





The Hitareya Wpanishad.

SRI SANKARA’S INTRODUCTION.

OM TAT SAT.

Adoraiion to the Brahman., Karma has been
ended with the Knowledge of the lower Brahman.
The highest goal of Karma combined with Knowledge
has thus been concluded with the Knowladge Uitha.
1t has been then said “'Thisis the true Brakman called
Prdana ; this is the only God. All the Dévas are
only the various manifestations of this Prina. He
who attains oneness with this Prdnae attains the
Dévas.” Some think that this becoming onse with
the Dévas is the highest object of human endea-
vour ; that this is emancipation ; that this is to be
attained by the aid of Knowledge and Kurma com-
bined ; and that there is nothing beyond this. With
a view to refute them the subsequent Upanishad
beginning with ‘A'¢mduvd idam’is commenced to
enjoin the Knowledge of the pure A’tman. How is
it inferred that the subsequent portion of the book
isintended tc enjoin the Knowledge of the pure
A'tmon unconnected with Karma ? Because no
other pArpose can be inferred. Moreover, it will be
shown by the text ** It inflicted him with hunger and
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thirst” etc., that the Ddvaos previcusly mentioned
such as Agni ete., are subject to Sumsdra, being
subject to faunlts, such as hunger. All that is subject
to hunger ete,, is only in’Scme-scira. But according to
the Srufis, the highest Brakman is above hunger ete.

Very well, let thus the knowledgh of the
pure Atmoen be the means fo emancipation.
But the non-performer of Karma alone is not
entitled thereto; for no such distinction is
declared and there is no mention of a distinct
order of Sanydsins. Again, it is after enjoining
Karma described in the thousand Brilatis that
the Knowledge of the 4 tman is introduced: There-
fore the performer of Karma alone is entitled. Nor
is the Knowledge of the A'¢tman unconnected with
Korma; for the summing up here is similiar to that
in the beginning. Just as in the first portion of
this TUpanishad, in the Brdimane ™ and the
Mantra, * by the texts. “The sun is the A'lman”
o tg., the Purusha connected with Karma, .., the
Sun, has been said to be the A’fman or soul of
all living things immovzable, moveable, ete.;
similarly, in the last portion, beginning with
“the Brahman is this Twira,” etc., the Broh-
man is said to be the A'tman of all living things and
it will be conciuded by saying all that is immoveable
is guided by the Bralman named Frdjiu. Similarly
it i3 said in the Samiitopunishald also. Having therc
steted that the Braliman is connected with Aliiina by
the texts “ It is this Bruakmun alone which the

Manire portions of the Upanishads are Fithy and
condensed like aphorisme, whereas the Brdlwmer e portiong
are explanatory to them.
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followers of the Rig Veda seek in the great ukiia or
the thousand Brikatis ”; it concludes by saying “they
say that this Brehman is in all beings.” Simi-
larly, the identity is declared by saying *‘‘ one
should know that the A'iman indicated in the
text ‘ He who isin the Sun’ andthe A'tman indi-
cated in the text °‘He who is this, bodiless
Prajiidtman’ are one and the same.” In this
Upanishad also beginning with the question ‘ who is
this d’tman,’” 1t will be shown that he is the Prajidi-
man accerding to the text " Knowledge iv Brahman.’
Therefore the Knowledge of the 4'#man is not un-
connecied with XKurma. It may be said that this
refutation is mere repetition and therefore useless.
For, in the Brihmana, beginning with the question
““how Oh sage, am I Prina &c., ” the Self has been
determined to be the Sun (by the sage’s reply). Here
also in replying to the question ** what iz that Self
it is defermined once again that the Self is all #his.
So it is mere needless tautology. Tothis we reply
‘No.' There is no fault of tautology as it serves the
purpose of ascertaining another aspect of the sdme
A'tman. How? Kither becauseit serves to ascertain,
of the active .4'tmau, other aspects, viz., the crea-
ition, the protection and the destruction of the
universs, etc., or because it serves to lay down cnly
the worship of the .4"tman, or because the subse-
gquent portion of the book beginning with "4 tmdva”
ete., serves 1o show that even the active 44 manv can
be worshipped without the help of the action, As
this et has not been mentioned in connectlion with
the Kurma-kdnda, so here, it is given that the one
Atman without a second is to be worshipped. The



4 THE AITAREYA UPAWISHAD

A'tman can be worshipped as one with Lhe worship-
per; or different from him. The A’tman, though one,
is in the performance of Karma locked upon as
something distines ; but the same can be worshipped
as not different when Karma is not perforrzled. Bo
there is no fault of repetition.

Tt .is said in the I'supunishad * He who knows
both Vidy#t and Advidyd gets over death by Awidyd
and atizins immortality by Vidyd.” * Only doing
Karma, or one’s own duty, one should like to live here
a hundred years.” Nor does the life of mortals extend
beyond a hundred years, leaving the time during
which one can worship the 4%man after renouncing
Karmea. 1t has been shown also that the life of men
consists of as many thousands of days. The hundred
vears of life are taken up with Karma. The Mantra
* only doing Karma, ete.” has also just now heen
stated. Similarly also the texts “He performs
Agnilotra for life,” “One should perform sacrifices
on the new moon and full moon days for life,” ete.;
also “They burn him with the sacrificial utensils.””
There is also the Sruii ' which declares that man is
born with a three-fold obligation., Thus the injunc-
tion about Sanydse ete., according to the texd
“They then renounce and live ag mendicants” is a
statement intended to eulogise the Knowledge of the
A'tman or applies to those whe are disqualified to
perform Karma, such as the blind and the lame, &c.

All such previons arguments are not sound; for
there can be no motive to act, there being no
use in performing Karma., when the highest truth is
known. As for the statements, that the psrformer of
Karma alone attains Knowledge of the 4"tman and
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that the Knowledge of the 4'tman is connected with
Kagrma, they are not maintainable. Action is
inconsistent in cne who having known the highest
Brahman as his own 4’fman and thus been perfect
ang free from all the faults of Samsdra does not find
any benefit to his 4'#man, either from what he had
done ar what he has to do. If it be sajd that he does
it, because it is enjoined, although he sees ne good in
it, that cannotbe;for he has realised the 4"2man
which is subject to noinjunction. It has been seen
in the world that he who seeks some benefit to
himself—the attainment of something desirable or
the averting of something not desired—and the
means thereto is subject fo injunections: not he
who sees that the Brohmaon, contrary to that and
not subject to i njunctions, is his .4%man. If even
he. who sees that the Brahmar is his A4A#%man and
therefore is not subjeet to injunctions, can be com-
manded that -all men should ever perform every
Karma, this ¢ onclusion too is not desirable, nor
could he be p ossibly commanded by any, because,
even the Ved as are born of him. For norne is said
to be directed by his own words proceeding from
his own wisdom; a wise master cannot be direeted
by anignorant servant. Nor could it be urged that as
the Vedas are eternal they have authority of them-
selves to command all men. For the fallacy here
has already been pointed out. Even for the same
reason, the fault in the assertion that ‘all men will
ever have to perform every Karmae,' is also vnaveid-
able. «If it be said that the Sastra iteelf enjoins it,
£.¢., a8 the necessity of performing Xarma has been
laid down by the Sisfra, so also the knowledge of the
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A'tman is enjoined by it on the performer of Karma
alone, we say ‘no;y for it is impossible that the
Sdstra could lay down contrary propositions. It is not
possible t0 lay down that the same thing is unconnect
ed with Korma performed and to be performed
and also that it is the contrary of that, just
as it is to postulate that fire is both hot and cold.
Again the desire to attain what is desirable and
the desire to avert what is not, are not produced by
the Sastras; for they are found in all living beings.
If both of them were the products of the Sisfras
they would not be found in cow-herds ete., as they
are not acquainted with the Sdstras. Tt is well
known that what is not self-evident, should be Iaid
down by the Sdsiras. If therefore the knowledge
of the A'tman were made by the Sdsiry to be
inconsistent with past and future Kuwrmas how
could it again, contrariwise produce action in
the Self as coldness in the fire, or darkness in the
Sun ? It it be said the Sdstras do not teach HO, we
say ‘no; because of the concluding text * One
should know that That is his Afmanr and that
Brahman is intelligence,” and also because the
text “‘Therefore seek the .4'Fmrasn alone,” “Thon
art That,” etc., refer to the sawme idva. Ag the
Karma-kdnda of the Vedas, preaching an active
Self, is merely a means to realise the real inuctive
Self and therefore not confradictory to (g
kanda, so when the Knowledge of the real Solf
arises we cannot reasonably deny it or assert it I'o
be false.

