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INTRODUCTION

THE Aitareyopanisad, also called Bahvrcopanisad, be-
longs to the Rgveda and is part of the Aitareyaranyaka
which, according to modern scholars, originated in the
Kuru-paficala country more than 2600 years ago. The
Brahmana and the Aranyaka known by the same title
Aitareya are attributed to Mahidasa Aitareya, who, on
the authority of Chandogyopanisad II1. 16. 7, lived to the
age of 116. Madhvacirya mentions that Aitareya was an
incarnation of Narayana and son of Vidala. According
to a tradition recorded by Sayanacarya, Mahidasa was
the son of a woman called Itari. Mahidasa’s father had
sons by other wives also, who were favoured with a
Jarger share of his love than Mahidasa. In a sacrificial
assembly Mahidasa was denied the privilege of sitting in
the lap of his father. Itara noticed this sad plight of
her son and prayed to her tutelary deity, Goddess Earth.
In response to her prayer the Goddess appeared in a
divine form, placed Mahiddsa in a celestial seat and
imparted to him unrivalled wisdom. Thus enlightened,
Aitareya later revealed that part of the Veda known by
his name. From the trend of the story and the suggested
sense of the terms Itard and Daisa some have come to
the conclusion that Aitareya was not a twice-born by
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caste and that he was raised to the status of a great
sage by his own austerity and divine grace.

The Aitareyiranyaka consists of. five Books or
Aranyakas and in all of them some exalted philosophical
and spiritual thoughts are revealed. The first Aranyaka,
in five chapters, besides giving the etymology of Mahi-
vrata, describes also the S'astras or hymns of morning,
midday, and evening Savanas or libations, of the Maha-
vrata rite of the Gavamayana-sattra, set forth in Aita-
reyabrahmana I. 38 and IV. 14. The material found
here connected with the ceremony is allegorical, and so
gives the truly Aranyaka character to the work; for the
main characteristic of an Aranyaka is that it supplies
with the esoteric meaning of the great Vedic rituals. In
course of time ritual and meditation became independent,
and the Aranyaka then stood only for the spiritual forms
of worship which the Vanaprasthas used to perform.
The more essentially spiritual part of the Aranyakas
embody the meditations and realizations of sages who
kept no connection with the religious ceremonies per-
formed in the domestic fires. This spiritual nature of this
Aranyaka is evident at the beginning itself of the work
where Gayatri and Mahavrata day are identified with
Brahman—5gl 3 arEst ﬂsﬁ?{’ | The sage who revealed
the Rgvedic hymn X. 27 is identified with Brahman, for
he has realized Brahman—<dg a1gsh, Ag 3 Tg@, agaese:
ﬂﬁluﬁ?ﬁiﬂa gfi@@d | The Upanisad enlarges the idea of

Brahman hinted in the first Krar,l_yaka.
The second and the third Aranyakas are together

designated Maha-Aitareyopanisad. The third Aranyaka
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is separately known as Samhitopanisad. Some, like
Upanigsad-Brahmayogin, have commented on the whole of
the second Aranyaka as Aitareyopanisad. But S'ri
Slankaracirya takes the latter six chapters of that Ara-
nyaka alone (called the Atmasatka, as they deal with the
Atman), as the Upanisad proper. In the preceding
chapters of the second Aranyaka, Prana or Hiranya-
garbha is taught as the First Cause of the universe. The
ritual and meditations in connection with Pranavidya
are set forth at length. A brief account of this earlier
part is given as it contains germs of great philosophic
thought.

The second Aranyaka opens with the sublime passage
O 9T UAd, FHOA, SR, QEHTH JHRE TATEL, |
Self-knowledge alone leads to the bliss of immortality ;
and the way to attain Self-knowledge is by performing
the scripture-ordained duties without any attachment
to the fruits thereof; and doing them as a dedication to
the Divine. This alone is reality, this alone is truth;
and therefore a discerning man should not neglect Self-
knowledge and the means helpful to it. The ancients
did not go astray from this path, those who did, perished—
q @A1aq 94 ASAEL A 9UaE: | To those who profess
the sacrificial religion, Uktha superficially means only a
Slastra, or mere praise-chant in prose; but esoterically,
according to Aitareya, it stands for the universe and
man, Matter and Spirit, ‘Anna’ and ‘Annada’. One
who practises the combination of ritualistic work and
meditation reflects ‘I am Uktha '—siggeaaReA—the
Reality consisting of Spirit and Matter. The same
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Purusa or Cosmic Intelligence, designated as Prajapati,
and on whom the aspirant meditates is also the Hiranmaya
Purusa—the innermost essence of the visible universe.
Human personality is centered in action; and that
personality is the sphere in which Brahman dwells as
the witness—afqg &9 Fawd &1 H&NN S1%: | In the next
step, Uktha is extolled as conscious and unconscious
Energy animating the body, and is equated with Brahman
_or Prina. Brahman or Life entered man from the fore-,
part of his feet—S9qR=aT I9aq agw gewg | It proceeded
higher up to the thigh, stomach, heart, and head, and
finally ramified into sight, hearing, mind, speech, and
vital breaths. So some sages meditate on Brahman in
the stomach or in the heart, the former as the seat of.
Brahman as Vaig'vanara—3g%¢ aaiiq aieq&ar IaTEd, €
AUARYT: | Here as in Brhadaranyaka, VI. 2, Chan.
V. 1, Kaus. II. 12. 14 & III. 2, and Pras'na II. 2, the
rivalry of the senses and Prina for superiority is des-
cribed. The superiority of Prana is proved; and the
powers of the senses declare: TgFAANY AR Aty
79 98 W cCANEnTEA—caqeATs qaeafy | Re. VIII.92.32
— Thou art Uktha, thou art all this, we are thine thou

art ours’.
In the next section Prina designated as Uktha 1s

lauded by equating it with the day, the morning, the
evening, and ‘&at’, or the true. Priana or conscious and
unconscious Life Energy is stated to be at the root of
speech and designations, on which the knowledge of the
whole universe rests. This truth is stated in an oft-quoted

passage: Q&4 qT% dl~dAiAT™ AT €I A<l AT
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amfiiafy: @ Rid 99 @ awrty a9 aranfagiy 1+ Thus

Prana is the source of all Veda, knowledge. Here again
Pripa is up-graded as the Absolute Being Brahman in
Its relation with the universe. Prapa is Spirit immanent
in the universe. The whole universe is present as Vak
or as Idea in Brahman before it was manifested. All
this is encompassed by Prana. This shining space is
supported by Prapa as Brhati; and one should know
that just as the shining space is supported by Prina, so
also all beings down to an ant are sustained by Prana—
g4 & NV ; STARBI: A0 JgAT FIssueagarsanTFm:
s ggar feesw wd @aifen yaraiadfesna: s ggar
fawsasiicyd faa | The metre Brhati consisting of 36 sylla-
bles is the most important metre; and also that term
denotes what is possessed of supreme magnitude. Hence
Prapa is identified with Brhati and extolled as the all-
pervading guardian who sustains the entire spacial realm
including sentient and insentient beings.

In the sixth section of the Aranyaka powers of the
Purusa are described. Prana is the Cosmic Life and
Purusa is the cosmic personality ; the terms are inter-
changed in the section hinting that they both are the
same Divine Principle embodied in the universe. The
various faculties serve the Purusa or Prina just as
vassals attend upon their suzerain or sons their parents.
The descriptions are meant for visualizing the supreme
Divine Reality as a cosmic person for purpose of medi-
tation and worship. The various Vibhttis and glories
of Prina identified with the Person are described only
to give the necessary idea for such meditation.
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Through Jfana and Karma, intelligence and acti-
vity, Purusa has brought forth all creation. Now, waler
is supposed to be the first substance out of which the
whole universe is created; but at once it is asserted
that Purusa is the father and the elements, water and
the rest, are like children born out of him. df&ZAT TH,
R 9 9o ; oeEaeq, oF oar ¥ g, 49 § & = 99 9
ﬁ'g’: g9 a1 fyg: ag7 g3EF | Mahidasa Aitareya who under-
stood this unity of father and son said, ‘ I know Me as ex-
tending from me to the Devas and the Devas extending
down to and uniting in Me.’ This all-comprising
glory of waters, or Prajapati, or Purusa, belongs to Prana
who is the All. He is in water; he is Life; he is
existence and non-existence. The Devas worshipped
him as existence and therefore they became great; the

demons worshipped him as non-existence and so_they
were defeated. He is death and immortality.—¥% ‘IF{‘ISFQ,

g o SO @ oy qRenifked, § Ry 3ar somaEi,
ADE:. . . HRAAYT: ¥ g WengE: . . . @ 5 TIAIRA .
The immortal Prana and the mortal dwell together in
food; all mortal forms are indwelt by him: this Deity is
immortal. Prana and body, the two, go in two directions;

they separate themselves, they increase the one but not
the other—the body is increased not the Prana—this

