilsqFs
{r?$nfu t*qrEqrftug}am1ar: I er5rxqsqqqqrlft I
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ord fr?i gffiqaqrEr?{ | gr{ *fi' I q lF *q t

gqufrrq n
5. Oh, Oh! I am the food, I am the food, I am the food! I am

the eater of food, I am the eater of food. I am the eater of food, I

am the author of the Sloka, I am the author of the Sloka, I am
the author of the Sloka. I am the first bom of the true. Prior to
gods, I am the centre of al! immortality. Whoever gives me, he
surely does save thus. l, the food, eat him who eats food. ! have
conquered all this world. I am luminous like the sun. He who
knows thus (attains the aforesaid results). This is the
Upanishad.

Notes and Commentary

Aham annarn-l am food. Aham annada_.l am the eater of
tood. Ahamslokakrit-l am the composer of the verses.
P rath amaj ah-the fi rst born. Ritasya-among the real objects.
Devebhya purua-prior to gods. Amritasya nabih-the centre
or basis, or support of immortality. Ya-who. Ma-me.
Dadatinives. Aya-saves. Suvarna jyoti-the golden light.
Ya evam yeda-who knows thus. /fi upanishad-this is the
Upanishad.

This is the Jivanmukta's song of unity with all. The threefold
repetition is to indicate wonder. Oh, Oh! is an expression of
extreme wonder. The sage is struck with wonder. When he
loses his little personality, and realises the oneness with
Brahman and the whole universe, the sage says: "1, who am
the non-dual, taintless, Brahman, am myself the food, and the
food-eater, the enjoyer and the object of enjoyment, the subject
and the object. l, who was one with the body, have become
Brahman, who is the all, through the grace of the Guru and the
scriptures". ln the words, 'l am food', etc., the sage expresses
his experiences of oneness. He feels: "Whatever food is
prepared, all that is myself. The name and form are unreal.
Theiy are false appearances. The basic reality that underlies
them, which is Satchidananda, is only myself'.

"l am the connection, or union, between the food and
food-eater. I am the connection as perceiver and objects of
perception. I am the consciousness, which causes union
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between the enjoyer and the objects of enjoyment. I am the
maker of that union. I am, myself, the one who brings the various
elements togethe/'.

The threefold repetition is also meant to induce confidence,
as in the case of swearing. The threefold repetition of 'l am
food', is to indicate extreme regard for the knowledge, which is

thus expressed, in order to create confidence in those who
have no faith. lt expresses extreme wonder. The sage
experiences: "Previonsly, I was feeling that I am the doer and
the enjoyer. lwas identifying with the body, mind, Prana and the
senses. Now, I feel I am identical with Brahman. I am struck
with wonder. The dual aspect of food and the food-eater, the
enjoyer and the enjoyed is false appearance".

Prath amajah-the first born, H iranyagarbha.

Even prior to Devas I was. I existed even before the
manifestation of Jivas, or separated intelligent beings. I am the
centre of immortality of the Devas, because I am the Self, the
basis of their immortality. The final emancipation of individual
intelligences consists in their realisation of oneness with me,
with Brahman. I am the prop of liberation, like the nave of a
wheel.

Whoever gives food to those who seek food, i.e., whoever
teaches that l, myself, am in the form of food, he preserves it
without losing. Whoever gives this food, i.e., the wonderful
knowledge of Brahman, to the real seekers of Truth or thirsting
aspirants, certainly saves them from the miseries and sorrows
of mundane existence.

l, in the form of Devata presiding over food, eat up, i.e.,
punish the greedy miser, who eats all food himself without
giving it to others. There is no chance for him for attaining
knowledge of the Self. The Sruti says: "A perfect sinner is he
who eats alone". Gita says: "Sin do those sinners eat, who cook
food for their own sake".

As Rudra, I destroy the whole world at the time of Pralaya, or
dissolution, which is the home of all beings from Brahma
downwards (Bhuvanam), and in which all living beings take their
birth.
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Just as the sun shines without the aid of other lights, so also I

am self-luminous. I shine without the help of any other light.
Just as the sun dispels the darkness, so also I dispel the
darkness of ignorance, set up by Avidya.

To him who realises, through Annamaya and other selves,
the non-dual, partless Atman, spoken of as 'Brahman, the tail'
with perfect endurance and balance of mind, being free from
desire, content and self-composed, who attains the knowledge
of the Self as imparted in these two Vallis, by intense devotion
and Tapas like Bhrigu, by developing the four means of
salvation-Jo him accrue all the fruits described above.

Though it has already been said that the illumined sage
attains this fruit, still it is reiterated here in order io point out that
the illumined sage alone attains the fruit.

s: HE TIT{I I F6 * T{t; I T16 tr{ q,rqrqt t

+qfr{rerfrdtrqwftrQffi 11

ll 3% vnR, vnRr rnR,: ll
ll Ffr Tlfildrrrnrr ll

e% yi * fu{. vt qour' I yi i I vi a 5g
E6r'rfr: lyi*F{6guo-firr: lqfrEilil las*qrfr tr++q
sFrH rSrR I F{r+E FqeT ililr qrfriql xilrqrftiq1 I

l@l ilfiERqr{t(t i@t

ll * vnR,, vnR, vnfrr ll
ll sftffi11

Thus ends the Bhrigu Valli

Here ends the Taittiriya Upanishad

FdrqqrRqR
e,nfrnffq



AITAREYA UPANISIIAD
INTRODUCTION

I
Hari Om! The philosophy taught by the Upanishads has

been the source of solace to thousands of people, and even to
men in the West like Schopenhaur. lt is extremely difficult to
translate the Upanishads into English. The charm, force and

beauty will disappear in translation.

To desire to know Brahman is to have all desires fulfilled.
Those who know Brahman have attained the highest to be

attained.

The final emancipation consists in being centred in

Brahman, which is bliss and joy, after eradicating ignorance,
which is the cause of desire and Karma. lgnorance is dispelled
by knowledge of Brahman.

The Aitareya Upanishad forms part of the Aitareya Aranyaka
of the Rig-veda. lt is divided into five sections (Khandas). lf the
Peace-Chant be counted as a section, the sections become
six, and by such counting, this Upanishad is sometimes called
'Atmashatka', i.e., six-sectioned dissertation on the Atman. lt is
divided into three chapters. The first contains three sections,
the second and the last, one section each.

The Upanishad derives its name from its author Mahidasa
Aitareya, the son of ltara.

It describes, in symbolical language, the creation of the
universe. lt deals with the Atman as the only Reality. lt treats of
evolution through hunger and thirst, of food, of the entrance of
the Self into the body. lt deals with the conception and the three
births of man.

It teaches that one is freed from birth and death and attains
immortality through knowledge of Brahman. lt contains the
saying of Rishi Vamadeva who attained immortality through
knowledge of the Self. lt teaches that the Atman, and not
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Prana, is the last and only cause of everything. lt teaches that
the whole universe is manifestation of Brahman, that the
individual soul is identicalwith the Supreme Soul, and that the
goal of life lies in the realisation of the unity of the individual self
with the Supreme Self. The sole teaching of the Upanishad is to
inculcate the knowledge that the Atman and Para-Brahman are
identical.

It is well established in all the Upanishads, that the end
attained by the realisation of the unity of Self, is immortality.

Becoming one with the Devas, cannot give one the final
emancipation. The Devas, such as Agni, etc., are subject to
Samsara, because they are subject to the faults, such as
hunger. All that is subject to hunger, etc., are only in Samsara.
The Srutis declare that the highest Brahman is above hunger,
etc. Realisation of this supreme Brahman alone will lead to
freedom from Samsara, birth and death.

The central teaching of this Upanishad is the unity of the
Atman with Paramatman. This must be realised through
knowledge of the Self and not by rituals. Atma-Jnana alone can
burn the seeds of Samsara and bestow Moksha.

u
The knowledge of Brahman should be taught to those who

have purified their hearts, by performing the Karmas enjoined
in the scriptures, who are therefore fit to receive instructions,
who are well versed in Sastras, who possess faith, who are
centred in Brahman, and who have duly practised the vow of
Sirovratam. Sirovratam is the well-known Vedic vow mentioned
in the Atharvana Veda. This obviously means the head-vow,
Sannyasa, renunciation. This is the ceremony in which the
head is shaven.

One should enter the fourth order of life, as it is difficult to
practise Brahma-vidya without absolute renunciation. Sri
Sankara agrees that a householder is not disqualified for study
and practice of Vedanta. But, according to him Sannyasa is
necessary for attaining Self-realisation. A Sannyasin only is a
wholetimed aspirant. He can devote the whole time in study
and meditation. He can find adequate leisure and freedom from
the distractions only in Sannyasa. Hence, renunciation is
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desirable even to those who have not attained Jnana.
"Avidusha-mapi mumukshuna parivraiyam
kaftavyameva-even one who is not a knower, but who is
desirous of attaining liberation, should enter the order of a
Sannyasin."

He further adds, with emphasis, that the practice of
meditation on the Self cannot be pursued with intense vigour
and devotion without relinquishing the concern of life. He says:
"The control of the external and the internal activities of the
senses, and other aids to the realisation of the Atman are
incompatible with other orders of life".

ln the Kaivalya Upanishad, we find, 'Not by Karma, not by
offspring, not by wealth, but by renunciation alone can men
attain immortality'. Smritis also say, 'Let one live in that order of
life which is a means to the knowledge of Brahman'. ln this
Ashrama only, Brahmacharya and other helps to knowledge
can all co-exist, and these are impossible in a householder's
life.

The Srutis say: "Let one leave home for the forest and turn
as a Sannyasin, or otherwise even from the order of a bachelor,
either from home or from the forest let him turn as a

Sannyasin". The order of Sannyasin is enjoined even on one in
the householder's order, as an indirect aid to the realisation of
the Atman. This voluntary renunciation while yet a neophyte,
will qualify the aspirant for Vedantic study. The Sruti also says:
"Yadahareva virajet tadahareva pravraiet<ne should leave
the house the very day dispassion dawns in him".

The Sannyasin is free from all sorts of worldly distractions,
ties and attachments. The garb puts a check on the aspirant
from going astray or doing evil actions. When there is internal
change, when one is ready for entering the fourth Ashrama of
life, why should he be afraid of putting on the orange-coloured
robe? Why should he say, I have given colouring to my heart? lt
is a sort of timidity and hypocrisy. Vasanas (subtle desires) still
lurk in his heart. Why did Yajnavalkya, Sri Sankara,
Ramakrishna Paramahamsa take Sannyasa?

Sannyasa has got its own glory and advantages. The
freedom of a Sannyasin can hardly be described. A Sannyasin
only can entirely cut off all connections and ties. Though you
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have coloured your heart, still all members of your family will
cling to you like a leech till the end of life. They cannot
understand your changed mental state. You cannot entirely
eradicate Moha (infatuated love) and attachment for your
family. When you fall sick, you will be tempted to go for their
help and vice versa. The old Samskaras will get new life, and
Moha will bind you with stronger chains once again. lt is only
when you take Sannyasa that they will leave you free. They will
leave all hopes on you. Then only you become dead for them.
They will not approach you again.

lf you like seclusion, if you are free from Raga or passion,
worldly ambition, Karmic tendencies and attractions of this
world, if you are reticent and serene, if you have disciplined
yourself while remaining in the world, if you can live on simple
food, if you can lead a hard life, ii you have a strong
constitution, if you are not talkative, if you can remain alone
without company and talk, if you have a meditative
temperament or reflective nature, if you can bear all the
difficulties in the spiritual path, if you can lead the life of an
ascetic till the end of your life, you can take to the path of
renunciation. Then only you will be benefited by embracing
Sannyasa. You should actually lead the life of a Sannyasin for
one or two years in the world itself. You should prepare yourself
first in the world itself. Otherwise, you will find it extremely
difficult to tread the path. For a man of dispassion,
discrimination and strong will, this path is alljoy and bliss.

May you develop real thirst for release from the bonds of
Samsara! May your hearts be filled with the love of the Atman
alonel May you develop real Vairagya and enter the illimitable
kingdom of Eternal bliss!

May you all realise the ancient wisdom of the Upanishads!
May you all recognise the oneness of the Self! May you all live,
immersed in the ocean of Bliss, in an illumined state!

S q n rrqft sftG-dr I Fi + EnH sftGtrq r

erffi{ qf-qt q enofuer. I Uii t rrT

qMlEFiqRqftl
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il'qr[r.rg I ilfrffir{tltrg I w+g ql 3rerg rfirql 3rirtl
qtm(l

ll S vnR' vnR' vnR' ll
Om! My speech is rooted in my mind. My mind is rooted in

my speech; Brahman, reveal Thyself to me. Ye, mind and
speech, enable me to grasp the Truth that the scriptures teach.
Let what I have heard slip not from me. I join day with night in
study. I think the truth, I speak the truth. May That protect me,
may That protect the teacher, protect me, protect the teacher,
protect the teacher!

Om Peace! Peace! Peacel

SECTION I

slrer qr Eets \rdrrr ernffi-tn Nl q $qrd
+*.rggqrgft lt? u

1. ln the beginning, (all) this was verily the Atman alone.
There was nothing else active. (Nothing else whatsoever living
existed. There was no other thing that winked at all.) He
thought: '(Now) verily I shall create the worlds.'

Notes and Commentary

Atma-the Atman. Vai-verily. /dam-this. Eka--one.
Eva- alone. Agre-in the beginning. Asif+xisted. Na-not.
A n y at ---olher. K n c h ana-a nyth i n g. Mishaf-wi n ki n g. Sa-h e.
lkshata-thought. Lokan-the worlds. Nu-surely. Sruiai-
shall create. /fi-thus.

Atman is the flrst principle or the first cause. lt is the only
reality. lt is from the root which means 'to obtain', 'to eat', 'to
enjoy'or'to pervade all'. The Atman is the highest, all wise, all
powerful, free from all characteristics of Samsara, such as
hunger, delusion, sorrow, etc. He is eternal, pure, intelligent
and free. He is birthless, undecaying, ageless, immortal,
fearless and secondless.
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ldam: the universe, which has been described in purva
Khanda, as being differentiated by name, form and Karma, was
the one Atman, alone at first, i.e., before creation.

Agre-betore the creation of the universe. ln the beginning,
before the creation started, there was nothing save the Atman.
ln reality, there is no such thing as creation. lt is only a
projection of what lies in a potential state in the Avyakta, or the
unmanifested, at the beginning of a new cycle. ls He not now
the same, the one entity? ls there something else beside Him?
No. Why then is it said 'He was'? How is it that the past tense
'existed'is used? Though even now, He alone exists, there is a
difference.

Before creation, the universe was one with the Atman. lt had
no manifested difference of name and form. lt was denoted by
the word 'Atman'alone, but now it is denoted by many words,
and also by the one word 'Atman', on account of the
manifestation of the difference of name and form. When foam,
bubble, wave, etc., become manifested, by their difference of
names and forms from that of watel the same substance water
is denoted by more than one word, i.e., foam, bubble or wave.
The idea of foam, bubble, etc., remain merged in that of water,
before they are differentiated from water and given a name and
a form. The idea of 'foam' is understood by the single word
'water'.

Nanyatkinchana-nothing else. Mishat-active, winking,
living. No other operating entity save the Atman, existed like
the Pradhana of the Sankhyas, independent and material, or
like the atoms, apart from lsvara, of the followers of the school
of Kanada. ln the Vedanta, no entity independent of the Atman is
admitted to exist. There was the Atman alone. This is the import of
the text. Maya cannot function by itself. lt has no independent
existence. Therefore, the Atman is secondless, and the world has
a mere relative existence, as it existed only as the Atrnan before
its creation.

The Atman, being Omniscient by nature, thought: 'l shall
create worlds'. How could He have perceived or thought before
the creation, being destitute of the organs and body? There is
no fault, because of His being Omniscient by nature. The Sruti
says: 'He runs without feet and grasps without hands'.
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What was His object or purpose in creating the worlds? The
answer is: 'l shall create the worlds, named Ambhah, etc., the
regions, for the enjoyment of the results of Karma, by living
beings.'

q Fqie-*fir+qsd t ernfr rrffi+Fnmsfrsnr: +ur fra
d' sftsrsfrftei qfrqq: I yflrfr Tn ur ertrtlrfiI
slrq: ll? ll

2. He created these worlds, viz., Ambhas, Marichi, Maram
and Apah. The Ambhas is above the heavens, its support. The
Marichayah (rays) from the sky. The Maram (region of the
world) is the earth, and what are below the earth are the Apah
(waters).

Notes and Commentary

Sa-He (the Atman). /man-these. Lokan-worlds.
Asruj ata- created. Am b h a s-wate ry reg io n. M a ri ch ay ah-the
regions of rays. Mararn-lhe region of world of mortals.
Apah-waler. Ada-that. Parena-higher. Dyau-heaven.
Pratishtha-support. Antariksha-the intervening space.
Prithivi-earth. Ya- which. Adhasta-below.

Having reflected thus, the Atman created these worlds. An
intelligent mason thinks first within himself: 'l shall build the
palace in such and such a manner'. He makes a plan first. Then
he builds it. Even so, lsvara created the worlds.

The mason builds a palace with the help of proper materials.
How can the Atman, who is without such materials, create the
worlds? This is no objection. He is omniscient and omnipotent.

Just as foam is spoken of separately, though it is a
modification of water, and is denoted by a single name before
the change occurs, so also the one and the same Atman may
become the cause of the manifested universe, which
corresponds to the differentiated foam.

Brahman is both the material and efficient cause. The
omniscient Atman is the substratum of the universe, He
became the material cause and created the universe. There is,
thus, no inconsistency. Brahman is only the Vivartopadana.



4r6 THE PRINCIPAL UPANISHADS

Or, just as a juggler creates himself in another form, as
moving in the air without any other material cause, so the
all-powerful and the all-knowing Lord, the mighty magician,
creates Himself as other than Himself, in the form of the
universe. This is a better explanation of the creation. Hence,
the position of those who hold that either the effect is unreal or
the cause or both, becomes untenable and their views are
easily refuted.

What worlds He created is next stated. Having created the
world, in due order, beginning with the ether, He created the
worlds, Ambhas, etc. The Sruti itself explains what these
worlds are. The world denoted by the word Ambhas is above
the heavenly world. lt is called Ambhas because it contains
water that supports life. The heaven sustains the watery world
known as Ambhas. The sky, or the interspace, below the
Dyauloka is known as Marichayah. Though one, the plural
'Marichayah' is used because of its permeating various
regions, or because the myriad rays of the sun pervade it. The
earth is called Maram, because all creatures die here
(Mriyante). The worlds below the earth are called Apah, from
the root'Ap'meaning 'to obtain'. The people who dwell there
are filled with joy. Though the worlds are composed of the five
elements, still on account of the preponderance of water, they
are called by names meaning water, such as Ambhas, etc.

Ambha, Maha, Jana, Tapa and Satya Lokas are above the
heavens, where, at the commencement of the creation, the
waters were placed.

q $er+i I *ol Filnqrerg gqr Fft I tilspu F g6q
il?il

3. He reflected: 'These indeed are the worlds (l have
created). I shall create the protectors or rulers of the worlds'.
Then He raised the Purusha from water and gave him form.

Notes and Commentary

Sa-He. lkshata-reflected, pondered, cogitated.
/me-these. Lokapalan-rulers of the worlds. SrTar:-shall
create. /fi-thus. Sah-He. Adbhya-trom water. Eva---only.
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Purusham-lhe Purusha. Samudhritya-having raised.
Amurchayaf-gave form.

From water-from the manifested causal matter, from the
five elements of which water is the most important.

Pu ru sh a-the Virat Purusha.
Having created the four worlds, in which the fruit of Karmas

is enjoyed by all the living beings, He, the Lord, thought again:
"These worlds, Ambhas, etc., which have been created by Me,
would perish without rulers. Therefore, I shall create for the
protection of these worlds their rulers". Thus thinking, He lifted
up the Purusha from the water, i.e., from the five elements the
most important of which was water, and from which He created
the worlds, Ambhas, etc., and gave him a shape by joining the
appropriate limbs, just as the potter takes out a lump of clay from
the earth and gives it shape.

etsi@ffiffiffifr#
effif{aqrrd+ 6-€ ffi€rd Eg6cn+
qrfuftftrera rrtrT s,rqrnsqr{lqq, frrri
MdtdRT erTrr: ilx lt

ffi 5{n ftfuda qenrssqrEr.{r+-
sFfiift+ ftfiraiTi rrfumrqt eTUr: yrurrdrg{}rnft

{Menqi qgggq enfrer: uortr ffiri u'urirqi
(Erqt ErErr;T drq}rt
EfrF+r;ti q;RT*rfft

ffiaa

ll Yft Eent: EIUB: I I

4. Then the Atman brooded over that, i.e., the lump. He
wished to give it the shape of a man. A hole in the shape of a
mouth, manifested itself in that mass which was brooded over
by Him, just as a bird's egg bursts when hatched. From the
mouth came out speech, and from speech fire. Then his
nostrils came forth, from the nostrils the smell (prana), from the
smell (Prana) the air.

His eyes came forth, from his eyes sight, from sight the sun.
His ears came forth, from his ears hearing and from hearing the
quarters. His skin came forth, from the skin the hair, from the
hairs the herbs and big trees. His heart came forth, from the
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heart the mind, and from the mind, the moon. The navel came
forth, from the navel the Apana and from Apana, death. His
generative organ came forth, from the generative organ
semen, and from semen, water.

Notes and Commentary

Ta mabhyata pat-ta sya,-abh ita ptasya-He, having brooded
over. Mukharn-from the face. Nirabhidyafa-issued forth.
Yathandam-like in an egg. Mukhat-from mouth. Vacha-
word or speech. Agni-fire (from speech). Nasike-nostrils.
Nirabhidyatan+came forth. Nasikabhyam-from nostrils.
Pran+smell (Prana). Pranat-trom Prana. Vayu-air.
Aks h i n i-ey es. N i ra b h i d yeta n+ca me ou t. Ak sh i b h y am-f ro m
eyes. Chakshu-si g ht. C h a ksh u sha-from sig ht. Adrtya-su n.
Karnau nirabhidyetarrl-ears came out. Karnabhyam-from
ears. Srotram-hearing. Srofraf-from hearing.
Drsah--quarters. Tvang-nirabhidyata-skin came out.
Tvacha-trom skin. Lomanlthe hairs. Lomabhya-from
hairs. Oshadhi-vanaspataya-herbs and medicinal plants.
Hridayam nirabhidyata-heart came forth. Hridayat-trom
hea rt. M a n a-mind. M a n a sa-trom m i nd. C h a n d ra m a-moon.
N ab h i rn i rab h i d y ata-nave I i ssu ed torlh. N a b hya-from navel.
Apana-Apana. Apanatmrityuh-from Apana, death.
Srsnam nirabhidyata-the generative organ came forth.
Sisnaf-from the organ. Refa-semen. Refasa-from semen.
Apah-water.

Iapa does not mean here performance of austerities, such
as Chandrayana Vrata and Kricchra Vrata. lt means here 'to
reflect', 'to cogitate', 'to will', 'to create by mere will'.

ln all cases, the seat of each sense, the organ and the
presiding deity, manifested themselves in order. From the
nostrils, Prana proceeded. The word 'Prana'denotes here the
sense of smell. The organ of evacuation is called Apana, on
account of its connection with the downward wind.

Loma: denotes the organ of touch, connected with the skin
on which Loma or the hair grows.

Hridayanmanah-trom the heart sprang forth the mind.
Feelings have their seat in the heart.
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The hands burst forth, from them came out lndra. Then came
out the feet, and from them proceeded Upendra or Vishnu. The
anus burst forth, and from it proceeded Niriti and yama. Similarly,
the tongue came out, and from it proceeded taste and from tiaste,
Varuna.

Here ends the First Section

SECTION II

il qilr |+m: Esr sTfug6gu|B InqiiffirT-
@ I tn q{rdlrrqiri
qfusfrBaT erxqqdft n? tl

1. Those gods, thus created, fell into this great ocean of
Samsara (world). Then He subjected them to hungerand thirst.
They said to Him (the Creator): "Ordain for us a place in which,
being established, we may eat food."

Notes and Commentary

Iah-those. Efa-these. Sn'shfah-created. Devatah-
Devas. Asmin mahatiarnave-in this great ocean. prapatan-
fell. Iarn-them. Asanayapipasabhyarn-with hunger and
thirst. Anvavarjatjoined. Ia-they. Enarn-Him. Abruvan-
said. Ayatanarn-a body or abode. Nah-to us.
Prajanihi<rdain. Yasmin-in which. pratishthithah-being
establ ished . An n a rn-f ood. Ad a m +sha I I eat. /fi-th us.

Those gods-Agni and the rest-+reated by the Lord, as
protectors of the worlds, fell into this great ocean of Samsara,
filled with the waters of the miseries, resulting from ignorance,
desire and Karma. The sorrows and miseries are caused by the
actions of men prompted by desires. Desires and actions are
born of primal ignorance, Avidya. The ocean of Samsara is
infested by crocodiles, in the form of chronic diseases, old age
and death. lt is beginningless, endless and shoreless. lt gives
no place for support. lt is refugeless. lt gives a litfle relief in the
trivial pleasures, produced by the contact of the senses and
their objects. lt is agitated by the mighty waves of the thousand
and one evils, caused by the agitation of the wind of desire, for
satisfying the cravings of the five senses, roaring with the noise
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and cries of Ha, Ha, etc., proceeding from the numerous hells,
such as Maharaurava, etc. lt is provided with the raft of
knowledge, and well-stored with the provision of the good
qualities of the heart, such as truth, righteousness, simplicity,
I iberality, charity, non-attachment, cou rage, determination, etc.
It has association with the sages, and renunciation for its route,
and liberation for its other shore. lnto such a vast ocean, the
gods fell.

The path of knowledge and works combined, which enables
a man to become identicalwith the gods, is not sufficient to put
an end to all the miseries of Samsara. This is what has to be
understood here.

One can free himself from the miseries of births and deaths,
only by knowing Brahman, who is the originator, preserver and
destroyer of the universe and who is the inner Self of all beings.
Srutis declare: "This is the path, this is the thing to be done, this
is Brahman, this is Truth. This is the knowledge of the unity of
Paramatman and Jivatman. There is no other path for
liberation".

Knowledge of the unity of Jivatman and Parabrahman, is the
proper means for the attainment of the final beatitude. Works
and meditation are preliminary disciplines. They are not the
direct path to Moksha.

That Purusha, the first born, the source from which the seat
of each sense, the organ and the presiding deity sprang forth,
was subjected to the faults of hunger and thirst. Because the
Virat Purusha, who is the cause, was subjected to hunger and
thirst, those who are produced by Him, viz., the gods, were
subject to hunger and thirst.

The Devas were tormented by hunger and thirst. They said
to their father, the Creator: 'Give us an abode, residing in
which, we may be able to enjoy our food'. They prayed to lsvara
to create individual bodies for their residence, as they could not
enjoy to their entire satisfaction in the body of the Virat
Purusha. 'To eat food' means to perceive the objects which
correspond to the senses.

Hunger and thirst are the limitations of life. The Atman has
neither hunger nor thirst. The world (Samsara) is always
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over it. Samsara constitutes the round of births and deaths

iltrail qrrFrrrin org{f, A nsqqr{ftft I in$*-
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2. He brought a cow to them. They said: 'lt is indeed not
sufficient for us'. He brought a horse to them. They said: 'This is
not enough for us'.

Notes and Commentary

Tabhyah-to them. Ganr-cow. Anayaf-brought.
Tah-they. Abhruvan-told. Ayam-this. Nah-not.
Al a rn-suffici ent. Asv a m-horse. An ay af-brou g ht . N a h-.f or
us. Nayar:-not verily. A/anr-sufficient.

The Lord lifted up from the waters a lump of earth and
fashioned it into the form of a cow's body, and showed it to the
gods. The gods said: 'This body is not enough for our abode
and eating food. This is quite unfit for us to eat'. Creation does
not reach perfection in animals.

6rrEt; 5[,y{r{{rilr sriI{{I.{i?i q}ft 56m Errrr gE?rrT I irT

ormfiilenss{d+fuft nt ll
3. He brought a man to them. They said: 'Well done, indeed!