1f it be urged that there is likewise, no usc in
the act of renunciation, we say ‘no;’ becauss the
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Gita lays down that there is no need for a man
being inactive. Hemnce those who say that ‘know-
ing Brohman, a man shoild observe self-denial,’
commit the same mistake. To this we reply ‘No.'
Because perfect self-denial means, cessation of all
actions., *So long as a man is in igrorance, he
feels want; whereag in reality he is full and
perfect, and therefore has rio need of being active.
This ignorance is in a1l beings.

It is found that whenever one is prompted by a
desire for something, he puts forth activity through
speech, mind and body. Forit has been clearly
settled in the Vijasancyi Brahmana that Karma for
obtaining the five-fold object of son, wealth etc.,
springs from desire, as in the texts ‘‘Let me have a
wife” and “These two, that is, the ideas of ends and
mecens are certainly desires.” As the activity of
speech, mind and body originating in the faults of
ignerance and desire and known as pdankiia, i.e.,
five-foid (desires), is impossible in a Knower free
from the faulis of ignorance etc., the perfect sgelf-
denial, is mare passivity and not anything fo he
actively performed, such as saecrifice etc: and such
gself-denial ix the wery nature of the Enower and
therefore no idea of necessity is required. I is
not it to ask why a person travelling in dark-
nex: does not, when light dawns, fall into a
rit, imire or brambles ete. If it be said that
stch self-abnogation heing a matter of course
is not it o he the subjecy of an injunciion and
that if one In the householder’ state acquires
the I:r{‘owledge of the highest Zralkmun he may
remain in that state without doing Karma and need
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not go elsewhere. To this we reply, ¢ it cannot be ;
for sthe house-holder’s state is based on desire, it
'being settled in the texté that *° Thus far is desire ™’
and “ Both these are certainly desires.” Self-
abnegation means the permanent cessation of all
connection with ohjects of desire, such’™ as son,
“wealth, ete., and not merely going to another order.
Therefore, it is 'impossible for 2 Knower who has
gone bheyond all actions, to lead a house-holder’s
lifs.
From this it follows that it is not necessary for
a knower even to serve his precepior or to perform
tapns: Here some house-nolders from fear of
begging for bread and from fear of ridicule argue
thus, displaying the subtlety of their intellizence.
{They argue that) as there are injunctions binding
upon the Bhtkshu (sanydsin) such as begging for
bread ete., even a householder wishing only to
keep his body from falling, freed from the desire
of both ends and means and seeking only food and
raiment just to keep his body, may well remain in
his house. This is unsound; this argument has
already been refuted on the ground that the resolu-
tion to live with a wife springs from desire. As in
the absence of a wife, there is no necessity of
hoarding wealth for a man whe is only desirous of
food and raiment for the support of kis body, he is
virtually a mendicant (Bhiksiu/. It may he urged
that just as there are regulations binding upon the
mendicant in the matter of begging for bread, atc.,
to support his body and in observing cleanliness, so
even a house-holder -having Knowledge and freo
from desire may, to prevent sin, be inclined to
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perform always and in due form all obligatory
Karma, being directed by the texts * Yawveijivam,’
“a man should perform sacrifice all his life
etc. This has already been refuted on the
ground that a Knower being liable to no ecom-
mands cannot possibly be commanded. Nor could
it be objected that the inwviolable injunrction to
perform Agnihcire for life is thus rendered useless.
For it serves its purpose by iis applicability to the
ignorant. As for the regulation about the activity
of a Blikshy seeking only to support his body,
tliat is not the cause of his activity. Just like the
quenching of thirst to one engaged in 4'chamana
(sipping water from the palm of the hand before
religious ceremonies), it must be understood not to
be the motive to the act. But in the case of Agni-
kotra ete., it cannot similarly be argued that the
tendency to perform them is a matter of course. If
it be urged that even an injunction about an act
which will be done as a matter of course is
certainly uscless as there is no bencfit to acerue,
we say no.’ That injunction being the result of
previous activity and it being a matter of great
effort to deviate from that, 'the self-abnegation,
which is & matter of course with the Knower, is
repentledly enjoined on him as obligatory, by the
texts., Iven one whois not a Knower but who is
desirous of ecmancipation should enter the order of
a Sanyasin. On this point the text © The peace-
ful and self-controlled &e., ' (¢ Sanlodantah ete.,’™)
is an authority ; for the control of the external and
the internal activities of the senses and other aids.
to the realisation of the A’fman are incompatible
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with other orders of life. This we also learn from
the Svetdsvataropanishad. “To those past, all orders
of life he taught well the highest and the holiest
truth sought after by all the seers.” In the Katvaul-
yopanishad we find ‘“‘Not by Karma, not by off-
spring, not by wealth, but by renunciatioii alone,
can men attain immortelity.” The Smriif also
says “Having known the Self one should observe
renunciation of Karma' also 'Let one live in that
order of life which is a means to the knowledge of
Brohman, i.e., Sanydsa sy for it is only in one past,
all the four orders of life, that Bralmacharya and
other helps to knowledge can all co-exist, and these
are impossible in a house-holder’s life. When a
means is not properly followed it can never
accomplish any object. As for the AKagrma, proper
to the order of a house-holder and wuxiliary to
knowledge, its highest trutly has been swmwmed up
as the becoming one with the Devas, a fruit which
is purely worldly. If the porformer of Kurwmeor
alone could acquire the knowlidge of the Paranmdi-
man, then the end of the results of his action is
impossible which are worldly. DBuf if to this you
say, they are indirectly connected with him, we
reply ‘that cannot be: for the knowledge of the
A'tman hias for its subject the A e, an entily
opposed to them. The knowledge of ithe real
nature of the A%man which is beyond all name,
form and Karwmae is the only means to immor-
tality. If it were conmnected with attributes and
fruits of Alurma that knowledge cannot gelate
to the nature of the A'7man which .is deveid of
all atiributes, and that is also mnot right; the
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Vijasaney! Brdhmans, in the passage, °° But
where to him everything hecomes the A’tman
alone ete,” having denied that the Knower has any
connection with activity, agency, fruit, &c., shows
in the passage ""But where he sees duality ete..”
that Samsdra, consisting of deed, doer and fruit, is
the goal of one who, on the contrary, is ignorant;
$0, in this Upanishad also, having summed up the
result which consisis in becoming one with the
Devas. who are subject to hunger, «te., 1% proceeds
to explain for the sake of aitaining immortality
the knowledge which has for its subject the pure
entity which is the 4'fwman of all.

The impediment raised by the three-fold debt
is only in the case of the ignorant, in the atfain-
ment of the world of the mortals, the departed
ancestors and the Deius and does not exiat in the
case of the Knower, according to the Srwii, which
determines the means of attaining the three worlds,
“This world of wmortals, only by a son ete.” The
absence of the impediment owing to the three-fold
dobt in #he case of the Knower wishing for the
world of the A'tmow, has been shown by the text
“what shall we do with offspring ete” “So says
the sezr named Kavasheya who knew the Bralmatn
ete. Alwo the Koushitald Sikhd says “The ancient
sagoes wiho knew the Brofman did not  perform the
Agnifotra’