Deity is immortal.—swical #aaT @ gfy; o= €€ &9
gty weatf S oQooly emdsT Jgar; ar A=
ot By o= fa o P 9 PfEgefafy ffEt
it greity smd @@ | In glorifying the greatness

of Prana the Aranyaka now goes on to equate Prana
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with the Sun who has entered the world as Purusa—
Ty S ST, Ge9E I UY qfy STON a9 qaaErE
g &9 d TS d9f | The same Prana is supposed to have
become the greatest of the Vedic Rsis—Satarcins,Madhya-
mas, Grtsamada, Vis'vamitra, Vimadeva, Atri, Bharad-
vaja, and Vasistha. Prinaisall this—Saidam sarvam ; he
is Pragathas, Pavaminis, Ksudrastuktas, and Mahastktas,
Siktas, Rks, half-Rks, Pada, and syllable. Esoterically
Prana is in all beings, in all places, has entered all
creatures, and Prana pours forth all gifts to all beings.
One should meditate that all Vedic verses, all the Vedas,
all sounds, are but one word, Prana—d4d &9: @49 4T 99
T T3 SAEME:, SO U MO %F 5039 A Then a
beautiful anecdote follows, how Vis'vimitra went to
Indra, who pleased by Vis'vamitra's recital granted a
boon. Availing himself of theboon Vis’'vamitra interrogates
Indra, ‘May I know you?’ Indra made the reply. I
am Prana, O Rsi, you are Prina. All creatures are
Prana. He that radiates light and heat is Prana. In
this form of Prana I pervade all quarters...I am he
that shines—afées a9 %Y B3 3 ¥ wrfarm gt 3 ggritha;
g g @maleTang 3ft; ol sar, s o sraeE
STTECA ST WA QT ; SO A9 7 O ok s & G &
gat ﬁ{iﬁ fasisfeéq | Again in the next section Prana is
extolled as having become the thousand verses known as
the Niskaivalyasistra sung in the Mahavrata rite. The
thousand verses in BrhatI metre consisting of 36,000
syllables correspond to the total days of human life,
making up the nights by consonants and days by vowels.
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The number thousand is often taken to stand for a
limitless number, or an all-inclusive number, and hence
Brhbati is fancied here to be the total Reality designated
and magnified as Pripa in the whole Aranyaka. And
here the highest teaching of the Upanisad is fore-
shadowed by stating, ‘Beyond Prana who has become
the thousand Brhatis, is what is Intelligence, Divinity,
Absolute Spirit; he who knows this joins and becomes
one with Him.” Thus what ‘I’ am that Heis, what
He is that ‘I’ am. The Rgveda I. 115. 1 also declares:
‘The sun is the self of all that moves and stands still’—
AT AT THEA JEAIGEEET GEIAEd Qe SqTAdT JAATH
Fomd SgaEd: AR REAT SRy @ T4 3] | aghEiiom
A ARAT STETEgS |

The third chapter of the second Aranyaka is a des-
cription of Atman as Uktha or praise-chant. From the
five-fold Uktha (i.e., Prana) the whole universe has sprung
up and subsists in the relation of Anna and Annada, Matter
and Spirit. In the first stage Atman is taken as the mere
body and gradually the term is employed to indicate
higher levels of truth underlying the conception of Atman.
This is beautifully set forth in the passage: A& &
SRATIATRERT AqRga g onfasda ; o efafugaeqaa 39 fea
U, @ encANTREAd 3% ; elnfugaafay fE 1A @A,
e oReg ; S1RTG AIfEaCETeT ; 7y fy w@isfa @xad |
Frafiely | gRSIATREaUERAT, € & saraa avgay , sia g
qefa fagd azafy ¥ A AT S1FEIE! acAdIIaHIECEd
Teqe; | AT REEREINGE CEaitgiE, | R asfa |
fa wzafa @ fag: aead @ SwRE @ gaEral wafea aoq
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53 fg §9ar: —He who realizes the Atman with greater
and greater clarity obtains the fullest manifestation of his

true being. He recognizes the Atman more and more
clearly in herbs, trees, and animals. Sap only is found
in herbs and trees, but in animals Consciousness is
noticed. In animals the Atman becomes more and more
clear, because in them both sap and thought are observed,
while in others only sap is seen, and not thought. The
Atman is manifest in man to a greater degree. For
man is most endowed with intelligence. He speaks
what he has known, he sees what he has known. He
knows tomorrow; he knows his environments and what
is far away. As he possesses this gift of intelligence
he seeks for the Immortal with his mortal instruments.
The only knowledge which the animals possess consists
in hunger and thirst. They do not say what tHey have
known, nor do they see what they have known. They
know not tomorrow, they know not their environment
nor what is beyond. They go so far, for their experiences
are according to the measure of their intelligence! This
significant passage has been paraphrased several times
in later literature—in Manu, Mahabharata, Bhagavata
and other works. Man alone is therefore capable of
higher thought and noble activity. He is potential In-
finity. So the next section states that man is an ocean
and that he is above all the worlds. Whatever he attains
he desires to be beyond it. If he gains the sky-world he
desires to be beyond it; if he were to gain yonder world,
he desires to go beyond it—d TH & WHK;, g4 Saary
an § Fa SRR SN WA Al sfEes 9 S
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A=Y aTH N ARG Aad = | The desire to reach

farther and farther is a sign-that there is the possibi]i{y
for him to achieve fulfilment when he regains his per-
fection in the Infinite. In the remaining part, the Maha-
vrata sacrifice is praised to attract persons to its
performance. The DBrhatl verses connected with the
ceremony are again la}uded as the Self and others as but
mere limbs—U9 § T® eNcAl g gadl; AisTATCHT A9
AR: qREd: q@IEATAT S9a: TR 9RIT UadT et gaa:
geif: afgar; #vd AWMENTARAT Hed @vedi 98l | The
great chant mahaduktha is extclled as the highest deve-
lopment of speech :—% T U A9 9} F{AHQ q—?{a-:qgggmq |
By the way, the Sruti emphasizes also the great value of
veracity in speech: UGS AT aggd qgAr -l
gl ¥ SEAA GERARE aeAfadenieA QR @ gsafy g
TFA TEATIIA 7 93 &3 399~ The untrue is the root of a
speech, and as a tree with root exposed withers up and
perishes, so a man who speaks untruth exposes his root,
withers up, and perishes (cf. Pragna VI. 1). The whole
section concludes by stating that Prana which has
been identified with the thousand Brhatis is Glory,
is Indra, is the Lord of creatures. Thus the co;1.
ception of one Supreme Divine Being who has become
everything was arrived at by Mahidasa Aitareya.
The sage declared, ‘He who knows it as Indra, as the
Lord of creatures, is liberated from this world shaking
off all ties’. The summation comes off in a few verses.
The seeds in the mother and father unite as Agni and
StUrya, and the body is created, made of the five-fold
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elements. One is not to despise this body. Because in it
the undying Prana resides; the harnessed steeds of the
senses draw it to and fro; in it is joined the Prana of
the Priana or Brahman; in it all gods are combined in one ;
aged wafad aqfy gon g =iy aq @9l | 9w ggng
Iy gﬂ%l T AT @9 T wafed | That truth sages have
realized after rejecting what is affirmed and denied by
language, going beyond what is agreeable and disagree-
able. Casting aside by this wisdom all evil the wise one
attains to the Highest. That One is neither called
‘woman® nor ‘'man’ nor by the name of the many.
That Brahman is denoted by ‘Adah’. Thus up to this
point the method of worshipping the Lord of the universe
through meditation and ritual has been described with
several details glorifying the Lord as Prana or Life
which has become all and which is all. Chapters 4 to 6
of the second Aranyaka form the body of the present
book.

The third Aranyaka is styled Sambhitopanisad just
like part of the first chapter of the Taittiriyopanisad.
But the resemblances in the treatment of Samhitd as a
pattern for meditation in both the places do not go far.
It is stated here that the sage Mandikeya held that the
earth should be looked upon as the prior form and heaven
as the posterior form, air being considered as the prin-
ciple which unites; but another authority, Maksavya,
held that ether was the uniting principle; for air and
ether are not independent. Agastya viewed ether and
air to be alike though independent. This is the medita-
tion on the Cosmic Forces taught here,
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The teachings of Sikalya on Samhita comes next.
According to him the earth is the prior form, heaven the
posterior form, rain the union and rain-c\loud the uniter.
Sakalya taught also that the Purusa may be considered
as ‘having two divisions like an egg. The middle
space between the upper half and lower half of it
is the place where Prana is supposed to be located,
just as the middle space between earth and sky contains
air. The similarity between the individual personality
and cosmic personality is graphically described as a
theme for reflection in this wise: Sun in the sky corres-
ponds to the eye in the head, lightning in heaven to mind
in the heart regions, and fire on the earth to seed in
the generative organ. The declaration of the fruit of
this meditation is the same as that of the Samhita in the
Taittiriyopanisad : namely, children, cattle, fame, glory
and heaven.

The next section introduces the various forms of
Samhitd known as Sarhitapatha, Padapatha, and
Kramapatha under the names Nirbhuja, Pratrpna
and Ubhayamantarena. The text now says that one
should use only auspicious words to a Brahmana; when
a Brihmana accumulates unusual wealth, one may
rebuke him. Even in such circumstance, says Siravira
Mandukeya, no one should say ill to a Brahmana. Here
is a beautiful revelation of the high ideal of renunciation
for which the Brahmana was esteemed so highly in
ancient India.