Hurrah! Man alone is the masterpiece. Man indeed is the
abode of all good actions'. He said to them: 'Enter into your
respective abodes'.

Notes and Commentary

Tabhyah-lo them. Purusharn-man. Anayat-brought.
Ia f-th ey. A b h ru v a n-sa i d . Sukrifam-we I I d o n e. B at a-.in joy.
Purusha-man. Vava-verily. Sukrifa-well created . Tah-lo
them. Abravit-said. Yathayatanarn-the proper abode.
Pravisetah-enter.

The gods were irnmensely delighted when they saw the form
of man. They said: 'This is verily a beautiful abode for us'. Man
alone is the best of creation, because all virtuous actions
proceed from him alone. As man was created direcfly by lsvara
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by His mysterious powers, he is said to be Sukritam, i.e., is said

to be well accomplished. Man alone is endowed with higher

intelligence, and powers of discrimination and reasoning. That
is the reason the gods were very delighted to have their abode

in him. Animals are destitute of discrimination and higher

intelligence. Therefore, they could not dwell in them to their

entire satisfaction. The human body alone is called

Karmayatana, because Karmas can be done by this body

alone. All other bodies are called Bhogayatanas, i.e., bodies

intended for sensual enjoyments only.

The Lord knew that the man was the proper abode for the

gods. He thought that this abode was liked by them, as all.like

to dwell in their native home, as all like the causes from which

they proceed. l-le said to them: 'Therefore enter each of you

into tne abode suitable for your activity or proper functioning,
such as the mouth, etc'.

sTFrdin[-dr 5q srF.rvrdrg, sruil

srFqvrqrftigsgqFrsftruft ffit:
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4. Fire becoming speech, entered the mouth, air becoming

Prana (smell), entered the nostrils, the sun becoming sight,

entered' the eyes, the deity of the quarters, becoming sound,

entered the ear, the herbs and trees becoming hair, entered the

skin, the moon becoming mind, entered the heart, death

becoming Apana, entered the navel, water becoming semen,

entered the generative organ.

Notes and Commentary

Agni-fire. Vagbhutva-becoming speech. Mukharn-
tongue. ' Pravisat-entered. Vayu-air. Pranobhutva-
becoming Prana. Nasrke pravisat-entered the nose' Aditya
chakshur-bhufva-Sun becoming sight. Akshini---+yes'
Disa--quarters. Srotram bhutva-becoming ears. Karnau
pravisat-entered the ears. Oshadhi'vanaspatayah-herbs

$[qr qrftTt

efui T.qr ryil
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and medicinal plants. Lomani bhutva-becoming hairs.
Tvacham pravisat-entered the skin. Chandrama mano
bhutva-moon becoming mind. Hridayam pravisat-entered
the heart. Mrityu-Death. Apanobhutva-becoming Apana.
Nabhim pravisat-entered the navel. Apah-water. Reto-
bhutva-becoming semen. Sisnam pravisat-entered the
generative organ.

Just as the generals of armies enter a town at the command
of their sovereign, so also, having obtained the permission of
the Lord, and saying: 'Be it as Thou commandest', Agni, the
presiding deity of speech, becoming speech itself, entered the
mouth, its source or own place of birth. Similarly, the rest is
explained.

The organs or senses cannot do their respective function,
without any impulse from a conscious being, who is their
presiding deity. Each organ has its own presiding deity or
intelligent being.

ilffi@t torfldfr-
ean+q ai @ trrfreft ufrfift | irsrild
ffiF+ q t{in+ EFd{ai
tTakt: llq ll

ll Ffr Qile, EFB: tt
5. Hunger and thirst said to him: 'Assign a place for us'. He

told them: 'l assign you a place in these gods, and make you
sharers with them'. Therefore, when oblations are offered to
any god, hunger and thirst become sharers therein.

Notes and Commentary

Tarn-lo Him. Asanaprpas+hunger and thirst. Abrutarn-
said. Avabhyam-for us. Abhiprajanihi-allot. Ie-to them.
Abravit-said. Efasu-in these. Devatasu-in Devas.
Ev a-v erily. A b h aj a m i-assi g n. B h ag i ny a u-sha rers. Ka ro m i

-make. Iasmaf-therefore. Yasyai kasyai-tor whatsoever.
Devatayai-gods. Havi-ofierings. Grihyate-is taken.
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Bhaginyau-sharers. Eva-verily. Asyam-of that. Asana-
ppase-hunger and thirst. Bhavatah-become.

Thus, when the gods secured their abode, hunger and thirst
remained without any resting place. They said to the Lord:
'Assign to us a place'. The Lord replied: 'You are only
sensations. lt is not possible for you to enjoy food without your
depending upon some intelligent being. Therefore, I shall give
you a place in these very gods, Agni and the rest, both within
and outside the human body, and shall make you partners with
them in the shares allotted to them, such as oblations of
clarified butter, etc'.

As the Lbrd decreed in the beginning of the creation, in order
to make them partners in the oblations offered to the gods,
even now, hunger and thirst are sharers in the oblations of
cooked rice and ground rice, offered to propitiate any god.

The gods enjoy the offerings of rice-cakes, etc., through
hunger and thirst, and desire food and drink. That is the reason
hunger and thirst become their partners.

Here ends the Second Section

SECTION III

q Seril 3 efro,re +fiEnf,r*rwirzr; {sn Eft t t t t t

1. He (the Lord) thought again: 'The worlds, and the
protectors of the worlds, have been created. Now let Me create
food for them'.

Notes and Commentary

Sah-He. lkshata-lhought, pondered. /me-these.
Lokah-the worlds. Cha-and. Lokapalah-protectors of
worlds. Cha-also. Annam-food. Ebhya-for these.
Snyal-shall create. /fi:-thus.

He thought thus: "Well, these worlds and their rulers have
been created by Me, and subjected to hunger and thirst. They
cannot live without food. Therefore, I shall create food for the
protectors of the worlds".

ln this world, men in power exercise their power in favouring
and chastising men. Even so, the Lord has perfect freedom in
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bestowing rewards or inflicting punishment on all, as He is the
supreme Ruler. Lord can do and undo things. He is omnipotent.
His Vibhutis are boundless.

dsfrsrqawndsfrrdrraTazil {.ffirqrrd I qr A rTT

{ffirwrrdrsi i <. n? l t

2. Then He (the Lord) brooded over the water, and from the
waters so brooded over, issued a form. The form, thus created,
is verily food.

Notes and Commentary

Sa-He. Apah-over the waters. Abhyatapaf-brooded,
looked at them. Tabhyah-trom those. Abhitaptabhyah-so
brooded over. MurTih-form. Ajayata-was born. Ya-which.
Vai-verily. Sa-that. Murlih-form. Ajayata-created.
An n arn-food. Vai-verily. Iaf-That.

The Lord, desirous of creating food, brooded over the waters
already mentioned. From the waters, thus brooded over,
serving as the material cause, something having a form, solid,
sentient and non-sentient, and able to support both immovable
and movable, was born. The form which was so produced, is
verily food.

The Lord brooded over the waters. Here, water stands for all
the five elements.

Murtirajayafa---organic matter issued, both vegetable and
animal. The gross objects have been called food, because they
are enjoyed by the organs and their presiding deities.

@ern"Er*Er{r
,rfifl | u vfr6-qlslWqrrs erErry I t? I I
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3. Then this food so created, wished to run away. He tried to
catch it by speech, but He could not catch it by speech. lf He
had caught it by speech, then one would be satisfied by merely
talking of food.

4. He wished to catch it by breath or Prana. He could not
catch it by Prana. lf He had caught it by Prana, then one would
be satisfled by merely smelling food.

5. He wished to catch it by the eye. He could not catch it by
the eye. lf He had caught it by the eye, then one would be
satisfied by merely seeing food.

6. He wished to catch it by the ears. He could not catch it by
the ear. lf He had caught it by the ear, then one would be
satisfied by merely hearing of food.

7. He wished to catch it by touch. He could not catch it by
touch. lf He had caught it by touch, then one would be satisfied
by merely touching food.

8. He wished to catch it by mind. He could not catch it by
mind. lf He had caught it by mind, then one would be satisfied
by merely thinking of food.

9. He wished to catch it by the generative organ. He could
not catch it by the generative organ. lf He had caught it by the
generative organ, then one would be satisfied by emission.
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10. Then he tried to catch it by Apana, and He caught it. lt is
this Apana which catches food. This Apana is giver of life by
food.

Notes and Commentary

Iat-That. Efaf-this. Srishfanr-having been created.
Parang-being turned away. Atyajighamsaf-wished to run
away. Iaf-that. Vacha-by speech. Ajighrikshaf-wished to
seize. Iaf-that. Na-not. Asaknof-could. Grahitum-lo
seize. Sa-He. Yat-if. Enaf-this. Vacha-by speech.
Agrahaisyaf-could seize. Abhivyahritya-having uttered by
name. Haiva-verily. Annarn-food. Atrapsyaf-would have
been satisfied.

Iaf-th at. P ra n e n a-by Prana. Aj i g h ri ksh af-tried to seize.
Iaf-that. Na saknof-was unable. Grahiturn-to hold. Yat-if .

Pranena-by Prana. Agrahaisyaf-could hold.
Abhipranya-having smelt or breathed. Annarn-food.
Atrapsyat-having heen satisfied.

Chakshusha-by sight. Drishfya-having seen.

Srutva-having heard. Srotrena-by the ear.

Tvacha-with the skin. Sprlshtua-having touched only.

Manasa-by mind. Dhyatva-having thought of.

Sr'snena-with the generative organ. V/sriya-emitting.
Iaf-that. Apane n a-by Apa na. Aj ig h ri ksh af-attem pted to

grasp. Iaf-that. Avayat-seized, could eat. Sah-He.
Vah-verily. Annasya<f food. Graha-seizel retainer. Yat
Vayuh-which air. Annavayuh-food air, or air by which man
lives by food. Esha-this. Yadvayuh-which air.

Just as rats run away at the sight of cats, so also the food
began to run away, thinking that it would be devoured by the
eater. The Lord failed to catch it by speech, by Prana, by the
eye, by the ears, by touch, by mind and by the generative
organ. He caught it at last by Apana, through the cavity of the
mouth, and thus ate the food. Therefore, this Apana is the
catcher of food (Annagrahaka). lt has its life in the food.
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11. He (the Lord) thought: 'How can all these live without
Me?' So He pondered: 'By which way shall I enter it?' He again
thought: 'lf speaking be done by speech, smelling by nose,
seeing by the eyes, hearing by the ear, touching by skin,
thinking by mind, eating by Apana, and discharge by the
generative organ, then who am l?'

Notes and Commentary

Sah-He. I ksh ata-pondered. Kath a m-how. Nah-verily.
/dam-this. Madrite-without Me. Syaf-exist. Kafharena-
how. Prapadya-shall enter. Vacha-by speech.
Ab h ivya h ritam-is spoken. P ra n e n a a b h i p ra n ita m-by smel I it
is smelt. Chakshusha-by sight. Drishtarn-seen. Yadi-it.
Srotre n a srutarn-heard by ears. Tvach a sp ri shtarn-touched
by skin. Manasa dhyatarn-thought by mind. Apanena
apa n itam-digested by Apana. Sisnena vi sri shta rn-emitted
by generative organ. Koham rtr:-then who am l?

Having created the worlds, the rulers of the worlds, and the
individual beings who depend upon food, like the existence of a
city, its inhabitants and protectors, He reflected as a king would
reflect. How can this aggregate, the combination of causes and
effects to be described presently, be without Me, existing as it
does, for the benefit of some one other than itself? lf speech
and the rest could do their functions by themselves, their
activities would be useless, just as feast and praises offered by
the subjects would be in vain, if there is no king to accept them.
Therefore, like the king of a city, l, who am different from the
world of creation, but yet its substratum and witness, must
become the enjoyer of the fruits of actions accomplished, and
to be accomplished by men.

lf this combination of effects can exist for another, if the
functions of the aggregate meant for another, could go on

qR q?firr sqkt

frfs$rfr n?? n
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without Me, it will be like the activities done by the people
without their ruler.

Then who am l? What is My nature? Whose ruler am l? lf I do
not enter the human body and enjoy the fruit of speech, etc., if I

am not the witness of the bodily and mental activities, like the
king who enters the city, and witnesses the acts of commission
and omission on the part of his subjects and officers, no one will
know or care to know of My existence or My nature. Otherwise,
I shall be known as one who knows the nature of speech, and
for whom the functions of speech, etc., combined, exist, just as
the pillars, the walls etc., combined to form a mansion, exist, for
the benefit of one who is not connected with their parts.

He thought: "How shall I enter it? The two ways of entrance
into this body, the aggregate of several parts are the forepart of
the feet at one end, and the crown of the head at the other. By
which of these two ways shall I enter this city, this bundle of
causes and effects, this corporal aggregate?"

The existence of this body, implies an owner for whose sake
it exists. The senses perform their different functions, with the
help of the intelligent soul who dwells within this body. lt is the
soulwho guides this body. lt is the soulwho guides and directs
the mind and the senses. Just as a house, which is built by
various materials, is intended for the residence of man who is
quite different from the materials, so also this body, which is
composed of various materials, must be intended for the
residence of one intelligent being (Atman), who is quite
different from the elements of which this body is composed.

The Atman is like a king dwelling in the palace of this body, or
nine-gated city. The various organs are doing their respective
duties in order to serve and please the king, the Atman.

H qtr+{ rfrrrri ffiffir Em srrril I +sr fugfurtq
Hrwte*rq I irer Xq srrcRTelr€rq: Etqr sT.FTrEr-
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12. Then He opened the suture of the skull and entered by
that door. That door is called the Vidriti, the 'cleft'. lt is verily the
Nandana, the place of bliss. He has three dwelling places (in
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the body) and three dream states. This is His dwelling place,
this is His dwelling place, this is His dwelling place.

Notes and Commentary

Sah-He. Etameva-this. Slmanar?-suture of the skull.
Vidarya-having opened. Etaya dvara-by that door.
Prapadyata-entered. Sa esha-this. Vidriti-that which is
torn open. Nama-is named. Dvah-door. Iaf-therefore.
Efaf-it. Nandanarn-the place of bliss. Iasya-his.
Traya-three. Ava_satha-abode. Traya-lhree. Svapna-
dream. Ayamavasafha-this abode.

He, the Lord, thought thus: '! shall not enter by the forepart of
the feet. My servant, who carries out my orders, can enter
through this path. I shall enter through the sr.tture of the skull,
through the Sushumna'. The Lord cut open the head, along the
line where the two skulls unite, and entered the body. This
entrance is well known to all, because one experiences the
cooling sensation when the crown of the head is anointed with
oil. As the passage is made by cutting open the head, it is
called Vidriti, the cleft.

The other openings, tit<e tne ear, etc., are ordinary ways
meant for Agni, etc., who are the servants of the Lord.
Therefore, they are not perfect and cannot produce full
pleasure. This door is intended for the Lord alone. Therefore,
this is called Nandana or the door of bliss. This is called
Nandana because the soul, departing by this door
(Brahma-randhram), rejoices in Parabrahman.

To Him, lsvara, who having created thus, entered the body
as Jivatman, there are three abodes, just as a king may have
three cities for his residence-the right eye during the waking
state, the mind orthe throat in the dreaming state, and the heart
in the deep sleep state. Or, the following may be the three
abodes-the body of the father, the womb of the mother and
one's own body.

The three states of dream are the waking, the dreaming and
the deep sleep states. lt may be objected that the waking state
being a normal conscious state, cannot be described as
dream. That is not so. lt is certainly a dream. How? There is no
realisation of one's true Atman, and the objects and
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experiences of the world, when compared with the experiences
of Self-realisation, are as unreal as the objects and
experiences of the dream-world. Self-realisation alone is
absolute consciousness, which is real, unchanging and
permanent. All other states of consciousness are relative and
unreal. They are but dreams caused by Maya.

The right eye is the first abode. The mind is the second. The
cavity of the heart, or the heart-ether, is the third.

'This is the dwelling place' is only a repetition of what has
already been said. This is repeated by way of emphatic
assertion. lsvara, mistaking Himself as Jiva, Iives in these
abodes alternatively. He sleeps for a long time with His
self-born consort, ignorance, and does not awake, though
subjected to the intense hammerings of sorrow, caused by
many hundreds of thousands of calamities.

€sn& @{qrdftNftfrIH\riliq
swE8ffilll??ll

13. When born (in the form of Jiva when the highest Self had
entered the body), he reflected with reference to the elements.
He gazed round upon the creatures. How should he speak of
any other? What else, besides the Atman, is there for me to
name? There is none. How could he desire to declare any other
thing different from him? (He found nothing else but the reality of
the soul). He saw, verily, this Purusha, the Brahman,
all-pervading. He said to himself: 'Oh, I have seen this'.

Notes and Commentary

Sah-He. Jatah-born (in the form of Jiva). Bhutani-all
beings. Abhivyaikhyaf-looked round with a special watchful
eye, comprehend ed. I h a-here. An ya m-other. Vavad i sh at-
could proclaim or declare. Sah-He. Efarn-this. Eva-verily.
Purusham-the Purusha. Brahma-Brahman. Tataman>
all-pervading. Apasyat-saw. /dam-this. Adarsarn-have
seen. /fr:-thus.

He being born, i.e., having entered the body in the form of
Jiva, or the individual soul, knew and talked of the Bhutas. He
assigned names to all objects. He recognised that all objects,
all elements are identical with himself. In this Mantra, the
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existence of anything save the Atman is denied. What else
except the Atman is there for me to name? There is none. The
Jivatma sits at the feet of the preceptor, gets spiritual
instructions, disciplines himself, hears the Srutis, reflects and
meditates. He, thus, attains the right knowledge of the Self. He
realises that everything is Brahman only, and that this world
and body are mere superimpositions.

When the preceptor, who is endowed with great
compassion, beats in the ears of the aspirant, the sounding of
the great Vedantic text, Mahavakya, like 'Tat-tvam-asi', whose
sound wakes up the knowledge of Brahman, he (the individual
soul) realised his self as Brahman, the Creator, dwelling in the
body, yet all-pervading like the ether. He cried: 'l have seen this
Brahman, the real essence of my Atman. I have realised that
this Brahman is of the nature of my own Self. Brahman and my
Atman are identical'.

/fi: The elongation in 'lti' of the vowel, is to indicate deep
deliberation or prolonged thought on the part of the individual,
who, at last, realises that his self is identical with the infinite or
the Supreme Self. lt also indicates the joy of success which he
experiences after deep reflection.

The substratum for this world is Brahman. This world is
superimposed on Brahman, on account of ignorance.
When the superimposition (Adhyasa) is sublated through
knowledge of Brahman, the aspirant realises: "All indeed
is Brahman. There is nothing except Brahman. Brahman is
the only reality. Brahman is the all-pervading pure
consciousness".

The Jiva desired to see what other Principle, besides his
own intelligent Self, could there be behind this world of
phenomena. He saw the all-pervading Brahman and
expressed great wonder: 'l have seen it!'

arfrf qfui A i ilq afu F<tq trgrqert
Tnelur I TleTfur F{ fr tqr' qteTtsrq.r F{ fr }ar: n?y I I
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14. Therefore, he is called ldandra. ldandram is verily His
name. Though he is ldandra, he is indirectly called lndra. The
gods are fond of being called by indirect names, as it were.

Notes and Commentary

Iasmaf-therefore. ldandra nama-of the name ldandra.
ldandro havai nama-he who is called ldandra. ldandram
santam-being I dand ra. Tarn-Him. P arokshena-ind irectly.
I nd ra-lndra. /fr:-th us . Ach aksh afe-they cal l. Hr:because.
Paroksha priya iva hi devah-the Devas are fond of, as it were,
being called by indirect names.

ldandra: literally means lt-seeing. As he saw the
all-pervading Brahman directly as 'ldam', this, therefore, the
Paramatman is called 'ldandra'. The knowers of Brahman are
afraid of addressing Brahman, the Lord of all, directly, because
He is the most adorable Being. Therefore, Brahman, who is
really ldandra, is called by the indilect name, lndra, in prayer
and worship. The Srutis describe Brahman as ldandra.

Even in this world, all respectable persons who are worthy of
being revered, such as father, mother, Gurus, teachers, etc.,
are never called by their own name, by their inferiors. They are
addressed as Pitaji, Mataji, Guruji, Swamiji, etc. They all like to
be called thus.

The gods are fond of being addressed indirectly, because
they are worthy of adoration. When that is the case, what
should be said of Mahesvara, who is the Lord of lords, the Deity
of all the deities. The repetition 'Paroksha priya iva hi devah',
'Paroksha priya iva hi devah', is to indicate the close of the
present chapter.

Here ends the Third Section.

SECTION IV

goi E qt erqqrftd .r$ tTEfr | qtiltdR-
Nr=ils$rzr*q: {q-rrkr+{.lrFi ftrcrffi ililqr fui
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1. First, indeed, the germ is in the man. That which is semen,
is the essence of strength or vigour, drawn from all his limbs.
He bears himself within his self alone. When he deposits it in
the woman, he causes it to be born. This is its first birth.

Notes and Commentary

Purushe-in man. Ha va-indeed. Aditah-first. Ayarn-
this. Garbhah-the seed or germ. Bhavati-becomes. Yat-
which. Efat-this. Refa-seed. Iaf-that. Efaf-this.
Saruebhyah-a1l. Angebhyah-limbs. Ie7'a-essence of
strength or vigou r. Sa m b h uta rn-become. Atm a n a rn-the Self.
Atmana-in the self. Bibartlbears or holds. Iaf-that.
Yafha-when. Sthiyam-in the fire of the woman.
Sinchafl-places or deposits. Afha-then. Enarn-this.
Janayati-produces. Asya-its. Prathaman*first.
Janma-birlh.

Jiva, prompted by desires due to ignorance, performs
Karmas or rituals and reaohes gradually the region of the moon
(Chandraloka), by the path of smoke, to reap the fruits of his
Karmas, and comes down along with the rain to this world, after
his Karma is exhausted. Enveloped in food, he is offered as an
oblation in the fire of man. The Jiva takes his seat in the grain.
The grain becomes the food of man, and is changed into the
vitalfluid (semen).

The traveller in Samsara, first becomes semen in man,
through the Rasas (blood). This semen is the quintessence
drawn from all the component parts, or organs, or limbs of this
body, the result of food. The first conception of Jiva is in man, in
the body of the father.

The seed or semen constitutes, as it were, his very self. The
very virility of man depends on this alone. lt is called the Atman,
as it is the very essence of the man.

He supports this Atman. He is himself conceived in the form
of semen, in his Atman, i.e., the body. He carries himself within
himself, because his bodily essence only is transformed into
the semen, and is lodged in him. When he sheds this seed in
the womb of his wife, when she is fit to conceive, he deposits it
in the fire of the woman. (This is a kind of oblation.) Then the
father gives birth to it, which he had borne in the form of semen,
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when the semen is shed into the womb of a woman. This is the
first birth of the Jiva, or man travelling in Samsara. This is his
first manifested state.

Srutis declare: 'This Atman (Purusha) offers that Atman
(semen) to that Atman (woman).'

ilfuqr srr"q1{ rr.Eft qen Hf,$ aen ilHrt{i q m
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2. That seed becomes one with the woman, as her own limb,
as the parts of her own body. Therefore, it does not produce
any suffering to her. She nourishes his (the husband's) self,
thus, within her.

Notes and Commentary

Iaf-that. Sth riya<t that wom a n . Atm a b h uy am-becom es
one and the same with the form of a woman.
Tasmat-therefore. Yenam-her. Svamangam<ne's own
limb. Na hinasti- does not produce suffering. Sa-she. Afra
gafarn-which remains in her. Atmanarn-self .

Bhavayati-nourishes.
When the semen has been transferred to the woman, it

becomes her very self. lt remains inseparable from her, just as
it was part and parcel of the father. lt is like her own limb, such
as her hand or foot. That is the reason the foetus or the child in
the womb, does not produce any injury or pain to the mother, as
a carbuncle or abscess does. The pregnant woman knows that
her husband's self had entered her womb, and she carefully
nourishes it by abandoning foods which are injurious to the
foetus, and by taking such foods which are wholesome and
favourable to it.

qr s{reftrfi trrEftrfrqr wfr ii d rr{ fu{frt d.u W
!f-*i w;wt$ocq*=*, {T qq'{d !rqi}-
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3. As she becomes the nourisher of his self within her, so she
also should be nourished. The woman bears the son in her
womb. He (the father) nourishes the child just before and after
its birth. ln nourishing the child just before and after its birth, he
nourishes himself alone for the continuation of these worlds.
Thus are these worlds of progeny perpetuated. This is his
second birth.

Notes and Gommentary

Sa-she. Bh avayitri-nourisher. Bhavayitavya-(therefore
she also) should be nourished. Bhavati-becomes. Iam-him.
Sfr--woman. Garbha-in womb. Bibhaftlholds or bears.
Sah-he. Agra eva--even prior to (the birth of the child).
Kumaraffi-child. Janmanah-birth. Agre adhi-before and
after. Adhibhavayati-nourishes. Sah-he. Yat kumararn-
wh ich child. J a n m a n o-ag re ad h i b h av ayati-nourishes before
and after birlh. Atmanameva bhavayati-nourishes himself.
Esham-th ese. Lokanam-worlds. Sanfafya-progeny. Eva m
sanfafa-thus continuous. Hi ime-verily these. Lokah-
world s. Ta d a sy a---ot his. Dv iti y am-second . J a n m a_,birlh.

"The father nourishes the child just before and after birth, by
performing such natal ceremonies as Jata Karma. When he
nourishes the child by such ceremonies, he nourishes his own
self, because it is the father's self only that is born in the shape
of the son. These religious Samskaras, which are performed
during pregnancy and after the birth of the children, enable
them to tread the path of righteousness.

It is said in the Srutis: 'The husband enters the wife', etc. lt is
for maintaining the unbroken continuation of this world-cycle,
that the father produces himself in the shape of the son and
nourishes him. lf none produces children, the world-process
would indeed cease. The worlds continue as a stream on
account of procreation of children. Therefore, procreation
should be done for the continuation of the world, but not for
obtaining emancipation.

When the Jiva, the Samsarin leaves the mother's womb as
son, he takes his second birth, or second manifested condition,
in contradistinction to his form as semen.
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4. That son, who is his very self, is made his substitute for the
performance of virtuous deeds. This, his other self (the father's
self), having discharged his duties and attains old age, departs
from this world. He, while departing, hence is bgrn again. This
is his third birth.

Notes and Commentary

Sah-he. Aya rn-this. Afma-s elf . P u nye bhyah-vi rtu ou s.
Karmabhyah-for deeds. Pratidhiyate-is made substitute.
Athasyayamitara-then his other. Afma-self. Kritakritya-
having discharged his duties. Praffi:-departs. Sah-he.
/tah-hence. Prayanneva-having departed. Puna-again.
J ayate-take birth. Tad asya-that his. Tritiya m j a n m a-thid
birth.

The son is made by the father, as a substitute in his stead, to
perform all the virtuous deeds enjoined in the scriptures. He
now represents the father in whatever actions he had to do.

It is said in the Vajasaneyaka: 'Commanded by my father, I

am Brahman. I am sacriflce'. lt is said in the Brihadaranyaka
Upanishad that when a man is about to die, he should call his
son and tell him all what he wanted to do. The father addresses
his son thus: "You are Brahman. You are Yogin, you are Loka,
i.e., recite the Vedas which I had to recite, perform the
sacrificial rites which I had to perform. Attain the worlds which
would be obtained by me. Complete all the works that I have
left undone or half done". The obedient son says: 'Yes, I am
Brahman, I am s4crifice'. He agrees to complete the works of
his father.

Then having entrusted all his responsibilities to his son,
having accomplished his duties by fulfilling the three kinds of
obligations or debts, and having attained old age, the father
dies. After leaving this body, he takes like the caterpillar,
another body as determined by his Karma. The birth which he
is to take after his death, is his third birth.