Therefore it may be then urged that the
ignorunt, =ceing that their obligation is not
discharmed, cannot consistently turn Sunydsins.
This i not right ; for there can be no obligation
incurred before one enters the order of a house-
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holder. If even he who is not competent to perform
Karma can be under an obligation, then the
undesirable result will follow, wiz., that all will
remain under obligation. Aeccording to the text
“T.et one leave his home for the forest, and turn
Sanydsin, or otherwise even from the order of a
bachelor, either from home or from the forest, let
him tarn a Sanyidsin, the order of a Sanydsin iz
enjoined even on one in the house-holder’s order, as
an indirect aid to the realization of the A’tman. The
Srutis ° Vivajfivam’ etc., sufficiently fulfil their
object by their applicabilify fo the ignorant and
those who do not long for emancipation. We read
in the Chhandogyopanishad also that in the” case
of some, performance of Agnihoira for twelve days,
and subsequent renunciation of Kuerma, are
enjoined. As for the argument that the order of a
Sanydsin is only for those who are incompetent to
perform Karma itis unsound; as in their case,
there is the separate text of the Srus *‘He who
has discontinued the fire or never maintained
it ete.” also the Swmritis make it well known
that any one may without distinction enter
any of the orders of life orgo through thom all.
Ag for the argument that the self-abnegation
being a matter of course in the case of the Knower,
is not specifically enioined by the Srisiras and
that therefore there is no difference whether one
stays in bis house or in the forest, it iz fallacious.
For self-denial alone being a matter of course
with him, he cannot stay in any other order;
as we have already said that his staying
in the other order is prompted by Karma
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springing from desire and that the mere absence
of it is whkat is denoted by perfect self-denial.
Acting recklessly is entirely -out of the ques-
tion in a Knower, for that it understood to be
the way of extremely ignorant persons. FEven
the performance of Kurma enjoined by the Sdsiras
is considered not to be binding on the Knower of
the A'tman as being a heavy burden, is it possible
for him to lead a reckless life like an ignorant
man ? it is well known that a thing perceived by a
frenzied or a diseased eye will not appear to be the
same after the frenzy or disease is removed; for
the former appearance had its origin only in the
frenzied or diseased eye. Therefore it is settled
that in the case of the Knower of the 4’tman there
can be no reckless action, or performance of any
duty, except purfect seif-abnegation. As for the text
“He who knows both Vidyd and Avidyd together
ete,”” the meaning of it is not thatin the case of the
Knower, dwidya exists along with Vidyd : but the
meaning is that they may exitin the same man,
not together at the same time, but at different
times. Just as the perceptions of silver and the
mother-of-pearl in a mother-of-pearl may existin
the same individual at different times: as the
Kathaka says “These two—what is known as
Avidyd and what as Vidyd—travel apart and lead
in different ways,” therefore there can be no possi-
bility of Awvidyd where there is Vidyd. Tapas ete.,
are the means to the acquisition of Vidyd, accord-
ing to th® Sruél "By fepas, know the Bralman” ete.
Karmas such as the worship of the precepter etc.,
are also the means and called 4widya, because they
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are the ountcome of ignorance. Having acquired
knowledge by that, one c¢rosses death, 7-2., desire.
Then being free from dasire and having renounced
desire, one attains immortality by the knowladge
of Brafiman. This is the meaning of the text
‘Having crossed death by Awvidyd, one attains
immortality by Vidyd. As for the argument that
the whole of a mortal’s life is taken up with Karma
according to the text *'Only doing Karmealet one
wish to live a hundred years,” this has been refuted
by showing that the text applies to the ignorant
and that Karma cannotf co-sxist with knowledge.
As for the argument that the sequel being
similar to what has been already stated, the
knowledge of the A tman is not opposed to Karma,
this has been already refuted by showing that what
has been stated relates to the conditioned A'fman
and the sequel to the unconditioned. We will also
show this in the commentary. Therefore, the
subseguent portion of the book is begun for the
purpose of explaining the knowledge of the onencss
of the Atman pure and passive.
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{All) this was only one Afman at first. There
was nothing else active. He thought “ I shall
create worlds.

Com—_,A’tman is from the root which means
‘to obtain;’ ‘to eat,’ or ‘to enjoy; or ‘to pervade all)
The A’tmun is the highest, omniscient, omnipotent,
devoid of all the attributes of Samsdra, such as
hunger etc., naturally eternal, purs, intelligent and
free, unborn, undecaying, immortal, fearless and
without a second. Idam,—the universe already
statod and diversified with the distinetions of
name, form and Kurma, was the one A'iman alone.
Agre,—Dbefore the creation of the wuniverse,
Is he not now the same, the one entity ? Not
that he i® not. Why then is it said ¢¢ was ?
Though even now he is surely the ona entify still
there 15 a di=tincticn. The distinction is that befors
the creatioesn, the universe, with ne manifested
difference of name and form and one with the




16 THE AITAREYA UPANISHAD

A’tman, was denoted by the word * Atman ' alone ;
but now, owing to the manifestation of the differ-
ence of name and form, itis denofed by many
words and also by the one word 4A'tman. Just as
foam, which, before the separate manifestation of
its name and form, from that of water, was capable
of being denoted only by the word * water: ’ but
when it becomes manifested by its difference of
form and name from that of water, the same sub-
stance, water, is denoted by more than one word,
i.e., ‘water’ and ‘foam’, and foam is denoted by the
one word foam.” Ndnyatkinchanae,~—nothing else,
Mishat,—active ; something else, like the pradhdna
of the Sdnkhyas, independent and material {not
spiritnal) and like the atoms of the followers of the
school of Kandrla, there is not here any entity other
than the 4'tman. But there was the A’tmon alone,
this is the meaning. He, omniscient by nature,
the one 4’tman, thought ‘I shall create worlds.
How could he have seen {(thought) before the
creation, being devoid of the organs of activity ?
This is no fault; because of his being om-
niscient by nature; so the Maniravarne also says:
' Having neither hands, nor feet, he is quick in his
movements and grasps (things) etc.” With what
purpose is explained . —' T shall create worlds,
named Awmbhah ete., the places for the enjoyment
of the fruits of Korma by living beings’.
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He created these worlds—Ambhah, Maricheh,
Maram and A'pah; the dmbhah beyond the Dyuloka,
its support ; Marichayah {rays) being the Anta-
riksha ; Mara, the earth and below the earth the
waters {(dpah). (2)

Com.—Having thus thought over, he, the
Aitman, created these worlds. Just as an intelligent
carpenter etc., constructs palaces eto., after having
thought over within himself ** I shall make them
thus and thus.,” Well, we can understand that a
carpenter etc., furnished with materials, builds,
palaces efc.; but how could it be said that the
A’tman having no materials creates worlds ? This is
no objection; name and form, one with the
unmanifested A° tman, and denoted by the same
word A’tman can well be the material causes of the
manifested universe, as water and foam in their
unmanifesied state being water alone become the
causes of the manifested foam. Therefore, the
Omniscient created the universe with name and
form, one with himself, as the material causes.
There is thus no inconsistency.

Or else, it may be more properly said, that just
28 an intelligent juggler without any other
material cause creates himself in another form as
travelling in the air, so the omniscient and the
omuipotent A'tman, the great conjurer, creates
himself as other than himself in the form of the
universe. In this case, the theories maintaining
the unreality of the cause or the effect or both, are
untenable and are easily refuted. What worlds
he cteated iz next stated, Amblas etec. Having

created the globe in the order of the A'kdsa ete.,
2
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he created the worlds, Ambhas etec. Here the Sruti
itself declares what these worlds Ambhds ete., are.
The world denoted by the word Ambhas is past the
Dyuloka. 1t is denoted by the word dmbliasbecause
it contains water that supports life, The Dyuloka
ig the support of the world known as Ambhas. The
interspace below the Dyuloka is called Marichayak.
On acoount of its permeating various loecalities, it
is called Maricheyah in the plural, though being
one (it should be singular). Or it may be because
of its connection with the rays (Marichibhih). The
Earth is called Mara because all beings die (A/77-
yantedhere. The worlds below the Earth are called
A'pah, from the root dp meaning ‘ to obtain.’
Although the worlds are composed of the "five
elements, still from the preponderance of water,
they are called by names meaning water such as

Ambhas etic.
7 ol § I eETeT g9 2R |
disza o7 ged aggangsd ! % |
He thought * These indeed are the worids ; [
shall create the protectors of the worlds.” He
gathered the Purusha from out of the waters onrly
and faghioned him. {3}
Com.—Having thus created the four worlds,
the places where all living beings were o enjoy
the fruits of their action, He, the lL.ord, thought
again, ** Indeed these worlds, Amblus elc., created
by me would perish without protectors. Therefore
1 shall jereate -protectors of the worlds for the
protection of these.” Thus thinking, he frdm out
of the waters alome, 7.e., from the five elements



WITH SRI SANKEARA'S COMMENTARY 19

the most important of which was water and from
which he created the worlds Ambhas etc., gathered
the Purusha, i. e., one in the form of a man having
head ete., just as a potter gathers a lump of clay
from the earth, and fashions him by giving him the
appropriate limbs.
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He brooded over him. Of him so brooded over,
the mouth came forth, just as is the case with an
egg when it is hatched ; from his mouth, speech;
and from speech, fire. Then his nostrils came forth;
from his nostrils, Prdna ; and from Prana, air. His
eyes came forth ; from his eyes, sight; from sight,
the sun. His ears cawme fortb; from his ears,
=mound ; and from sound, the cardinal points (disali).
His skin came forth ; from the skin, hair ; from the
haiv, herbs and big trees, the lords of the forests.
His heart came forth ; from the heart, the mind;
and from the mind, the moon. The navel came
forth ; from the navel, the Apdna, and from Apdna,
death.” His generative organ came forth ; from the
generative organ, semen; and from sermen,
water. 4)
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Jom.——He brooded over the lump intending to
give it the form of a man, i.e, he thought over it.
According to the Sruts ** His activity lies in know-
ing and thinking.” Of the form so brooded over by
the Lord, the mouth came out, 7.¢., a cavity in the
form of the mouth was produced; just as the egg of
a bird bursts. Of the mouth so formed, the sense of
speech was produced ; and from thence, the fire, the
presiding deity and the protector of speech. So
the nostrils were formed : from the nostril, Prana
and from Prdna, air. Thus in all cases the organ,
the sense, the deity, these three were gradualiy
evolved ;: the eyes, the ears, the skin, the heart
which is the seat of the mind, the mind, the navel
which is the seat of all vital emnergies; the lower
orifice of the bowels is called Apdnae, because of
its connection with the vital energy. dpdna : The
presiding deity of this is death. As in the case of
the other organs the generative organ, i.c., the
organ intended for procreating, was formed.
Semen to be secreted from it and waters from the
semen.