The eminence and potency of Prana compared to the
cross-beam of a house through a metaphor is described
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then. There is also a reference to the muystic signi-
ficance of the formier end latter syllables and the middle
space obtaining in the Nirbhuja recitation. We get also
a passing reference to accent and mora. According to
Hrasva Mandikeya a knowledge of the principle of
Samhitd is helpful in knowing the former and latter
syllables, the inter-space that effects the union, and in
distinguishing where there is accent and matra, and
where they do not fall. IR (489 ; STHGTE ; ASA-
FI: JHETICREY SFaRw ¥4 affy fadaf ¥ wa st Rer-
aifq, A9 A A=t fqasq, @ |@fgan o IIL 1.5, His son
by the wife (QTW) Pratibodhi held that when one
pronounces the syllables, as they are neither separating
entirely nor uniting absolutely, the mitra (mora) between
the prior and posterior forms indicates the Samhitd or
union, and that this is known as Sama or a sliding.
This knowledge is praised as producing results such as
children, cattle, and glory. Taruksya sets forth a
different Samhitd. Here the union is effected by BrhatI
and Rathantara Samans representing Prina and Vak
respectively. To get this secret knowledge he tended
the cows of his teacher one year. Kauntharava saw
a gradual union of speech, Prina, wind, All-gods,
heavenly world : and Brahma—d1 ST gfgar g FoaL;,
S AR G Ry ¥ e Y e oA, T
SV G, AT QI GG @fear 4 111 1. 6. This Sarmhita
reaches up to heaven and one who knows it will be
among Devas for all time. The teacher Paﬁcal::canda
considered speech itself as the Sarmhitd. AT 9 £
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gfiaq, arar Sxifya, arn Rt aufy, s aatf g,
Bl%halﬁﬁmﬂéqi%l II1. 1. 6. By speech the Vedas are
strung, by speech the metres are made, by speech friends
are united, by speech all beings (establish their intra-
subjective knowledge and relation) and hence all this is
speech. When one recites or talks, breath (Prana)
enters speech and speech swallows Prana. When one
entertains no idea or is in deep sleep, then also speech
dissolves in breath, Prana swallows speech. dg 47 T3
onfir a1 WIS AT A1 T A WeAfy, 9 ] Ao ¥gfs )
s ax @i a1 wafa @i ar s agr A wEfy s
aq artd (gfe; qEei= Qe | ard @ s gas
III. 1. 6. This passage is very significant for the
psychological and ontological ideas it reveals. The
practice of Prandyama advocated in Yoga books for
the control of mind has this underlying principle.
Prana and citta, breath and mind, are so intimate]y
connected that the one follows the course the other
takes. Vak or speech comprising of Stuksma, Parz,
Pas'yanti, and Vaikhari covers the entire gamut of the
mind; and here it is therefore an equivalent of mind.
Ontologically Prana and Vak stand for the unconscious
and conscious forces that are working in the universe which
are synthesized in a higher unity. The passage declares
with true insight that when one is engaged in a conscious
activity as study or talk or recollection accompanied by
concentration, breath becomes soft and harmonious and
united with that activity; again when one is in deep
sleep or entirely absorbed, Prana alone functions and
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the modifications of the mind are stopped. This mutual
absorption of one by the other points to a higher unitary
principle from which both emerge. This is substantiated
by citing Rgveda, X. 119. 4. ‘The speedy one enters
the sky, sees the whole world, with mature mind I see
him near at hand (within); the mother absorbs him and
he the mother’. This section closes with a reference to
the Prajapatisamhita in which the wife is the prior form,
husband the posterior form, son the union, and begetting
the act of union. This is the Samhita of Aditi, for
Aditi (the undivided) is all—father, mother, child, and
begetting. Thus the first chapter introduces the various
Sambhitds to habituate the aspirant to thinking together
and to help him to discover a subtler truth from gross
facts through reflection.

The second chapter concludes the Samhitopanisad
and the third Aranyaka. A teacher, Sthavira S'akalya,
declared that Prana is the ridge-pole of the house known
as the body. As the other beams rest on the main beam
of the house, the eye, the ear, the mind, the speech, the
senses, and the whole self depend on Prana—addr ATeT-
dW ASFY AT AIIRAN: eqyaAfea, ST A Ahs # an
gf=anfor I’ &9 seAr @anfeq; 111 2. 1. Here Prana is
the Spiritual Energy of man which sustains all other.
members and their functions. Next the symbolism
of the Alphabet and the year are broughtin. Of the
entire personality or Atman, Prapa is the sibilants,
the bones the mutes, the marrow the vowels, and flesh
and blood, the fourth part. This is taught by Hrasva
Mandiikeya. S@kalya holds on to number three divided

2
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into 360 parts. This number is taken to make up the
number of the days in a year, another 360 making up
the nights. The self is there symbolically identified with
the year constituted of 360 days and 360 nights. Here
again a psychological conception of the self as consisting
of sight, hearing, metre, mind, and speech is mterestmg
among theological speculations—d TH 3g: qqIe: ﬂgﬂ'ﬂ

A ZeE: qARE: AZAT AT 111, 2, 1. The sage
Kauntharava sets forth another symbolism picturing the
self as consisting of syllables. The insight of Biadhva
given next to the above symbolism is significant as we
find there very advanced philosophical views. He says:
There are four persons, the person of the body, the
person of the metres, the person of the Veda, and
the great person. The passage in the original runs:
ST g0 ST area:, TORGEN:, F°1:98W:, IRGEW:, FEIYEN
T | TiRges SR TR @ 4 I 3RE e, qeq
RNSTATAC TIAT @ W@: | ] 8T 3T I AN e
AT T ARG @ | AQ9R SRT 4 e@m A
IqF, I AT APAE WS ; TEAGET A T: | qE
RGN SRS FeAlcr A ATEANAT TRH, | WEIET Z o S
HacaY Uq ssagg At o WFar waaa s, o o
BT T@: | @ Joqrd A SFRAT aTEETey gaaar-
& Rar ) qeam e ged S wafa | aRaeRoney —

i RTPTTRAFY, IS TEEAR: |

o1 9T ArETgfadt ewaftay g eltedT saeae e I g
Tt el dfat aedaami aw 3R g wng A W R
TR ARG T AiEwy, T Ol s, U HEIAQ BRRNTS,
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ud e®ang, U4 fxfd, ud aa), ud suam, ud ey, ud ely-
dly, Td Feafoy, OF F=AR, OF A9y, 09 d6y Y, O
Uq AGCATHE | @ UY Ga@E T 9gaa: N9ad: s
AAGY: ALAT: AAT | G T4 TG GIcGATIM Tgd74 07D
gl qNEE qITEE I O 9l GTURIET SET AQT
WAfed; 9 JEaw wiisRa, 9 39 gEaed o= | Ry
e |

aftqer™ afafE g a aeg qrsafy 9 il )

agl syoncass aonfa af s3g gFaes warg u

q qEATn ISR, A A gEAET TRAficdad ag WA |
qeard, U R T we afi fagar ; @ WeH Agaad &g ;
S GUEAT UATE: WO 9 Y qrargta ar aiQgcad TR aq
g At

In substance this passage adumbrates the same doct-
rine of the various selfs as we find in the Taittirlyopani-
sad, but not so fully. What has been designated as the
Sarira-purusa or the person of the body—corresponding
to the Annamayakos'a—is the corporeal self. Its essence
is the incorporeal conscious self. What has been desig-
nated as Chandah-purusa or the person of the metres is
nothing but the assemblage of syllables; and its essence
is the letter ‘a’ (cf. Gita, X. 33). What has been desig-
nated as Veda-purusa or the person of the Veda is that
by which the Rg, Yajus, and Sama Vedas are known;
and its essence is Brahman. Therefore one should
appoint as the superintending priest (Brahma) of a
sacrifice one who is surpassingly versed in the Vedic
knowledge so that he may discern the flaws in the
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sacrifice. 'What is designated as the Maha-purusa or the
great person is the year which causes certain entities to
perish and others to flourish by integration. Its essence
is the sun. This identification of the essential being of
man with the year standing for time or duration is note-
worthy. During the Upanigsadic period time was con-
ceived as the cause of the universe by some thinkers.
The cosmic Being or Prajapati is sometimes spoken of
as Time. In fact Reality as becoming is Kala and seo
the Visnupurapa asserts ‘ Kalasvariipl bhagavian’—the
Lord manifests as Time. The S'akta conceptoin of the
Deity as Kili is only a feminine symbolization of the
dynamic aspect of Reality which goes back to the Upani-
sadic conception under discussion.

The Sun is the essence of the year because he is the
measure and condition of appraising time. But time is
both external and internal, subjective and objective,
Hence it is the Principle that is undivided and uniting. It
is identical with the Mahﬁ,-purusa, and the Principle in
the Sun. One is therefore advised to know that He
who is the incorporate Prajfiatma and He who is in the
Sun are the same. The Supernal Sun becomes indj-
vidualized in each person. This is what is expressed in
the Rk (I. 115. 1) ‘The worshipful face of the Devas
has arisen, the eye of Mitra, Varuna, and Agni; It has
filled heaven and earth and the sky. The sun is the
Self of moving and stationary beings’. The Bahvrcas
who study the Rgveda enquire of Him only in the great
hymn; the Adhvaryus who engage themselves in the
sacrificial acts set forth in the Yajurveda think about
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Him and ‘Him alone in the Fire: the Chandogas who
tecite the Saman songs consider Him only in the
Mabavrata ceremony. They see Him in this earth, in
heaven, in the air, in the ether, in the waters, in the
plants, in trees, in the moon, in the constellations, in all
beings. They call Him Brahman. He is the self con-
sisting of sight, hearing, metre, mind, and speech and
compared to the year numerically. A person who has
thus realized Brahman in all that exists does not act as
a priest and recite for others. To him the study-of the
Veda is no source of enjoyment of earthly joys. He
has no part in what his teacher has taught him re-
garding sacrifices and the rest. He does not care for the
path of ‘good deeds’. Rgveda X. 71. 6 has a verse to
this purpose: He who forsakes the friend who knows
his friends has no part in speech. What he hears, he
hears to no purpose; he knows not the path of ‘good
deeds’. So a man who has realized the truth should
not kindle the fire for another by acting as an Adhvaryu,
Hota, or Udgata. He should not sing the Samans of the
Mahavrata for another, nor recite the S'astras of that
day for another. He may however recite for a father or
a teacher, for that is done for oneself.