437
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The first birth of the person, subject to Samsara, is from the
father in the form of semen. The second birth of the same
person is in the form of son, in relation to his mother. When the
third birth of the same person has to be explained, how is it said
that the rebirth of the father after his death, is the son's third
birth? There is no flaw, because the identity between the son
and the father has already been spoken of. lt is intended to
mean that father and son are one and the same. The son also,
having entrusted all his responsibilities to his son, dies, and is
born again like the father.

The Sruti means that whatever has been said in one place is,
in reality, to be understood in another place, the father and the
son being one and the same self.

It is said in the Brihadaranyaka Upanishad that the soul
prepares a subtle body known as Ativahika Sarira, out of the
subtle elements of the present physical body, just before it
leaves the present body. lt leaves the gross body only after
getting this subtle body. lt remains in this subtle body till it gets
another physical body. This is the third birth of the son.

There are three kinds of debts: (1) The debt to the gods
(Deva Rina), which is discharged by the performance of
sacrifices. (2) Debt to the forefathers (Pitri Rina), which is
discharged by begetting son and continuing the line. (3) Debt to
the Rishis (Rishi Rina), which is discharged by the study of the
scriptures and dissemination of knowledge among others.

ilft.[Frun I .T{ g Ef€srr+qqt tdrqi lrffi frsr I
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5. lt was declared by the Rishi (Vamadeva): "While in the
womb, I knew all the births of the gods. A hundred iron-holds
held me down. I burst through them with speed like a hawk".
Thus spoke Vamadeva, even while lying in the womb.

Notes and Commentary

Taduktam-it was declared. Rishina-by the Rishi
(Vamadeva). Garbhe--in womb. Nu-verily. San-being.
E sh a rn-these. Ave d a m a h a m-l knew. D ev a n a rn-of Devas.
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Janimani-births. Vlsva-all. Safam-hundred. Marn-me.
Pura-house or body. Ayasi-made of iron. Apakshan-held.
Adha-Aown. Syenah-(like a) hawk. Javasa--quickly.
Niradiyam-have rent. /fr:-thus. Garbhe-in womb. Eva-
only. Sayana-lying. Vamadeva-Rishi Vamadeva. Evam-
thus. Uvacha-said.

Man travels in Samsara in rotation, and migrates from one to
the other three states. He is caught in the wheel of births and

deaths. On account of ignorance, he is hurled into the ocean of
Samsara. He in some stage or other, realises through
strenuous struggle, the Atman as described in the Srutis, and

attains emancipation, like Rishi Vamadeva. He releases
himself from the meshes or fetters of Maya, understands the
mystery of birth and death and realises the glory of his own

Self. He feels that all his worldly ties are cut asunder, and that
he has achieved the summum bonum orthe ultimate aim of life.

While Vamadeva was dwelling in the womb of his mother, he

came to know of all the births of all the gods, like Vak, Agni, etc.
This was due to his meditation in his many previous births.

Hundred: i.e., many. Purah-bodies. Bodies, which were like

impenetrable iron houses, guarded me from extricating myself
from the fetters or meshes of Samsara. Just as a hawk cuts

underneath the net in which it has been caught, and escapes,
so I have come out quickly on account of the strength, due to
my knowledge of this Atman. Rishi Vamadeva spoke thus,
even when dwelling in the womb. This is a great wonder
indeed!

The bodies are compared to the strong iron-holds, as they
imprison the Jiva within their folds. lt is extremely difficult to
come out of the body prison. lt is very hard to break this body,
just as it is difficult to break the strong iron-holds. Knowledge of
the Self alone can destroy this body.

Rishi Vamadeva got illumination even while dwelling in the
womb, on account of the discipline and meditation, which he
practised during his previous births. The process of purification
had gone on in his previous births. That is the reason the
knowledge of Atman dawned in him even before his actual
birth. Ashtavakra also spoke to his father while remaining in the
womb.
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6. He (Rishi Vamadeva) became the knower of the Atman

and became identical with the supreme Self. He betook to his
upward path, and after the destruction of the body, attained all
desires in the heavenly world and became immortal, became
immortal.

Notes and Commentary

Sah-he. Eva-thus. Vidvan-knower of Atman (Rishi
Vamadeva). Asmaf-this. Sarirabhedaf-destruction of the
body. Urdhvarn-up, above. lJtkramya-afier passing.
Amushmin-in this. Svarge loke-in heaven worlds. Saruan
kaman-all desires. Aptva-having enjoyed.
A m rita-immorta l. S a m a b h avaf-becam e.

Rishi Vamadeva attained Self-realisation through
knowledge of Atman. He came out of this body, which is as
impenetrable as a strong iron hold, and which is created by
ignorance, by drinking the nectar of the knowledge of the
supreme Self. He freed himself from the grip of Samsara, which
is infested by hundreds of various miseries or ills, due to
recurring births and deaths. He attained freedom on account of
the annihilation of ignorance, which is the seed for embodied
existence. He rose upwards from the Samsara after the
dissolution of the body, i.e., the finalceasing of the continuity of
the stream of embodied existence, caused by Avidya,
ignorance, became one with the supreme Self and attained
immortality in his own Self, which is described as undecaying,
deathless, immortal, fearless, omniscient, beginningless, one
without a second, endless, all-pervading and sweet with the
nectar of wisdom.

The liberated sage obtains all desires, even while living, by
the knowledge of the Atman. The repetition of Samabhavat
(attained) is to indicate the conclusion of the knowledge of the
Atman, with its fruit and its illustration.
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Vamadeva attained Videha Mukti, or disembodied salvation,
after the fall of the body. Svarga loke means 'in his own Atman',
according to Sri Sankara. lt means the bliss of Brahman,
Moksha. lt does not signify, here, heaven.

Here ends the Fourth Section.

SECTION V

*isqqr?+ft uagqrsi tnitt: € olretl +T er qrqft tr qr

1uilft tq er rr.er+rffi tq m ild qr*-nft fu at wrg
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1. Who is this Atman whom we worship? Which of the two is
He, that Atman the real or the phenomenal, the Nirupadhika or
Sopadhika? Whether he, by whom one sees, or he, by whom
one hears, or he, by whom one smells the scents, or he, by

whom one utters the speech, or he, by whom one knows what
is tasteful and what is not tasteful?

Notes and Commentary

Kah-what . Ay a rn-this. Atm a-Atm a n. /fi:th u s. Vay a rn-
w e. IJ p a s mahe-wors hip. Kath a rah-of wh ich ki nd. Sah-He.
Afma-Atman. Yena-by which. Va-verily. Ruparn-form.
P a sy ati-sees. Yena-by wh ich. Va-verily. S a b d a rn-sou nd.

Srunofrl-hears. Yena-by which. Va-verily. Gandha-
scents. Jighrati-smells. Yena-by which. Va-verily.
Vacham-speech. Vyakaroti-utters. Yena va-by which
again. Svadu-taste. Cha-and. Asvada-distaste. Cha-
and. Vijanaft:knows.

The seekers after Brahman, who were longing for attaining
immortality, who were anxious to get rid of their finite Jivahood
(Jivabhavatva), which is impermanent, subject to the operation
of the law of cause and effect, who were desirous of freeing
themselves from the bondage of Samsara, who were desirous
of achieving the goal of universal selfhood (Sarvatmabhava)
with the help of Brahma-vidya, the science of the Self, which
preceptors like Rishi Vamadeva and others, by their realisation
and by their teachings in the scriptures, have rendered very
clear, questioned each other in order to determine who the
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Atman was. They began to enquire: "Who is this Atman? Who
is this Atman whom we are striving to realise as our own Self.
How shall we directly worship that Atman whom Vamadeva
worshipped and attained immortality?" When they were thus
questioning each other, there flashed upon their minds the
recollection of a former text (lll-11 &12), wherein reference has
been made to the entry of the two purushas into the
body-"Brahman entered the Purusha through the forepart of
the feet". "He split open the skull and entered the purusha by
this passage."

Here two Brahmans, the individual soul and the universal
Soul, have entered the body from the opposite directions. They
are both the Atman of this body. But one of them must be the
Atman, fit to be worshipped or meditated upon. Then who is he
that is to be meditated upon?

They again questioned each other. A thought regarding the
differentiation of these two arose in them. How? Two entities
exist in this body, one who serves as an instrument of
cognition, bywhom, with the help of various senses, anything is
perceived, and another who remembers the impressions of
objects perceived by the other senses. Of these two, the one
through whose instrumentality cognition takes place, is notfit to
become the Atman, because it is only an instrument. The seer,
the Atman who stands behind all the senses and the mind,
must be meditated upon.

Who is it that cognises? By whom is it then known? This is
the answer: By that which having become sight, sees form; by
that which having become hearing, hears sounds; by that
which having become the sense of smell, smells the odours; by
that which having become the organ of speech, utters speech
consisting of names, such as cow, horse, good, bad, etc.; and
by that which having become the sense of taste, knows what is
sweet and what is not.

"il-E Efl T{$qt fur;rqrrri fuffi yr;i iqr
EDeiffift+frqr{i: qF: {iqrq: El[r{!:mrq}wrEft r

uehri*mfr^efl;rFrr {rq&rfi rrdft I t? I I
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2. This which is known as the heart, this mind,
consciousness, mastery, knowledge of arts, comprehension,
power of retaining import of books, perception, fortitude,
reflection, independent power of thinking, distress of mind

caused by diseases, etc., memory volition, application, any
pursuit for maintenance of life, desire, desire for the company
of women, all these are indeed the names of consciousness.

Notes and Commentary

Yef-what. Efaf-this. Hidayam-heart. Manah-mind.
Ch a-and. Efaf-th i s. S ami n a n a m-co n sciou s ness. Ai n a n a m

-mastery. Viinanam-knowledge of arts. Prainanam-
comprehension. Medha-power of retaining the import of
books. Drishtih-perception. Dhritih-fortitude by which the

drooping body and the senses are kept up. Matih-reflection.
Manisha-independent power of thinking . Jutih-4istress of
mind caused by diseases, etc. Smritih-memory. Sankalpah-
volition. Krituh-application. Asuh-any pursuit for the
maintenance of life. Kamah-4esire. Vasah-desire for the

company of women, /fr:-thus. Saruani-all Eva-verily.
Efanr-thes e. P rai n a n asya---of consciou s ness. Nama d h ey an i--
names. Bhavanti-become.

It is said in Kaushitaiki Upanishad: "that the heart is the very
essence of men; the mind is the very essence of the heart, and

that from the mind waters and Varuna were created; from the

heart, the mind and from the mind, the moon". That same heart

and mind being one only, appear as many.

By this one mind becoming the eye, one beholds forms and

colours; by this becoming the nose, one smells; by this

becoming speech, one speaks; by this becoming the tongue,

one tastes. He cogitates through the mind and determines
through the intellect. The knower knows everything through
this one sense. This one sense discharges the functions of all

organs of knowledge, and brings all varieties of knowledge to

the cogniser.

It is said in Kaushitaki Upanishad: "Reaching the organ of
speech by wisdom, one obtains all names by speech'
Reaching the eye by wisdom, one beholds all forms and

colours by the eye". lt is said in the Vajasaneyika also: "One
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sees by the mind alone and hears by the mind alone. One
knows forms by the heart". Therefore, it is well known that the
organ termed heart or mind is the means of the perception of all
objects. lt is the one instrument of knowledge through which
one can know the functions of all sense-organs.

The Prana is identical with it. lt is not different from the heart.
The Brahmana says: "What is called prana is indeed prajna
and what is called Prajna is Prana". ln the prana-dialogue, it
has been said that Prana is only the combination or the
aggregate of the senses. Therefore, Brahman who entered by
the feet is not fit to be the Brahman to be worshipped or
meditated upon, because it is an adjunct, it plays only a
subordinate part, it is only a means of perception to the knower.

The knower, the Atman, for whom the functions, hereafter
described, of the sense called the heart or the mind, are the
means of perception, can alone be the Atman fit to be
worshipped by us. Thus, the seers decided. The functions of
the mind which relate to both, what is subjective and objective,
and which serve as a means of perception to Brahman, who is
consciousness itself, and .whose cognition results from his
being conditioned by Antahkarana, are thus explained.

Samjnana, Ajnana, etc., which are the functions of the mind,
are the means of perception to the knower. They become
conditions to Brahman.

Prana is a Karana or sense-organ. Therefore, it cannot
become the flt object of meditation. The Sruti proceeds to infer
the existence of Brahman, the cogniser or knower, through the
Vrittis of the mind such as Samjnana, etc. There must be one to
witness the operations of the mind. That silent witness is
Brahman. The senses, the mind and the Vrittis acquire their
power, intelligence and illumination from the silent Witness,
who is self-luminous and all-powerful and all-wise. Brahman is
distinct from the senses, sense-perceptions, mind and the
various Vrittis of the mind. lt is the unchanging, self-luminous,
self-existence, constant Witness of all mental modifications.

qq rdqFq qS rsrqRa rr+t{r FEnfrqq*rrrdrTdrfr
Yfiffiqq{r*Tsr enrnffiq gqfrerprfrE f
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#srfrdrfur ffir qrrtrfi q wr€qrft q *f,srh
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3. This Brahman, this lndra, this Creator, all these gods,
these five great elements, earth, air, ether, water, fire, all these
small creatures, these others, the seeds of creation, these
egg-born (oviparous), the womb-born (viviparous), sweat-born,
sprout-born, horses, cows, men, elephants, whatever else
which breathes and moves and flies and is immovable-all
these are guided by wisdom and are supported by wisdom. The
universe has wisdom for its guide. Wisdom is the basis or stay
of all. Verily wisdom (Prajnanam) is Brahman.

Notes and Commentary

Esha-this . Brah ma-Brahman. Esha-this . I ndra-lndra.
Esha-this . Prajapati-creator (Hiranyagarbha). Efe-these.
Sarue-all. Devah--nods. lmani cha panchamabhabhutani-
these five great elements. Prithivi---carlh. Vayu-air. Akasa-
ether. Apah-waler. Jyotishi-fire. /fi-thus. Efanr:these.
lmani cha kshudra misrani-these multiple of small creatures.
Beejani cha itarani-these other seeds. Andaiani-egg-born.
Jarujani-womb-born. Svedajani-sweat-born. Udbhijjani-
s p rout-born. Asv a h-horses. G av a h-cows. Purushah-men.
Hasthinah-dephants. Yatkimcha idam-whatever here.
Prani-that lives. Jangama-that which moves or walks.
P ata ri ch a-that wh ich fl ies. Yafcha-a nd those. Sth av a ra rn-
u n movi ng. S a ru a m-d l. Iaf-tha t. P raj n a n etra m-that which
has Prajna as its controller. Prajnane-in Brahman or
consciousness. Pratishtitam-established. Prainanetra-
having knowledge as its basis. Lokah-the world.
Prajna-knowledge or consciousness. Pratishta-basis or
stay. P raj n afl ?/THohSciou sness a bsol ute. B ra h m a n4rah man.

This Atman, who is of the nature of consciousness, is the
lower Brahman (Apara Brahman), called Hiranyagarbha or
cosmic Prana, is the life-principle (Prana or Kriyasakti) dwelling
in all bodies. He (Hiranyagarbha) has entered the reflecting
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medium of the inner sense-organ (Antahkarana), and appears
like so many reflectors of the sun in various sheets of water,
and is described as Prana and Prajnanatma. He is lndra,
because of his qualities, or the Lord of the Devas. He is
Prajapati, the first born, who has a body and form, from whom
all the protectors of the world, fire, etc., were born from the
cavity of the mouth, etc., fashioned in the Virat Purusha-the
lump described in Section l. He is also Agni and all other gods.
He is, again, the five elements which are the material cause of
all bodies, viz., earth, etc. He is all that is food and is fltforfood.

He constitutes all the lower forms of creatures, such as
serpents, etc. The several beings are divided into distinct
classes. What are these? They are: those born of eggs, like
birds; those born of womb, like men (Jaru, Jarayu); those born
of sweat, like lice, etc.; those born of seed, like trees; horses,
cattle, men, elephants, that which moves, that which flies with
its wings, in the sky, and that which is immovable. Allthese are
under the sway of Prajna (Prajna-netram).

Prajna is consciousness. Prajna is Brahman Himself. That
which is controlled by this is Netram. Netram is that by which it
is guided. Prajna-netram means that the whole world which
has Prajna as its controller. Brahman is the cause of the
world-manifestation. Brahman is the light of this universe. The
universe depends upon Brahman during creation, preservation
and destruction.

Prajna-netro-lokah may mean also that the universe has
wisdom for its eye. Wisdom is the basis, or mainstay, of all the
universe.

All objects from Brahma, down to a tiny worm or clod of
earth, the whole of the subjective and the objective world are all
different manifestations of the same Brahman. They solely
depend upon Brahman. Hence, allthese have been called here
as Prajna-netra, i.e., what is manifested by Prajnana or
wisdom. Therefore, wisdom (Prajnanam) is Brahman.

That Brahman, who is free from all conditions, and is
untainted, pure, actionless, peace, secondless, knowable by
elimimating all distinguishing attributes, as 'not this', 'not this',
and beyond all word and thought, becomes the omniscient
lsvara, Lord of all, Antaryamin, the inner ruler or the universal
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controller, and guide of the common seed of the whole
unmanifested world, through His association with Maya.

The same Brahman becomes Hiranyagarbha when He
identifies Himself with the intellect, which is the seed of all the
manifested world. He also becomes the Virat, known as
Prajapati, who issues from within the cosmic egg with a body.
He-is the first embodied being. He becomes a Devata,
springing from the same cosmic egg, and bears the name of
Agni. Similarly, Brahman acquires several names according to
the several bodily limiting conditions. From Hiranyagarbha
down to the smallest worm, Brahman receives different names
and forms under conditions of different bodies.

Not only the common people, but even learned men regard
this single entity, who is beyond all conditions differentiated
thus by various Upadhis, limiting adjuncts, in various ways and
consider it also as of various kinds. The Srutis say: "some call it
Agni, others Manu, Prajapati, some lndra, others Prana and
others the eternal Brahman, etc".

When one attains knowledge of Brahman, the appearances
and plurality vanish altogether. Secondless Brahman alone
remains. The sage realises that the indwelling Atman in the
body is the same as that which pervades the entire universe
(Sarvatmabhava). All limitations, differences, distinctions and
watertight compartments vanish, in toto.

Prajnanam Brahma-Pure consciousness is Brahman. This
is oneof the Mahavakyas, great sentences, of the Upanishads.
This is the Lakshana Vakya, because it gives a description of
the nature of Brahman. The other three Mahavakyas are: (1)

Aham Brahmasmi: I am Brahman. This is Anusandhana Vakya.
This is contained in the Brihadaranyaka Upanishad of
Yajurveda. (2) Tat-tvam-asi: Thou art That. This is Upadesa
Vakya. The teacher says to the aspirant: 'Thou art Brahman'.
This is contained in the Chhandogya Upanishad of Sama Veda.
(3) Ayamatma Brahma: This Atman is Brahman. This is

Anubhava Vakya. The aspirant realises the identity of Atman
and Para-Brahman, the individual soul and the Supreme Soul.
This is contained in the Mandukya Upanishad of Atharva Veda.

The Aitareya Upanishad begins with the text 'Atma va

idameka evagra asif-ln the beginning, there was verily Atman
alone'and concludes with the text'Prainanam Brahma-pure
consciousness is Brahman'.
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4. He was exalted to the state of Brahmanhood, on account
of his knowledge of Atman. He left this world and obtained all
that he desired, in that world of supreme bliss, and attained
immortality.

Notes and Commentary

_ Sah-He (Vamadeva or any other sage). Efena-by this.
Prajnena-kind of knowledge. Atmana-the Atman. Aimat-
from this. Lokat-from world. tJtkramya-having left.
Amushmin-in that. Svarg+in heaven. LokJworld.
Saruan-all. Kaman-desires. Aptva-having obtained.
Am ritah-immortal. S amabh avaf-became.

Any seeker after Truth, who knows the Self in the way
explained, can attain immortality like Rishi Vamadeva. A
liberated sage does not move to any world. He gets absorbed
in the all-pervading Brahman. He realises that the individual
soul is identical with Para-Brahman.

The repetition of 'samabhavat', 'samabhavat, is to indicate
the close of the chapter.

Here ends the Section Fifth.

e% 
".{n 

T{fu yftG.-drt Eri t qrfu @r
euM{ \lf}r I nEFq rT silut€er: I Ta t qr yarffi+r-
ffiflxr+tqqmTi EM tEFiEM tilqrrdg I

ildifircr{g I erag qq t 3r{g Ttr'rq t r*g ffirq il 3%

VnRr VnR, Vnfr: ll

ll s: VnR, VnRr VnR: ll
ll Fftffisr*iqrtrr

Thus ends the Aitareya Upanishad.



SVETASVAMARA UPAN ISITAD
INTRODUCTION

The Svetasvatara Upanishad is a small Upanishad. lt
contains 113 Mantras (verses). lt is divided into six chapters. lt
belongs to the Krishna Yajurveda. Though it is not included in
the ten major Upanishads, it is considered as an ancient and
important Upanishad. lt gets its name from the Rishi
Svetasvatara who taught the truth contained in it to his disciples
and aspirants.

ln this Upanishad, Siva or Rudra is declared to be the
creator, preserver and destroyer of this world. He is the
material and efficient cause of this world. He is spoken of as the
highest deity. He is identified with the Supreme Brahman.

The word 'Svetasvatara'means one who has controlled his
senses (Svefa-pure, Asya-senses). Many of the Mantras of
this Upanishad are quoted by the commentators of the
Brahma-Sutras, in support of their doctrines.

It presents a mixture of Vedanta, Sankhya and Yoga tenets.
It treats of Brahman, lsvara, the lndividual Soul, the Universe
and Freedom. lt gives a summary of the nature of the universe
and the individual soul. lt gives means of liberation for the Jiva
who is chained to the wheel of birth and death.

It treats of the discrimination between the individual soul,
lsvara, the Universe and Brahman, the process of Yoga and its
goal, its means, condition, intermediate states and ultimate
result of practising Yoga. lt treats of Yoga in its three fotms, viz.,
Karma Yoga, Bhakti Yoga and Jnana Yoga.

CHAPTER I
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Om! May He protect us both (teacher and pupil). May He
cause us both to enjoy the bliss of Mukti. May we both exert to
flnd out the true meaning of the scriptures. May our studies be
fruitful. May we never quarrelwith each other.

Om Santih, Santih, Santih!

tfi' S I ril{rki {fi I fth u,RUi Tl !['-rI: H lTrnT

*qrq*aaqsrsftEr: t sf*fufrr: *{gffiSffi
rilkdq{{el1qu? il

1. Hari Om! The enquirers of Brahman converse (among
each other). What is the cause? ls it Brahman? Whence are we
born? By whom do we live? Where do we ultimately abide? By
whom governed, in pains and pleasures, do we live our various
conditions, O ye knowers of Brahman?

Notes and Commentary

Brahmavadinah--enquirers of Brahman. Vadanti-
converse. Krn-what. Karanarn-cause. Kutah-whence or
why. Jatah smaah-we are born. Jivamah-do we live.
Kena-by whom. Kva-where . Ch a-and. Sa mprati shthah-
finally rest. Adhishtitah4overned. Kena-by whom.
Sukhetareshu-in pleasure and pain. Vartamahe-do we exist.
B ra h m av i d ah-knowers of B ra h m an. Vy av a sth a n>rule.

Km karanam Brahma: What is the cause? ls it Brahman?
What is the final cause of this world? ls it Brahman? What sort
of a cause is Brahman? ls it the material cause, or the efficient
cause, or both? What is the source for this life? ls there any
supporter or controller or lnner Ruler for this life? On what are
we established at the time of the destruction of this world
(Pralaya)? What becomes of the soul after death? Does the
soul exist after death? Or, is it annihilated completely? ls it
absorbed in Brahman? ls there any supreme Lord who governs
the Jivas, the individual souls?

6rFr: E$ndftrqffiE."gr tldrfrffi, goqgftfo<r t
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2. Time, inherent nature, law or necessity or chance or the
elements or matter or a womb or a male, are to be considered
as the cause. lt is not a combination of these because of the
existence of the soul (Atman). The soul (the individual soul)
also is not free, as he is under the sway of pleasure and pain.

Notes and Commentary

Kala-time. Svabhavah-inherent nature. Niyatih-law or
necessity. Yad ri c c h a-cha nce. B h uta n i-matte r. yonr-wom b.
P u ru s h a h-male. E s h a m---of these. S a myog a-com bi nation.
Anlsa-not Lord of itself.

The cause for this universe is here considered one by one
and rejected as not satisfactory.

ls Time Brahma (as cause)? No. The individual soul is not
powerful. He cannot be the author of the creation. He is
impotent over the cause of pleasure and pain.

t eq1;r+rnJ,rilr eg55f{6qrrfu wgdfil5nq f

rr: 6r{unftftfudrft6ft @: I lt I I

3. They, who practised meditation, realised or saw as the
cause of creation, the power of God (Devatma-Sakti) hidden in
His own qualities (Gunas), which alone rules over all these
causes (enumerated above in verse 2,) beginning with time
and ending with the individual soul.

Notes and Commentary

Ie-they. Dhyanayoganugatah-practising the yoga of
meditation. Apasyan-realised, saw. Devatma-saktirn-the
power of God. Svagunai-by the Gunas. Nigudham-hidden.
Ya-who. Nikhilani-all. Ianfthose. Karanan-causes.
Kalatma-yuktani-beginning with time and ending with the

i nd ivid u a I sou l. A dhdis h th ati-rules. Eka-the second I ess.
Meditation leads to realisation. Devatma-Sakti: this is the

power of God. lt is Maya. lts qualities are Sattva (purity,
goodness), Rajas (activity, passion), Tamas (darkness, inertia).
Svaguna refers to these three qualities.
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ilAmifil' ffi +svnEi Yrtrrqti ffi, t

3ru*: qqFff55+*,qlri ffitd tffirem+tq llx ll
4. We understand Him as a wheel, which has one felly with a

triple tyre, with sixteen end parts, fifty spokes, twenty counter
spokes, with six sets of eights, which has one rope of various
forms, which has three different roads or paths, and which has
one revolution for two traces.

Notes and Gommentary

Tarn-Him. Eka nemirn-with one felly. Trivritanr-with a

triple tyre. Shodasanfanpwith sixteen end parts.
Satardhararn- with fifty spokes. Vimsatipratyarabhi-with
twenty counter spokes. Ashtakai shadbhi-with six sets of
eight. Visvarupaikapasam-with one rope of various forms.
Trimargabhedam-with three different roads or paths.
Dvinimittaikamoham-with each revolution which is the cause
for two.

God is meditated upon as the wheel of this universe. The
circumference (Nemi) of the wheel represents nature, known
variously as unmanifested ether, Maya, Prakriti, Sakti, Ajnana,
etc. lt is the cause on which the whole creation depends.

The three tyres represent the three qualities of Sattva, Rajas
and Tamas, or time, space and causation.

The sixteen end parts'represent the sixteen modifications or
Vikritis of the Sankhya philosophy, by which the creation is

completed. They are the five organs of knowledge, the five
organs of action, and mind and the five gross elements, viz.,
earth, water, fire, air and ether. According to another
explanation, the sixteen parts are the Virat, Sutratman, and the
fourteen worlds.

Fifty spokes: These consist of the five classes of ignorance,
viz., Tamas (obscurity), Moha (illusion), Mahamoha (extreme
illusion), Timira (darkness) and Andha-timira (utter-darkness);
the twenty-eight disabilities; the nine Tushtis or satisfactions;
and the eight Siddhis or perfections, viz., Tata, Sutara,
Tarayanti, Pramoda, Pramodita, Promodamana, Samyaka and
Satpramodita.
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The twenty counter spokes are the ten senses and their ten
objects. These are the wedges to strengthen the spokes.
Counter-spokes are pieces of wooden bolts, to secure firmly
the spokes.