Here ands the first Part.
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These powers thus created fell into this greaft
ocean ; that (first man), he subjected to hunger and
thirst. They said to Him {(the Creator} “Ordain for
us a place where settled, we may eat food.”

Com.—These powers, fire etc., created by the
Lord as Protectors of the worlds fell into this
great ocean of Samsdra, having for its waters the
miseries resulting from ignorance, desire and
Karma, full of the crocodiles of chronic dizeases,
old age and death, beginningless, endless, shoreless,
affording no place for support, affording only
the relief consisting in the small joy produced
by the ¢contact of the senses and their objects,
full of the high waves of hundreds of evils
produced by the agitation of the wind of desire for
the objects of the five senses, roaring with the noise
and cries of hal ha !l etec., proceeding from the
numerous hells, such as, mahidrowravae ete., fur-
niched with the raft of knowledge, which is stored
with the provisions of the good qualities of the heart
guch as truth, simplicity, liberality, compassion,
non-imjury, control over the internal and external
activities of the senses, determination ete., having
good company and renunciation for its track and
emancipation for its other shore. The meaning
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intended to be conveyed here is therefore that even
the attainment of that state, already explained, of
becoming one with the deities such as fire ete.,—
that state which is the result of the practice of
knowledge and action combined—does not suffice
to put an end to all the miseries of éumsum
This being so, ¢.¢., having known this, one should
know the highest Brahman tobe his A'tman and
the 4'tman of all living things, now treated of and
to be particularly described in the sequel as the
cause of the creation, support and destruction of
the universe, for the cessation of all the miseries
of Samsdra. Therefore what is referred to in the
passage ‘‘This is the road, this is the thing to
be dome, this -is Brahman., this is troth” is the
knowledge of the Paramiiman, as we know from
the mantra “there is no other road te emanci-
pation.” That Purusha, the-first-born, the seed of
place, sensory organs, and the deities, the self with
a form ; He, the Creator, subjected to hunger and
thirst. Now, because this first-born was subjected
to the faults of hunger etc., even the Devas, his
progeny, were subject to hunger and thirst etc.
The Devas, therefore, afiflicted by hunger and
thirst said to this father of their father, the Creator.
*make for us an abode, sitting where, we shall,
being able, eat food.”
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He brought a cow to them. They =2aid™ This
is not enough for us.” He brought a horse to theme
They said “ This is not enough for us.” (2)
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Com.—Thus addressed, the Lord showed to
them, the dsities, a tangible body having the form
of a cow, gathered as before from the waters. But
they, seecing the form of the cow, said * This bady
is not encugh for our abode and eating food.” Alam
means ‘sutficient;” The meaning of the whole is
‘unfit to eat.” When the cow was thus rejected, he
brought a horse for them. They said as before
“ This is not enough for us.”
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To them he brought a man. They said “Well
done indeed. Man indeed is the abode of all good
actions” He said $o them ' Bnter into your
respective abodes.” (3)
Com.~—When all were thus rejected, he brought
to them the Purusha, their progenitor. Delighted
at the sight of the Purusha, their cause, the deities
said “This is indeed a beautiful abode.,” Therefore
Purusha certainly, is righteousness itself being
instrumental to all virtuous Kuarma; or he is said
to be Sukritam, because he was created by his own
self through his mysterious powers.” Thinking
that this abode was liked by them, asall like the
causes from which they spring, the Lord said to
them ‘‘“Therefore enter each of you into the abode,
guitable for his activity such as the mouth ete.”
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Fire becoming speech entered the mouth ; Air
becoming Prédng entered the mnostrils ;<the Sun
becoming sight entered the eyes ; the Oa,rdina,l
Points becoming sound entered the ear ; Herbs and
Lords of the forests becoming hair entered the
skin ; the Moon becoming mind entered the heart;
Death becomeing A'pdna entered the navel; Water
becoming semen enteredthe generative organ. (4)

Com.—As commanders enter into a fown at
the word of the sovereign, so having obtained the
permission of the Lord and saying “Be it so” Fire
the presiding deity of speech becoming speech it-
self entered the mouth, its source. Similarly the rest
is explained. Air entered the nostrils; the sun
the eyes ;the cardinal points the ears; herbs and
lords of the forest the skin; the Moon the heart;
the death the navel ;the waters the generative
organ.
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Hunger and Thirst said to him *Allot to us a
station.” To them he replied “I assign you a place
in these deifies und make you sharers with them.
Therefore when oblations are offered to any deity
whomsoever, Hunger and Thirst become -sharers
therein, {5)

Com,—When the deities had stations assigned
to t?:tem, Hunger and Thirst to which stations had
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not been assigned said to the Lord “Assign to us a
station.”” Thus addressed, the Lord said to Hunger
and Thirst “As youare but sensations, it is not pos-
sible for you to become eaters of food without your
depending upon some intelligent being. Therefore
1 bless you by giving you a share with these
deities, Fire etc., both in the body and the eternal
world made up of the five elements, in their
respective functions. I shall make you sharers in
the shares allotted to these respective deities, such
as oblations of clarified butter etc.” As the Lord
=o ruled aft the beginning of the creation, therefore,
even now, Hunger and Thirst are sure to become
sharers in the oblations of cooked rice and ground
rice offered to propitiate any deity.

Here ends the second Part.

—_——
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He thought *“ these indeed are the worlds and
the protectors of the worlds. Let me creake food
for these.” {1)

Com.—The Lord thus thought: ¢ These worlds
and the protectors of the worlds have been created
by me and subjected to Hunger and Thirst. Hence
these cannot live without food. Therefore, I shal
creats food for the protectors of the worlds.” The
power of these Lords in this world in the matter of
favouring and chastising their men is unimpeded.
80 also the power of the great Lord, the Lord of
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all, in the matter of rewarding and chastising all,
is surely boundless.
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He brooded over the waters and from the
waters so brooded over isswed a form. The form
that so issued is indeed, food. (2)

Com+~—The Lord wishing to create food brood-
ed over the waters already mentioned. From the
waters so brooded over as the material cause,
gsomething having a form: and solid and able to
support both immoveable and moveable came out.
The form which was so produced is verily food.
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This food so created wished to run away.
By speech he wished to catch it. By speech he
could mot catch it. If he had caught it by speech,
then one would be satisfied by merely falking of
food. (3)
By Prdna or breath e wished to catch it. By
Pring he could not catch it. If he had caught it by
Frina, then one would be satisfied by merely
smelling food. (4)
By the eye he wished to cateh it. By the eye he
could not catch it. If the had ecaught it by the
eye, then one would be satisfied by merely seeing
food. {5)
By the ¢ar he wished to catch it. By the ear he
could not catch it. If he had caught it by the ear,
then one would he =atisfied by merely hearing of
food. (6)
By touch he wished to catok it. By touch he
could not catch it. If he had caught it by touch,
then one would be satisfied by merely touching
food. (7)
By mind he wished to catch it. By mind he
could not catch it. If he had caught it by mind,
then one would be satisfied by merely thinking of
food. °© (8)
By the generative organ he wished to catch it.
By the generative organ he could not catch it. If
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he had caught it by the generative organ, Omne
would be satisfied by execreting food. (9)

By the Apdna he would have caught it and he
caught it. It is this 4pdne which catches food.
This Apdna it is which has its life in food. (10}

Com.—This food created for the worlds and
the protectors of the worlds wished to go beyond
their reach, 7. ¢., began to run away from them,
thinking they were its death as its devourer, just
as rats ete., do at the sight of cats etc. Knowing
this intention of the food, that tangible form the
embodiment of worlds and their protectors, both
cause and effect in itself, being the first-born, and
seeing no other food-eaters wished to catch the
food by the action of his mouth, but was not
able to catch it by the action of the mouth. If
that first-born embodied Being had caught it by
speech, all the world, being its effect, would be
satisfied by merely talking of food, But it is not so.
Hence we infer that even the firsi-born was not
able to catch it by speech. The subsequent portions
are similarly explained. Being unable to catch it
by Prdna, by the eye, by the ear, by touch, by mind
and by the generative organ, with their respective
activity, he at last wished to catch it by Adpdna
through the cavity of the mouth and thus ate the
food. Therefore this 4pdnais the catcher of the
food. This is that vital energy which is well
known as having its life in the food.
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He thought “how can.this live without me?”
So he thought “by which (way) shall I enter it 2
He again thought “if speaking be conducted by
speech, living by FPrdna, seeing by the eye, hearing
by the ear, touching by skin, thinking by mind,
eating by A4dpdnea, and discharge by the generative
organ, then who am I 9~ (11).