Here the Aranyaka introduces rather abruptly some
omens of death as in Brhadaranyaka V. 5. 2 and else-
where. When the sun appears like the moon, sky like
red Mafjistha (madder), the wind is not retained,
and the head smells like a raven’s nest, a man should
know that his life is approaching its end—ﬂ*‘f(fh‘éﬂlﬁ'{l q
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faia fiffsadifa RAar 1 He is then advised to do what
he must do and finish—@ 3 NG AT TG AT AZTeaq
D E: | i(a?—and recite the following verses from the Rgveda
(i.e, IX. 67. 21-27; VIIIL 6, 30; IX. 113, 6-11; and
1. 50. 10). The other omens of death mentioned here are :
sun appearing pierced and looking like the nave of a
cart-wheel ; one’s own shadow being pierced; sight of
one’s own image in a mirror or in water with a crooked
head or no head; pupils of the eye are seen crooked or
inverted ; threads appearing in group when the eyes are
covered and when looked are not seen so; the usual
sound of a burning fire or a moving chariot is noticed
when the ears are covered and when listened to it is not
perceived; fire appearing blue like the neck of 2
peacock; lightning seen in cloudless sky; seeing no
lightning in a cloudy sky where it actually takes place :
bright rays as it were in a great cloud; seeing the
ground as though burning; oneself being slain by a
black man with black teeth or by a boar, or oneself
being assaulted by a monkey; oneself carried off swiftly
by the wind; spitting out the gold one has swallowed :
eating honey ; chewing stalks; carrying asingle red lotus ;
driving with a team of asses or boars and wearing a
wreath of red flowers; driving a black cow with black
calf towards the south. All these dreams prognosticate
death. One having a dream of any of these is enjoined
to fast the following day, cook Payasam, and offer the
oblation repeating each verse of the Ratristkta (Rgveda
X. 127.16), and partake of it himself, feeding with other
food Brahmanas.



INTRODUCTION 23

After this digression on prognostications the most im-
portant passage of the Upanisad is suddenly introduced :
g o (=°wAT RERAEgan fegr) sga: s
A ed: eRY: sifamra: sWmIfgs: =Nar #=aT &97 YT WS
fa@ar SFar Qa7 AAATAARGET: |: § SNTHT iy
One should know that the Purusa within all beings who
is different from body and wmind, who is not heard, not
reached, not thought, not subdued, not seen, not under-
stood, not classified, but who hears, thinks, sees, classifies,
sounds, understands, and knows, is one's own Self. This
is the true conception of the Atman established in
Vedanta by passages such as Brh., III. 7. 13, 8. 11;
Kaus., I. 8; Pras’,, IV. 9; Kena IV, 4.6 and Nrsim,, I. 11.

Then comes the secret doctrine of the ‘ whole speech *
—a section in which the earth, fire, Rgveda, eye, and
Prana are taught to be considered as sparsas (mutes) ;
middle space, air, Yajurveda, ear, and Apana are to be
considered as Usman (sibilants) ; and sky, sun, Samaveda,
mind, and Vyina are to be considered as svaras (vowels).
This aggregate meditation based on the alphabet is
followed by a highly poetic passage in which the human
body is likened to a lute, a counterpart of the divine lute.

g @3 33 A 4w vafa, qegsfaEt angdl dar daki
agrea fa qangsm far: ; agrea: Sei Ud agsaT: ; v
aared F9gT UH oSy ; T1H q9TRA: T T CAIgSA: 5 SIgF
gaE@n; U U4 ogsat; Tl ; 491 Siedn €99l; Ud S
zagl: ; @@ TegadY astad TH o weaad AU ; 3
e Sw3F 99 Rt waky ©d sl SR 9 fafzar
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SR g & § Ao g dion sfEke ) @ @ g wat 3t do
Iy wafky yfr oed Afeals 1 3T & smat amy
WIS f35¥ @t 1— The human lute is an imitation of
the divine lute. Just as the human lute has a head, so
that has a head; just as this has a stomach, so that has
a cavity; just as this has a tongue, so that has a tongue ;
just as this has fingers, so that has strings; just as this
bas vowels, so that has tones; just.as this has con-
sonants, so that has touches; just as this produces
sound and is firmly strung, so that produces sound and is
firmly strung; just as this is covered with a hairy skin,
so that js covered with a hairy skin—in ancient times
they covered the lute with a hairy skin. He who knows
this divine lute is listened to when he speaks, the earth
is filled with his fame, and wherever the learned speak
in assemblies there he will be known.’

Here a Mantra is given to be repeated when one’s recita-
tion or speech does not give pleasure to an audience.

The text runs: s\grfaymEr; EE| Q"‘T\'\f qfigar qf3: | G‘uié}

qr9 SQAT ARATTHE ATTA |

This teaching is praised as the essence of speech.
Now in the last section of this Aranyaka a new allegori-
cal interpretation of Sambhita is given connected with the
letters ‘n’ and ‘s’, and the views of Krsnaharita,
Hrasva Mandukeya, and Sthavira S'akalya a.r.e;cited as
authority. The Book closes with a significant passage
registering a philosophic view of the Kavaseya seers:
Tqg g & q ag f9gi9: og: T Fadan—fenul 3aq69-
SR, femat ad 2R, A1 & 910 ggm: g ar ; Al
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S¥4: § GF 319:—* To what end shall we study the Vedas ?
To what end shall we sacrifice ? For we sacrifice Prana in

Vak and Vak in Prana. For what is the beginning that is
the end.” The passage suggests a purely spiritual form of
worship comprising of still contemplation without any
external worship and sacrifice. The whole doctrine of
the Sarhhitds is deemed secret and it is not to be im-
parted to him who is not a resident pupil, who has not
lived with the teacher for ome year, and who is not to
become a teacher—dl TaT: &f¥dT: 7 siA=aara EERIGE]
gaeIfas T aimaF g@rarat swanat; o

The fourth Aranyaka consists solely of a group of
verses called mahanimni studied in the forest, the
philosophical importance of which is not as high as the
other parts as has been noticed. Their use is set forth
by Avalayana in the Sdtra VIL 12.10. In the fifth
Aranyaka is described the Nisgkaivalya S'astra, the great
chant used in the Mahavrata Ceremony during the
Madhyndina-savana (mid-day libation). This Book
written in Sutra style forms a sort of a complement to
the first Aranyaka.

S'ri Sankaricarya takes the whole Aranyaka, except-
ing chapters IV-VI of the second Aranyaka, as dealing
with religious rituals and meditations. That they teach
very little of Paramatman is amply clear from the
summary we have given above. S'ri Sankara is quite
clear on the point that the Upanisad teaches only
Brahman or the second-less spiritual reality. Even
the highest worship of the Cosmic Reality lauded as
Prapa, Hiranyagarbba, and Prajapati will lead only
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to the Deity; it cannot give Brahman-realization
or Atmajiana. The Atmasatka deals with this, em-
ploying the familiar method known as Adhyaropa
and Apavada. Up to the penultimate passage of the
first chapter of the Upanisad superimposition of the
universe on Reality is described and the rest of the book
is devoted to the annulment of this superimposed view.
The main purpose of the Upanisad is to impart the
knowledge: 1. Atman alone is the substance of this
universe; 2. In reality there is nothing except Atman ;
3. Atman is Prajfana or Pure consciousness, the essen-
tial Self of man; 4. Prajfana or Atman has become
everything from Indra and Prajiapati down to the grossest
creation; 5. One who possesses a deep and direct reali-
zation of this second-less Atman attains immortality..
This is Brahmavidya. It may be shown that the
recognized canons of interpretation confirm this. They
are—3ITHA:;, ITER:, AG:, AT, TS, HIAIR:, and
qu'f%[:, i.e. agreement between the opening and conclu-
sion, emphasis by repetition, novelty, a realizable value,.
recommendation through praise, and reasonableness.
The Atman taught in the opening sentence is equated
with Prajfiana Brahman in conclusion, clearly indicating
that Atman alone is the theme of the whole tract. That
that Brahman-Atman reality is everything is reiterated
in the passages SITHI AT 3EUF TAIH oNTEla; & TART 99 &gy
qaaqRad ; Gt IAAT SFEET Smdaf wata ; e . .
etc. The novelty of the teachings consists in the fact
that the knowledge taught is original to the Upanisads.
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The reward to be realized is immortality. The entry of
the Atman into the world and the body created by Him
are only arthavada to emphasize the unity of Atman;
they are not statements of historical facts. The last test
of reasonableness is asserted when the states of the self
are analysed in the passage d¥d 3 199AT; etc. Thus
this short Upanisad teaches concisely the core of
Brahmavidyd to all seekers after freedom from Sarhsara
and attainment of immortal Bliss.