Six sets of eight: (1) The eight producers of the Samkhya or
the eightfold Prakriti, viz., the five elements, mind, intellect and
egoism. (2) The eight constituent parts of the body (Dhatus),
viz., externalskin, internal skin, blood, flesh, fat, bone, marrow
and semen. (3) Ashta Siddhis, or eight forms of superhuman
powers, viz., Anima, Mahima, etc. (4) Eight mental states
(Bhava), viz., virtue, unrighteousness, knowledge, ignorance,
dispassion, attachment, superhuman power and want of
superhuman power. (5) The eight deities, viz., Brahma,
Prajapati, Devas, Gandharvas, Yakshas, Rakshasas, pitris
and Pisachas. (6) The eight virtues of the soul, viz.,
compassion, forbearance, absence of jealousy, purity, freedom
from fatigue (Anayasa), auspiciousness (Mangalam), freedom
from poverty (Akarpanya) and desirelessness (Nispriha).

Three different roads are virtue (Dharma), vice (Adharma)
and knowledge (Jnana).

The rope is desire. lt is of various kinds.
Moha literally means delusion. Here it means revolution,

with reference to the wheel. This revolution is the cause of two,
viz., virtue and sin, or happiness and misery.

q:l*dsqi rT*rnuilfifq*rg6aTfuqt
rT*rmfrf rTtrg:dq+rri qrnvrtqi qirrEiqsfrq: I lh I I

5. We understand Him as a river of five streams, from five
sources, impetuous and crooked, whose waves are the five
Pranas or vital breaths, whose original source is flvefold
perception (the mind), which has five whirlpools, which is
impelled by the velocity of the fivefold misery or pain, which is
divided by the five kinds of misery and which has five turnings
or branches.

Notes and Commentary

Panchasrotomburn-which contains the waters of five
streams. Panchayonyugravakram-which has five sources,
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impetuous and crooked. Panchapranormim-whose waves
are the flve Pranas. Panchabudhyadimulam-whose original
source is flvefold perception, the mind. Panchavartart-which
has five whirlpools. Panchaduhkhaughavegam-which is

impelled by the velocity of five kinds of pain. Pancha-
sadbhedarn-which has fifty aspects. Sri Sankara reads as
'Pancha klesha bhedarn-which is divided by five kinds of
misery'. Panchaparuan-which has five branches.
Adhima-we think or understand.

1. The flve senses represent the five streams.

2.The five elements are the five sources.

3. The five Pranas represent the waves.

4. This universe is dependent on the mind only. lf there is the
mind, there is the universe, if there is no mind, there is no

universe. ln the superconscious state, Nirvikalpa Samadhi, the
mind is annihilated. Therefore, the universe vanishes'

5. The five objects of the senses, viz., sound, touch, colour,

taste and smell (Sabda, Sparsa, Rupa, Rasa, Gandha) are
called whirlpools, because the individual souls get drowned in

them.

6. The five kinds of pain are: the pain arising from existence
in the womb, birth, old age, disease and death.

Just as the waterof a river has come from the ocean, and will
go back to the ocean, so also this world has come out of
Brahman, and it will get absorbed in Brahman.

rqtftavdrite) Tei s{FFt* ErFqtruqil t

gernen+nftniqrcr@IlqII
6. ln this infinite wheelof Brahman, in which everything lives

and rests, the pilgrim soul, or the reincarnating Self, is whirled
about, when he thinks that he and the Supreme Ruler are
different or separate. He attains immortality when he is blessed
or favoured by Him.

Notes and Commentary

Saruajive-in which everything lives. Salasamsfh+-in
which everything rests. Brahmachakre-in the wheel of
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Brahman. Hamsa-the pilgrim soul, or the reincarnating soul.
Bhramyate -is whirled about. Amritatvarn-immortality.
Efr:-attains.

Hamsa: The Jiva is called Hamsa (pilgrim or traveller),
because he travels along the road of Samsara. Hamsa literally
means swan. Man takes several births, passes through various
Yonis, and evolves gradually through various experiences.
Ultimately, he becomes one with Brahman. This is compared to
a pilgrimage. When the Jiva thinks that he is one with the
Supreme Being, Brahman, he attains immortality.

Brahmachakra:the wheel of Brahman is this world.
Through the grace of the Lord only, one is endowed with the

four means of salvation, gets a taste for Vedanta, and
eventually realises his identity with the Supreme Self.

r{ffinffiri g ril EGrwi gsftwrUi u t

srdrfri Elukd Fdkdr Ffr{r ilsftr iriwr zilftgmr: I ls n
7. This is verily declared as the Supreme Brahman. ln that is

the triad. lt is the firm support. lt is the indestructible. By
knowing what is therein, the knowers of Brahman become
devoted to Brahman, merge themselves in lt, and are liberated
from birth.

Notes and Commentary

Su p rati shtha-firm support. Aksh ararn-the indestructible.
Brahmavidah-knowers of Brahman. Tatparah-devoted to it.
Yonimuktah-liberated from the womb, i.e., from rebirth.

Etaf-this, i.e., the absolute Brahman, without qualities.
Trayam-the triad. They are the world, the individual soul and
the cosmic soul. lt may mean also the waking state, dream and
deep sleep. The knowers of Brahman sublate the limiting
adjuncts such as physical sheath, vital sheath, etc. through
Vichara, enquiry through the 'Neti-Neti'doctrine, and take out
the inner essence, i.e., Brahman. They merge themselves in
the essence.

Supratishtha: Brahman is the firm support. He is the
substratum for this world. The entire world rests in Him alone,
after cosmic Pralaya or dissolution.
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Yonimuktah: They are released from birth. They are freed
from all the evils incident on birth, old age and death.

Tigitir€rwer{ q qfrrffih qt} frafrsr: I

erfr{rgriqr qE{t tFtnqr*rqrar 6 5.at wffi: I le I I

8. The Lord supports this universe, which consists of a

combination of the perishable and the imperishable, the
manifest and the unmanifest. As long as the individual soul
does not know the Lord, he is attached to the sensual
pleasures. He becomes the enjoyer and is bound. When he

knows the Lord, he is released from all fetters.

Notes and Commentary

Samyuktam-joined together. Ksharam-perishable.
Aksharam-imperishable. Vyaktavyakfarn-manifest and

unmanifest. Visvam-universe. /sa-the Lord. Bharate-
supports. Anisah-without the Lord. Bhoktri-bhavat-
because of being the enjoyer. Badhyate-is bound.

Sarvapasath-from all fetters. M uchyate-is released.

The ignorant Jiva, identifies himself with the body and the
senses, and develops the Bhava that he is the enjoyer and

actor (Karta-Bhokta). This is the cause for his bondage. Vyakta
is the manifested universe. Avyakta is the unmanifested
Mulaprakriti, which contains the seed for this manifested
universe.

rrfrffit*l+U*qretgffirt
or+dgrrqr frusfr U*.di eri qqr ffi @ I lq I I

9. The knowing Lord and the unknowing individual soul, the
Omnipotent and the impotent, are both unborn. She (i.e.,

nature, Prakriti) too, who is connected with the enjoyer and

objects of enjoyment, who causes the realisation of the enjoyer
and the enjoyed, is unborn. When all these three are realised
as Brahman, the Self becomes infinite, universal and inactive
(free from the sense of agency or actor).
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Notes and Commentary

Jnajnau-the knowing (Lord) and the unknowing (individual
soul). /sanisau-the Omnipotent and the impotent. Ajau-are
unborn. Bhoktribhogyaftha yukta-who is connected with the
enjoyer and the objects of enjoyment. Ananta-infinite.
Aka rla-inactive. B h av ati-becomes.

Maya is also unborn (Aja). She is the producer of all. She is
the power of the Supreme Soul. The Triputi, or the triad, namely
the enjoyer, the enjoyment and the objects of enjoyment, are
her modifications only. As the Lord is endowed with the illusory
power of Maya, He appears to have all those differences.

The Atman is always the witnessing subject. He is always
independent. Object is always dependent upon the perceiving
subject.

ln Nirvikalpa Samadhi, superconscious state, the Triputi
vanishes. The subject and the object become one. The Triputi
melts in Brahman. On account of ignorance, the individual soul
thinks that he is the doer and the enjoyer. This is the cause of
human miseries and sufferings. When the individual soul
realises his identity with the Supreme Soul, the sense of
actorship vanishes. He realises his infinite nature, universality
and absolute freedom.

ed serwq[drqrr at, em?qmrfrsrt iq rlfi, t

BrsqqrftqR: lllo ll
10. Matter is perishable, but God (Hara) is immortal and

imperishable. He, the only God, rules over the perishable
matter and the individual souls. By meditating upon Him, by
union with Him and by becoming one with Him, there is, finally,
cessation of all illusion.

Notes and Commentary

Pradhanam-matter. Kshararn-perishable. Hara-God.
Amritaksharam-immortal and imperishable. /safe-rules
over. Yojanat-by union. Tattvabhavaf-by becoming one with
Him. Visvamayanivritti-cessation of all illusion.
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Hara-the destroyer. God is called Hara, because He
destroys all ignorance of the individual souls.

Pradhana or the Mula-Prakriti, is not perishable in itself. lt is
without beginning (Anadi). lt is unborn, Aja (vide verse l-9). lt is
called perishable in order to show the difference between God
and nature. The whole Nature vanishes for the sage, who has
attained liberation. Therefore, nature is said to be perishable.

Concentration ends in meditation. Meditation leads to
Samadhi. The aspirant first attains union with the Lord. This is
Savikalpa Samadhi. Then he merges himself in the Lord. He
enters into His being. This is Nirvikalpa Samadhi.

ln the Gita you will find, "Jnatum, drashtum cha tattvena
praveshtum cha-known, seen and also entered in it" (Xl-54).

ln Savikalpa Samadhi, there is yet a slight difference
between the meditator and the meditated. There is Triputi, or
the triad. ln Nirvikalpa Samadhi, there is Triputilaya. The Triputi
entirely vanishes. Even the slight distinction disappears,
because the meditator realises his identity with Dhyeya, the
object meditated upon. Dhyata (meditator), Dhyanam
(meditation) and Dhyeya become one. Meditation ceases here.

ilcr*irdqmrqR: qfrfi:@: I

rsr&eqrrqr{&i tdti ft*s{ *-{d 3rrktrntrr: lt3? l|
11. By knowledge of God, all the bonds (of ignorance) are

destroyed; there is cessation of birth and death, with distress
destroyed. By meditating on Him, one attains the third state,
viz., universal lordship at the dissolution of the body. All his
desires are gratified, and he becomes one without a second
(Kevala).

Notes and Commentary

S a ru a p a s a p a h a n i-breaki n g of al I bon ds . Aptaka m ah-one
whose desires are gratified. Visvaisvaryam-lordship of the
universe.

When the meditator merges himself in the Lord, he becomes
one without a second. This is the state of Kaivalya. How can
desires remain now, when he becomes an Aptakama, when he
attains suzerainty by becoming one with the Lord? All the
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divine Aisvarya roll under his feet. Hence all his desires are
satisfied. He cannot have any longing for worldly pleasures or
objects.

K/esas: ignorance and its effects. There are five afflictions

-Avidya 
(ignorance), Asmita (egoism), Raga and Dvesha

(likes and dislikes), and Abhinivesa (clinging to the mundane
life).

q6i{ ffi{rdqirei;nt1: qi +kcd ft ftlrfuq I

t}m-r $ild nfudri E rcr rrd fth AAei @ I tB? I I

12. This is to be known as eternally existing in one's own
Self. Truly, there is nothing higher than that to be known. When
one recognises the enjoyer, the object of enjoyment and the
dispenser or the Supreme Ruler, all has been said. This is the
threefold Brahman.

Notes and Commentary

Atmasamsfam-existing in one's own Self. Jneyarn-lo be
known. Veditavyarn-to be known. Bhokta-enjoyer. Bhogyam

-the enjoyed. Proktain-is declared in the Vedas.

Knowing all these three kinds, viz., the enjoyer or the
individual soul, the objects of enjoyment and the Dispenser or
the Supreme Ruler as Brahman, one attains the final
emancipation.

The individual soul is, in essence, the eternal Brahman. He
is not aware of his essential nature on account of Avidya,
ignorance. He identifies himself with the physical body, on
account of ignorance, and so he forgets all about his divine
nature. Brahman, or the Eternal, exists in one's own Self
already, even before realisation. He is ever shining in the
chambers of one's heart, from eternity. Realisation is not
achieving something. lt is only knowing one's own infinite
nature by tearing the veils, by annihilating the ignorance, by
cutting asunder the three knots or Hridaya-granthis, viz.,
Avidya (ignorance), Kama (desire) and Karma (action).

By knowing Brahman, everything else will be known.
Knowledge of the Self is the highest. There is nothing to be
known beyond this. Brahman is the substratum for everything.
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Just as one will have knowledge of all products of clay, if he
gets knowledge of clay, so also one will have knowledge of
everything, if he attains knowledge of Brahman. That is the
reason Saunaka asked Angiras, "Kasmin bhagavo vijnate
saruam idam vijnatam bhavati-what is that, by knowing which,
everything else is known?" (Mundaka Upanishad). A knower of
Brahman can give answer for any question, on any secular
science, even though he has not studied the science, because
he has tapped the very source of all knowledge.

e*{w q}ft'rrs {ffi-{ E{"t *e q ffi.+wr, I

H Tq \r+*lr+@qri e sur+{ ttrrtr tr
13. As fire is not perceived when it is latent in its cause, the

firewood, and yet there is no destruction of its subile form,
because it is again perceived in its cause, the firewood, by
rubbing, so also the Atman is perceived in the body by
meditating on the sacred syllable Om.

Notes and Commentary

Va h n lfire. M u rti h-the form. Li ng a n a s a-Aestru ction of its
subtle form.

Om is a symbol of Brahman. When one meditates on Om
and its significance with feeling (Bhava), he attains
Self-realisation. He beholds the Atman in the chambers of his
heart. "Tajjapastadarthabhavanam-lts repetition, and its
meditation, with meaning, should be practised" (yoga Sutras).
Meditation corresponds to the rubbing of the firewood.

EWr Edr Irut?iqtrrrrfut
sqmft{rmnqrgGd w}krFrEE I I ?y I I

14. By making one's own body the lower piece of wood or
friction stick, and the syllable Om the upperfriction stick, and by
practising the friction or churning of meditation, one will realise
God who is hidden, as it were.
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Notes and Commentary

Svadeham---one's own body. Aranlm-the lower piece of
wood. Pranavam-the syllable Om. Uftararanirn-the upper
wood. Dhyana nirmathana abhyasat-by practising churning
or friction in the form of meditation. Devarn-God. Pasyet-
should see. Nrgudhavaf-like something hidden.

Just as fire becomes visible by rubbing the sticks, so also
God becomes visible when one meditates on Om.

ffig ffi qerfrE qfrtnq: dld: wruftg qrfu: 
I

\r{qrfirsilfi rfdnsd rr?+ti ilrtr EilsJqfqfr I t?q I I

15. As oil in sesame seeds, as butter in curd, as water in
river-beds, and as fire in wood, even so is Atman perceived
within his own Self by a person, who beholds Him by truth and
austerity (by controlling his senses and the mind).

Notes and Commentary

Titeshu-in the sesame seeds. Tailam-ol. Dadhini-in
cu rd. Sarpih-butter. Srofahsu-in river-bed s. Atm a nli n the
Self (intellect, Buddhi).

The similes indicate that the Atman is all-pervading, and is
hidden in all beings.

Fffi{Frrqri dn qfilfi& tsrriqF€rd+Tii
ilfldqfrrcqi@lltqtt

l l Sft *ctrcfufrrq serfrss€nq: l l

16. The Atman, which pervades allthings, like butter in milk,
is rooted in Self-knowledge and austerity. This is the mystic
doctrine (Upanishad) concerning Brahman.

Notes and Commentary

Atmavidya tapomularn-rooted in Self-knowledge and
austerity.

Here ends the First Chapter of the Svetasvataropanishad.
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CHAPTER II

g-€r;r: serri qTffiTq lrF{dr ffq: I

yfhqr srqmqnt n
1. Concentrating first the mind and the senses (upon

Brahman) for realising the Truth, may Savitri, having seen the
illuminating fire, bring it out of the earth.

Notes and Commentary

Prathama-firsl. Manah-the mind. Dhiyah-the senses.
Tattvaya-tor realising the Truth. Yunjanah-c,oncentrating.
Ag n e rjyoti-the i llu m i nati ng fi re.

The ways to develop concentration on Brahman are
described in this chapter. The first four verses contain the
praise of Savitri, the god of the sun, for the attainment of
concentration. They are taken from the Samhita portion'of the
White Yajur-veda. The seeker after Truth, calls upon Savitri
earnestly, for inspiration and self-control.

The aspirant should purify his mind first, through selfless
service (Nishkama Karma Yoga), Japa, Kirtan, Sattvic food,
service of Guru and the poor. Then only will he be able to
realise the benefits of concentration. The senses should be
brought under control. They should be withdrawn from their
respective objects. One cannot have concentration of mind if
the senses are not controlled. Discipline of the senses is the
fi rst spiritual practice.

Agnerjyoti: the illuminating fire of wisdom. This is Brahma
Jnana, or knowledge of the Self, which destroys the darkness
of ignorance, burns the Karmas and gives illumination to the
individual soul, by enabling him to realise his identity with the
Supreme Soul.

P rith ivi-earth, matter in general.

g*.{ q:rcrT qd ttrs ukg: v} I g{dqrq yFFn n? I I

2. By the grace of the divine Savitri, let us, with concentrated
mind, strive vigorously for the attainment of Supreme Bliss.
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Notes and Commentary

Yuktena manasa-with concentrated mind. Vayarn-we.
Saktya-vigorously. Suvargeyaya-for the attainment of
Supreme Bliss.

Constant and vigorous Sadhana, or Abhyasa, is necessary
for the attainment of Self-realisation. Regularity in Sadhana is
of paramount importance. Purushartha is essential. God helps
those who help themselves.

Gita says: "Abhyasena cha kaunteya vairagyena cha
grihyate-O Kaunteya, by practice and by dispassion, it may
be restraine d" . " Abhyasavai ragyabhyam tan ni rodha-it can be
controlled by incessant practice and dispassion"-Yoga Sutras
of Patanjali.

Suvarga here means Supreme Bliss of Brahman.

gr(qrqll;rfftqr{{*frft{nftiqt
E5sffi: q'ka: rrP{dry${rfrqll? ll

3. Having controlled the senses, through which heaven is
attained, with the mind and the intellect, let Savitri cause them
to manifest the divine infinite light.

Notes and Commentary

Yuktvaya-having controlled. Manasa-with the help of the
mind. Devan-lhe senses. Suvaryatah-heaven aspiring.
Dhiya-with the help of the intellect. Bhrihaiyotih-infinite light.
Ian-them.

The senses have a natural tendency to run towards the
external objects. The Sadhaka should check the outgoing
tendency of the senses, through the practice of Dama
(self-restraint) and Pratyahara (abstraction or withdrawal). He
should not allow the senses to come in contactwith the objects.
He should disconnect the senses from the mind, by allowing
the mind to think constantly of the form of the Lord, or the
attributes of Brahman. This is a trying discipline indeed, but the
fruit of the practice is everlasting peace and immortality.
Therefore, you will have to practise it at all costs.
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Heaven means here sensual pleasure, derived from
enjoying external objects.

You will have to control the senses with the help of pure mind
and pure intellect. You will have to purify the mind through
Japa, Vairagya, etc. The senses play with the help of the mind.
lf the mind is rendered pure and strong, the senses will come
under your control very easily.

gFn rr;T 3iT g."*il fH ffir F{sq TfA ffim, r

fr t* q& qg{rBee 5a.fr tos rrfug, qftgft, I lx | |

4. Great is the glory of the Savitri, who is all-pervading,
infinite, all-knowing, the one alone who knows the rules, has
arranged the sacrificial rites by the Brahmanas. The wise
control their mind and intellect and practise meditation.

Notes and Commentary

Yu nj ate-control. M a n a h-the m i nd. D h i y a h-the i ntellect.
Vrprah-the wise. Viprasya-all-pervading. Vipaschita-all-
knowing. Paishtutih{|ory. Mahi-great.

The Vrittis, or thought-waves of the mind, should be
controlled. Then only one can realise the Self within, which is
ever serene. Just as you cannot see the bottom of the lake
when there are waves on the surface of the lake, so also you
cannot see the Atman, if there are thought-waves on the
surface of the mind-lake. You will find in Patanjali yoga Sutras:
"Yogaschitta vritti nirodha-Yoga is the restraint of the
modifications of the mind". When the Vrittis are controlled, the
Yogi rests in his own Satchidananda Svarupa, or essential
all-blissful Self.

5iqiril{dffimtgue*a6' I

ryr+qfrS orTilFqgrr sn+ errf,rft furfi reg: I t\ I I

5. I worship your ancient Brahman with reverence. My
verses go forth like the suns on their course. May the sons of
the immortal listen, even those who inhabit celestial regions.
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Notes and Commentary

Puruyam-the apparent. Amritasya--of immortality.
Putrah-sons. Divyani---celestial. Dhamani-regions.
Tasthuh- inhabits.

The Rishi, who has attained Self-realisation, is exhorting
others also to strive for attaining this supreme state-even
those who are dwelling in the celestial regions. The happiness
enjoyed by the gods is nothing, when compared to the bliss
enjoyed by a realised sage.

All beings are the sons of the immortal Brahman, because
they have come out of Brahman. They are nectar's sons.

Brahman is the source for everything.

erFrffirqsqt qffi*€eqt t

ffi r*rfrfiruqt ir* riqrqt wT: I tQ I I

6. Where fire is kindled or churned out, where air is
controlled, where the Soma juice overflows, there the mind is
born.

Notes and Commentary

Agni-fire. Yafra-where. Abhimathyafe-is kindled or
churned out. Vayu-ar. Yatra-where. Adhirudhyafe-is
controlled. Soma-Soma juice. Atirichyate-overflows.
Tatra- there. M a n a h-mi nd. SamT'ayafe-is born.

After the fire has been kindled and stirred by the wind on the
Soma sacriflce, the poets dr:ink the Soma juice and are

inspired. They compose new songs on account of the
inspiration.

When the fire, i.e., the Supreme Self (the knowledge of
Brahman) which burns all ignorance, has been kindled, by
rubbing in the body with the sacred syllable Om, where the
Anahata sounds are generated by the practice of Pranayama,
then one attains Brahman, Self-realisation.

The aspirant begins with sacrifice, then practises Yoga and

ultimately attains Nirvikalpa Samadhi, perfect Knowledge and

eternal Bliss.
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Fire stands for knowledge of the Self. This supreme
knowledge is churned out by study of philosophical books
under a competent Guru, and constant meditation on
Brahman, the Absolute. Guru represents the upper piece of
wood. The disciple represents the lower one. Meditation
corresponds to the process of rubbing or churning.

Vay u ryatrad h i ru d h y ate-where ai r is control led. Th is refers
to the practice of Pranayama (restraint of breath).

When one does actions selflessly, when one serves
humanity with Narayana Bhava, or Atma Bhava, without
expectation of fruits, when one offers the actions and theirfruits
to the Lord, one experiences immense joy and exhilaration of
spirits. This is drinking Soma juice.

ln this verse, the synthesis of Jnana Yoga, Raja yoga and
Karma Yoga is recommended. Karma Yoga will purify the mind.
Raja Yoga will steady the oscillating mind. Jnana yoga will
remove the veil of ignorance. The central basic yoga is Jnana
Yoga. All other Yogas are auxiliaries (Sahakaris).

qfu{r ys+{ Eta rg Eriq I

il{Eilfilgilrr+Arfrtq@ne n
7. Let us love the ancient Brahman, by the grace of Savitri. lf

there thou attainest thy source (Brahman), thy former work will
no longer bind thee.

Notes and Commentary

Yatra-where. Yo n i m-the sou rce. P u rua rn-,f ormer acts.
Puruyam-the ancient.

This verse treats of Bhakti Yoga. Now the synthesis of yoga,
referred to in the previous verse, is completed. Without Bhakti,
you cannot attain the grace, which is essential for attaining the
knowledge of Brahman. When one attains the source, i.e.,
Brahman, he is not bound by his former actions. The fire of
knowledge burns the seeds of Karmas. Hence, the sage does
not take rebirths.

The rules and results of Yoga are described in the following
VETSES.
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frEnii ren.q {d yrfti aflGgrftr q=Gil rift}F I

rdgEr rdil F*gr1u}ctm vaiftr qqrddrh I lz I I

8. Keeping his body in a straight posture, holding the chest,
neck and head erect, and drawing the senses and the mind into
the heart, the wise should cross over the fearful currents (of the
world), by means of the raft (or boat) of Brahman.

Notes and Commentary

Sariram-the body. Trirunnatam-with the chest, neck and
head. Samarn-held erect in a straight posture. Vidvan-the
wise. Bha y avah a n i-fearfu l. Srofamsi-curre nts. Brah mod u-
pena-by means of the raft of Brahman. Pratareta-should
cross over.

ln the Gita also you will find: "Sarnam kaya sirogrivam
dharayan-keeping the body, head and neck straight' (Vl-13).

The senses and the mind have a tendency to run towards
external objects. This is called Bahirmukha Vritti. The Sadhaka
should practise Antarmukha Vritti, by withdrawing again and
again the senses and the mind from the objects, through
Pratyahara (abstraction) and fixing the mind in the heart.

The fearful currents are the currents of Raga and Dvesha
(likes and dislikes), Vasanas (desires), and Trishnas
(cravings), which hurl the man down into the ocean of births
and deaths.

The raft of Brahman is Om, the Pranava. Silent Japa of Om,
with meditation of its meaning, will help one to cross the ocean
of Samsara, i.e., to free oneself from the round of births and
deaths.

srurr.qft+d rigmiu : frt vrm aftr*,dur,{fril t

gsrryrfu qr6+i ffi q*q.dr*rn: ll3 ll
9. Controlling the senses, repressing and regulating the

breathings, checking the movements of the body, gently
breathing through the nostrils, the wise should undistractedly
restrain his mind, that chariot yoked with vicious horses.
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Notes and Commentary

Pranan-the senses. Vaharn-the reins. Dharayet-
restrain.

He should attend to the mind, just as the charioteer attends
to a car drawn by restive horses. He should keep his hold on
the mind, just as the charioteer keeps his hold on the reins
attached to the turbulent horses.

ln the Gita, you will flnd: "Pranapanau samau kitva
nasabhyantara charinau-equalising the outgoing and
incoming breaths, moving within the nostrils" (V-27).

Dushtasvayuktam vaham: The wise should control the
turbulent horses (the senses) by holding the reins (mind)
properly. A similar metaphor comes in the Katha Upanishad
(l-3-iiito ix).

The practice of Pranayama is prescribed here. When the
breath is.controlled, the mind gets controlled. There is intimate
connection between the mind and breath. Do inhalation
(Puraka) and exhalation (Rechaka) for two months. Then
practise Kumbhaka (retention of breath) gradually. Do not
retain the breath for a long time. Retention of breath for 30 to 60
seconds will suffice. Adjust the diet also. Take light Sattvic
food. Do not overload the stomach. Be moderate in eating
(Mitahara).

nlgd@vrqsmramrfrft:t
rrnsJEe q g qgffi Tdrftqmrercrfr y@ I I ?o I I

10. One should perform his exercises in concentration, on a
level place, free from pebbles, fire, wind, dust, dampness and
disturbing noises, where the scenery is charming and pleasing
to the eyes, and where there are bowers, caves, good
water-places, which help the practice of concentration.

Notes and Commentary

Samey-where the floor is even. Suchau-pure. Sarkara-
vahni-valuka-vivarjite-tree from pebbles, fire and dust.
Sabdajalasrayadibhi-(tree from) disturbing noises and
dampness. Manonukule-helpful for concentration of the mind.
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lf the place is charming, if the scenery is beautiful, if the
spiritual vibrations are elevating, and if the place is solitary and
quiet, one will get concentration of mind quickly, and without
any effort. A damp place or room is not favourable for the
practice of Pranayama. You should not practise Pranayama in
a dusty place also.

+tntrr*tfsrront @t
\tdrfr sqrftT $€F{rfrr ffi fi t I ? ? I I
11. When Yoga is being performed, forms like snow or frost,

smoke, the sun, fire, wind, fire-fly, lightning, crystal and the
moon appear. They precede the manifestation of Brahman.