Com.-—Havwing thus made the combinations of
worlds and Lords of worlds o exist, depending
on food, like the existence of a city, inhabitants and
protectors, He like the ruler, thought. Katham nu,
means, ‘thinking by which mode.” Madrite means,
without me, the builder of the city.” How will this
combination of causes and effects, to be hersafter
described, be without me, existing, as it does, for
another ? All this speaking by speech ete., will he
useless, like offerings and encomiums proffered by
subjects and court bards (TVandi’s} on behalf of
the ruler of the city in his absence. Therefore, 1
should, like the king of a town, be the supreme
ruler, the president, the witness of commissions,
omissions and their consequences, and the Enjoyer.
If this combination of effects can exist for another,
withount me, the intelligent beneficiary, like the city
and its inhabitants without ite master, then who
am I, of what nature, or lord of whom ? If I do not,
enter into this combination of causes and effects,
and enjoy the fruit of what is spoken by speech ete.,
like the king entering into the town and taking
note of the commissions and omissions of the
officers of the city, pone will know or care to know
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me, as existing or as of such and such a nature.
Otherwise, I shall be known as a being, 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 palaces &ec.,
exist for the benefit of something not ‘connected
with their parts. Having thus thought, he thought
again ‘how shall I enter it ¥ The fore-part of the
foot and the crown of the head are the two ways
of entrance into this body, the collection of several
partss By which of these two ways shall I enter
this city, this bundle of causes and effects ¢
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So having cleft this end, he enfiered by this
door, Thisis the opening known as widriti, or
‘the cleft.” This iz the place of bliss. He has three
abodes (in the body)—three states of sleep,—this
abode, this abode, and this. (12)

Com.~—I shall not enter, by the fore-part of the
feet, the ways by which my servant Prdnagis autho-
rized to act in my behalf in all matters ; but I shall
enter through the other gate of the head, as the
only other alternative. So thinking, like onein
the world who does what he has thought of, the
Lord and the Creator, cleft the head where the
hair ends, and entered into this bundie of causes
and effects, by the way thus made. This enfrance
is well-known by the perception of taste &e., when
the-crown of the head is dipped in oil &e., (for
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some time). This is the celebrated entrance known
ag Vidriti (the cleft.) The other enfrances such as
ear &c., being the common ways of those, cccupy-
ing the position of servants, are not perfect and
are not sources of delight. But this is the entrance
of the one Lord of all. Therefore this is called
Ndandanea, (productive of joy). The elongation of
the vowel ‘ @’ iz a Vedic licemnse. This is called
Ndndana, because one going through it, revels in
the highest Brafiman; of him, who thus created
and entered the creation, as an individual soul
(7iva), just as a king enters a city, there are three
abodes~—the right eye, during the waking state;the
inner mind, during the dreaming state; and the
cavity of the heart, during sound sleep. 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 sleep, means, the walking, the
dreaming and the sleeping states, It may be urged,
the waking state being the state of knowledge,
cannot be dreamt. Not so. It is certainly a dream.
How ? Because there is no realizationr of one’s true
A'bman, and because one sees there unreal things
as in a dream. This abode, the right eye, is the
first. Inside the mind, is the second; the cavity
of the heart iz the third. * This abode’ &oc., is
only a repetition of what has becn already said.
Living in these abodes alternately. as the A'tman,
He sleeps long with his self-born consort Ignor-
ance and does nof awake, in spite of repeated ex-
periences of heavy thrashings with the pestle of
grief arising from many hundreds of thousands of
calamities huddled together.
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. He being born knew and talked only of fhe
Bhtitas. How should he speak of any other ? Then
did he see the Purusha, the Brahman, all—pervadmg
He said 'this have I seen’’ (13)

Com.—He being born, i.e.,, having entered the
body in the form of jive (the Individual soul) knew
and talked of the Bhifas., When, however, some
preceptor possessing great compassion beat at the
root of his ears the kettle-drum of the Mahdvdkyas
or key notes of the Veddnia, whose sound wakes
up the knowledge of the A'¢man, he saw his Self
as the Brahman, the Creator dwelling in ths body,
yvet all-pervading like the 4'kds. The word
tatamam. having another letter fa dropped, should
be tatatamam, meaning all-pervading. He cried © 1
have seen this Brohiman, the real essence of my
A'tman. Wonder! The elongation, in ## of the
vowel ig according to the asdfra “Vicharandriha
plutth pidrvam,” f.e., a word suggesting deep
deliberation gets its vowel elongated.
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Therefore he is called Idandra. Idandra is the
well known name of God. Him, though Idandra,
they call /ndra indirectly, for the gods are fond of
being incognito, as it were. (14)

Com~—As he saw the all-permeating "Brahman
directly as an object, as‘idam’ or this, therefore,
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the Paramdtman is called Idandre. The Lord is
well-known in the world as /dandra. The knowers
of Brahman called the Brahman who is really
Idandra, by the name Indra, a word denocting some
object beyond the range of vision ; so that, it may
be freely talked about, being afraid of calling him
by his real name, as he is regarded as most
venerable. For, the Devas (deities) are fond of
assuming names denoting invisible objects. Much
more $0, should be, therefore, the Lord of all, the
deity of all the deities. The repetition iz to show
that this chapter has its end here.

Here ends the third Part.

Sankara's summing up of the substance of the fourth
Adhyiya.

The purport of this fourth chapter is this :—
The Brahma:r:, Creator, Supporter, and Destroyer of
the Universe, not subject to Samsdra, Omnipresent
Omnipotent, Knower of all, having created all this
Universe beginning with the A’kds in due order,
without the aid of any other entity than itself
entered for its own realization all the bodies
having life, &c. And having 8o entered, it realized
its own real Self directly thus : “Y, Brakman, am
all this.” Therefore he alone is the one A'tman
in all bodies and there is none else. Another text
also says “He, Bruhman is my Self, T am Brahman”
and " all this was the A4'tman alone in the
beginning.” If has also been said “Brahman is all-

pervading.” Similarly also elsewhere. If seeing
|
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that there is not so much as the point of a hair
unoccupied by the Brahman the all-pervading
A'tman of all. it be asked how it entfered cleaving
the head as the ant enters a hole, we say, thisis a
small matter for gquestion and there is much here
worth questioning. That he saw, having no
sensory organs, that he created the worlds unaided
by anything else, that ke gatherad the Purusha
from the waters and fashioned him, that from his
contemplation, the mouth and other organs were
distinctly formed, that from the mouth &, the
protectors of worlds, Fire &¢., were produced that
they were affected with hunger, thirst &c., that they
asked for an abode, that the forms of a cow &ec.,
wore shewn to them, that they entered into their
respective abodes, that the food creatad began to
tun away, that he desired to catch it by spzech &,
all this is questionable, guite like ths ¢leaving of
the head and the entry by that way. If if be urged
*Let all this be incongruous,” we say ‘ No.' Here,
as the only fact intended to be convared is the
realization of the A'iman, all this is but attractive
hyperbole and there is thus no fault, or it seems to
be more reasonable that the Lord, Ominiscient,
Omnipotent, the great Conjurer, éid, like a oon-
jurer, do all this illusion to facilitate explanation,
as well as, comprehension, as stories, although
False, are easily explained and undersiood by all
It i3 well-known that there is no good to be
attained by the knowledge of the narrative of the
creation, (as it is false) ; and it is well established
in all the Upanishads, that the end attained by the
sonception of the unity of the real Self is
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immortality. This is also stated in the G¥ia and
other Smriiis by the text *the TLord of all seated
alike in all living beings” ete,