NOTE ON TRANSLITERATION

IN this book Devanagari characters are transliterated according to
the scheme adopted by the International Congress of Orientalists
at Athens in 1912 and since then generally acknowledged to be
the only rational and satisfactory one. In it the inconsistency,
irregularity and redundancy of English spelling are ruled out: f,
q, w, x and z are not called to use; one fixed value is given
to each letter. Hence a, e, i and g always represent 31, T, § and
T respectively and never U, §, E and S or other values which
they bave in English; t and d are always used for § and §_
only. One tialde, one accent, four macrons and ten dots
(2 above, 8 below) are used to represent adequately and correctly
all Sanskrit letters. The letter C alone represents < . Since the
natural function of h will be to make the aghosa ghosa (e.g.
kh, ch, th, th, ph, gh, jh, dh, dh, bh), it would be an anomaly
for a scientific scheme to use it in combinations like ch and sh for
giving 9 and 9 values; hence ch here is § and sh § 5

‘The vowel 7 is represented by r because ri, legltlmate for R} only,
is out of place, and the singular ri is an altogether objectionable
distortion. The tialde over n represents ¥ , fi. Accent mark overs
gives ¥, §’; dots above m and n give anusvira (2, @ and g, n,

respectively. Dots below b and r give visarga (:), h and %, 1
respectively. Dots below s, n, t and d give their corresponding
cerebrals 9,97 , € and§ , 5, p, tand d; and macrons over a, i, u and
rgive 4,1, §, T respectively. Macrons are not used to lengthen the
quantity of ¢ and o, because they always have the long quantity in
Sanskrit. Sanskrit words are capitalized only where special
distinctiveness is called for, as in the opening of a sentence, title of
books, etc. The scheme of transliteration in full is as follows:

Ma 133,81, Iu,&GRHLERLTE Mo,
Y ai, @ au, >, :h, % k@ kb, T g 7 gh, € 1, A c,
g ch, T j, A jh, s #, gt gth, €d, g dh, T o, A,
q th, a;d, Y dh, 4 n, 9 p, § ph, & b, ¥} bh, T m,
Ay A &L v, s s s gh
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3 qIE | YA Srargar g4y § e iga-
mfrTiay ofy | 33Eq 7 (ol T 94 & ar -
HEATNATEICAA. I | S FIsq00H |
¥ed qiesqiy | aMag agFaraag | ag ar-
qag aFard ||

3% qfeq ¢ wfea ¢ a2

(For translation see the last section of the book.)

CHAPTER ONE: SECTION ONE

g 22 || ARAT IT EAT I ATH G-
fpaga (Ad ; @ S0 SFTT &N 301 | | 3ATBIHT-
FoFA—ATTT GOHTarsEsay: w274,
at: sfagrssaret wh=a: | giet a3y, av staearsr
o | @ TN g AW SR G I |
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AISRT T I& TEAT=T] | IV IAIaAT(N-
eI 9@ (i, 990E; gERmaTstEties
fefir3ral, auferwmeat aor | SToTgrER i T
famttrat g9y nide: 9 A,
Fotvgt A MR TRTE T, @= St
JANET ATq(4TT9qqT, T4F (AR, TFIAA,
HAWAZHT, ATOTTRCOTIT ATST AT STAFGRG:S
sl feafva, fremar | s | 3 -
W g s aw: @es ||

8@ in the beginning ¥ verily 3&q (all) this sieaT
Atman U#%: one U alone S(Rffq was. 3+dd other
&=« anything faum acting as a rival 9 not (aiﬂﬁi
was). @ He Fuq thought—F?Fh‘F{ worlds g st let
me create ¥4 thus. @: He WM. these @@, worlds
oS created—38WN: (the super-celestial region of)
waters, #AUH: (the heavens with the) celestial lights,
A the earth of mortals, 81q: (the subterranean region
of) waters; ®: that 8%W: waters WU above &ad
heavens; @l sky (q&a its) sfemr support ; SFAREH
the middle region #Q=A: the region of lights; gferft
the earth #T: the world of mortals AT which BHENA
below @T: those 3M4: watery region.

@ He §9d thought—gX these g indeed VL
(are) the worlds: ®NHISM, guardians of the worlds g
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g1 let me create gfd thus. @ He 8IgT: from out of the
waters U itself J&¥Y the person @EA having raised
3=54d. fashioned. T over him amfaqa; He brooded.
geg of him @ifirggea thus tbrooded over §@H mouth
fatfwaa burst forth, proceeded AT just as SUSY an
egg (ﬁ'f{*ﬂ% bursts open); @M. from the mouth EIET
speech, @r=: from speech &ifit: fire. «f&F nostrils
feefugany burst forth. HRAFRAN, from the nostrils
gmor: power of smell, breath, ST from the breath
F; air. aftrolt eyes FRA@ATg burst forth. sifpeang
from the eyes =&l: sight, 9ga: from sight sifEc:
the sun. Eﬁuﬁ ears ﬁf{ﬁiéﬁﬂ{ burst forth. EB‘TI'fF’-IN{
from the ears ’:ﬁﬁﬂ{ hearing, %ﬁ'—:n?L from hearing f2ar:
the quarters. Td% skin fatfaga burst forth. =
from the skin @MW hairs, SF: from hairs -
gaeqaq: herbs and trees. gAY the heart faifira
burst forth. gAM from the heart HT: mind, HAG:
from the mind S+gAT: the moon. ¥ the navel
facfuga  burst forth. «¥A1; from the navel 3{9Td:
down-breathing 8[TAN, from down-breathing %cg:
death. f1»™ the generative organ fafaaa burst forth,
fareT from the generative organ {q: seed, Xqd: from seed

a9: water.

In' the beginning verily, all this was Atman®
alone. There was nothing else existing as a
rival. He (that Atman) thought (to Himself) :
Let me create the worlds. Thus He created ®



32 AITAREYOPANISAD

these worlds, Ambhas, Marici, Maram, and
Apah. That Ambhas is above the heavens
supported by it. Maricl is the middle region.
This earth is the Mara. The Region of
Waters below the earth is the Apah.

He (the Atman) thought: These indeed
are the worlds (I have created). Let me now
create the guardians of these worlds. He
then raised the Purusa® from the waters (i.e.,
five elements) and fashioned him. The Atman
brooded on the Purusa, and when he was thus
brooded over there burst forth ® the mouth as
an egg does. From the mouth proceeded
speech, and from speech fire. The two nostrils
burst forth; and from the nostrils proceeded
the power of smell, and from the power of
smell air. Eyes burst forth; from the eyes

roceeded sight, and from sight the sun. Ears
burst forth; from the ears proceeded hearing,
and from hearing the quarters. Skin burst
forth; from the skin proceeded hairs, and
from hairs, herbs and trees. The heart burst
forth ; from the heart proceeded mind, and
from mind the moon. The navel burst forth;
from the navel proceeded the down-breath-
ing, and from down-breathing death. The
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generative organ burst forth, from the gener-
ative organ seed, and from seed water.

[NOoTEs—1. In the beginning etc.—According to the
Veda there is no such thing as first creation. So begin-
ning refers to the start of a new cycle only. By asserting
that nothing existed ‘in the beginning except Atman and
that the creation was willed by Him, the scripture
indicates that Paramatman alone is the material and
efficient causes of the universe which is only a projection
or concretization of the thought-energy of Atman. The
gulf between physics and metaphysics, matter and spirit,
insentience and intelligence, is also thus bridged.
Vide our Notes on Tait. I1. 7. 1.

2. Atman—Stands for Paramitman, the Atman-
Brahman Reality, the basic Principle of all that 7s, both
living and non-living. agimfa ?ﬁﬁ'ﬁ LE ] ﬁWIﬁ[E | JFTET
geadl WH: GEARICARY MEQ U That which comprehends
everything, that which grasps objects and enjoys them,
and that which pervades everything is Atman. In ancient
works the term Atman is used to denote the Principle of
Consciousness in man, self, intellect, mind, senses, inter-
nal essence, nature of an object, and ultimate Reality.
Visnupurdna V. 18. 55 says: AT AfegatdT 3 ga1aHT
qar WA | ACAT T QAT o ad®: gadr feud: U The
highest denotation of Atman is ¢ Being, Intelligence, In-
finitude,’—the Ultimate Reality, which is the basis, sub-
stance, and substratum of all else that appear as the
multiplex universe. The bifurcation of existence into the
dual aspects of subject and object is only a phenomenon
of the Atman and that has no absolute value. Hence,

3
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in the view of Sankaracarya the passages that follow
describing creation are to be understood only in a
secondary sense, Arthavada. It is here made clear that
the Absolute Reality or Atman holds within itself poten-
tially both the aspects of existence—Substance and
Intelligence. We therefore find here a solution for the
quarrel between Idealism and Realism.