Notes and Commentary

Niharadhumarkanilanalanam--of snow, smoke, the sun,
wind and fire. Khadyotavidyut-sphatikasasinam<f fire-fly,
lightning, crystal and the moon. Rupani-forms. Yoge-in the
practice of Yoga. Purassarani-precede.

Snow, frost, smoke, etc.-these are the preliminary
appearances, which precede the manifestation of Brahman, in
Yoga.

The appearances of these forms indicate that you are
progressing in concentration, and that you will soon attain
Self-realisation. These forms represent the various stages in
concentration.

ysqftilsfurA HgRrt rT{rirt *rrgfr rg+ r

;T irFT ffi q ERT ;T ffi[: eTkr€{r ffitrri yrfttq I lt? | |

12. When the fivefold quality of Yoga, arising from earth,
water, fire, air and ether, has been produced, then the Yogi is
endowed with body, made strong by the fire of Yoga, and so he
will not be affected by disease, old age or death.

Notes and Commentary

Panchatmaka-flvefold. Yogagune-quality of Yoga.
Yogagnimayam sarirarn-body made strong by the fire of
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Yoga. Na-no. Rogah-disease. Jara-old age. Mrityuh-
death.

The quality of each element, i.e., smell of the earth, taste of
water, sound of ether, form of fire, touch of air, is the Yogaguna.
By fixing the mind on the tip of the nose, the Yogi experiences
divine supersensuous smell (Divya Gandha). By fixing the
mind on the tip of the tongue, he experiences divine taste; by
fixing the mind on the forepart of the palate, he experiences
divine colour; by flxing the mind on the middle of the tongue, a

divine touch and by fixing the mind on the root of the tongue, a

divine sound. The mind is steadied by means of these divine
experiences, because it is not attracted by the external objects.

The Yogi irbtains an adamantine body (Vajrakaya) through
the practice of Pranayama, concentration and Yogic Kriyas. He
can keep it as long as he likes. Yogi Changdev of Maharashtra
kept his body for 1400 years.

@i qutssFi qr*s?i ql
rr.er: gtilWgfrqwttffiserqi{fi ut? tl
13. When the body is light and healthy, when his mind is free

from desire, when he has a shining complexion, sweet voice
and pleasant odour, when the excretions become scanty, they
(realised Yogis) say that he has attained the first degree of
concentration.

Notes and Commentary

Laghutvarn-lightness. Arogyarn-health. Alolupatvam-
freedom from desires. Varnaprasadam-shining complexion.
Svara sau shtavarn-sweet voice. Su bh a g and h ah-pleasant
odour. Alpa mutrapurisham-scantiness of excretion. Cha-
and. Prathama-first. Yoga pravritfim-signs of entering Yoga.
Vadanti-they say.

Yoga pravrittim: These are the first results of Yoga. These
are the flrst signs of entering Yoga.

Aloluptvam means also steadiness of mind.
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qOq ftki TqffiEd Hqri urrst H€ryt
rfcrrcivwnp tfl f'*: 5pfr $1-qtfttTF6: I | 3x I I

14. Just as a metal disc, or a mirror, which was stained by
dust before, shines brilliantly when it has been cleansed, so
also the embodied being (the individual soul, Jivatman)
realises oneness, attains the end or the goal, and is freed from
sorrow, when he realises the true nature of the Atman.

Notes and Commentary

Yathaivajust as. Mridayopalipfam-stained by dust.
Iaf-that. B i m b a rn-meta I I ic d isc or m i rror. Sudhanfam-when
it has been cleansed. Tejomayam-brilliantly. Bhrajate-
shines. Tadva-so also. Dehr:-the embodied being. Atma-
tattvam-the true nature of the Atman. Prasamikshya-having
seen. Ekah-single. Vitasokah-free from sorrow. Kritartho
bhavate-attains the end or the goal.

The benefits of Self-realisation are described in this verse.
The Jiva experiences pain and sorrow on account of
ignorance, on account of his identification with the body, on
account of his 'l-ness'and 'mine-ness'. When he realises the
true nature of the Atman, or his oneness with the Supreme Self,
all sorrows come to an end. He enjoys eternal bliss and
perennial joy. This is the drift of this verse.

T{rrf,n+{ g r6ffii ffitr}t6 gm: sqy+fr t

srri gri affifui Fr€rH5-dqtrffi: lt?q il
15. When by means of the real nature of his Self the Yogi

sees, as a lamp, the real nature of Brahman, then having
known the unborn, Eternal God, who is free from all the
modifications of Prakriti, he is freed from all fetters or sins.

Notes and Commentary

Yada-when. Yukta-the Yogi. Dipopameneha-like a
lamp. Atmatattvena-by means of the real nature of the Self.
Brahmatattvam-the real nature of Brahman. Prapasyet-
sees. Ajarn-unborn. Dhruvam-eternal. Sarvatattvai
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-God. Jnatva-having known. Saruapasal-from all fetters.
Vimuchyate-is freed.

Tattva is a term of the Sankhya philosophy. lt means a

principle, something from which something else is derived. The
nature of a thing is Tattva.

Brahman is beyond nature and the three Gunas. When the
Yogi realises the Self, or attains Self-realisation, he is freed
from the bondage of all Karmas.

W E fu: sffi.g uei, Xd E EilT: € s rnl srd: I

TTqEEIkT: T[qfrqInur: rtrqw{iRsftFftrgu: ll?e ll
16. He indeed is the God who pervades all regions. He is the

first born (Hiranyagarbha). He has entered into the womb. He
alone is born and He will be born. He is inside all persons as the
lndwelling Self, looking everywhere (having His face in all
directions).

Notes and Commentary

Saruah pradisah-all directions. Sa ha purva,l'afah-He is

the first born. Garbhe antah-inside the womb. Janishya-
manah-is to be born. Pratyang-jana-tishthati- stands inside
all persons as the lndweller or Antaryamin. Saruato
mukhah-looking everywhere, having His face in all directions.

Hiranyagarbha is the cosmic mind or cosmic Prana, the sum
total of all Jivas. He is omnipresent, and so He has His face in
all directions. He dwells in every creature as the Self of all.

* ti$ft *sg Eil fr?i g*{FrFd*sr I

q sfrqfrS * TfiErftS ilefr t*rq rd;rq: ilte I I

ll Eft ftffisevra: TTrITE: ll
17. Salutations, salutations to the God who is in fire, who is in

water, who is in the plants, who is in the trees, and who has
pervaded the whole universe.
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Notes and Commentary

Yaf-which. Devah-God. Agnau-(is) in the flre.
Yah-who. Apah-is in the water. Yah-who. Visvam-all.
Bhuvanam-universe. Avivesa-has entered. Yah-who.
Oshadhishu-in the plants. Yah-who. Vanaspatishu-in the
trees. Tasmai Devaya-lo that God. Namo
n am ah-sal utations, sal utations.

Brahman is behind all phenomena. He abides in all these
names and forms. He is the substratum for everything. He is
the basis or support for everything.

Here ends the Second Chapter of the Svetasvataropanishad.

CHAPTER III

q \F) qm{rfrrd fsrffir: E{fc++,rfrsrd fvrfrFr: I

q q+*, rg} {q} q q lfrQgqfnd $rdR llt u
1. He who rules alone by His powers, who rules all the worlds

by His powers, who is one and the same, at the time of creation
and dissolution of the worlds-they who know Him, become
immortal.

Notes and Commentary

Ya-who. Ekah---one. lsata-rules. Lokan-worlds.
Saruan- all. Udbhave-at the time of creation. Sambhave-at
the time of dissolution. Amritah-immortal.
Bhavanti-become.

ln this chapter, the Supreme Self is represented as the lsa,
or Rudra, who rules by His own creative power of Maya.

Nirguna Brahman, the lmpersonal Absolute, is free from
Maya. He is free from any Upadhi, limiting adjunct
(Nirupadhika). lsvara, the PersonalGod (Saguna Brahman), is
connected with Maya. Maya is His Upadhior Karana Sarira. He
is Saupadhika Brahman. He has Maya under His perfect
control. Para-Brahman and Saguna Brahman are one and the
same. Satchidananda is Svarupa Lakshana. Omnipotence,
omniscience, etc., are His Tatastha Lakshana. The same
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lmpersonal Absolute becomes the Personal God, for the pious
meditation of devotees.

Jala means snare or Maya. Maya is the inscrutable power of
the Lord. lt is the seed for this world.

\'{i fr uE} a Eturq 
"€gd 

gqieffird ffi&: I

yg.ffiiRrsfr riTffi rtqq ftm 5.+qrfr
rilqr' ll? il

2. There is one Rudra only, who rules all the worlds by His
powers. There is no one beside Him who can make Him the
second. He is present inside the hearts of all beings. He
creates all the worlds, and maintains, and finally withdraws
them into Himself.

Notes and Commentary

Yah-who. /man-these. /safa-rules. /sanibhrh-by His
own powers. Samchukocha-withdraws into Himself . Lokan-
worlds. Antakale-at the end of time.

Rudra represents here Para-Brahman, or the Supreme Self,
the lnfinite or the Absolute.

Rudra, after having created all objects, draws together, or
takes them all back into Himself at the end of time, i.e., during
cosmic Pralaya or dissolution.

ln Siva Purana, Rudra is another name for Siva. Rudra is
one who destroys the sins and removes the miseries of His
devotees and confers on them wisdom and bliss. Rudra is the
Antaryamin, the lndweller of all beings. He witnesses silently,
the actions and thoughts of men, and dispenses the fruits of
their actions.

fr rte gta fr rtrgd fr s+{rgca ft ry I

Ti qrsqi trqft rirdMEnlfi E;rqfu {o': I t? t I

3. That one God, having His eyes, His face, His arms and His
feet in every place, when producing heaven and earth, forges
them together with His arms and His wings.
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Notes and Commentary

Visvataschakshuh, visvatomukhah, visvatobahuh,
visvataspaf -having 

eyes, face, arms and feet in every place.

Dyavabhumr:-heaven and earth.

Virat is the Creator of the world. All the eyes, faces, hands
and feet belong to Him only. The sum totalof all physical bodies
of Jivas, is Virat Purusha.

Dhamati: He joins men with arms, birds with wings
(Samyojayati).

Eil krqi ssI{ftlEg frTrfH 6fr qff;1
Qruq.rst wrqrrmT 5d u * ggr gtmr rigrs tty tl
4. May Rudra, the Creator and Supporter of the gods, the

great Seer, the Lord of all, who created at first, Hiranyagarbha,
endow us with good thoughts (pure intellect).

Notes and Commentary

Yah-who. Devan€fi-4f the gods. Prabhavah-Creator.
Udbhavah-Supporter. Visvadhipah-the Lord of all.

Maharshih-the great seer. Budhya subhaya-with pure

intellect. S a myu n aktu-may endow.

(This verse is repeated in Chapter lV-12.)

Rudra represents Para-Brahman here.

Maharshih: Omniscient Seer. He witnesses the thoughts of
actions of men. Therefore, He is able to dispense the rewards
of their actions in a just manner.

Hiranyagarbha: Cosmic soul, cosmic mind, cosmic Prana.
He is the golden egg, Brahman.

This is a prayer to Rudra for obtaining a pure auspicious and
subtle intellect. The seeker after Truth can behold the subtle,
pure Atman with the help of pure, sharp-pointed and subtle
intellect only.

'This Atman is hidden in all beings, and does not shine forth,
but it is seen by subtle seers through their sharp and subtle
intellect' (Kathopanishad lll-1 2).
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qT A 5q frrar r6rfursurrrurffi t

iffir ;rw{qr vrErrrfl ffi I lq I I

5. O Rudra, with Thy form which is auspicious, which is not
dreadful, and which manifests what is holy, with that all-blessed
form, appear to us, O Dweller among the mountains.

Notes and Gommentary

Ya-what. Ie-thy. Siva-auspicious. Aghora-not
dreadful. Tanu-body. Taya-by that.

Lord Siva dwells in the snow-clad peaks of Mount Kailasa in
the Himalayas. Therefore, the seeker after Truth addresses
Him: 'O Dweller among the mountains'. He has got two forms,
viz., one form that is calm or benign (Santa), and the other that
is terrible (Ghora).

qrFr1i ftfisr;il EA ffil
ftrdi ftflr* ai gm m ft]rfr: gw q I tq I I

6. O Lord of the mountains! Make propitious the arrow, which
Thou holdest in Thy hand to shoot. Do not hurt man or the
world, O mountain-protector.

Notes and Commentary

Yam-what. lshum-arrow. Girisanta-O Dispenser of
happiness from the mountain. Hasfe-in Thy hand.
Bibharshi- Thou holdest. Asfave-to shoot. Giritra-O
mountain-protector.

The arrow is the Tat-tvam-asi Mahavakya, or the Pranava.
This is a potent weapon of the Lord to annihilate the ignorance
of His devotees.

ra: qi ililqi qEd qenftq,,rri rrd$S.(6( I

frsr&ir qftaftnmfri t irr.arsgcn rreR lte u
7. Higher than this Personal God is the Supreme Brahman,

who is infinite, who is concealed within all beings, according to
their bodies, and who is the only pervader of the whole
universe. By knowing Him as Lord one becomes immortal.
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Notes and Commentary

Iafa-than that (Personal God). Param-supreme.
Brahma- Brahman. Param-higher. Brihantarn-infinite.
Yathanikayam 

-according 
to the bodies. Saruabhufeshu-in

all beings. Gudharn-hidden. Visvasya--of the universe.
Ekarn-single. Pariveshtitararn-pervader. /sarn-Lord.
Tarn-Him. Jnatva- having known. Amrita-immortal.
Bhavanti-become.

He who realises the Saguna Brahman, or the Personal God,
attains Krama Mukti, progressive emancipation. He goes to
Brahmaloka. But he, who realises his identity with the Nirguna
Brahman, or Para-Brahman, who is free from Maya, attains the
highest realisation, Kaivalya Mukti.

The grace of the Personal God is necessary for attaining the
highest realisation. Personal God and the lmpersonalAbsolute
are not two different beings. They are only two aspects of the
same deity. The same lmpersonal Absolute assumes a
personal form to please the devotees. When the devotee
sheds tears of Viraha, and when his heart is filled with Prema
for the Lord, the impersonal entity has to put on the same form,
on which the devotee meditates. The Lord becomes the slave
of Bhaktas.

ffii So( rrdrfrFrftiudut iltrct: ql
ir+q Fqffig-q+fraT;tr: rr.ar Msil{rq l14 I I

8. I know this mighty Being (Purusha), who shines effulgent,
like the sun beyond darkness. One passes beyond death only
by knowing Him. There is no other road for obtaining liberation.

Notes and Commentary

Veda-know. Aham-\. Efam-this. Purusham-Being.
Mahantarn-mighty. Adityavarnam-effulgent like the sun.
Tamasah---of darkness. Parastat-beyond. Tameva-Him
alone. Viditva-having known. Atimrityumeti-4oes beyond
death. Na-not. Anya-other. Pantha-road. Vidyate-lhere
is. Ayanaya-for this.

The seer, Rishi, is very bold in his declaration. There is no
trace of doubt for him. Have you ever come across such a bold
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statement in the books written by Western philosophers? They
willwrite many volumes on philosophy, and in the end they will
conclude, saying: "The absolute is beyond realisation. There is
nothing beyond intellect". They have no realisation.

They are not endowed with that pure, subtle and
sharp-pointed intellect. They have not done any rigorous
Tapas, or discipline of the mind, and the senses, and
meditation. Whereas the Hindu Rishis, Seers, had direct
intuitive perception of the Absolute, in Nirvikalpa Samadhi.
That is the reason the Seerasserts, with allemphasis and force
at his command: "l know this mighty Being".

Aham-\, 1.e., Rishi Svetasvatara.
Iamasiarkness. This is Avidya, ignorance, which is the

cause for births and deaths.
Knowledge of Brahman, the Absolute, alone can destroy the

darkness of ignorance, and free men from the round of births
and deaths. There is no other way of escape.

qenilt TrERr{R fthffi r wrdsR uFgE t

qeT EE rcfr ftBffi+irytg€turudq.n3 u
9. There is nothing higher than or different from Him, nothing

greater or more minute than Him. He alone stands in the
heaven like a tree, one without a second and immovable. The
whole world is filled by that Being.

Notes and Commentary

Yasmaf-than whom. Pararn-higher. Aparam-different.
K n ch i t-anyth i ng. Yasmaf-than whom. An i y a-more m i nute.
Jyayo4reater. Ka sch it-anyone. Nasfr:-there is not. Vri ksh a
iva-like a tree. Stabdha-immovable . Eka-one. Diw:-in the
heaven. Tishthati-stands. Iena-by that. Purushena-by
Purusha. ldam saruam purnam-the whole of this is filled
(world).

Jyaya: older in age, i.e., greater.

Brahman is the source or cause or womb for everything.
How can there be anything then, which is higher than or
different from Him; greater or more subtle or minute than Him?
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He pervades all things. He is more subtle than Prana, mind or
ether. He is the soul of an ant. How can there be anything then,
more subtle or more minute than Him? lnfinity is one. Absolute
is one. There cannot be two infinities. Therefore, Brahman is
one without a second. The whole world is filled by Him without
and within. Therefore, He is Paripurna. lf you keep a vessel
filled with water in another bigger vessel also filled with water,
the small vessel is Paripurna within and without. So is
Brahman.

irdrertdiWl
ir qfrQgrrffi rr+ftqH g:qffi' I l3o I I

10. That which is beyond this world, is without form and
without suffering. Those who know lt become immortal, but
others instead, suffer pain only.

Notes and Commentary

Tatah-lhan that. Yaf-which. Uttaratararn-for higher.
Iaf- that. Aru p a rn-form less. An a m aya rn-without sufferi n g.

Ya- who. Efat-this. Viduh-know. I+they.
Amritah-immortal. Bhavanti-become. Atha-but.
/far+othe rs. D u h kh am- pai n. Eva---only. Ap iy anti-suffer.

Brahman is infinite, indivisible, limitless, limbless
(Niravayava) and all-pervading and extremely subtle.
Therefore, He cannot have a form. Gross objects only have
form. He is free from the three kinds of pain, viz., Adhyatmic
(from one's own body, diseases), Adhibhautic (from Bhutas,
like snake, tiger, etc.), Adhidaivic (from the Devas, like thunder,
rain, etc.). He is beyond this world. He transcends this world of
names. He has no relation with this universe, as He is pure
consciousness, Chaitanya. How can there be real connection
between matter and soul? And yet He is the support for this
world and matter. Gita says: "Asaktam
saruabhricchaiva-unattached, yet supporting all" (Xlll-14).
This is a great mystery indeed.

Eqh:Tmft, vdqrg5rvra' I

Effi q rrrreipnqrfrrdrrd: ftrE, ll?? ll
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11. He (the Lord) is theface, the head and neck of all. He
dwells in the heart of all beings. He pervades all. Therefore He
is Omnipresent and propitious.

Notes and Commentary

Saruanana-sirogrivah-He is the face, head and neck of all.
Saruabhutaguhasayah-dwelling in the hearts of all. Sarya-
vyapi-all-pervading.. Sah-He. B h ag avan-the Lord. Ta sm at

-therefore 
. S a ruag ata-Om n ipresent. Sivah- propitious.

Bhagavan is one who possesses the six divine attributes:
Aisvaryasya samagrasya viryasya yasasah sriyah ;
Jnanavairagyayoschaiva shannam bhaga itirana.
He possesses the six divine attributes, viz., Aisvarya

(Vibhutis, powers), Virya (strength), Yasa (fame), Sri (wealth),
Jnana (wisdom) and Vairagya (dispassion). Therefore, He is
called Bhagavan. All faces, heads and necks, belong to the
Lord. He is the Virat Purusha. He is the Antaryamin, lnner Ruler
of all beings. So He guides the senses, mind and the intellect
and actions.

The previous verse treats of the pure, formless,
transcendental Brahman. This Sloka treats of the personal

God, Saguna Brahman.

ln this Upanishad, there is a beautiful synthesis of the ideas
of Personal God and the lmpersonal Absolute, the Saguna
Brahman and the Nirguna Brahman. Just as water assumes
the forms of vapour and ice, so also the formless Brahman
assumes forms to satisfy the devotees.

rrfl;s5{ gw: qedq vqd6': I

gfrftnfrqi yftrfrrrrn s*ftrac: I I ?? I I

12. That person (Purusha) is indeed the great Lord. He
controls everything. He is light. He is everlasting. He guides the
intellect of all beings, in order to enable them to attain that
extremely pure state (Moksha).
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Notes and Commentary

Mahan--nreal. Prabhuh-Lord.

481

Var:-indeed.
Purushah-person. Saffvasya---of the intellect of all beings.
Esha-He. Pravartakahluide. Sunirmalam-extremely
pure. lmarn- this. Praptim-attainment. lsanah-controller.
Jyoti h-lighl. Avyayah-everlasti ng.

When the mind is purified, the seeker after Truth willfeel the
guiding hand of the Lord, because the Lord dwells in his
intellect. The Lord is the Light of lights. He is self-luminous. He
removes the veil of ignorance that screens the mind of the
individual soul, and helps him to attain the pure and blissful
state of Mukti, the final emancipation.

sigsqrr' gofrs<rcur sEr w{rri uq} {ifrfus: I

Eqr rff rFrsrFrqqil q \rdEr[drQ $rqR ll?? ll
13. The Purusha of the size of a thumb, who is concealed by

the heart, intellect and mind, always dwells in the hearts of
creatures as their lnner Self. Those who know Him become
immortal.

Notes and Commentary

Angushthamatrah-being of the size of the thumb.
Purushah- the person. Antaratma-the lnner Self.
Sada-a lw ay s. J a n a n a m-of cr eatu res. H ri d ay e-in th e h ea rt.

Sannivishtah- dwells. Hrida manisha-by the heart and

intellect. Manasa- and by mind. Abhiklurptah{who is)
concealed. Ya-who. Efat-this. Viduh-know.
Am rita h-immo rta l. Ie-they. B h av a nti-beco m e.

Angushthamatra purushontaratma: This comes in

Kathopanishad also (lV-12 & 13). lt is very difficult for a

neophyte to fix the mind on the lnfinite. Therefore, he is asked
to meditate on a being of the size of a thumb, in his heart, to
begin with.

$6tr: E{€ilH: TrdHK I

q qF fr,rd Tdqrs€rfrrwflrry | | ?x I I
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14. The person (Purusha) has a thousand heads, a
thousand eyes and a thousand feet. He envelops the whole
world on all sides and extends beyond it by ten fingers'breadth.

Notes and Commentary

Sahasrasirsha-has a thousand heads. purushah-lhe
person. Sahasrakshah-has a thousand eyes.
Sahasrapaf-has a thousand feet. Sah--He. Bhumirn-lhe
world. Visvatah<n all sides. Vritva-having enveloped.
Aty ati s hth af-extend s beyond. D a s a n g u I am-te n fi n g e rs.

This verse comes in the Purusha Sukta. This is a famous
verse of the Rig-veda X-90-1.

Dasangulam: means endless. He transcends the world. lt
may be meant for the heart, which is ten fingers above the
navel. He dwells in the hearts of beings also as the lnner Self,
though He is great and lnfinite, though He is the Soul of the
universe. He is immanent in all.

ln the first part of the verse, the immanence of God is
described. The second half describes the transcendence of
Brahman, Supreme Soul.

Thousand heads: This indicates that the Lord (Virat
Purusha) possesses countless heads. All heads, ail eyes, all
hands, all feet, belong to the Lord. lt is He who works through
all hands, eats through allmouths, sees through all eyes, hears
through all ears, walks through all feet, and thinks through all
minds. lf you remember this verse constanfly, egoism will
vanish. You will identify yourself with the Virat purusha, the
cosmic soul, and have a magnanimous experience. you will
have an expanded heart.

rdr{rrdF}vn+ Erq*{ftm illq u
15. That person alone (Purusha) is all this, what has been

and what will be. He is also the Lord of lmmortality. He is
whatever grows by food.
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p u r u s h a h -tn " I",:"""." :1 ffi :'II---o n, r. /da nr-t h i s .

S a ru a rn-all. Yad b h utarn-what ha s been. Yacch a b h avy a m-
what will be. Ufa-also. Amritatvasya---of immortality.
lsanah-the Lord. Yadannenatirohati-He is whatever grows
by food.

Though Purusha, the lnfinite, has manifested Himself as this
universe, He is not affected by it. And yet He is the Lord of
lmmortality. Asangoyam Purusha-This Purusha is
unattached. This is the declaration of the Srutis.

Sayanna gives another explanation, viz., He is also the Lord
of all the immortals, i.e., the gods, because they grow to their
high state by means of food, or for the sake of food.

Anna'.literally means food. lt means also matter or the world.
Just as food is the object of enjoyment for creatures, so also
this world is an object of enjoyment for the Lord. He projects
this world for His own sporting, Lila, Lokavat tu lila kaivalyam.

qda, qTfurqki nrrffisleTRrfrgq{ t

rrdn: glffitg{qr{€ffi ll?q ll
. 16. With hands and feet everywhere, with eyes, heads and

mouths everywhere, with ears everywhere, That exists
encompassing everything in the world.

Notes and Commentary

Saruatah panipadarn-with hands and feet everywhere.
Saruatokshi-siromukham-with eyes, heads and mouths,
everywhere. Saruatah srutimat-with ears everywhere. Loke-
in the world. Saruam avritya-encompassing all. Tishthati-
exists.

This stanza comes in the Gita also (Xlll-l3). The divine
immanence is described again in this verse. All hands, allfeet,
all eyes, belong to the Lord only. The beautiful synthesis of the
conceptions of the Personal God and the lmpersonalAbsolute,
is a Peculiar feature of this Upanishad.

Sankara explains Loka by Nikaya, body.
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E*RIUntrRiffir@t
Fds glufrrFi qds vrwt Erq I I ts I I

17 . He shines forth with the qualities of all the senses, yet He
is devoid of all the senses. He is the Lord of all, the Ruler of all,
the Refuge of all and the Friend of all.

, Notes and Commentary

Saruendriyagunabhasam-shining by the functions of allthe
senses. SaruendriyavivarjitamAevoid of all the senses.
Saruasya p rab h u rn-Lord of all. I sa n a rn-ru ler. Sarvasya-+f
all. Saruasya saranam-the refuge of all. Suhn?-the friend.

Saruendriyagunabhasam: of the external senses as well as
the internal sense, the mind. These qualities are sound, colour,
taste, touch, smell, doubt, determination.

The first line occurs in the Gita (Xlll-14). The Lord sees
without eyes, hears without ears, smells without nose. He is
Chaitanya, pure consciousness. Therefore, He knows
everything, without the organs of perception.

rddrt $ tfr E.rfr ffi qR'l
q{fr Trd€ *dFFq rerrq(s Erret q I l?c I I

18. He dwells in the body, the city of nine gates. He is the
soul (Hamsa) who sports in the outside world. He is the
controller of the whole world, both the stationary and the
moving.

Notes and Commentary

Navadvare pure-in the nine-gated city. Dehlthe
embodied. Hamsah-swan (soul). Lelayate-sports.
Bahih-outside. Vasl-controller. Saruasya lokasya-of lhe
whole world. Sth avarasya-stationary. Charasya-of moving.
Cha-and.

Hamsah: He destroys the effect of ignorance. Previously, He
is called Hamsa, because He travels along the road. The word
Hamsa literally means swan. The Lord sports in this universe,
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and yet He is not affected by it, just as a swan is not affected by
the water, though it sports in water.

Navadvare pure: in the nine-gated city, that is in the body.
(Compare Katha Upanishad V-1 and ghagavad Gita V-13)

srqrfr'rqrd w*il [&dr qwerqg: € TuilFtrrui: I

u aft +€i aq rsrR +nr ilqrgffi go{ q I I ? q I I

19. Without hands and feet, He goes fast and grasps;
without eyes He sees;without ears He hears. He knows allthat
is to be known, yet there is none who knows Him. They call Him
the first, the great person.

Notes and Commentary

Apanipadoh-without hands and feet. Javana--goes fast.
Grihda-grasps. Pasyatyachakshuh-sees without eyes.
Sah-He. Srunofi:he ars. Aka rnah-without ears. Sah-He.
Vefti- knows. Vedyam-that which is to be known. Na-not.
Cha-and. Tasya-of his. Veffa-knower. Tarn_.Him. Ahuh-
they say. A,gryarn-first. Purusham-person. Mahantam-
great.