But here one may say, “there are three 4’ tmans.
The frst is the .Jivae, the enjoyer, the doer, and
subjeci fo changes well-known to all the world and
the Sdsiras. The becond A'tman, Intelligent, Lord of
a}'.i, Omniscient, COreator of the Umverse, is
erred from his creating worlds and animal bodies
h numerous suitable places for the enjoyment
the feutts of Karwma by divers beings, just as by
seeing the consiruziion of towns and palaces, the
aswubhor therzof, having knowledge and capacity on
that subject, such as carpenter &e., is inferred. The
third, is the Purushic, esvoken of in the Upauishads
v'-:ibcelenmtﬂc‘ in the Sdsi/>»as as being ‘not this, not
this.”From whom spaech falls back. Thus these three
A tma'..-‘a.s- ave dissimilar to one another. How then
zould it be known that there is only one Afman,
withouf a secoud ard rniot subject o change ? How,
if 20, i3 the Jiva (individual soul) known? Verily he
iz known as the haarer, seer, speaker of articulate
spzech and maker of inarticulate sound and having
theoretical and practical knowledge. If so, is
it not contrazdiciory to =zay of him who is known
as nearer &e., that he the thinker, is unthinkable ;
ie, the knower iz unknown ? It is algo said in the
Shratisa ;s PYou should not try to know the thinker of
thought and ihe knower of knowledge.” To this
we reply it is c¢ertainly contradictory, if he 1is
directly perceived like joy &ec., but it is such direct
knowledge that is negatived by “don’t try to think
the thinker of thought &ec.” Hence as he is known
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by such indicative marks as hearing &c.,where then
is the contradiction ? Again, it is asked how the
A’tman is known by the indicative mark of hearing
&c ? For, when the A'tman is hearing the sound to
be heard, then being engaged solely in the act of
hearing, there is no possibility of its thirking of,
or knowing about itself or anything else ; similarly
also as regards other thoughts &ec.; for, all
activity of hearing etc., is directed only to ifs
objects, {and not towards its source). It is not
possible for the thinker to think of anything other
than the thinkable. It may also be urged that
everything (even the Self itself), should be
thougbt of by means of the mind. To this we
reply, ‘it is perfectly right, but all that is thinkable
cannot be thought of except by the thinker or the
Self, mind being only an instrument in his hand.
If so, what would be the rezult ¥ This would be
the result. That which thinks of all will only be
the thinker and never the thinkable and there is
not another thinker of the thinker - when the A’ #man
is to be thought of by the A'fman, then the thinker
of the Afman and he that is thinkable by the
Atman, will become two distinet 4‘¢mans (which
is absurd.) Or, the one and the same Afman
should be divided into two forms as the thinker
and the thinkable, just as a bamboo is splitinto
two; in such a case the Self iz to have a
form, which is absurd. So inconsistency results in
both cases. Just as of two lights, one cannot be
the enlightened and the other the lighfener, both
being equally illumining, similarly hers. Nor has
the thinker any time left to think of himself as he is
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always engaged in thinking of the thinkable. KEven
when the thinker thinks of himself by the indicative
marks, still the result is what has been already
stated 7.¢., that there are two A'tmans, one to bha
thought of by the indicative marks, and the other,
the thinker of ite If it be said that the same A4'tman
divides himself into two, the inconsizstency has been
already pointed out. If the A'fman cannot be
directly known, or knmown by inference, how is it
said that one should know Him to be his Self or how
that the 4 ftween is the hearer, the thinker ete.? It is
well-known that the A4 man has the capacity of
hearing and of not hearing 2tc. What is it you find
inconsistent in it ? - At this the opponent replies ‘ It
appears tio me to be inconsistent, although to you
there appears nothing inconsistent.” How is that?
When he is the hearer he is not the thinker and
when he is the thinker he is not the hearer. This
being so, he is in one view both hearer and thinker
and in another view neither hearer uor thinker.
Similarly in respect of other atiributes. If this be
g0, how do yeu find no incensistency, when you are
landed in doubt as to whether the d'fman has the
capacity of hearing atc., or has not the capacity of
hearing etc ? When Desvadatta goes, he is going and
not staying ; when he stands still, he is staying and
not going. Then alone he is going and staying
alternately ; but nos always going and staying.
Bimilarly here.

Here again the followers of Kanida etc., argue
thus. The A’fman is spoken of as the hearer, the
thinker ete., only on account of its being the thinker
and the hearer occasionally. They say that knowledge
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is the product of the connection (between the mind
and the sensory organs) and that is why there is no
gimultaneity of the knowledge of the impressions
received through the various sensory organs. They
also quote instances of men saying ““ My wind was
elsewhere engaged. T did not aee that” “ete. It
also siands to reascon that the impossibility of this
simultaneity of knowledge through wvarious sensory
organs is an indication of the existence ¢f the mind
Let this be so, what do you lese? 1f this can be =o.
let it be so, if it pleases you ; but the meaning, of tha
Srufis will be set at nanght. Is it not then the
meaning of the Srufis, that the A fman is the hearer,
the thinker etc. Not so; for the texis say alec, he is
not the hearer, thinker ete. But have you nrot
replied to the arguvment by the theory that the
Atman is hearer and not hearer &ec., alternately
No; for we hold that the A'tman is always the
hearer ete,, for the Sruti declares “ The hearing of
the .hearer knows no destruction.” If it bes =so, if it
is held that he iz always the hearer eotc, thern
simultaneons knowledge through all the senses,
a thing contradicted by experisnce, would result
and the ahbserce of ignorance in the A'tmax
would have to ‘be admitted; and that is mnot
real. Neither of these two faults would result: for
the Sruti declares that the Atman is both the
hearing and the hearer. Just as the light of the fire
depending on the contact with dried hay ete., is not
eternal, so the sight etc., of the transient and gross
senses such as the eye etc., having the capacity te
come in contact with, and remain separate from
objects, is transitory. Buf there is no possibility of
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the A’tman, eternal, formless, and nsither connected
nor isolated, assuming transient attributes as the
seeing produced by contact. So the Sruii declares
“ The sight of the seer knows no destruction ete.”
Thus there ave two kinds of vision, that of the eye
wirich is iransizrt and thaz of the A'fman which i=
eternal. Bimilarly alse two kinds of hearing, that
of the war which is transient and that of the Atmar
which is eternal. Similaily two sorts of thought
and knowledee, exiernel and internal. Tt is only on
this view that the Sruf/ “He is the szer of sight.
hearer of the hearing eote” becomes explicable. The
transient nature of the vision of the sye is well-
known in the world, for during the disease of the eye
and after reinoval ¢f the diseasse, people say res-
pectively “The sight is lost”™ and “ the sight is
gained.” Such is also the case with hearing and
thinking. The eternal nature of the vision &oc., of
the Self, is also well-known in the world. A person
whos=e visual organ has besn removed says “‘T just
saw my brother in a drezm.” So one whois really
deaf, says *“ I have heard to-day the mantra in a
dream.” If the eternal vision of the A'¥mon were
produced by the contact of the eve with an object, it
would be destroved when the eve is destroyed. Then
one whoza visual organ has besn removed would not
gsee in a dream anything, blue, yellow ete. Also the
Srutis ** The sight of the seer knows no destruction,”
“That is the eye in the Purusha by which he sees in
dreams,” would be coniradicted. The eternal vision
of the A'fman is the percipient of the external and
transient vision. As the external vision, having the
atbributes of transient thinegs, increases, decays
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ete., it is perfectly reasonable, that its percipient, the
vision of the A’éman, should also appear, through
the mistaken notion of men transient like it, just as
the gight of a whirling object, such as a fire brand,
seems itself to whirl. Accordingly the Sruii also
says ‘‘ It seems to think and to move.” Therefore
the +vision of the A’tman being etermal, there
can be no simultaneity of impressions, or want
of it. The false notion about the vision of the
A'tman, is explicable, in the case of men of the
world, by their subjecting themselves to the condi-
tion of the external and transient wision, and in the
case of the mnationalists, by their disregard of the
Sdstras and traditional teachings. The supposition
of difference among the Jivae, the Jsvara and the
Paramdiman is certainly due to that. Similarly also
is the perception of difference in the eternal,
illimitable vision of the A'iman, where all differences
speakable and thinkable, such as “it is,”" “it is not.”’
are merged into one entity., He who parceives any
matter for differentiation in that entity which is
beyond all speech and thought, as existeni or non.
existent, one or many, conditioned or unconditioned,
intelligent or dull, active or passive, fruitful or
fruitless, produced or causeless, happy or miserable,
inside or outside, megative or positive, distinct or
otherwise from me, would, indeed, get even the sky
to cover his person, like the skin, climb up to the
sky with his feet like a flight of steps, and trace the
foot-prints of fish in water and of birds in the air for
the Srutis declare : “It is not this,” “I} is not that,”
“From which all speech returns” and also “Who
could know the A"tman?”’ How can it then be known
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as my A'tmun? Tell me by what means I can know
that to be the 4’ fman in me. On this point there is
an ancient anecdote. Some ignorant wan, having
committed a fault, was thus reviled by some. “Shame
upcn you! you are no man.” He being ignorant,
approached another man to make himself sure that
he was a man and addressed him “Tell me who I am.”
The person addressed knowing him to be a stupid,
said “I will enlighten vou gradually.” So having
disproved that he was anything immoveabls efc., he
resumed silence after saying “‘you are not not-man;’’
The stupid man again asked him “you who set about
enlightening me are silent. Why do youn not enlighten
me?” Quite like this, is wizat you say. He who being
told that he is not not-man does not understand that
he is a man, how ocould he know that he is
a man, even though he be told that heisa man?
S0 the A’tman can be known only in the manner
inculcated by the GSdsiras and not otherwize. Itls
well-known that dried hay sic., consumable by fire
cannot be consumed by anytning other than fire.
Similarly therefore, only the Sasiras setting ahout
inculcating the entity of the .4'¢tmar concluded with
saying ‘It is not this,” “It is noi that” ete., as the
anecdote concluded by teaching that he was not not-
man. The Sadras also say © This A"fman is neither
inernal, nor external,’”” “'This sell is Braksman, the
knower of all; this is the injunciion,” * Thou art
that.” But when to him all become his A'tman, then
whom could he sce and by whom?” etc. As long
as o man dees not know the A’fman thus described,
s0 long he knows one, regarding the exter-
nal and transient names and forms as the Atnan,
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and regarding from ignorance the attributes of the
conditions, as belonging o the A'iman, travelsin
Samsdrecunder the sway of ignorance, dssire and
Karma, rotating again and again in various grades
of creation, from the Brahman down to the worm,
guch as the Devas, animals end men. Thus travelling:
in Somsdre he leaves the body and the senzory
organs once assumed and takes others. What ex-
periences does & perzon thus travelling in a conti-
nuous stream of births and deaths, as with the cur-
rent of a siream, undergo? The Sruti now declarex in
order that men may get frecdom from degire.
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First indeed the germ is in the man. That which
is semen is the vigour drawn from all his limbe, Hiz
Self he bears in himself. When he sheds it into the
woman he then gives it birth. That is its first
birth. (1)