3. He created etc.—Some take this description of
creation as that of Bhitasrsti while others take it as
mere flight of imagination. Through figures and im-
ageries here as in other parts of the Vedas, the Rsis
present a concrete picture of creation from the level of
sense-perception. The division of the universe into
fourteen worlds often found in the Purapas has its
beginning in the four-fold division mentioned here. The
higher worlds above Suvarloka are called here Ambhas
(the world of celestial waters) probably from the fact
that the higher sky is as blue as the deep sea and also
because of the popular belief that rain comes from the
higher region. Dyuloka, the abode of gods, which
comes immediately below, is called here the support of
the Ambho-loka. The intermediate space, which is just
above our head, is the next world through which rays of
light pass and that is why it is called Marici here. Our
earth is called Maram, the mortal world, because every
creature of this world is liable to death. The nether
regions are named here as Ap or the world of water.
Probably the name is suggested by the old belief
that the waters of the ocean descend up to the nadir
and pervade the entire nether worlds. But all these
are based upon the crude popular Dbeliefs of the
time.
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But the higher view of the Vedas regarding creation
and the worlds is, in the first place, that there has been
no creation; the manifestation of the visible is but an
expression of the inner Reality. Creation is nothing but
the evolution of Nama and Ripa, name and form, from
the Unmanifested. And this evolution, although it may
have some pragmatic value, has no absolute reality; it
is only a phenomenon, a reading of Reality. How could
the absolute Brahman, one without a second, indivisible
and infinite in nature, mutate into the gross physical
world ? The whole thing is a false reading of the
Reality. Matter itself is but a shadow (chaya), a glory
(mahima), a power (Sakti), tbe Maya of the Supreme
Being. Creation and the physical world are true only
so far as man’s physical life is concerned. But if things
can be seen from the standpoint of the inner core of
Reality, which is called in the Vedanta the Atman, then
the whole universe with all its manifold layers of expres-
sion would appear as so many concentric circles around
that one common centre, the Paramatman. All the
fourteen worlds mentioned above are but so many planes
of consciousness, each with the varied contents of its
own. The grossest world is the outermost circle,
receded farthermost from the centre; and the subtlest,
the Brahmaloka, or Satyaloka as it is called sometimes,
the plane of Hiranyagarbha, is the innermost circle.
These fourteen planes range in their subtlety or gross-
pess as they approach to or recede away from the
centre, the Atman.

4. Purusa—Here stands forethe Virat-atman, the
aggregate Being—‘iﬁﬂeﬁf 353‘"1 LEURIELG safefy g&: or
q: gt ghat qarEl fwEnerad iy g8 | from
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these two etymological explanations the word means
both, the Spirit dwelling in the individual being as well
as the Spirit in the totality of beings. The creation of
the Universe animated by Spirit is what is suggested
here. Igvara is Paramatman viewed as the material and
efficient cause of the Universe. He is the Lord and ruler
of the Universe. He manifested Himself as Virat or the
omnific Being out of waters, i.e., out of the constituent
elements of the universe: ‘ Waters’ here is a synecdoche
for all the five elements. The Taittiriyaranyaka I. 23. 1
says—elT a7 SEATEARORT @ SSARE: JoHTT SaWad,
—Water alone was this Universe at first; in it ona.
lotus the Lord of the Universe arose. The water
element is preponderent in man, and hence man is.
supposed to have been created from it.

5. Burst forth etc.—The word * Abhyatapat’ in
the text is from the root ‘ tap’ which in Vedic Sanskrit
means *to create by will’. This idea of ‘tapas’ is found
in Mundaka 1. 1. 8 etc. The process of creation is here
described on the analogy of the development of the
embryo in the egg, or the foetus in the womb. After
impregnation the life-nucleus (morula) floats in the
amnionic fluid where the foetus develops; in the
process of its growth wvarious organs and faculties
express themselves till parturition takes place. What
happens in the case of the microcosm of man is supposed
to take place in the Macrocosm of the Virat-puru§a. He
too has evolved out of the waters, his organs, Senses,
and the presiding deities of the senses, developing in the
same order as that of the child in the womb. It may
appear curious at first that the text should have des-
cribed the evolving of the senses from the sense-organs
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and the presiding deities from the senses themselves; but
the point becomes perfectly clear when we take note of
the process of the evolution of the foetus itself. In its
evolution first appears the organ and then gradually the
power of utilizing the organ which is generally called the
quickening stage; and subsequently the expressions of the
principle of consciousness through all these senses and
organs. The appearance of consciousness or ‘caitanya,’
or ‘devatd’, as it is figuratively described in the Vedas,
completes the embryonic condition of life and brings it
out to the world of expression. As in every organic
being we notice the three factors, viz., the organ, the
energizing principle of the organ, and the intelligence
controlling the energy and the organ, so three things are
always distinguished in the above text i.e., the physical
organ, or the seat of the senses, the senses themselves,
and the presiding deities of the senses. The presiding
deities, Abhimanidevatas, should not be taken in the
sense that they are so many spirits or angels controlling
the different organs of man; but they should be under-
stood in the Vedantic sense of the different expression of
the same Atma-caitanya or Intelligence, working dif-
ferently through the different sensations. That is why
we find the word Devatas often used for the senses in the
Upanisads.]

CHAPTER ONE: SECTION TWO

T TAT 37T YT ARAATAV YA EaHIATY-
QAT | AT GAET=a 7 T,
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SR for us oEdad, a place SIfSSAEIE assign
gfa thus Bﬁg\ﬂ"ﬂ{ said. @ he T to them S1H 41 said—
UATg these JqaIg in the deities I alone g you
two SHSTIRT (I) assign; UATg <n these WIFFAY sharers

I make sf§ thus. JEAR therefore I&d FETd I
to whatsoever IqraTd god &f: oblation T is given &1al-

hunger and thirst &A1Y in that wTfiFat sharers

Uq verily ¥ad: become.

These gods, the guardians of the universe,
thus created, fell into this mighty ocean® of
existence. He, the Creator, subjected the Virat
Or aggregate body to hunger and thirst.
The gods spoke to Him: Grant® us a place
where we can establish ourselves and eat food.
He brought the form of a cow’s body for them.
They said: This, indeed, is not sufficient for
us. He brought the form of a horse’s body
for them. They said: Indeed this too is not
sufficient for us. He brought for them the
form of a man. Seeing that they exclaimed
in joy: Well done.® And therefore man is
indeed well-done. He said to them: Do
enter* according to your places. Then fire,
having turned to speech, entered the mouth.
Air, having become scent, entered the nostrils ;
Sun, having become sight, entered the eyes,
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The deities of the quarters, having become
hearing, entered the ears. The deities of the
plants and trees, having become hairs, entered
the skin. The moon, having become mind,
entered the heart. The god of death, having
become down-breathing, entered into navel.
The god of waters, having become seed,
entered the generative organ. Hunger and
thirst said to Him: Assign a place for us. He
told them: To these deities® I assign you,
and I make you sharers in them. Therefore,
to whatsoever god an offering is made, hunger
and thirst become partners in it.

[NoTEs—1. Ocean of existesce—Our mundane life,
the interminable round of birth and death, is often
figuratively called an ocean in the religious books of
India. The water in this ocean, says S'ri Sarikara, is
nothing but sorrow resulting from unfulfilled desires ;
and the sorrow has its root in ignorance. The begin-
pingless, endless, shoreless sea of Sarhsara is infested
with huge crocodiles in the shape of tormenting diseases,
old age, and death. One may get a momentary relief in
this ocean when one is in contact with objects that afford
a spell of pleasure. But mighty waves of innumerable
pangs soon engulf him when the tempestuous winds of
desire for sense enjoyments blow over this sea. Every-
where we hear shrieks and pitiable cries of those plunged
in the infernal regions. Yet this ocean carries on its bosom
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the ship of wisdom well-stored with such excellent traits
as truth, righteousness, charity, sympathy, non-vidlence,
tranquillity, detachment, courage and the rest. The
Company of holy men and renunciation form thke char-
tered route in this blue waters pointing to the shore
beyond, viz., liberation or Moksa.

2. Grant us etc.—As creatures even the gods were
Su‘bjected to the conditions of life such as hunger and
thirst, For the Creator first subjected His own Virat
Or aggregate form to hunger and thirst, and as a conse-
Quence His own emanations like Fire and Sun were also
troubled by hunger and thirst. What is in the cause is
found in the effect also. Life, from the smallest worm
to the highest god, demands Bhogya, Bhogasthiina, and
Bh°gopakarana—objects of enjoyment, locus of enjoy-
ment, and means of enjoyment. Hence the guardian
deities as soon as they were created, oppressed by hunger
and thirst, demanded a locus, from where they could enjoy
food and drink. The gods or cosmic deities—Fire, Air
and the rest—are but the various categories indwelt by
the Spirit; they themselves function in man as the
impelling power behind the senses. The same gods or
deities are thus macrocosmic and microcosmic. From
this it is clear that there was already the cosmic body of
the Virat wherefrom the gods originated. But residing
in it as microcosmic deities Fire and the like could not
enjoy food first, for that aggregate body was too vast and
nothing fell out of it forming the object of enjoyment,
that being all-inclusive. Hence the gods prayed to the
Creator to make for them individual bodies" The
reference here to the form of the ‘cow’ and the horse’
points to Vyasti-ssti or creation of individual creatures.
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In the evolution of life man comes after the quadrupeds
—cows, horses, etc.—devoid of. higher intelligence and
discrimination. These forms are therefore unfit for the
residence of gods. All bodies except that of man are
meant only for enjoyment or suffering; the human body
has, in addition, the fitness to elevate the soul tenanting
it to higher levels of existence; hence man is the master-
piece of creation, his body alone being the Karma-
yatana. Bhagavata XI. 9. 28 says: Having created
with the help of His own unborn Magic Power bodies
of trees, reptiles, quadrupeds, birds, insects, and fish,
the Creator was not satisfied; He then created Purusa
endowed with intelligence capable of realizing the Divine
Reality, and He was delighted—&gI 3{151 fafaem=asm=r-
SSCHIFAT I8, SNETRE, GIAAEAT, | TEITLRT: 985
faara s afugd gz@9 ¥9: 1 For reason why man
is the crown of creation Vide Supra, pages 10 and 11.