The Lord sees, hears, tastes without senses, because He is
an embodiment of consciousness (Chit Svarupa). He is
omnipotent. He is not in need of instruments or organs. That is
the reason He is called the first, the great person.

sTuilrufuFr{'d r&qrqrcqr Tdqi frHsFq wil: I

atrxiiqwftffisrrg:@u?oll
20. Subtler than even the subtlest, and greater than the

greatest, the Atman is hidden in the heart of the creature. One
becomes free from all grief and desires, by the grace of the
desireless Creator, and realises Him as the Great Lord.

Notes and Commentary

Anoraniyan-subtler than the subilest. Mahato mahiyan-
greater than the greatest. Atma-the Self. Guhayam-in the
heart. Nihita-is hidden. Asyajantoh-of this creature. Tarn-
Him. Akrafunr-the desireless. pasyafi-sees. Vitasokah-



486 THE PRINCIPAL UPANISHADS

free from grief. Dhatuh<t the Creator. Prasadat-by the
grace. Mahimanarr-the great. /sam-the Lord.

Jantoh: of all animate beings. This whole verse occurs in the

Katha Upanishad ll-20, where Atman is read instead of lsam.

The grace of the Lord is necessary for the realisation of

Advaitic oneness. Bhakti is not contradictory to Knowledge. On

the contragy, it is a help to Knowledge. The same soul is in the

ant and the elephant also. The same soul pervades the whole

universe also. lt is infinite. Therefore, the Atman is subtler than

even the subtlest, and greater than the greatest.

+qr6+ilrqi $rti vafiqr+ rrdrtii frgq I

waffisi yqfr rrs r6{rki Q v*qR ftrq I I ? t I I

llEfrEffisqrq: rrIITE: ll
21. I know this undecaying, ancient, the soul of all, who is

omnipresent on account of His all-pervading nature, and whom
the knowers of Brahman declare to be free from birth, whom

the knowers of Brahman proclaim to be eternal.

Notes and Commentary

Ve d a-know. Ah a rn-\. Eta n-Him. Ai a ra rn-u nd ecayi n g.

Puranarn-ancient. Saruatmanarn-the soul of all. Sarya-
gatarn-Omnipresent. Vibhutvat-on account of his

all-pervading nature. Janmanirodharn-free from birth.

Pravadanti- proclaim. Yasya-of whom.

Brahmavadinah-the knowers of Brahman' Hr:-verily.
P rav ad a nti-d eclare. N itya rn-eternal.

There are birth, decay, etc., for the body only, which is made

up of flesh, fat, bones, etc. How can there be birth and decay

for the alt-pervading, inflnite, self-luminous soul, who is

bodiless (Asariram), limbless (Niravayavam) and who is

eternal?
Brahman is ancient. He exists before you start your enquiry

or quest. He is both the enquirer as well as the enquired. He is

also the process of enquiry. He exists, or is ever shining,
whether you admit His existence or not. He exists before the
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birth of Hiranyagarbha, Manu, the Rishis and the Devas.
Hence He is ancient. He is the primeval Purusha.

Here ends the Third Chapter of Svetasvatara Upanishad.

CHAPTER IV

q\rfr)sEuilvgurffiefiqffit
E +ft qri fraqrd u tE, q * ge*r gq?Tr ri5{g; I tt I I

1. May that Divine Being, the one who, though Himself
colourless, creates various colours in different ways, by means
of His own power, with set purpose, and who dissolves the
whole world in Himself in the end-may He endow us with a
pure intellect.

Notes and Commentary

Yah-who. Eka h--one. Av a rn ah-colou rless. B a h u d h a-in
many ways. Saktiyogat-by means of His own power. Anekan
varnan-various. colours. Nihitarthah-with set purpose.
D a d h ati---creates. V i ch a iti-4issolves. C h a-and. A nte---end.
Visvam-the world. Devah-that Divine Being. Sah-He.
Nah-us. Buddhya subhaya-with pure intellect. Samyunaktu

-may endow.

Nihita: means also hidden.

Varnan-+olour, quality, difference. He who is one alone and
without distinction, creates countless distinctions according to
their necessity, by His union with many powers (Saktis).

Just as a rcy of light, which is itself colourless, assumes
different colours when it passes through a prism, so also the
formless Brahman assumes various forms for His own Lila,
sporting.

@qfrrr:t
nte $s irETil ilqrrFd?srsnffi : I I ? I I

2. That itself is Agni (fire), That is Aditya (the sun), That is
Vayu (air), That is Chandrama (the moon), That is also the
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starryfirmament, That is the Brahman (Hiranyagarbha), That is
water, That is Prajapati.

Notes and Commentary

Tadeva-that itself. Agnih-fire. Tad Adityah-that is the
sun. Iad eva sukram-That is also the starry firmament.

The seers have used masculine and neuler pronouns to
indicate the Supreme Being. The various gods are only the
different aspects of one and the same divinity, or entity.

Sankara explains Brahma as Hiranyagarbha, the universal
soul that pervades all subtle bodies, and Prajapati as Virat, or
the universal sou! that pervades all gross bodies.

Ei d Ei grrqfu ci grFR srT ErT grrnfr I

id ff Euh qsrfu Ei qrd r1.{fu frg-frgq: I l? I I

3. Thou art the woman, Thou art the man, Thou art the youth,
Thou art the maiden too, Thou art the old man who totters along
leaning on the staff, Thou art born with Thy face turned
everywhere.

Notes and Commentary

Tvam sfn-Thou art the woman. Tvam puman-Thou art the
man. Tvam kumarah-Thou art the youth. Tvam kumai-Thou
art the maiden too. Tvam jirnah-Thou art the old (man).
D a n d e n a-wi th staff . V a n c h a s i-totters. Tv a m-T hou. J ata-
born. Bhavasi-becomes. Visvatomukhah-with Thy face
turned everywhere.

All objects of this world are manifestations of Brahman only.

lf you constantly remember this verse, you will be freed from
likes and dislikes. You will realise unity of the Self. Saruam
Khalvidam Brahma-All indeed is Brahman. You will be
inspired. You will experience elevation of mind. You will see
God in allfaces.

Visvatomukhah: This indicates the immanence, or
omnipresence of God.
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fra, rcfr ERd dtrdretwBq'ni xiGt: vlffrt: I

sr;nftFi ftg-&r Er+t Erd qrdrh g-+rrft ftur t tx t t

4. Thou art the dark blue fly. Thou art the green parrot with
red eyes. Thou art the thunder-cloud, the seasons and the
oceans. Thou art without beginning, Thou art the lnfinite. Thou
art He, from whom allthe worlds are born.

Notes and Commentary

Nr/ah-the da rk bl u e. P ata n g ah-fly. H a rita h-green parrot.
Lohitakshah-with red eyes. Tadidgarbhah-the thunder-
cloud. Ritavah-the seasons. Samudrah-oceans. Anadimat

-without beginning. Tvarn-Thou. Vibhutvena-lordship.
Vartase-existest. Yatah-trom which. Jatani-are born.
B h uv a n a n i-worlds. Visva-al l.

Whatever you see are all manifestations of the Lord.
Vaasudevah Sarvamiti-All are Vaasudeva only. Brahman is
without beginning. He is the Parama Karana, supreme cause
for everything. He is the causeless cause. How can the infinite
have a beginning? All effects only can have a beginning.

e5ilr+fii

dd*f g*rrils{*twil&i gmffiFa: I te, | |

5. There is one unborn being, a female of red, white and
black colours, who produces many offsprings like herself.
There is one unborn being, a male who loves her and lies by her;
there is another unborn male who leaves her, after having
enjoyed her.

Notes and Commentary

Ajarn-the female who is unborn. Ekam-one. Lohitasukla-
krishnam-red, white and black in colour. Bahvih-many.
P r aj a h -ofi sp ri n g s. S rij a m a n a n+wh o p rod u ces. Sarupah-of
the same form. Ajah-unborn. Ekah---one. Jushamanah-
being attracted or loved. Anusete-lies by her side. Jahati-
leaves. Enarn-her. Bhuffia-bhogarn-having enjoyed her.
Ajah- unborn. Anyah-other.
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The female of red, white and black colours is prakriti, with
three qualities (Gunas), viz., Sattva (purity), Rajas (passion)
and Tamas (darkness). Sattua is white, Rajas is red and Tamas
is black. Some interpret the three colours to mean the three
primordial elements, viz., fire, water and earth.

The countless offsprings are the various objects of creation.
The offsprings resemble their mother, Prakriti, because they
are produced and are the effects of Prakriti. They are made up
of the same constituents.

The unborn male who loves her is the cosmic person, Father
of all beings. He is Hiranyagarbha or Brahma. lt may mean the
individual soul, who is in bondage.

Another male is the individual soulwho has liberated himself
from the bondage of matter. He is a Jivanmukta.

The individual soul runs after the sensual pleasures, gets
knocks and blows, and experiences that the sensual pleasures
are mixed with miseries and sufferings, and are of an illusory
nature. He takes recourse to Satsanga with Mahatmas, gets
instructions from them, practises meditation and attains
Self-realisation. He abandons Prakriti and her products, viz., all
sensual objects and rests in his own unmodified
Satchidananda Svarupa. This is the drift of this verse.

gr gqurt Fgqr rrcnqr vrr+ qqt vM f

it+rar: frqpiqrggffi*+ sffi 1q lt
6. Two birds of beautiful plumage, who are inseparable

friends, dwell upon one and the same tree. Of these two, the
one eats the sweetfruit, while the other looks on without eating.

Notes and Commentary

Dva-two. Suparna-birds of beautiful plumage.
Sayuja-inseparable. Sakhaya-friends. Samanarn-the
same. Vriksham-tree. Parishasvajafe--dwell. Tayoh-ot
these. Anyah-one. Pippalam-truit. Syadu-sweet.
Affi:eats. Anyah-the other. Anasnat-without eating.
Abhichakasffr: looks on.

This verse and the next occur in the Mundaka Upanishad
(ilt-1, 82).
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The two birds are the individual soul (Jiva) and the Supreme
Soul (Paramatma) or the Lord. Jiva is only a reflection of the
Supreme Soul. Hence, thoy are inseparable.

The tree is this body. The fruits of the tree are the pleasure
and pain, the result of one's past actions. The individual soul
identifies himself with the body, and does actions with egoism
and with expectation of fruits. He has the idea of 'l am the doer'
(Katritva Abhimana). Therefore, he reaps the fruits of his
actions and takes rebirths, whereas the Lord, or the Supreme
Soul, stands as a silent witness. He is quite unattached. So He
is ever happy.

sni qS 56m msftsrqr Yffi gq1rp: I

gE T{r q{Tsffirlreq qffift *ilrtn: I le I I

7. Dwelling on the same tree, the individual soul gets
entangled and feels miserable. He is deluded and grieves for
his impotence. When he sees the othet the Lord, contented
and knows His glory, he becomes freed from sorrow.

Notes and Commentary

Samane-the same. Vrikshe-on the tree. Purushah-the
individual soul. Nimagnah-gets entangled.
Anisaya-torgetful of one's nature. Sochafr-grieves.
Muhyamanah-deluded. Jushtarn-who is worshipped by all.
Yada-when. Pasyati- sees. Anyam-other. /sarn-Lord.
Asya-His. Mahimanan* glory. /fi-thus.
Vitasokah-becomes free frorn sorrow.

When man forgets his essential divine nature on account of
ignorance, he becomes helpless and gets deluded. When he
becomes egoistic and lustful, when he gets attracted to objects
and when he strives with the idea of 'l am the doer', to possess
his desired objects, he is caught up in the whirlpool, or the
current, of Samsara.

When he frees himself from attachment and egoism, and
when he attains God-realisation through purity and meditation,
he is freed from grief and pain, and attains everlasting bliss and
immortality.
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xd erd qr} ffiF+qT srf\ ft+ fttg: I

qdq&fuTqru,ffiu5rfta5f rrrilF) Itz II
8. Of what use are the Vedas to him, who does not know that

indestructible, highest ethereal Being, in whom allthe gods and
the Vedas reside? Only those who know That, rest contented.

Notes and Commentary

Rrbha-the Vedas. Akshare-indestructible. Param*
highest. Vyoman-in the ethereal being. Yasmin-in whom.
Devah visve-all the gods. Adhinisheduh-reside.
Yah-whom. Tarn-Him. Na veda{oes not know. Krn-
what. Richa-with the Vedas. Kaishyati-will do. ye-who.
/fr:-only. Iaf-That. Viduh-know. Te me-these.
Samasafe-rest contented.

Mere study of the Vedas, or theoretical knowledge of
Brahman (Paroksha Brahma Jnana), will not help one in the
attainment of Self-realisation. Those who have direct intuitive
perception of the Supreme Self .(Aparoksha Brahma Jnana),
will enjoy the Supreme Peace and eternal satisfaction.

Eqift qrr: xa* rdrftXirra{Tqaqrqfrr
orerr.udt Vqe frsfrrrRgrd rTr{rfl riftrA' I tq I I

9. The Lord of Maya projects or creates the Vedas, the
sacriflces, the ceremonies, religious observances, what has
been, what is to be, all that the Vedas declare, and this whole
world including ourselves. The other is bound by Maya in this.

Notes and Commentary

Chhandamsr:the Vedas. Yajnah-sacrifices. Kratavah-
the ceremonies. Vratani-religious observances. Bhutarn-
what has been. Bhavyam-which is to be. Yaf-that which.
Vedah-the Vedas. Vadanti-declare. Asman-these
including ourselves. Mayi-the Lord of Maya. Srijate-creates.
Visvametat-this world. Tasmin-in this. Cha-and. Anya-
other. Mayaya-by Maya. Samniruddhah-is bound.
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/sa, the Lord, creates everything through Maya or
Devatma-sakti.

Anyah-lhe other, refers to Jiva or the individual soul.

Just as a cobra is not affected by the poison, so also the

lsvara, the Lord of Maya, is not affected by the Maya, whereas
the individual soul is bound or fettered by Maya.

There are no proper corresponding terms in English for
Maya and Mayin. Maya means making or illusion. Mayin is the

maker or juggler.

ErqiElrsfttffiigqtsq.l
ilstffifl[*q qrqi ffii wr( I I to I I

10. Know then that Prakriti (nature) is Maya, and the great

God is the Lord of Maya. This whole world is pervaded by

beings who are His parts.

Notes and Commentary

Mayarn-Maya. Iu-indeed . Prakritirn-Prakriti. Vidyat-
know. Mayinarn-the Lord of Maya. Cha-and. Mahesvaram-
the great Lord. Iasya-His. Avayavabhutaih-by beings who

are His parts. Vyaptam-is pervaded. Saruam-all. ldarn-
this. Jagaf-world.

Mayin is the illusion-maker. There is an attempt here to
reconcile the doctrine of the Vedanta with the Sankhya.

The flve great elements are His parts. This is another
interpretation.

* Eilfl, Eilffi*ft$}ql qRtui q q A ift @ I

ilfrfii qt( tq,tei ffiqi YnFi'reaift I I ? ? I I

11. One attains infinite peace when he realises that Lord, the

adorable God, the bestower of blessings who, though one,
presides over the various aspects of Prakriti, and in whom this

universe dissolves, and in whom it appears in various forms.
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Notes and Gommentary

Yah-who. Yonim yonirn-all the various aspects of prakriti.
Adhitishthaf,:presides over. Eka-one. Yasmin-in whom.
/darn-this . Samcha vichaiti-appears and dissolves. Iarn-
Him. /sanarn-Lord. Varadanr-bestower of blessings. ldyam

-the adorable. Nichayya-realising. lmarn-this. Santin*
peace. Atyanta r*<ternal. Efi-attains.

ln accordance with the view of the Sankhyas, the first
producer is Avyaktam, or Prakriti. Mahat, egoism, mind,
Tanmatras and the five elements are products of prakriti
(Vikritis). Mahat and egoism are both producers and products.

* t{tqi sr{*ffi9 Asrfhfr 6fr ffi ; I

frtuqIr{ qr€ril qErqri u * g6m Uqqr rig-rs I t?? I I
12. May Rudra, the Creator and Supporter of the gods, the

great seer, the Lord of all, who saw Hiranyagarbha being born,
endow us with pure or auspicious intellect.

Notes and Commentary

Yah-who. Devanarn-of the gods. Prabhavah-Creator.
Cha-and. U d b h avascha-and Supporter. Vi svadhi pah-the
Lord of all. Rudrah-Rudra. Maharshi-the great Rishi, seer.
Hiranyagarbham-Hiranyagarbha . Pasyata-saw. Jaya-
manarn-being born. Sah-He. Nah-us. Buddhya-with
intellect. Subhaya-pure or auspicious. Samyunaktu-may
endow.

This is almost a repetition of verse 4 of chapter lll. Rudra is
here identified with Para Brahman, the Supreme Self.

erf*f9m: I

Eftqr ftelq I tt? I I

13. Let us give reverence, with oblations to that blissful God,
who is the Lord of the Devas, who rules the bipeds and the
quadrupeds, and in whom all the worlds rest.

* Mtr) qffifr*l
qSfr enqFqrgfi:u,dt{rq
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Notes and Commentary

Yah-who. Devanam---of the gods. Adhipah-is the Lord.
Ya s m i n-in wh o m. Lo k a h -the 

wo rl d s. Ad h i s ri ta h-re st. Yah-
who. /se-the Lord. Asya-this. Dvipadah-biped. Chatush-
padah--nuadruped. Kasmai devaya-lo that God. Havisha
vidhema-let us give reverence with oblations.

Some read Tasmai instead of Kasmai.

WqrfrrqF Efumq *utr fttrcr ursraTffiq I

frs+i qftnBrd Fr€r ftzi vnffifr I I 3x I I

14. He who realises Him, who is subtler than the subtlest,
who creates the world in the midst of chaos, who assumes
many forms, who is the only one that envelops the world, the
blissful one (Siva), attains infinite peace.

Notes and Commentary

Sukshmafisukshmam-subtler than the subtlest. Kalilasya
madhye-in the midst of chaos. Visvasya-of the world.
Srishtaram-Creator. Anekarupam-who assumes many
forms. Vi sva sy a-of the worl d. Eka rn-One. P a rive s htita ra rn-
the only one who envelops. Sivam-the blissful one.
J natva-having known. Atyantarr-infinite . S anti rn-peace.
Efi-attains.

.ilcilr frarfem: rdq*g r5a, l

ilki ilrenf+cra

15. He alone is the Protector of the world at the proper time.
He is the Lord of the world, hidden in all beings. ln Him, the
Brahma-Rishis and the deities merge themselves. He who
knows Him thus, cuts asunder the fetters of death.

Notes and Gommentary

Sah-He. Eva-alone. Kale-at the proper time.
Bhuvanasya --of the world. Gopta-protector.
Visvadhipah-the Lord of the world.' Saruabhuteshu-in all

rr gE t5,re
qfugfir
Irqq'rrtffi

gEr{s
Ffl{,'m
ll?q il



496 THE PRINCIPAL UPANISHADS

beings. Gudhah-hidden. Yasmin-in whom.
Yuktah-merged. Bramarishayah- great seers. Cha-and.
Devatah-the deities. Tarn-Him. Evam- thus.
Jnatva-having known. Mrityu-pasan-the bonds of death.
C h h i n atti-cuts as u nder.

The Brahma-Rishis, like Vasishtha, the seers, and the
deities like Brahma, flnd their true essence in Brahman only.

ll.drni qrsftFnfrqg4i ilEn ftni r.d[tg Tq. I

ftu*ir qfidftnni f,ren td' 5-qt vdqrfi: I t?q I I
16. He who knows Siva, the blissful one, who is hidden in all

beings in an extremely subtle form, finer than the essence of
ghee, who alone envelops the universe, is freed from allfetters.

Notes and Gommentary

Ghritat-than ghee. Pararn-finer. Mandam-essence.
/va-like. Atisukshmarn-extremely subtle . Jnatva-having
known. Sryarn-the blissful one. Saryabhuteshu gudharn-
hidden in all beings. Visvasya-of the universe. Ekam-only.
Pa rive shtitara m-Enveloper. J n atva-having know n. Devam

-the deity. Muchyafe-is freed. Saruapasaih-from all fetters.
Butter or cream or ghee exists in the milk in the form of

minute, invisible particles. lf the milk is churned, the hidden
particles of butter are seen. Even so, the subfle Atman is
realised or known through the churning of meditation.

\rq td frQr*,,qi Tdriqrgqrs{rrirq}rfifrg: I

tTr rrftqr q+{nsfuf,qcil q qilB{Tilr€} rrdR' I t?e I I
17. That God, the Creator of the universe, the Supreme

Soul, always dwells in the hearts of all beings, being limited by
the heart, intellect and mind. Those who know this become
immortal.

Notes and Commentary

Esha-this. Devah-God. Visvakarma-the Creator of the
universe. Mahatma-lhe Supreme Soul. Sada-always.
Jananam--of beings. Hridaye-the hearts. Sannivishtah-
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dwells. Hrida-by the heart. Manisha-by the intellect.
M an a sa-by the mind. Abh i kl ri ptah-bei ng I i m ited. Yah-who.
Efat-this. Viduh-know. Amritah-immortal. Ie-they,
Bhavanti-become.

The latter half of the verse occurs in Katha Upanishad, Vl-g.

Tflsilrrw* kqr q {rF{ Ff, qrsGre gE *-err: I

ilqeR il€kE&uti sil q irsr(IrTdr 5{rufr | ltz n
18. When ignorance has disappeared, then there is neither

day nor night, neither existence nor non-existence. Then there
is only Siva, the All-blessed one, who is imperishable, the
adorable light of Savita (the deity of the sun). From Him, the
ancient wisdom has proceeded.

Notes and Commentary

Yada-when. Atamah-absence of darkness. Iaf-then. Na
diva-there is no day. Na-not. Rafr:-night. Nasaf-nor
existence. Nachasat-nor non-being. Slva eva kevala-there
is only that All-blessed one, Siva. Iaf-that.
Aks h a ra m-i m peris hable. Iat-that. S avit u r-v a re ny a rn-the
adorable light of Savita. Prajna-wisdom. Cha-and.
Tasmat-from Him. Prasruta-has proceeded. Puranlthe
ancient.

Atamas-no darkness, i.e., light of knowledge. When the
darkness of ignorance and illusion have been dispelled, then
all distinctions and differences disappear. There is neither Sat
nor Asat, when the darkness of ignorance is dispelled. This
does not mean that Brahman, the Absolute, is a mere void.
This denotes that the Brahman transcends all relativities of this
universe. So it is said: 'He is the auspicious Siva, lmperishable,
the Adorable Light', etc.

Brahman is the source for the Vedas. The Vedas are His
breath. He is the source of all ancient wisdom which has been
handed down to us in the form of the Vedas. Hence, it is said
that the ancient wisdom has proceeded from Him alone.

Savitur-varenyam-This is the first phrase of the famous
Gayatri prayer.
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+qed T ff?i T r{s} qtqnrrEl
;T irE[ lrfrqr 3TR Etpl T1q T16€r$r: I l? q I I

19. No one can grasp Him above, or across, or in the middle.
There is no likeness (or equal) of Him whose name is great
glory.

Notes and Commentary

Urdhvam-above. Tiryancharn-across. Madhye-in the
middle. Na parijagrabhat-none can grasp. Na tasya pratima
asfr:-There is no likeness or equal of Him. Yasya-whose.
N a m a-name. M a h at-great. Yasa-g lory.

As Brahman is extremely subtle, formless, limbless,
illimitable and all-pervading and indivisible, He cannot be
grasped by the organs of men.

Tasya pratima nasfi:Some translate this as "there is no
image of Him".

r dgi ffi Gqrrer ;T qgqrq{qft u,s+q I

Eqr Efuei FTm q q{fti ftgtgdr* $raR n?o n
20. His form cannot be seen. No one perceives Him with the

eye. Those who know Him through intuition, thus abiding in the
heart, become immortal.

Notes and Commentary

Na-not. Sandrise-in the field of perception. Tishthati-
stands. Rupam asya-its form. Na chakshusha pasyafi:-is not
seen by the eyes. Kaschana-any. Enam-this. Hrida-by the
heart. Hridistam-seated in the heart. Manasa-by mind.
Yah-who. Enam-this. Viduh-know. Amritah te bhavanti-
they become immortal.

Brahman is beyond the reach of mind and senses.
Hrida manasa: This is the eye of intuition, Jnana Chakshu, or

Divya Chakshu. When all the Vrittis of the mind subside,
through meditation on Brahman (Brahma Chintana), the
Brahmakara Vritti is generated. This is the eye of intuition. The
meditator realises Brahman through this Brahmakara Vritti.
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Brahmakara Vritti corresponds to the eye of intuition. This
Brahmakara Vritti arises from the Sattvic Antahkarana of the
meditator, who is equipped with the four means of salvation,
and who meditates on the significance of 'Tat-tvam-asi'

Mahavakya, or great sentence of the Upanishads. This
Brahmakara Vritti destroys the Avarana, the veil of ignorance,
and Brahman shines by Himself. The individual soul merges
himself in the Supreme Soul, through realisation of His identity.

qETIA

€q q+

21. Some, being afraid, approach Thee, thinking that Thou
art the unborn. O Rudra! Deign to protect me for ever with Thy
benevolent face.

Notes and Commentary

Ajata iti evam-as the unborn. Kaschit-some one. Bhiru-
who is afraid. Prapadyate-approaches. Rudra-O Rudra.
Yaf-which. Ie-Thy. Dakshinam-benevolent. Mukharn-
tace. Tena-with lhat. Marn-me. Pahi-protect. Nityam-for
ever.

Some aspirants, who are endowed with dispassion and

discrimination, are terribly afraid of Samsara or Maya. They
wish to cross the ocean of births and deaths quickly. They look
to the Lord for help, guidance and protection. They pray to Him.

They meditate on Him. They sing His praise. Eventually, they
attain Him and merge in Him. They become identical with the
Lord.

qr {Fil+ r+i qr;T sTrgfr qr + ril5 m n qN tfirq: I

*rrqT i uq rrrFrd e*€fu;a: F(Frf,r Edrqt ll?? I I

ll Efr vgefrswr+: ll
22. O Rudra! lnjure not our children, nor our grandchildren,

nor our lives, cows and horses, nor slay in Thy wrath, our
valiant men. We invoke Thee always with offerings.

FAd qBrfro: s'rsil t

qleTui g{d i;r qi qrfr ftrq I t?t I t
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Notes and Commentary

M*not. Nah<urs. Toke-our children. Tanaye<ur
grandchild ren. Ayushr:-regarding life. Goshu-cattle (cows).
Asvesh u-horses. Ri ri s h a h-i nj u re. Vi ra n-v aliant. B h a m ita h

-in wrath. Mavadhih4o not kill. Havishmanfafr-with
offerings. Sad amit fva-Thee always. H avamah*invoke.

This is a beautiful.prayer for the prosperity of the whole
world.

Aspirants are really formidable heroes, for they wage a
tremendous war with the mind, senses, Vasanas and old
Samskaras. They come across various obstacles. They,
through patient and strenuous efforts, overcome them, with
vigilance and diligence. Even the great war in the world will
stop after some years, but the inner war will continue for a
protracted period. Hence, the aspirants are regarded as valiant
men, more valiant than the commanders of the war. The dead
soldiers will not raise their heads in the war, but in the innerwar,
the Vasanas and the senses raise their heads again and again.

Here ends the Fourth Chapter of Svetasvatara Upanishad

CHAPTER V

e eTd rsQ H+* ffi T{ Gt
e{rqfuilrErgilgfu{rffi ffi rerilsq: I I t I I

1. lgnorance verily is mortal. Knowledge verily is immortal. ln
the lmperishable and lnfinite Highest Brahman, knowledge and
ignorance are hidden. Entirely different from these is Brahman,
who controls both ignorance and knowledge.