Com.—The same individual wiih his igrcerance,
desires and liking for Karma performs Kurme, like
sacrifices &e., reaches the moon, leaving this werld,
through the path of smoke, returns, after his Karma
is exhausted, to this world, through rain eic., and be-
coming food is offered a= an oblation in the fire of
man. The text states that this traveller in Samsdre
bescomes incorporated with the man, first in the form
of semen in him, through the rasas (i.e., bloed, flesh
etc ;) and this semon is the essence drawn from all
the component parts of this body, the outcome of
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food. It is called the 4 #man, because it is the essence
of the man. He supports this A’tmaxn, being himself
conceived in the form of the semen, in his A'tman,
7.7, body. Tat] semen. ¥Ywi#] when, his wife arrives
at the proper seascn. Strigdml in the fire of the
womean., iucholi] sheds uniting in love with her.
Theon the father gives birth to if, conceived by him
in the form of semen. This coming cut of its place
ir the form of semen at the time that the semen is
shzd, is the first birth of the person travelling in
Samsdra, 7.0., his first manifested stale. This has been
alrzody stated hy the texts “This A fman {purushel.
offevs that A'fman {semen) to that A fmaer (womaz.)
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It becomes one with the woman., as her owmn
Hmb. Therefore it deces net hurt her. She neourizhes
his {(the husband’s) 82l come into her. (2}

Coni.—The semen shed in the woman beconies
indistinguishable from her as in the case of the
father, like her own limab, such as her breast ete
and for that reason, the fetus does not injure the
nicther, as a carbuncle cle., would. The meaning
is tliat because it becomes a part of herselfl like
her limab #2uch as her breast, it does nof therefore
hurt her. The pregnant woman, knowing that her
hushand’s Helf had enteredher womb, nourishes it
by rejecting foods ate., injurious tfo the fetus and
by taking such as are favorable to it.
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She, being the nourisher should be nourished.
The woman bears the feetus. He nourishes it just
before and after its birth. In nourishing the babe
just before and after its birth he nourishes himself
alone, for the continnation of these worlds ; for,
thus are the worlds continued. This is his second
birth. (3)

Com.—She the nourisher of the hushand’s self-
conceived in her womb, should be nourished by the
husband ; for no relation in this world between one
person and another is possible, without reciprocity
of benefits. The woman nourishes the famtus by
such means as are enjoined for the nourishment of
the fatus. _dgrel before birth. The father nouri-
ghes the c¢hild just before and after birth by the
performance of natal ceremonies etc. The father
in nourishing the child just before and after birth,
by the performance of natal ceremonies (Jdtakarma)
etc.,, nourishes only himself. For it is only the
father's =zelf that is born in the shape of the son.
Tt is accordingly said “The husband enters the
wife efe.” If it is asked why he produces himself
in the shape of the son and nourishes him, i is
answered *for the continuation of these worlds;”
for these worlds will not continue if none in the
world procreates sons eftc. Thus because these
worlds continue as a stream, because 6f the
continuance of such acts as the procreation of sons
etc., therefore that should be done for their
continuation, and not for emaneipation. This
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coming out of the mother’s womb in the form of a
babe of the person subject to Samsdra is his second
birth, s.e., his second manifested condition relati-
vely to his form as semen.
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This A'tman of his, is made his substitute for
doing virtuous deeds. Then the other self of his,
(the father’s self) having accomplished his purpose
and reached old age, departs. Departing from
hence, he is indeed born again. That is his third
birth. (4)

Com.—The meaning is, that this 4'tman of the
father, ¢.e., his son, is made by him a substitute in
his stead for the performance of all virfuous deeds
enjoined by the Sdasfras and performable by him.
Accordingly it is said in the Vdjdsaneyika also, in
the portion treating of wmaking the son the
substitute for the father: *“ He admits T who am
enjoined by my father, am Brahman, am sacrifice
ete.” Then having entrusted his burden to the
son. the other self of the son, f.6., the father,
having accomplished its purpose, t.e., being
released from the three-fold debt incurred by him
and having become spent with age, dies. Departing
from this world, 7.e., leaving this body, he takes,
like the caterpillar, another body formed by his
Kaorma and is born again. The birth, which he is
to take after his death, is hig third birth. Now,
the first birth of the person subject to Samsdra is
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from the father: the second bhirth of the same
person has been stated to be that from the mother
in the form of a child, When the third birth of
the same person has to be explained, how is it said
that the re-birth of the father after his death is
the son’'s third birth ¢ This is no fault: for, it is
intended to lay down that the father and the son
are the same self. The son also having entrusted
the burden to his son, departs and is born again,
like the father. The Sruafi means, that what is
gaid in one place is in effect said in another place,
the father and the son being one self.
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_ Here it has been stated by the sage: " While
in the womb, I knew ali the births of the gods. A
hundred strongholds, as if ironmade, guazded me ;
{Like) a hawk, I burst through them with speed.”
S0 spoke Viamaidesa while even lying in the
womb. {5)

Com.—While thus travelling in Samsdrein
rotation, in these three manifested conditions,
subject to the bonds of birth and death, every omne
in the world, hurled into fthe ocean of Samsira,
does in some stage realise with effort the A'tman,
as described in the Srufzs, Then ai once being freed
from all the bonds of Samsdra, he becomes like one
whose purpose is accemplished. This fact is
explained in this manirea by the sage. While
ilying in the womb of the mother, I knew all
the births of all the Devas, such as speech, fire
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gtc., because of the fructifying of my medita-
tions in my many previcus births. This is the
meaning. Hundred] many. Purah)l bodies impene-
irable, like those made of iron, zuarded me from
extricating myself from the meshes of Samsdra.
Adha) down. Like a hawk bursting down through
the net, I have come out of it with speed by dint
of the sirength due to my knowledge of the A'tman.
Wonder ! That Vimadeve, sven while living in the
womb, spoke thus.
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He thus knowing, and becoming one with the
highest 3elf, soaring alofi, on the dissolution of the
body, altained all desires in that world of heaven
and became immertal, became immoréal. {6)

Com—He, Vimadesg, the seer, having thus
wnown the d'lman as deseribed, on she dissolution
of the body ;i.e., on the final ceasing of the
countinuity of the stream of embodied existence,
created by ignorance, impeneirable like a thing of
iron and infested by hundreds of wvariocus miseries
sucu as birbhs, deaths, efc., by dint of the strength
acguired by drinking the neetar of the knowledge
of the Furamdiman, l.e., by the destruction of the
body in consequence of the destruction of ignorance
ete., the sced of embedied existence, becoming one
with the Puramdilman, scaring from below, t.e.,
from Sumsire, having attained oneness with the
A'tman of all, enlightened and purified by know-
ledge, becameimmortal in his own self, 3. e., became
gxtinguished like a light in the self, already
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described as undecaying, deathless, immortal,
fearless, omniscient, beginningless, secondless,
endless, all-pervasive, sweet with the wunalloyed
nectar of knowledge.

Having obtained all desires] thatis, having.
even while living, obtained all desirés by the
knowledge of the A'tman. The repetition is for the
purpose of showing the end of the knowledge of
the A'tman with its fruit and its illustration.