3. Well-done—The original term °‘Sukrta’ means
well-fashioned i.e., the best of all created forms. It may
also be taken as ‘ Svakrta’ or made by Himself i.e., made
by the Creator Himself to His full satisfaction. This
suggests the idea that man is created in the image of
God. Hence the human form is the root of all good
deeds and noble aspiration.

4. Do enter etc.—In the previous section (page 32)
it was declared that from the Virat-purusa came forth
various faculties and their corresponding deities. The
Virat-purusa’s mouth, nostrils, sight, ears, skin, heart,
navel, and generative organ gave rise to the guardian
deities Fire, Air, Sun, Quarters, Herbs and Trees, Moon,
Apana, and waters. Each one of these stand for the
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cosmic deity behind the phenomenon noted above; thus
Herbs and Trees stand for the deities behind herbs and
trees; by ‘Quarters’ the deities of the quarters are meant ;
Apina stands for the deity Death, and Water stands for
that aspect of Prajapati presiding over water and the other
four elements. Now, here, in this section we get the
description how these regents of the universe representing
the Virat-purusa entered the created individual. Fire, the
presiding deity of the mouth with the power of speech
entered mouth; this means that the microcosmic Purusa
is capable of speech because he is endowed with the
organ of speech, the power of articulation, and the deity
of speech impelling behind. To know the relation between
the seat of a sense, its functioning, and the deity behind,
it is necessary to bear in mind the maxim ‘ samghatasya
pararthatvat’, to wit ‘an aggregate whole, an organ or
an organism, has its existence because of something
€lse for whose sake it exists . The senses are instruments
made of subtle material and their operation cannot take
place unless we posit something for which they operate.
The deities are therefore the powers that wield and work
the senses. These three factors are sometimes called
Adhyatma, Adhidaiva, and Adhibhtita. Vide Bhagavata
III. 6. 6-25. As soon as the seat of the organ appeared,
the function and the power behind impelling the func-
tion, also manifested through the organ. In each case
We are to understand the seat of the sense, the sense-
organ, and the presiding deity clearly and distinctly as
their seats and functions cannot be interchanged. That
is why it is said that each entered ‘his own abode’.
The relation between the deity and the sense is not one
©of cause and effect but one of co-existence, and each one
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of the deities work for the sake of the conscious Being
who is the indweller and master of the body.

5. To these deities etc.—Hunger and thirst are
abstract notions; and enjoyment of food is possible
only when they appear associated with a tangible body
of a living being. Therefore a site was assigned to them
in Fire and other gods dwelling in the mouth etc., as well
as outside ; and they are invoked when offerings are made.
By stating that hunger and thirst are made sharers in the
deities and not in the Purusa it is suggested that the
true nature of Purusa as Atman is beyond the taint of
Samsara such as hunger and thirst. In fact the entangle-
ment of Purusa in the Sarhsara is not really true.]

CHAPTER ONE: SECTION THREE

@ $9AN T SR SIRVSTATANSA: GAT IR
AASHSVIATY ; AT stqaqreal giaasrraa | av g
a1 giaesaar 9 adazivas At
aq | WNINY, IAREEE I |«
TRAFARAZ AT FAr=AAACEA | A -
AfATHY, TAFANG AT AN | @ TS
AR NINT RITaaseedq | a9gmigsy,
IATFATIN NI |« IGTIGIURAT 2
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AW | aEE Sy TATIaY A | qO-
B g7 ® an, owtEr 53 & qmou sk
Naaf=alE syarar gaa: @ ||

g: He, Isvara, $8d thought—gq these § indeed
@y the worlds 3 and JFAI@T: the guardians of the
world ¥ and. T¥4: for these 31A7 food gst let me create
gfy thus. @ He 3q: waters (i.e., five elements) 3%~
aqq (he) brooded over, created by will: aifyyqarea;
brooded over TRA: from those Afi: form S sprang
up, IT which 3 verily €@l that well known qﬁn form
®Isiad sprang up, 8Ad food q verily @ that. dq that
referred to above UAd. this BlﬁTEEI{ created (3t food)
qUE turning back Si@MTIEA desired to run away. qd@
that (food) AT by speech aifigera. (he) sought to seize :
g that AT by speech TEigH to seize d SR (he)
was not able. #: He, the first enjoyer &F if § indeed
grar with speech WAQ this Bl‘a'f%ﬂqf[ were able to seize
sy food affisarg by uttering the name & verily
1©q merely %A (he) had been satisfied. T that
g1 with breath &if&. (be) sought to seize. & that
oW with breath gE1gq to seize | AT (he) was
not able. @ He aT if § indeed S99 with breath
Tad this BIQ%WEL were able to seize 81AY food sifisTeA
having attained & verily @3 merely SI%aq (he) would
have been satisfied. T that I with sight SIEPECY
(he) sought to seize. T that M with sight TEIgH,
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to seize & FFAlg (he) was not able. @ He I if g
verily gl with sight gsaq were able to seize,
3", food TP having seen g verily T merely STHEAL
(he) would have been satisfied. @d, that *=&I0 with
hearing @ifNigera (he) sought to seize. O that =0
with hearing L'Fé'\@{ to seize 7 W&, was not able.
9. He aq if g verily UAd this =501 with hearing
SH:5ad were able to seize, &@Y food T by hearing
§ indeed U merely 8E[®dd, would have been satisfied.
Tq that oq=T with skin aifiger (he) sought to seize,
dd. that @91 with skin ;{E”[gl{ to seize 9 amﬁ?n (he)
was not able. @: He 3a if g verily TAA this T
with skin SESI, were able to seize, A", food TIET
having touched g verily T merely SATXAL (he) would
have been satisfied. @ that #®ET by the mind EIEREEY
(he) sought to seize. @ that ®a@r by the mind
aEgq, to seize @ TFA (he) was not able. & He ad,
if § verily #9AT by the mind swesad. were able to seize,
AAY food =AIGAT thinking about § verily T merely
egegq. (he) would have been satisfied. o that fR%e
with the generative organ @ifSgga (he) sought to
seize. dd. that ffI5 9 with the generative organ

TEgH to seize A @A, (he) was not able. ¥ he ag
if § verily 89 with the generative organ aﬂéwﬁ
were able to seize, a®H, food fq@=a by giving ¥ verily
T3 merely 35&d (he) would have been satisfied. dJ
that a9« with the down-breathing stfsigera, (he)
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sought to seize; Td then IIAAA seized. &: that TH:
this e=& of food HF: seizer &Y which (is called) q17:
air (Apana). US: this & which F1g: vayu Tg: living
by food q verily.

g: He $4ad thought: A9 me %Q without Fqq q
how possibly %39 this &rq will be g7 thus. &@: He
§4d thought: AW by which (way) 593 shall I reach
zfy thus. @: He $&d thought: af¥ if gr=T by speech
aifysaigay  uttered, IR if uMA  with breath af¥-
STy breathed, Y if FYAT with sight WY seen,
gfy if #A with hearing §3g heard, af¥ if =1 with
skin €84 touched, afg if ¥agr with mind sy is medi-
tated, @f% if ST with down-breathing SRATTIE
digested, af% if AT with the generative organ fqgeq
emitted, &4 then & who 3 I (am) A thus. @: He
Udy this T alone gta™y  suture fe™d having split
open UTJal by this gRI by the door SI9Yd entered. &T
9l this well known faef: opening W named g
door; T uUdd this well-known @Ay place of

happiness.
d¥ of him Iq; three QAT places of dwelling—

@ sleeps 54: three; #WY this mgaYg: dwelling-
place, ®ag this eNIHA: dwelling-place, &4¥q this
esgy; dwelling-place. &: He Sd: being born @I
beings aifirsdiead comprehended—%8 here fog what
8+=qy other grafesd, can I proclaim gfq thus. @ He
uay this §8Y Person U4 only T@HY most pervasive
g3 Brahman 3WAA saw—IIH this ag@d, 1 have
4
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seen ZfJ thus. aeHTg therefore ZFE: seen as this
& ¥ verily T name ggea: Idandra. 33=yg Idandra
@y being T him qU&W  indirectly geg: Indra
g5 thus e9erd (they) call. & for ZAT: gods qQerfHAT:

mystery-loving g as it were.

He,' the Creator, thought: There are these
worlds and their guardian deities; let me
create food® for them. He brooded over the
waters; and from the waters thus brooded over
sprang up the form, or organic matter. And
now the form thus born was verily the created
food. The food that was thus projected, out
of fear attempted to run away. He, the first
embodied being, sought to seize it by speech®
(as he did not know others who ate food
or their way of eating); but he could not
seize it with speech. Were he able to seize
it with speech, later man created by him would
have verily been satisfied by merely uttering
the name of food. He sought to seize it
by breath, but he could not seize it by
breath. Were he able to seize it by breath,
man would have verily been satisfied by the
mere scent of food. He sought to seize it by
sight, but he could not seize it by the eye.
Were he able to seize it by the eye, man would
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have verily been satisfied merely by the sight
of food. He sought to seize it by the ear,
but he could not seize it by the ear. Were he
able to seize it by the ear, man would verily
have been satisfied by merely hearing about
food. He sought to seize it by the skin, but
he could not seize it by the skin. Were he able
to seize it by the skin, man would have been
satisfied by merely touching food. He sought
to seize it by the mind, but he could not seize
it by the mind. Were he able to seize it by
the mind, man would have verily been satisfied
by merely thinking about food. He sought to
seize it with the generative organ, but he could
not seize it with the generative organ. Were
he able to seize it by the generative organ,
man would have verily been satisfied by merely
assimilating and ejecting food. He sought to
seize it by the Apana and he seized it. There-
fore it is the Apana that seizes the food; and
verily Vayu or the Apana is the chief cause
in supporting life by food.