Notes and Commentary

Dye-two. Akshare-in the immortal. Brahmapare-in the
Highest Brahman. Iu-verily. Anante-in the infinite.
Vidyavidye-knowledge and ignorance. Nrhrte-exist.
Yatra-in whom. Gudhe-hidden. Kshararn-mortal.
Iu-ve ri ly. Av i d y a-ign o ra n ce. Hr-ve ri ly. A m ri ta n*i m m o rta l.
Iu- verily. Vidya- knowledge. Vidyavidye-knowledge and
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ignorance. /safe---controls. Yah-who. Iu-verily. Sah-He.
Anya-different.

Ksharam (perishable) is the cause for bondage
(Samsritikaranam), Amritam (immortal) is the cause for
liberation (Mokshahetu). Brahman is different from both

knowledge and ignorance. He is the witness (Sakshin).

Knowledge and ignorance are modifications of the mind
only. They exist in Brahman. Brahman rules or governs them.

Brahmapare: He, who is greater than Brahma, or
Hiranyagarbha, or the Supremd Brahman.

+ *ft dffiqffi ft,rrfr sqrfrT ailfrs sqf : I

x'f{ }rqi u,fui rrwd in+ftfqffi qr{rqd q @ I t? I I

2. lt is He who, being one only, presides over every source of
production, and every form, He sees the birth of the first born

seer of golden colour, and endows him with every kind of
knowledge, at the commencement of creation.

Notes and Commentary

Yah-who. Yonim yonim-every source of production.

Ad h iti shth at'-p resides over. E kah-one. Vi sv a n i-all. Ru p a n i

-forms. 
Yonrh-sou rces of prod uction. S a ruah-al l. Risht'm-

the seer. Prasutarn-sees the birth. Kapilam-lhe golden

coloured one. Yasfamagre-who at the commencement of
creation. Jnanai-with every kind of knowledge. Bibharti-
endows. J ay a m an am-bei n g born. Cha-and. Pasyef-sees.

The Supreme Self, bears in His thoughts, the wise son
(Hiranyagarbha) like a mother, and looks on him like a father,
when he is born.

The first born seer of golden colour is Hiranyagarbha, or
Brahma, who creates this universe. Kapila is another name for
Hiranyagarbha. Hiranyagarbha is endowed with the four kinds
of knowledge, viz., virtue, knowledge of the Vedas,

renunciation of desires and superhuman powers (Vibhutis or
Aisvarya).
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qffi qrd^ r6en fogffiet} ri616ilq te, I

!!g: ffilr vrcrcaftu: rrEtlsrdi g5t rdriFr il? I I

3. This God spreads out one net after another in various
ways, and withdraws it together again, in that field. Thus again,
having created the Rulers, the great soul holds his Lordship
over all.

Notes and Commentary

Ekaikam-each. Jalam-net. Bahudha-in various ways.
Vikuruan-having made. Asmin-in this. Kshefre-field.
Samharati-withdraws. Esha Devah-this God. Bhuyah-
again. Szshfva-having created. Patayah-the Lords. /sah-
the ru ler. M ah atm a-the g reat sou L Sarya d h i patya rn-lordshi p
over all. Kurufe-holds.

Kshetra, or the field is this world, or the Mula Prakriti, which
is the seed for this world, which is known by the names Maya,
Pradhana, Avyaktam, the unmanifested, etc.

Jalam'. is the net of Samsara. Ekaikam means pratyekam,
i.e., for every creature such as gods, men, beasts, birds, etO.
The Lord makes differentiation in the genus, species or types,
when He creates.

Bhuyah: again, relates to the cycles of creation. pataya: the
Lords, the guardians (Lokapalas) and Marichi and other
progenitors and other divine Rishis.

nqf fursu{qqsffiT6{qqt
f,ti q fm wr*-dwil: ffi: I ty I I

4. Just as the Sun shines, lighting up all quarters above,
below and across, so also does that one adorable God, the
blessed One, rule over whatever creatures are born from the
womb.

Notes and Gommentary

Sa ruah-all. Disah-quarters. lJ rd hvarn-above. Ad h a h-
below. Tiryak-across. Prakasayan-lighting. Bhrajate-
shines. Anadvan-sun. Eyam-thus. Sah-He. Devah-God.
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Bhagavan-Lord. Varenyah-adorable. Yonisvabhavan-
everything that has the nature of a cause. Adhitishthafi:-rules
or presides over. Ekah-one.

Yonisvabhavan: Prakriti and its products, viz., Mahat
(lntellect), Ahamkara (egoism), Manas (mind), etc.

All that exists, in likeness with its cause, viz., the five
elements, which are the same with its cause, nature. lt may be
interpreted also in this manner. Yoni svabhavan: He (Brahma),
the cause of the whole world, rules over the elements, which
partake of his nature.

qq ernzi rqft ft"{dft: qrcqig wqtqfisnqiu: I

ffiTq&ffi gvrisvetRffis: u\ tl
5. He, who is the one source of the world, brings to maturity

the nature of all, and leads creatures who can be brought to
maturity to perfection, and endows each being with its
distinguishing quality, and rules this whole universe.

Notes and Commentary

Yachha-who. Svabhavam-its own nature. Pachati-
brings to maturity. Visvayonih-the source of the world.
Pachyan-that are fit for being brought to perfection.
Saruan-all. Parinamayef-changes. Efaf-this. Visvarn-
u n iverse. Ad h i -ti shthafr:ru les. Ekah---one. G u n a n-qu a I ities.
S a ru a rn-alL V i n i yoj ayef{ istri b utes o r end ows. Yah-wh o.

The whole evolution of the universe is in the hands of the
Lord only. He is the Director, Controller, Governor or Ruler. He
distributes all the qualities to the objects to which they belong.
He dispenses the fruits of actions, in accordance with the law of
Karma. The law of cause and effect operates.

ililEgdqRr€ rf,d il{*ilr H a@l
n E&qr xtrqg ilAgQ irilrrrT sr[dr i ag: I te I I

6. He is concealed in the Upanishads that are concealed in
the Vedas. Hiranyagarbha knows Him as the source of Himself
(or as the source of the Vedas). Those gods and seers, who
realised Him in days of yore, became identified with Him and
verily became immortal.
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Notes and Commentary

Iat-that. Vedaguhyopanishatsu-in the Upanishad, that
are concealed in the Vedas. Goodharn-is hidden. Tat
Brahma-that Hiranyagarbha. Vedate-knows. Brahma
yonim-as the source of Himself (or as the source of the
Vedas). Y+who. P u rv a n*in days of yore . D eva h-the gods.
Rishayah-the seers. Iaf-that. Viduh-realised. Ie-they.
Tanmayah-became identified with Him. Amritah-immortal.
Va i-v erily. Ba b h uv u h-became.

Realisation of the identity of the individual soul with the
Supreme Self, leads to the attainment of immortality, Moksha.

gurFE+ q: r6"F5'dqif Eils il*{ € Etq$ki6"r I

ufrustrkgur|HyturrfttT: {qtfr wdl+fu: I te I I
7. He (the individualsoul), who is attached with the qualities,

performs actions for the sake of fruits, and enjoys the fruits of
his own actions. Though he is really the Lord of life, he
becomes bound by the three Gunas, assumes various forms,
and wanders about through the three paths, on account of his
own actions.

Notes and Commentary

Gunanvayah-attached to the qualities. Yafi--who. Phala-
karma karta-perlorms actions for the sake of fruits. Kritasya
tasya<f His own actions. Upabhokta-enjoyer. Sah-He.
Visvarupa-assumes various forms. Tigunah-bound by the
three Gunas. Trivartma-through the three faiths. Pranadhipah

-the Lord of life. Sancharatiauanders. Svakarmabhih<n
account of his own actions.

The three paths are Dharma (virtue), Adharma (vice) and
Jnana (knowledge). lt may also mean the three paths along
which the soul treads after death. They are Devayana (the path
of the gods), Pitriyana (the path of the manes or the
forefathers) and Tiryangmarga (the path to low births).

sr{wrrilfugerrsfrffi511vtft6}o',
g-edft?urgiq *e srrrrrrn Eqnfi Eq: I tz I I
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8. Subtle as the point of an awl, brilliant like the sun, He
alone is perceived even as another (different from the universal
soul) of the size of a thumb, endowed with egoism and
Sankalpa, on account of the limitation of the intellect and heart.

Notes and Commentary

Angushtamatrah--of the size of the thumb. Ravitulyarupah

-brilliant like the sun. Sankalpahankara samanvitah-
endowed with egoism and Sankalpa. Buddhergunenatma-
gunena chaiva-also on account of the limitations of the
intellect and heart. Aragramatrah-as the point of an awl.
Apara-another (individual soul). Apr:also. Drishtah-is
perceived.

The pure, all-pervading Brahman is seen as man or the
individual soul, with determination and self-consciousness,
and with the quality of intellect and the quality of his body, on
account of the limiting principle Avidya, or ignorance. lntellect,
heart, mind, body, egoism are all modiflcations, or effects, of
Avidya. lf the limitation is transcended by realisation of identity,
the individual soul merges himself in Brahman and becomes
Brahman. Avidya operates through the three Gunas. One
should go beyond the Gunas. Then only he will become one
with the Supreme Being. Transcending the Gunas, means
annihilation of ignorance, and the vehicles which limit man.

qrmuvkr${Fr€q Yktfi q;fu69 u I

qrd *e: u ftiq: ( qFrfirFr qrcqt I lq I I

9. That individual soul is as subtle as the hundredth part of
the point of a hair, divided a hundred times. Yet He is (in
essence) infinite. He has to be known.

Notes and Commentary

Valagrashatabhagasya<f the hundredth partof the pointof
a hair. Satadha kalpitasya cha-and divided a hundred times.
Bhaga-part. Jivah-the individual soul. Sa vijneya-He has
to be known. Sah-He. Anantyaya-for infinity. Kalpate-is
capable.
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extremely subtle (Atisukshma). This verse
point. ln the Gita (Xlll-15), you will find, "This
seen on account of its extreme subtlety". To

realise this subtle Atma-Tattva, an extremely pure, subtle and
sharp-pointed intellect is needed. "Drisyate tvagrya buddhya
sukshmaya sukshma-darsibhih" Kathopanishad (lll-1 2).

+E * q gqrlq r +{rri qir*.: I

TilEgftrrrd +{ Aq€rF} il?o ll
10. He is neither female, nor male, nor neuter. Whatever

body He takes, with that He becomes identified or joined or
connected.

Notes and Commentary

Naiva sfri-not female. Na puman-not male. Esha-This.
Na-not. Chaivayarn-not also. N a pu m saka-neuter. Yadyad

-whichev 
er. Sari ram-body. Adatfe-assumes. Iena ten a-

with each one of that. Yujyafe-joined or connected.
Gender or sex relates to the physical body only. How can

then arise gender or sex in the all-pervading, infinite, bodiless,
limbless, pure Atman, the Supreme Soul?

EmcqFd{frFrq t

EqtJTrrqEs+ur i6 +ur+5 sqru?rFrisTilt I tt ? I I

11. By means of thoughts, contact, sight and delusion, the
embodied soul assumes successively, various forms in various
places, in accordance with his actions, just as the body grows
by the use of food and drink.

Notes and Commentary

Sankalpana-sparsana-drishti-mohaih-by thought, contact,
sight and delusion. Grasambuvrishtya-by showers of food
and drink. Atmavivriddhiajanma-the growth of the body.
Ka rm a n u g a n y a n u kramena-su ccess ively i n accord a n ce with
his actions. Dehi-embodied soul. Sthaneshu-in various
pl aces. R u p a n i-torms. Abhis a m p ra p a dy afe-assu m es.
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Just as food and drink contribute to the growth of the body,

so also the results of various actions contribute to the growth of

the individual soul, in various stages and through various

forms. Man evolves rapidly through the performance of
virtuous actions. Righteous actions purify the heart. Food and

drink nourish the body. Virtuous actions nourish the soul.

re6rrft qmrfur *$ ie sqrfrT ffi wgfiqgilft t

frwgftrrirgfrs tqi ffi$wtsfr {E: ttt? ll
12. Fhe individual soul chooses or assumes many forms,

gross and subtle, according to his own qualities, the qualities of
his actions and the qualities of his mind. The cause of union

with those forms is found to be still another.

Notes and Commentary

Sfhu/anr-gross. Sukshmant:subtle. Bahuni-many.
Chaiva -and also. Rupant'-forms. Dehi-the embodied soul.

Svagunaih-by his own qualities. Vrinoti-chooses or

assumes. Kiyagunaih-by the qualities of actions.

Atmagunaih -by the qualities of his mind. Iesharn-their.
Samyoga-hetuh-the cause of union. Aparah-another.
Apl-also. D ri shtah-is found.

His own qualities are those that belong to his body. The man

takes a new body according to the qualities of his previous

body, mind and actions. He chooses his new body according to

the impressions caused by his previous actions, done by the

former body. The cause of union with the body is the Lord.

orrraffii EFdrdrqqsi ftg{,q qsmtr+fiq t

fra-*ft qfriBcrt Indr H s-dqil Edrnfi: I I t ? I I

13. He who knows Him, who has no beginning and no end,

who creates the world in the midst of chaos, who assumes

many forms, and who alone envelops the universe, is freed

from all fetters.
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Notes and Gommentary

An adyananfarn-without beginning and end. Kalil asya--of
chaos. Madhye-in the midst. Visvasya-of the world.
Srashtararn-Creator. Anekarupanewho assumes various
forms. Visvasya<f universe. Ekam-one. paiveshti-
taram-he who envelops. Jnatva-having known. Devan*
God. Muchyafe-frees hi mself. Saruapasarh-from all fetters.

(Cf. lll-7 and lV-14 & 16.)

rnqrlrilTfisrci rrrErqr+*i @ f

6,crrs'rf-d,i te t fuE{+ wgqlq I | ?Y I I

I I Sfr q:rdsqrq: ll
14. Those who know the God who is to be realised by direct

intuitive perception, who is incorporeal or immaterial, who is
the cause of existence and non-existence, who is all-blessed
and the cause of the origin of the (sixteen) parts, are freed from
further embodiment.

Notes and Commentary

Bhavagrahyam-to be realised by direct intuitive perception.
Anidakhyarn-who is incorporeal or immaterial. Bhavabhava-
karam-who is the cause of existence and non-existence.
Sivam-the all-blessed One. Kalasargakaram-who is the
cause of the origin of the sixteen parts. Devarn-God. y+
who. Vi d u h-kn ow. Ie-th ey. J a h u hniv e up. Ta n u rn- bod y.

Kalasargakaram: also means 'He who creates by means of
the Kala, i.e., his inherent power'or'He who creates the Vedas
and other sciences'. The sixteen Kalas are prana (vital air),
Sraddha (faith), Kha (ether), Vayu (wind), Jyotih (fire), Apa
(water), Prithvi (earth), lndriyas (organs), Manas (mind), Anna
(food), Virya (semen), Tapah (austerity), Mantra (sacred
verses), Karma (action), Kala (time) and Nama (name).

Here ends the Fifth Chapter of the
Svetasvatara Upanishad
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CHAPTER VI

509

er$rr+it 6{fr Tfi q,rd aerr* qfrgErrn: I

tgdq qfur g Fn+ nf( urqil r6r*q n? lt
1. Some deluded thinkers speak of Nature, and others speak

of Time, as the cause of the universe; but it is the glory of God
by which this Brahma-wheel revolves.

Notes and Commentary

Svabhavarn-nature. Eke-some. Kavayah-thinkers.
Vadanti-say. Kalarn-time. Tatha-also. Anye-others.
Parimuhyamanah-deluded. Devasya-of the Lord. Mahima

-greatness. Iu-indeed. Loke-in the world. Yena-by
wh i ch. /dam-thi s . Bh ra my ate-is revol v ed. B ra h m a-ch a k ra m

-the wheel of Brahma.

Brahma-chakra-wheel of Brahman (See verse l-4.)

This Brahma-wheel is made to turn by the greatness of the
Lord. The Lord is behind all phenomena of nature. God is the
real power behind everything. He is the Lord of Maya or Nature.
It is only the deluded thinkers who regard Nature or Time as the
cause of this universe (as the first cause).

u'{Mt6geaffisM@n? n
2. lt is at the command of Him, who always envelops this

world, who is all-knowing, the Lord of time, possessor of
qualities, omniscient, that this work (creation) unfolds itself,
which is called or thought as earth, water, fire, air and ether.

Notes and Commentary

Yena-by whom. Avritarn-pervaded. Nityam-eternal.
/dam-this. Hr-indeed. Saruan+all. Jnah-al!-knowing.
Kala-kalah-the Lord of time. Gunr-possessor of qualities.
Saruavit-Omniscient. Ya-who. Tena-by Him. lsitarn-
commanded. Karm+-work (creation). Vivariate-unfolds.
Prithivyaptejo-anilakhani-as earth, water, fire, air and ether.
Chintyam- which is called or thought as.
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Kalakalah: the Lord is the cause of time. He is the author of
time.

Vivartate: The Vivarta Vada of Sri Sankara is indicated here.
Brahman appears as the world, without really undergoing any
change, just as the rope appears as the snake.

irffi{qi{rftft{dTrwil+{H}gfut
qt{ ilqi Bnrtrt q,r+{ +{kqgfrs r[d: il? il
3. He creates this work and rests again, having entered into

union with principle after principle, with one, two, three, or with
eight, with time too, and with the subtle qualities of the mind.

Notes and Commentary

Tatkarma<reation. Kritva-having brought out.
Vi n ivartya-withdraws Hi mself. Bh uyah-again. Tattvasya-
of principle. Tattvena--+rith principles. Sametya-having
undergone. Yogan+union. Ekena-with one. Dvabhyarn-
with two. Tribhih-with three. Ashtabhih-with eight. Va-or.
Kalen*-with time. Cha-and. Eva-alone. Atmagunaih-
qualities of the mind. Sukshmaih-subtle.

God creates this universe, and then remains as a silent
witness. This is resting for the Lord. He is not in any way
affected by the world's process, or phenomena, of this
universe. He remains quite unattached like the ether, and yet
supports everything.

" As akta m sa ru a b h i cch aiv a-unattached, yet su pporting all"
(Gita Xlll-14).

The eight principles are the eight producers of the
Samkhyas, viz., Avyaktam, which is the root of all, intellect,
egoism and the five subtle elements of matter (Tanmatras), or
the five elements, mind, intellect and egoism.

The one principle to which the soul is joined is Avyaktam, or
Prakriti, the two are Avyaktam and intellect, and the three are
Avyaktam, intellect and egoism.

There is another interpretation. The one principle is Avidya,
ignorance; two are Dharma and Adharma (right and wrong) or
Raga and Dvesha (likes and dislikes); the three are the three
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bodies, physical, subtle and causal, or the three Gunas, Sattva,
Rajas and Tamas or the three Avasthas, the waking, dreaming
and deep sleep states or time, space and causation.

Atmagunas are the affections of the mind, love, anger, etc.

sTroEr q,{mT UUnffi rrretg sqiRffiu: I

AqrqqTa E-f,*,d-{Tr, qdr} znft q arqilsq: I lx ll
4. He gives the start to creation, associated with the three

Gunas, and orders all things. He causes destruction of the
work, in the absence of the Gunas, and remains apart in His
essence after destruction.

Notes and Commentary

Arabhya-starting. Karmani-creation. Gunanvitani-
associated with the Gunas. Bhavan-beings. Cha-and.
Saruani- all. Viniyojayet---orders or commands. Yah-who.
Iesham-their. Abhave-absence. Kritakarma nasah-
causes destruction of the work. Karmakshaye-after
destruction. Yati--remains. Sah-He. Tatvatah-in His
esse nce. An y a h---other.

This verse is obscure. This is also interpreted as follows:
"Whoever, after he has performed works, endowed with their
qualities, dedicates them to the Lord, is liberated from Karma
and the round of births and deaths, the results of his deeds,
being all destroyed by non-attachment. He is no longer affected
by the effects of his actions".

Sri Sankara says: "That person, his work5 being destroyed
and his nature purified, moves on different from all things
(Tattva), from all the results of ignorance, knowing himself to be
Brahman", or if we read Anyad, it means, "he goes to that
Brahman, which is different from all things, or the principles of
nature; that is to say he becomes like Brahman".

When ignorance is destroyed, the work done by a man
ceases. When the work done by a man ceases, the individual
soul gets freedom from Samsara, being in truth another, i.e.,
different from ignorance and its products.

Vijnanatman says: "lf a man, having done work, turns away
from it, and obtains union of one Tattva (the Tvam, Self) with

511
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the real Tattva (the Tat, the Lord), by means of (1) the teaching
of the Guru; (2) love of the Guru and the Lord; (3) hearing
(Sravana), remembering (Manana) and meditation
(Nididhyasana); the eight, i.e., restraint, penance, postures,
regulation of breath, abstraction, concentration, meditation and
Samadhi; by time, i.e., the right time for work; by the qualities of
the Self, viz., pity, etc.; by the subtle ones, i.e., good

dispositions for knowledge; then he becomes free".

Tesham abhave: in the absence of the Gunas. When the
three Gunas are in a state of equilibrium (Gunasamyavastha),
Pralaya or dissolution, or involution, of the world takes place.

When the equilibrium of the Gunas is distracted (Vishama
Avastha), there is creation.

sTG, *t ffig: qrkfirf,r{fidsft gu, l

ri frrys.tT{Tdm=ni H Efun€ergqrsg{qtln ll
5. He is the beginning, the origin of the causes by which the

body is united with the soul. He is beyond the three divisions of
time (past, present and future). He is without parts also. The
adorable Lord, who appears as the world, who is the true
source of all creatures and abides in his own heart, is perceived
by him, who meditates or worships in his heart previously.

Notes and Commentary

Adr:-begi n n i ng. Sah-H e. Samyo g a n i m ittah efuh-cause of
the union. Prastrikalaf-beyond the three divisions of time.
Akala-without parts. Apl-also. Drishtah-is seen. Tam-
Him. Visvaruparn-who appears as the universe. Bhava-
bhutarn-the true source of all creatures. ldyarn-adorable.
Devarn-God. Svachittastharn-seated in one's own heart.
U pa sya-having med itated. P u ru a m-previously.

This universe is manifestation of the Lord only. lt is the body
of Virat. He is the first cause of union of spirit with matter. He is
beyond the three periods of time, and He is without time also
(Akala). He is partless or indivisible (Akhanda).

He who does Upasana or worship previously, attains Jnana
or knowledge of Brahman. Bhakti leads to Jnana. Bhakti
culminates in Jnana. Para Bhakti and Jnana are one.
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The immortal Atman abides in one's heart only. He is the
innermost Self of all beings. He is the Antaryamin (lnner Ruler).

q qqatrf,r5ftfiT, vfrsd rrerrcqs:r: qfir*disim I

qrr$i $rfui rcTsir€erqfi fru*rnr uq u
6. Highest and other than the world-tree, time and forms is

He, from whom this universe proceeds, the source of all
virtues, the destroyer of all sins, the Lord of all good
qualities-know Him as in one's Self, as the immortalabode of
allthe universe.

Notes and Commentary

Sah-He. V ri ks h akal akriti b h i h p a ra h-tr anscend i ng the tree
of Samsara as well as time and form. Anya--other. Yasmat-
from whom. Prapancha-universe. Parivartate-proceeds.
Ayarn-this. Dharmavaham-lhe source of all virtues.
Papanudam-the destroyer of all sins. thigesam-master of
all good virtues. Jnatva-having known. Atmastharn-seated
in one's heart. Amritarn-immortal. Visvadhama-the abode of
the universe.

The world is the Samsara Vriksha or Maya. The description
of the tree comes in Katha Upanishad Vl-1 and Gita XV-1.

He is seen as that, when one has worshipped Him, or when
one has known Him within oneself.

The universe turns round from creation to preservation and
destruction, from destruction to creation

He who knows Him, who is the establisher of virtue, the
destroyer of all evils, the Lord of all glory and prosperity, who
abides in one's own Self and is immortal, obtains that which is
different from the material principles of creation.

Efts{ruri v{d qtsi ii t{drti rrtri q ht
qft' trft{iqt{qtmrBqrq}* gF}sr@lle ll
7.May we know Him, the transcendent and adorable master

of the world, who is the great supreme Lord of all lords, the
supreme Deity of all deities and the supreme Rulerof all rulers.
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Notes and Commentary

Iarn-Him. lsvaranam paramam mahesvaram-the great
supreme Lord of lords. IanpHim. Devatanam paramam cha
daivatam-the supreme Deity of all deities. Patim patinam
paramarn-lhe supreme Ruler and the Ruler of all rulers.
P a ra stat-tra n scende n t. V i d a m a-m ay we know. D ev a nt-lhe
Lord. Bhuvanesam-the Ruler of the world. ldyarn-adorable.

The Lords are Brahma, Vishnu, Rudra, Vaivasvata, Yama
and others. The Deities are lndra, Agni, Varuna and others.
The Rulers are the Prajapatis such as Kasyapa,
Hiranyagarbha, etc.

;T irET tt.14 i5-rui q ffi q mHqgrqltrfia E{ut r

qrrsvrRnftffr*a :Arlwrvrffi Frr{dfrqrq I tu I I
8. No action (effect) or organ (Karanam) of His is found.

There is, not seen, His equal nor a superior. His great power is
declared (in the Vedas) to be of various kinds. His knowledge,
strength and action are described as inherent in Him.

Notes and Commentary

Na-not. Ta sya-ot His. Ka ry arn-effect. Ka ra n a m---organ.
Cha-and. Drisyate-is seen. Asya-His. Parasakti--areat
power. Vividha-of various kinds. Sruyafe-is declared.
Svabh avaki-natu ral. J n a naba I a kriya-knowledge, strength
and action. Cha-and.

There is no effect (Karyam) for Him or a cause (Karanam).
Effect is body. Cause is organ.

;T irGI q,fffid*'q +frrilr teq il€qfufl1
T 6,rrui m(unfqqrfftil :T qRq E,frqfrdr a qrfsq: I 13 I I

9. There is no master of His in this world, no ruler of His, not
even a sign of Him (by which He can be inferred). He is the
cause, the Lord of the lords of the organs. He has no
progenitor, nor is there any one who is His Lord.
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Notes and Commentary

Na-not. Tasya--of His. Kaschif-any. P ati-Lord. Astr:-is.
Loke-in this world. Na-not. /slfa-ruler. Naiva-lhere is not.

Iasya-His. Lingam-sign. Sah-He. Karanarn-cause'
Karanadhipadhipah-Lord of the lords of organs. Na-not.
Chasya-and His. Kaschit-ianita-any progenitor. Nacha-
nor. Adhipa-Lord.

Linga is a mark or sign by which His existence could be

inferred. lf He could be inferred by a sign, there would be no

necessity for the Vedas to reveal Him. He is beyond logic,

syllogism and reason. The existence of God can hardly be

logically demonstrated. He can only be intuitively perceived in
Samadhi, through the eye of wisdom, Brahmakara Vritti.

qwd{n{ {E rg&t een;rQ: ErTrerd t{ \rt[,:

Hqr& l€+qEq@ll?o ll
10. May that only God, who spontaneously covers Himself

with the products of Prakriti or nature, just as a spider does with
the threads (drawn from its own navel), grant us identity with
Brahman.

Notes and Commentary

Yah-who. Iu-indeed. Urnanabhah-spider. /va-like.
Tantubhih-with threads. Pradhanaiai-with the products of
Prakriti or nature. Svabhavatah-spontaneously. Devah-
God. Elrah-o ne. Svarn---H i mself . Avri noti-covers. Sah-He.
Nah-u nto us. D a d h atu-m ay g ra nt. B r a h m a py ayam-id entity
with Brahman.

Brahmapyayam, i.e., Brahman Apyayam, Ekibhavam.

Pradhana is another name for Avyaktam, or Mulaprakriti, or
Maya, which is the first cause and which is the seed for this
world.

q+} fu, Edqng rfa: Fffi wdqrrffriqr t

qqteqql: F{Tdrf}'qr€: rr$+ilrffift$ura ll?t ll
11. God, who is one only, is hidden in all beings. He pervades

all, and He is the lnner Soul of all beings. He presides over all
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actions, and all beings dwel! in Him. He is the witness and He is
the pure consciousness. He is alone or single and is devoid of
allqualities.