Here ends the commentary on the fourth Part.
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Whom shall we worship as the Atman? Whao
is the Atman? Whether he by whom one sees, or
he by whom one hears, or he by whom one smells
the smell, or he by whom one speaks the speech or
he by whom one discerns sweet and what is not
sweet. (1)

Com.—The Brahmins of the preseni time
desirous of emancipation, and wishing to acquire
the fruit of becoming the A'tman of all; by means
of the knowledge of Erahman, enlightened by the
traditional teachings of the preceptors, Vimadeva
and the rest, wishing fo know the BraAman and
. desirous of turning away from the bondage of
Samsdra, ephemeral and characterised by causes
and effects, ask each other to inquire ‘ who is this
A’tman, and how shall we directly worship that
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A'tman, as this 4" #man, and who is that A'tman ¥
‘We should like to worship the very A4’tman whom
Vidmadeva worshipped as the 4'tman directly, and
became immortal. Who may that A%man be? In
them, who thus gquestioned each other with a desire
to know, arose the recollection, produced by the
impression of feachings previously heard, res-
peoting the fwo particular A'tmans already
explained. ““The Bralman entered the Purusha
through the forepart of the feet.” “‘He cleft the head
and entered the Purusla by this passage.” “Twa
Brohmans in opposition to each other have entered
here.” “They are both the .A4man of this body.”
One of them must be the A'tman to be worshipped.
Thus they again questioned each other for the
purpose of clearly determining who the A’tman
was. In them, who thus inquired, arose another
thought, respecting the differentiation of these two.
How ? Two entities are known to existin this body.
One, by whom. with the aid of wvarious senses,
differing in many ways, anything is perceived and
another who is known as one who remembers the
impressions of objects perceived with the aid of
other senses. Here, that by which one knows
cannot be the 4"2man. By whom is it then known?
‘We reply : that by which being the eye, one sees
form, that by which being the ear, one hears sound,
that by which being the nose, one smells the
smell, that by which being the organ of speech, one
utters speech, consisting of names such as cow.
horse, good, bad, etc., or that by which being the
tongue, one "discerns what is sweet and what is
not.
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This 'which is known as the heart, this mind,
consciousness, discrimination, wisdom, reason,
perception, steadiness, thought, acubeness, guick-
ness, memory, volition, decision, strength, desire
and control, all these are indeed the names of
wisdom. (2)

Com.— What is that sense which though one is
variously differentiated, is now explained. What
has been already stated “The essence of creatures
is the heart, the essence of the heart is the mind ;
by the mind is created the waters and Varuna, the
Lord of Waters. From the heart comes the mind
and from the mind, the moon.” Such only is this
heart and this mind, one appearing diverse. By
this one mind becoming the eye, one sees form.
By this becoming the ear, one hears. By this
becoming the nose, one smells; by this becoming
speech, one speaks; by this becoming the tongue,
-one tastes, In ifs deliberative aspects, it deliberates
‘and in the form of heart it determines. Therefore
.this sense, having all other senses and objects for
jts play of activity, is the means whereby the
knower knows everything. Accordingly also, the
Koushitaki texts say ‘" Reaching the organ of
gpeech by wisdom, one obtains all names by
speech. Reaching the eye by wizdom, one sees all
forms by the eye” etc. It is said in the Vdjasane-
ytka also “One sees by the mind alone and hears
by the mind, one knows forms by the heart” ste.
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Therefore it 1i1s well-known that that which is
named as the heart and the mind, is the means of
the perception of all objects; and Prdna is
essentially that. The Brdhmana says ‘‘what is
called Prina is wisdom and what is called wisdom
is Prana.” In the beginning of the discussion
.about Prdna we have said that Prdna is the
combination of the senses. Therefore the Brahman
which entered by the feet cannot possibly be that
entity, the Brahman to be worshipped, because it
iz an adjunct, being only a means of perception to
the knower. The only other enfity, i.e., that
knower, to whom the funections, hereafter deserib-
ed, of the sense called the heart or the mind, are
the means of perception, can alone be the A'#man
fit to be worshipped by us. 3o they decided. The
functions of the rmind, consisting of external
and internal objects, and serving as a means
of perception to the all-wise Brahman, the
knower, resting upon the condition of the mind,
are thus explained. Samyndnal consciousness.
A'§nanal dirvecting, the state of being the lord.
Vijndna] the acquirement of the different branches
of knowledge .&c. Prajndnal wisdom. Medhral
power of retaining the import of books. Drishiih
perception of all objects through the renses.
Dhritik] steadiness by which the drooping body
and the senses are kept up; for, they say ‘' By
steadiness, they support the body.” Matih] thought.
Manishal independent power of thinking., Jatih)
digtress of mind under disease ete. 8mrifth] recol-
lections. Sankalpah] the thinking of forms, as
~white, black etc. Kratuh]l application. Asui] any
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pursuit for the maintenance of life etc. Kdmal
desire for any objects not at hand. Vasak] desire
for the company of women. These and the othesr
functions of the mind, being the means of perception
to the knower who is mere consciousness becoms
conditions to the Brahman, with his pure con-
geiousness ; and Samjindnem and others, ull these
hecome the names of Brahman, the pure con-
gciousness, when subjected to these conditions and
not directly in its uncondifioned state. Accordingly
it has also been said ‘‘ while only moving, itis
called Prdana’ ete.
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This Brahman, this Indra, this Creator, all
these gods, these five great elements, earth, air,
ether, water, fire, and all these small creatures,
these others, the seeds of creation and these egg-
born, womb-born, sweat-born, sprout-born, horses,.
cows, men, elephants, and whatever else which
breathes and moves and flies and is immowveable;
all this is guided by wisdom and is supported by
wisdom ; the universe has wisdom for its guide ;
wisdom is the basis ; wisdom is Brahman. (32

Com.—This A¥man in the form of conscions-
ness, is the lower Brahman, called Hiranyagarbha
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or Prana, the living principle of all bodies, that has
entered into the conditions of the mind like the
image of the Sun reflected on various waters. This
is none else than Indre, according to his {pre-
vicusly-mentioned) characteristic, or the lord of
vhe Devas. This is none else than the Prajdpats,
the first born who has a body and from whom all
the protectors of the world, fire etc., were born,
from the cavity of the mouth etc. This is that
Prajdpati and this also in all these gods, fire ete.
These five great Blites also, earth ete,, the
material causes of all bodies, known as the eatable
and the =ater ; as also these creatures intermingled
with small creatures such as serpenis etc., (the
word 7va has no meaning); and these and these
seeds of creation divided under two heads. What
these are is explained: Egg-born] birds ete. Womb-
born, born of the womb, such as men. Sweat-bornl
lice &c. Sprout-born] trees etc. Horses, cows, men,
elephants and whatever other living thing ; what is
that? Which is moving]+¢.e., which moves or goes by
the feet; also which flies, 7.2., which is capable of
flying in the air; as also all that is unmoving- All
this is Prajnd-netram. Prajnd is conscionsness, that
is Brahman. Nefram that by which it is guided.
That which is guided by Projnd-netram. Allthis is
attached to Prajnd,i.e., depends on Brahman during
creation, preservation and destruction- Prajnd-
netrolokah] as already explained ; or, it m ay mean
all the universe has wisdom for its eye. Wisdom is
the basis of all the universe. Therefore wisdom is
Bralhman. This (entity) being davoid of every sort
of condition, unstained, untainted, passive, self
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content, one without a sscond, knowable by
eliminating all distinguishing attributes, as ‘' not
this ’, “not this’ etc., and beyond all word and
thought, becomes, by its connection with the condi-
tion of extremely pure wisdom, Omniscient, Lord of
all, soul and guide of the common seed of the entire
unmanifested universe and is called as Antarydmi,
being the {universal) controller. This also becomes:
what is called Hiranyagarbha, characterised by its
notion of self in the intelligence, which is the seed
of all the manifested universe. This also becomes
the Virdt, known as Projdpoii, who, springing from
within the cosmic egg, first conditions himself with
a body. This becomes what is known as Devatd,
the offspring of the same cosmic egg having
the name of fire etc. Similarly, the Brohman
receives diverse names and forms under conditions
of different bodies from Brehman down to the
worm. That one being, who is beyond all condi-
tions, is known in all ways by all living beings as
well as by the nationalist and is diversely thought
of ; as stated in the Smriti: “ This, some call
fire ; others, Manu the Creator; others yet,
fndra ; others yet, Prdng and others the etermal
Brahman,” ete.
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By means of this wisdom, i.e., self, he, soaring
from this world, obtained in Heaven a}l desires and
became immortal, became immorial. (4)

Com.-~He, Vamadeva or any other sage, knew
Brahman in the way explained, by that wise self,
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by which wise self, knowers previously bhecame
immortal. Similarly that sage too by means
of the same wise self rising above this world (this
has been already explained); going beyond this
world, getting all desires fulfilled in that world of
heaven, became immortal.

Here ends the commentary upon the fifth Part.

Thus ends the sixth Chapter of the Commentary
upon the second Aranyka of the Aitareya
Upanishad.
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