Notes and Commentary

Ekah-one. Devah-God. Saryabhuteshu-in all beings.
G ud h ah-hidden. S a ruavy a pr:-pervades a I l. Sarva b h uta nta r-
atma-is the lnner Soul of all beings. Karmadhyakshah-
presides over all actions. Saruabhutadhivasah-all beings
dwell in Him. Sakshi-witness. Cheta-pure consciousness.
Kev al ah-alone. N i rg u n ah-devoid of q ua lities. Cha-and.

God is hidden in all beings, like fire in wood, butter in milk. He
is the home for all beings. He is free from the triad of the
qualities, viz., Sattva (goodness, purity, harmony), Rajas
(activity, passion) and Tamas (darkness, inertia).

q3i qsft frB,qruri Tflrfrh *i *g* rr: 6'ffi 1

ilFrercei ns1r{crR effiqi gq vn,sii Hq I I ?? I I

12. He is the one controller of the inactive many. He makes
the one seed manifold. The wise, who perceive Him within their
Self, to them belongs eternal happiness, not to others.

Notes and Gommentary

Ekah-one. Vasi-Lord. Nishkriyanam-actionless.
Bahunarn-many. Ekam-one. Bijam-seed. Bahudha-
many. Yah-who. Karoti-makes. Iarn-Him. Atmastharn-
dwelling in one's own self. Yah-who. Anupasyanp:-perceive.
Dhirah-the wise. Iesharn-to them. Sukham-happiness.
Sasvafam 

-eternal. Na itareshanpnot to others.
The actions of living beings are due to their organs. They do

not affect the Supreme Being who always remains passive
(Nishkriya) and who is always the silent witness or Sakshi.
Nature only is active. The soul is the spectator of the activities
of Prakriti or nature. (See Katha Upanishad V-12 & 13.)

Bijarn-seed. This is Avyaktam, or Mulaprakriti, from which
everything evolves.
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The organs, mind, intellect, etc., derive their power from God
only. He controls all the organs, all minds and all individual
souls.

ftd frirrqi +n{$T{Ttfu} *{* EilF{qqrftu,TqqI
il.qrrui Eicrffitrrpi lrr€r H Trq* ffi, I l?? I I

13. He is the Eternal among the eternals and the intelligent
among all that are intelligent. Though one,' He grants the
desires of the many. He who has known Him, the cause of all,
who is to be comprehended by Sankhya (philosophy) and Yoga
(religious discipline), is freed from all fetters.

Notes and Commentary

Nityah-Eternal. Nityanam<f eternals. Chetanah-the
intelligent. Chetananam<f intelligences. Ekah--one.
Bah u n a rn-of many. Yah-who. Vidad h ati-grants. Kaman-
d esi res. Tatka ra n a rn-that ca u se. S a n kh y ay og ad h i g a m y a m-
to be comprehended by philosophy and religious discipline.
Jnatva-having known. Devan+God. Muchyate- is freed.
S aru a pa saih-from a ll fetters.

Eternals'. The eternals may be meant for earth, water, ether,
etc. These are taken to be eternal by ordinary men and some
philosophers. But in reality, Brahman, or the Absolute, is the
only eternal substance (Vastu).

Chetanaschetananam; The senses, the mind and the
intellect appear to be intelligent. They borrow their intelligence
from Brahman, the Absolute, who is the only intelligent entity.

The Lord onty dispenses the fruits of actions of all individual
souls.

One should have a comprehensive understanding of
Brahman first, through study of Upanishads (Paroksha Brahma
Jnana). He should practise Yama (self-restraint), Niyama
(religious observances) and discipline the senses and the
mind. Then he should practise constant and regular meditation,
and aftain direct, intuitive perception of Brahman. Then only he
will be freed from allfetters. The fetters are Avidya (ignorance),
Kama (desire) and Karma (action).
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T il{ Efr ffi q qfirG+, +Er ftgil $nR g;dsqqfr : r

ir+e rrr<Tf,$nft vd tnq qrfi rrdfui fffft I t?x I I

14. The sun does not shine there, neither the moon, nor the
stars. There these lightnings do not shine, how then this fire?
When He shines, everything shines after Him. By His light all
this shines.

Notes and Commentary

Na-not. Tatra-there. Suryah-sun. Bhafi-shines.
Na-not. Chandratarakam-moon or stars. Na-not.
/m+these. Vidyutah-lightnings. Bhanfi-shine. Kutah-
where. Ayan*this. Agnih-fire. Tarn-He. Eya-alone.
Bhantarn-shining. Anubhati-shines. Saruam-everything.
Iasya-His. Bhasa-by light. Saruam-all. /danr-this.
Vibhafr:-shines.

(See Katha Upanishad V-15. Mundaka Upanishad ll-2-x and
Bhagavad Gita XV-6.)

Light means here knowledge. Eye is a light. One gets
knowledge of this world through the eye. Ear is a light. One
hears sounds, and through sounds, one gets Artha and Jnana.
Buddhi or intellect also is a light. One gets knowledge through
intellect. All the senses, mind, intellect, derive their power and
knowledge from Brahman, the fountain source of all
knowledge.

irfq F{RgqrsftqqtR ;ITtt: r.en fuil}sq-{rq ll?q ll
15. He is the one Soul (Hamsa), destroyer of ignorance in

the midst of the world. He alone is the fire which is seated in
water. Knowing Him truly, one overcomes death. There is no
other path for liberation.

Notes and Commentary

Ekah-one. Hamsah--soul (destroyer of ignorance).
Bhuvanasya-of this world. Madhye-in the midst. Sah-He.
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-Him 
alone. Viditva-having known. Mrityum--death. Atyeti

--overcom es. Anyah---other. Na-nol. P anth a-path' Vidy ate

-exists. 
Ayanaya-for liberation.

Hamsah-Swan. Here it means the Supreme Self, destroyer

of ignorance.
(The last two lines occur in lll-8.)

The Brahman has entered the heart, like fire, consuming all

ignorance.

This verse bespeaks of the immanence of the Lord. Just as

the flre is concealed in the ocean, so also Brahman is hidden in

this world. Fire is different from water. lt has quite antagonistic
properties and yet it is hidden in water' So also, Brahman, that

is pure, subtle and spiritual, is concealed in this world, which is

gross, material and impure. The Rishis of yore worshipped the

fire hidden in the ocean. That fire represents Brahman that is

hidden in this world.

€ frsTB,ffift$: Er€rnrfr guft rrdf*a: I

serra$qir-qftrtfrsr: riqndelRrfutrufg: I I ?q I I

16. He creates the universe and knows the universe. He is

His own source. He is all-knowing, and He is the Time of time

(destroyer of time). He is endowed with all qualities of
perfection. He knows everything in detail. He is the master of

nature and men, and the Lord of the Gunas. He is the cause of

the bondage, the existence and the liberation of the world.

Notes and Gommentary

Safr-He. Visvakrit-Creator of the universe' Visvavit-the
knower of the universe. Atmayonih-His own cause.

Jnah-all-knowing. Kala-kalah-Time of time or destroyer of
time. Guni-possessor of all qualities of perfection. Sarya-

vidyah-knows everything in detail. Pradhana-kshetraina-
pafi:-master of nature. and men. Gunesah-Lord of qualities.

Samsaramokshasthitibandhahetuh-the cause of the

bondage, existence and liberation of the world.
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Tilqd uTdtm{rrn1: rrdlil g+{qrsr},qr t

qSfr 3ryq w.rd fter+E{rdtgfrad*r+rq n?e n
17. He is like Himself, immortal, and abides in the form of

Ruler. He is the all-knowing, all-pervading, protector of the
world, the eternal Ruler. No one else is aute to rule over it.

Notes and Commentary

Sah-He. Tanmayah-like Himself. Hi-verily. Amritah_
immortal. /sasamsfhah-abides in the form of rurer. Jnah-
all-knowing . laruaga h-all-pervading. Asya bh uvana sya<t
this world. Gopta-protector. ys11*y166. /sa-Lord. Asyajagatah-of this world. Nityameva-eternal. Nanyah_no
other. Hetuh-c'ause. vidyafe-does exist. /san aya--to rule
over it.

Tanmaya may mean also'like this world'.

+ rilrui fuqeffi Ed * i frg yMft rC I

n.t tesnirgftn*,Tyi ggUS vrrur( yqdn?e ll
18. Let me, desirous of liberation, resort to the God for

refuge, whose light turns the inteltect towards the Atman, who
at the commencement of creation, created Brahma and who
gave the Vedas to Him.

Notes and Commentary

Yah-who. Brahmanarn-Brahma. Vidadhati_created.
Puruam-prior to creation. yah-He. Var:-verily. Vedams-
cha-and the Vedas. prahinoti-gave. Tasmai_unto Him.
Tanr-Him. Devarn-God. Atmabuddhi prakasam_whose
light turns the intellect towards the Atman. Mumukshuh_
desirous of liberation. Saranarr-refuge.Ahan+|.
Prapadye-take.

M,irfu+.ynttfu@t
erttrs lrt. fti e**r+t*n,* I I ?3 I I

19. Who is without parts, without action, who is tranquil,
blameless, spotless, the supreme bridge of immortality, and
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who is like the fire that has consumed its fuel (to Him I go for
refuge).

Notes and Commentary

Nishkalam-without parts. Nishkriyam-actionless.
Santam- peaceful or tranquil. Niravadyam-blameless.
Niranjanam- spotless. Amritasya-of immortality. Param
sefum-the supreme bridge of immortality.
Dagdhendhanamivanalam-like the fire which has consumed
the fuel.

Analam iva: Just as the fire burns up the fuel, so also the
Lord destroys the ignorance of the devotees, or aspirants, who
tread the path of Truth.

Tfl q+*qrfirri ffi ril;teff: I

rqr tqqkilq g:uclr<il srM I l?o I I

20. Only when men shall roll up the sky like a skin, will there
be an end of misery, unless God has first been known.

Notes and Commentary

Yada-when. Charmavat_-like skin. Akasarn-ether.
Veshtayishyanti-roll up. Manavah-men. Iada-then.
Devam-avijnofo-not knowing God. Duhkhasyantah-end of
pain. Bh avi shyati-will happen.

Only when the impossible becomes possible, such as'the
sky being rolled up by men, will misery cease, unless God has
been realised in the heart. Miseries and sorrows will come to an
end only when one realises God. lf anybody strives to free
himself from all miseries, without realising God, all his efforts
are as useless as the attempt to roll up the sky. This is the drift
of this verse.

?M:ssn€nEiqs€r(tq ril E *mmrtser P*m t

srsrerfttq: qai qP*i iqrq vEqIIFrciTgq I l?3 | I

21. Having realised Brahman, through the power of his
penance and through the grace of God, the wise Svetasvatara
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expounded well to the highest order of Sannyasins, the Truth of
that supremely holy Brahman, resorted to by all the seers.

Notes and Commentary

Ta p a h p ra bhavaf-th rou g h
prasadaccha-and also by

power of penance. Deva-
grace of God. Brahma-

the
the

Brahman. Syefasyafara-the sage Svetasvatara. Vidvan-
having realised. Atyasramibhyah-to the highest order of
Sa nnyasi n s. P a ra m an?-su prem e. Pavitra m-holy. p rova ch a

-expou 
nd ed. S a myak-wel l. Ri sh i sa n g h aj u s htarn-resorted

to by all seers.

God helps those who help themselves. Self-exertion
(Purushartha) and the grace of the Lord, are necessary for
attaining Self-realisation. He who has knowledge of Brahman
only can become a preceptor.

;flsl[$rfrrq ilfdi TrsgTrqrsRrE[rq Er 53, I l?? | I

22. This highest mystery or secret, in the Vedanta,
expounded in a former age, should not be given to one, whose
passions have not been subdued, nor to one who is not a
worthy son, nor to an unworthy disciple.

Notes and Commentary

Vedanta-in the Vedanta. Paramarn-supreme. Guhyam-
secret. Purakalpe-in a former age. prachoditarn-
expounded. Na-not. Aprasantaya-to one of uncontrolled
passions. Datavyarn-should be given. Na-not.
Aputraya-who is not a worthy son. Aslshyaya-unworthy
disciple. Va punah-neither.

The instructions will bear fruit, only if they are imparted to a
qualified aspirant.

Aputraya: one who has not discharged his duties to the
parents, who does not possess virtuous qualities.

Asishyaya: who is not a worthy disciple, who is disobedient,
arrogant, impertinent, wicked, irreligious, who finds faults in the
preceptor.

ffi qr{
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q€q tia v{r$rRrderr ii atn gt t ilFafr ulrrilr E*rf'
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Notes and Commentary

23. lf these truths have been told to a high-souled one, who

has supreme devotion to God and as much devotion to his

Guru oi preceptor as to God, then only, they will shine forth,

then only, they will shine forth indeed'

Notes and Commentary

Yasya-tor whom. Deve-in God. Parabhaktih-supreme
devotion. Yafa deve-as to God. Tatha-so' Gurau-to
the preceptor. Iasya-H is. Efe-these' Kafhlfha-expou nded'

Arfhah-Truths. Prakasante-shine forth. Mahatmana-
high-souled one.

The Truths of Vedanta are revealed only to an aspirant, who

has supreme devotion to the Lord, and as much devotion to his

Guru as he has towards the Lord. This verse lays great stress

on devotion to Guru. Guru and God are one.

Here ends the sixth chapter of the svetasvatara Upanishad

s% E6 Trn{g I E6 * 5{rF I Ft *4 q,,,rErQ l iqR
;narfrdtrqtqrfrQFrqttt

ll & vnR't vnR', vnR, ll
Here ends the Svetasvatara Upanishad.
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APPENDIX
WAKING EXPERIENCE HAS RELATIVE REALITY

I
Waking experience is like dream experience
When judged from absolute standpoint.
But it has Vyavaharika-Satta
Or relative reality.
Dream is Pratibhasika-Satta
Or apparent realitY.

Turiya or Brahman is Paramarthika-Satta
Or Absolute RealitY.

Waking is reality more realthan dreaming.
Turiya is more real than waking.
From the point of view of TuriYa,

Both waking and dreaming are unreal.
But waking, taken bY itself,

ln relation to dream exPerience,
Has greater realitY than dream.
To a certain extent,
As Turiya is to waking,
Waking is to dream.
Waking is the realitY behind dream;
Turiya is the reality behind waking.
Dream is no dream to the dreamer.
Only by one who is awake
Dream is known to be a dream.
Similarly, waking appears to be real

To one who is still in the waking state.

Only to one who is in TuriYa,

Waking is devoid of realitY.

Waking is Deergha-SvaPna,
A long dream, as contrasted with
The ordinary dream which is short'
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II
Waking is a part of Virat-Consciousness,
Though, in waking, due to ignorance,
The Virat is not directly realised.
Waking is the connecting link
Between Visva and Virat.
Man reflects over the world and the Reality
When he is awake
And when his consciousness is active.
ln dream, the intellect and the will
Are incapacitated due to Avidya
And deliberate contemplation becomes impossible.
The Visva or the Jiva in the waking state
ls possessed of intelligence and free will.
The Taijasa or the Jiva, in the dreaming state,
ls destitute of such powers of free thinking.
Dream experience is the result of
lmpressions of waking experience;
Whereas, waking experience is independent of
Dream experience and its effects.
There is a kind of order or system'
ln the waking experiences,
At least, more than in dream.
Every day the same persons and things
Become the objects of waking experience.
There is a definite remembrance of
Previous day's experiences and of
Survival and continuity of personality,
ln waking experience.
The consciousness of this continuity,
Regularity and unity
ls absent in dream,
Dream is not well ordered,
While waking is comparatively systematic.

III
There are degrees of reality
ln the experiences of the individual.
The three main degrees are
Subjective, Objective and Absolute.
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Dream experience is subjective.
Waking experience is objective.
The realisation of Atman or Brahman
ls experience of the absolute Reality.
The individual is the subjective being
ln comparison with the objective world.
The subject and the object have equal reality,
Though both these are negated in the Absolute.
The objective world is the field of waking experience
And, therefore, waking is relatively real.
But, dream is less realthan waking
lnasmuch as the direct contact
With the external world of waking experience
ls absent in dream.
Though there is an external world in dream also,
Its value is less than that of the world in waking.
Though the form of the dream world agrees with
That of the waking world,
ln quality the dream world
ls lower than the waking world.
Space, time, motion and objects,
With the distinction of subject and object,
Are common to both waking and dreaming.
Even the reality they present
At the time of their being experienced
ls of a similar nature.
But, the difference lies in
The degree of reality manifested by them.
The Jiva feels that it is in a higher order of truth
ln waking than in dreaming.

Iv
The argument that is advanced
To prove the unreality of waking
ls that waking also is merely mind's play
Even as dream is mind's imagination.
But, the objects seen in dream
Are not imaginations of the dream subject,
Which itself is one of the imaginary forms
That are projected in dream,
The dream subject is not in anY waY
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More real than the dream objects.
They both have equal reality
And are equally unreal.
The dream subject and the dream object
Are both imaginations of the mind of Visva
Whlch synthesises the subject and objects in dream.
ln like manner, the waking individual
ls not the cause of the objects seen by it,
For both these belong to the same order of reality.
Neither of them is more real than the other.
The virtues and the defects that characterise things
Are present in all subjects and objects
That are experienced in the waking state.
The subject and the objects in waking
Are both effects of the Cosmic Mind,
Which integrates all the contents of the universe.
The Cosmic Mind has greater reality
Than the individual mind.
Thus the waking state is relatively
More real than the dreaming state.

v
It cannot be said that
Taijasa is related to Hiranyagarbha
ln the same way as
Visva is related to Virat.
Taijasa has a negative experience
Characterised by fickleness, absence of clearness,
Lack of will power and cloudiness of intelligence.
To express with certain reservations,
The relation of Taijasa to Hiranyagarbha
ls something like that of minus two to plus two;
Whereas, Visva is to Virat
As minus one is to plus one.
As minus one has greater positive value
Than minus two,
And the distance between minus two and plus two
ls greater than that between
Minus one and plus one.
Visva has greater relative value than Taijasa,
And is more intimately connected with Virat
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Than Taijasa with HiranYagarbha.
Taijasa and Prajna are respectively
The parts of Hiranyagarbha and lsvara,
Only as limited reflections with negative values
And not positively and qualitatively.
Otherwise lsvara would have been only
A huge mass of ignorance,
As he is depicted as the collective totality
Of all Prajnas, whose native experience is a state of sleep,
Where ignorance covers the existing consciousness.
Prajna and lsvara are like minus three and plus three,
And their relation is quite obvious'
As when a man stands on a river bank
And looks at his own reflection below,
That which is highest appears as lowest-
The original head is farthest from the reflected head,-
That which is lowest appears as highest-
The original feet are nearest to the reflected feet,-
ln the same manner, lsvara,
Who is the highest among the manifestations of reality
And is omniscient and omniPotent
ls the positive counterPart
Of the negative sleeping experience
Of complete ignorance and absence of power.
Virat corresponds to the foot of the man
Standing on the bank of the river
And Visva to the reflected foot.
Visva is more consciously related to Virat
Than Taijasa to HiranYagarbha
Or Prajna to lsvara,
As the foot is nearer to the reflected foot
Than the waist to the reflected waist
Or the head to the reflected head.
These illustrations show that
Waking is relatively more real
Than dream, which has only a negative value.
The illustrations used here
Are to be taken in their spirit and not literally,
For, Visva, Taijasa and Prajna
Are not merely reflections
Of Virat, Hiranyagarbha and lsvara respectively,
But also their limitations
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With qualities distorted
And experiences wrested from truth.

VI
As far as the manner of
Subjective experience is concerned,
It is true that what is within the mind
ls experienced as present in external objects.
But the objects themselves are not
Creations of the subjective mind.
There is a great difference between
lsvara-Srishti and Jiva-Srishti.
The existence of the objects
Belongs to lsvara-Srishii.
But the relation that exists between
The objects and the experiencing subject
ls Jiva-Srishti.
The Jiva is one of the contents of the Jagat
Which is lsvara-Srishti.
Hence, the Jiva cannot claim to be
The creator of the world,
Though it is the creator of
Its own subjective modes of
Psychological experience.
Waking experience is a perception.
Dream experience is a memory.
As perception precedes memory,
Waking precedes dream;
That is, dream is a remembrance
Of waking experiences
ln the form of impressions.
To Brahman, the waking world is unreal.
But, to the individualorlhe Jiva
It is a relative fact
Lasting as long as
lndividuality or Jivahood lasts.

VII
That the yaling world has retative reatity
Or Vyavaharika-Satta
Does not prove that it is real
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ln the absolute sense.
Comparatively, waking is on a higher order
Than dream experiences,
For reasons already mentioned.
But, from the standpoint of the highest Reality
Waking experience also is unreal.
As dream is transcended in the state of waking,
The world of waking too is transcended
ln the state of Self-realisation.

WAKING EXPERIENCE IS AS FALSE AS
DREAM EXPERIENCE

I
Both in waking and in dream
Objects are "perceived" or "seen"
As different from the subject.
The character of "being seen"
ls common to both kinds of experience.
There is subject-object-relationship
ln waking as well as in dream.
This is the similarity between the two.
"something is seen as an object" means
"something is other than the self'.
The experience of the not-Self is illusory,
For, if the not-Self were real,
The Self would be limited and unreal.
The illusory experience of the not-Self
ls common to both waking and dream.
ln waking, the mind experiences through the senses;
ln dream, the mind alone experiences.
ln both the states, the mind alone experiences
Whether externally or internally.
Dream is transcended bY waking.
Waking is transcended bY TURIYA.

Hence, both dream and waking are contradicted.
Waking contradicts dream,
And dream contradicts waking.
When the one is, the other is not.
Neither of the two is continuously existent.
This proves the unrealitY of both.
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II
Duality is not real,
Because duality is the opposite of eternity.
Without duality there is no perception.
Hence, anything that is perceived is unreal
Whether in dream or in waking.
Dream is realwhen there is no waking.
Waking is realwhen there is no dream.
Hence, both are unreal experiences.
They depend on one another for their existence.
.One cannot say whether he is dreaming or waking
Without referring one state to another state.
Desires are the rulers of all experiences
ln waking and also in dream.
Waking is physical functioning of desires,
Dream is mental functioning of desires.
The senses are moved by desires in waking;
The mind is moved by desires in dreaming.
Both the states are like flowing streams.
They do not persist for ever in one state.
That which persists for ever is real.
Dream and waking have a beginning and an end.
Change is the character of all perceived objects.
Change implies non-existence at the beginning
And also at the end.
That which does not exist at the beginning
And does not exist at the end
Does not exist in the middle also.
Therefore waking is unreal like dream.

III
It may be objected by some that
Waking is real, because it is the cause of dream,
And dream is not the cause of waking.
But this objection is without support.
lf waking is a cause, lt must be real.
lf it is real, lt must exist for ever.
Waking itself is without reality,
For it does not exist always.
lf the cause itself is unreal,
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How can it produce a real effect?
Both these are unreal states.
One who eats bellyful in waking state
May feel hungry in the dream state
And vice versa.
Things appear to be real onlY

ln a particular condition.
They are not real alwaYs,
That which is not alwaYs real
ls an appearance and so unreal'

IV

Anything that has got a form
ls unreal.
Forms are special modes of cognition and perception.

They are not ultimate.
ln waking there are physicalforms.
ln dreaming there are mentalforms.
Anyhow, all are forms onlY
Limited in space and time.
A form lasts onlY so long
As that particular mental condition lasts,
When there is a different mental condition
The forms of experience also change.
This is why the form of the world vanishes
When Self-realisation is attained.

v
Both in dreaming and waking
External perceptions are considered as real
And internal functions as unreal (i.e., they are ignored)'

lf in waking we make a distinction
Between real and unreal,
ln dream also we do the same thing.
Dream is real as long as it lasts,
Waking also is real as long as it lasts.
Dream is unreal from the standpoint of waking,
And equally so is waking to the dreamer'
From the standpoint of the highest Truth,
Waking is as false as dream.
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VI
It may be said that objects in waking state
Serve some definite purpose
And those of dream do not serve a purpose.
This argument is incorrect.
Because, the nature of serving a purpose
Which is seen in objects of waking
ls contradicted by dream and vice versa.
The utility and objective worth
Of things, states, etc., in waking
Are cancelled in the dream state,
Even as the conditions and experiences in dream
Are invalidated in waking.
Objects act as means to ends
Only in a particular condition
And not in all conditions.
The causal relationship of waking
ls rendered nugatory in dream, and vice versa.
The logical sequence of waking
ls valid to itself alone and not to dreaming.
So is dream valid to its own state.
Waking and dreaming have their own notions of propriety,
And each is stultified by the other,
Though each appears to be real to itself.
Thus, the validity of both the states
ls rejected.

VII
It may be contended that
Objects of dream a.re queer, fantastic and unnatural,
And, hence, waking cannot be like dream.
But the experiences in dream,
However grotesque or abnormal,
Are not abnormalto the dreamer.
They appear fantastic only in
A different state, viz., waking.
One cannot say what is really fantastic
And what is normal and real.
The mind gives values to objects
And its conception of normality and abnormality
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Changes according to the state in which it is.
There is no permanent standard
Of normality, beauty or decorum,
Either in waking or in dreaming,
Which may hold good for all times.
The dreamer has his own concePtion
Of space, time and causation,
Even as the waking one has his own notions.
One state is absurd when compared to the other.
This shows that both states are illogical
And, therefore, absurd from the highest standpoint'4 

vrrr
The world of waking experience is unreal.
Because it is the imagination of the cosmic mind.
The fact, that in Self-realisation,
There is absolute cessation of phenomenal experience
Shows that all phenomena are unreal.
External forms are the expressions
Of the internal Sankalpas or willings;
Therefore, external objects have no realvalue.
They appear to exist onlY
As long as the Sankalpas exist.
The senses externalise the internal ideas
And present them in the forms of objects.
When the Sankalpas are drawn within
The world of objective experience vanishes in toto.
The lnfinite Subject, viz. the Self, alone remains.
There is no such thing as
Externality and internality in reality.
The ego and the non-ego,
The subject as well as the object,
All are imaginations of the mind alone.

IX
It may be said that
Objects seen in waking are not
Mere mental imaginations,
Because the objects of waking experience
Are seen by other people also,
Whether or not one's mind cognises them,
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But it is seen that
ln the dream state also
Objects of experience are open to
The perception of other people,
Though the people as welt as the objects
Are all subjective imaginations,
It may be said that in waking
We perceive through the sense-organs
And not merely through ideas.
But it is seen that in dream also
lVe perceive through the sense-organs
Belonging to the dream-state,
Which are not less real than those of waking state.
As dream is unreal,
Waking also must be unreal.

x
The objective world of waking experience
Cannot have independent existence,
Because it is relative to the subject
Which cognises or perceives it.
The object is called an object
Just because there is a perceiving subject,
Similarly, a subject is called a subject 

-

Just because there is a perceivedobject.
Neither of the two is self-existent,
And, therefore, both prove themselves to be unreal.
Subject and object appear
ln the form of cause and effect.
Without a cause there is no effect,
Without an effect nothing can be a cause,
The conception of causation itself is illogical.
The mind perceives and recognises objects
Only by relating one thing to another.
The whole world of perception
ls a bundle of unintelligible relationships
Which the mind tries to organise into cause and effects.
Further, there is no causation at all,
Because, cause and effect are continuous.
There cannot be a lapse of time
ln which the cause remains unchanged.
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lf the cause can exist unchanged for some time,
There is no reason why it should change at any time at all.

Either there is continuous causation,
Or no causation at all.
lf causation is continuous,
Cause and effect become identical,
Being inseparable from one another.
lf they are identical,
It means there is no causation at all.

lf there is no causation,
There is no world of experience also.
The whole causal scheme is illogical,
Because it either requires the existence
Of a first uncaused cause,
Or it itself is meaningless.
There is no meaning in saYing that
There is a flrst uncaused cause,
For, thereby, we create a beginning for time.
lf causation were real,
It would never be possible to get rid of it.
But Self-realisation breaks the chain of causation.
Hence, causation is false.
And, consequently, the world of experience
Also is false.
As in dream also, there is experience
Of the causal series,
The waking world is false like the dream world.

e?r * r!:
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