He, the Creator, thought: How! can this
(aggregate of body, senses, etc.,) remain with-
out me? He thought: By® which of the two
ways (i.e., feet and head) shall I enter tke
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organism? He thought: If the speech names,
if scent smells, if the eye sees, if the ear hears,
if the skin feels, if the mind thinks, if the
Apana digests, and if the generative organ
emits, what then am I? Having slit open
the suture of the skull, He, indeed, entered
the body by that door. That door is called
Vidrti, the place of joy. It is the Nandana.

For® him there are three seats and three
dreams. This dwelling place, and this, and
this. Thus” born, He named all things and
thought if He could name anything besides
Himself. He perceived this very Being,
Brahman, over-spreading all, and with wonder
He cried ‘Oh surely 1® have seen it’. There-
fore Idandra is his name. For surely Idandra®
is his name and they call him who is known
as Idandra by his mysterious name Indra.
Indeed, the gods love mystery. Indeed, the
gods love mystery.

[NoTES—1. He, the Creator, thought—S'vet. Up.
VI. 16 describes Is'vara as the cause of release from
transmigration as well as the cause of bondage to the

wheel of birth and death—@aRHIfeafga=ard: | Hence
it is natural that he attached to the gods hunger and
thirst and also without their request thought of creating
food for them. To question the act of the Almighty
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would be to deny His omnipotence and freedom, and
to judge Him from the standard of the creature.

2. Food for them—The inner significance of the
passage is that the will of Parames'vara for further
creation made it possible for the causal and subtle matter
to evolve into gross forms. The seed evolves into a
tree, and what makes it possible to evolve is the same
Divine Will which is called in common parlance the
Law of Nature. And it is this gross form of matter
which sustains the subtle existence as it were: we can-
not understand or conceive the causal without the help
of the gross, the subtle depending upon the gross for its
cognition. Hence the gross ‘form’ is termed here
“Food’'. Further, the gross objects have been called
food as they are enjoyed by the senses and their pre-
siding devatas.

3. Speech etc.—We get here a hint of an important
psychological fact that it is through insight, trial, and
error the functional activity of each organ was acquired.
That Apana, the air coursing down the hollow of the
mouth, alone catches food and supports life was found
out only after trying with speech, scent, eye, ear, touch,
mind, and begetting organ. It is not possible to swallow
food without the help of Apdna breath drawn in through
the mouth. Hence the breath Ap@na is called Annayuh
(i.e., annadvarena @yusyahetuh), i.e., the chief cause in
supporting life through food. Life lasts only as long as
the Prana is in the body. The Apana is the vital energy
that works throughout the alimentary canal and the
degestive organs including the lower intestines, receiving,
degesting, and excreting food. Hence it alone is the

true seizer of food.
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4. How can this remain etc.—The inner significance
of the passage is that the body with the aggregate of the
senses would be perfectly meaningless and incapable of
proper functioning without the intelligent principle, the
soul, to guide it from within. A combination of different
elements must necessarily be for an entity quite different
from all the composing elements. As for instance, a.
house built by different composing materials is meant
for the man or any other living being quite different
from the materials composing it; so the body which is.
composed of the different materials must necessarily be
meant for the purpose of an entity quite different from
the composing elements. This is one of the arguments’
adopted by the Sankhya School to prove the existence
of Purusa, the pure principle of Intelligence who is
dwelling in, yet quite different from, the body, which is.
composed of the different modifications of Prakrti or
Matter. The Atman is signified here as a monarch
residing in the palace of this bedy and for whose purpose
the different functionaries, the senses, are performing
their respective duties.

5. By which of the two ways.—In the Aitareyara-
nyaka (see page 6) it is stated that Prana entered the
body by the fore part of the feet. Atman as the active-
principle or Kriyas'akti (=Prana) entered the body by
the tip of the feet; the part of the body below the neck
is therefore more flexible and helpful for locomotion. But
Prana is only a lower expression of _Atma.n, a mere
servant bound to obey the behests of the Atman. Hence
the place where Prana entered the body is not fit for
Ktman, the Overlord, to enter. He therefore entered
the body through the crown, the suture in the head
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called Brahmarandhra, as Jf@ianasakti or Knowledge-
Principle. This door-way by which a ray of the Para-
miatman entered the body in essence and became the Jiva
is called Vidrti or ‘cut’; it is distinct from the other
openings like eye, ear, etc.,, which are the passage for
Fire, Air, etc., the powers of the guardian deities who
are but the servants of the Atman. Hence they cannot
afford the greatest opening of joy. This door is intended
for Paramatman alone and hence it is the door of bliss—
Nandanam dvah, i.e.,, the happy gate; for the soul
passing through it at death attains progressive Libera~
tion or Kramamukti, by gaining Brahmaloka. According
to modern researches the cortex or the brain is supposed
to be the organ of the mind and the seat of conscious-
ness. All the motor and sensory activities of man
proceed from the cerebral centres; therefore brain is
the first and last place of consciousness in the human
body. Probably that is the reason why the head and the
suture at the crown are so important in the view of the
Upanisadic seers.

6. For him there are three seats etc.—The Creator
who has entered the body as Jivatman has three places
of residence: in the state of waking the region of the
sense of sight, i.e., the right eye, in the state of dream
the inward organ, and in deep sleep the ether of the
heart. Or these three places of dwelling may be the
father’s body, the mother’s body and one’s own body as
will be specified in the next section. From the passage
in Brahmopanisad—3zed I faa 03 €ad AR
ggd gqﬂ{q’ ¥ g4 {fﬁéﬁ"lﬂ{——paraphrasing the first
meaning it is clear that the brain, the neck, and the
heart are the three centres of consciousness. The three
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dreams are sleeping, waking, and dreaming states.
Deep sleep and dream visions are both called Svapna in
Sanskrit. Here even the ordinary waking experience
is subsumed under the term Svapna because there
does not arise the consciousness of the ultimate Reality
in the ordinary Jiva before illumination, and because the
world spectacle is as illusory as the dream universe;
for one experiences a dream when Reality is screened
from him and an unreal something is presented in its
place. This is exactly what happens in dream, vide
Mandakyakarika II. The Brahmic Consciousness alone,
which is absolute, immutable and permanent, is the truly
awakened state of the soul.

7. Thus born etc.—The Paramatman created the
universe with no other material than Himself; He
then ordered the regent gods presiding over the elements,
the sensory and motor activities, the internal and ex-
ternal faculties, hunger and thirst acting as motive forces
for pushing up the creatures in the ladder of evolution,
food for all living things, and man-form as the most
suitable abode of Atman; finally individuating Himself
as Jiva He entered the body as a prince enters his own
city. But the Jiva forgets his original nature in the
universal dream of Ignorance conjured up by Maya.
After subjecting himself to the severe impact of threefold
sorrows in the ocean of transimgration when the Jiva
awakens to the truth that he is essentially Paramatman,
he perceives everything from the elements upward to
Brahma identical with Himself and ejaculates what
else besides the Atman there is for him to name ? Thus
the above passage adumbrates the stage of Self-illumina-
tion which the individual soul attains under the benign
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influence of the Guru, Scripture, and spiritual discipline.
The illumined soul after examining the creatures sepa-
rately whether they have svatah-sattd, or independent
being, finally concludes that there is nothing different
from the true Self. The passage is translated also: ‘ He
looked through all beings to see whether any one wished
to proclaim another Self’ ‘ Whom else but Him can
I here affirm to exist ? * It clearly indicates the principle
of Apavada or denial of a dual entity and the assertion
of the one Paramatman.

8. I have seen it—The drift of this passage is that
J¢vara or Atman when got individualized as Jiva ex-
pressed or illumined the universe by his comprehension.
“The object of knowledge (&3:) wholly depends upon the
capacity of knowledge (Fr=8f®:) of the subject for its
expression (S%MRI:); for material obects are not self-

expressive (&9d: SFM@:). Hence the relative world is
wholly dependent upon the relative consciousness of the

individual soul. But the dual cognition of subject and
object based on relative consciousness appears to be the
only truth in the beginning, 7.e., while Avidya still clouds
the mind. Next, when the soul begins to scrutinize the
nature of this object and understands the true meaning
of the plurality of its visions, it feels Brahman as the only
first Principle in the form of a logical necessity. Sub-
sequently what appeared to him first as a mere logical
necessity slowly dawns upon the consciousness as its
permanent content. And this transmutation, or better
evolution, of the individual consciousness into Brahman
.consciousness, is generally called ‘realization of Brah-
man’ and is indicated here by the utterance, ‘I have
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seen it’. The Jiva wants to see what other Principles
besides his own intelligent self could there be behind
this scene of plurality of the sense-universe. As a result
of Self-realization the Jiva feels within his own con-
sciousness, that the intelligent Principle which constitutes.
his very soul and has appeared so long to his mind as
an individual entity, is the immanent Principle of all
existing objects and is the very be-ing of the universe.
Thus it is that he realizes Brahman as the most all-
pervasive Principle.

9. Idandra—Here is an etymological method of
impressing a philosophical truth, The Gita calls the
Paramatman as Upadrasta. The Jiva who has realized
his own Atman as the Self-luminous, universal, inner
principle is called Idam + dra i.e. this-seeing. On the
strength of the Upanisadic maxim ‘ Brahma-veda Brah-
maiva bhavati '_a knower of the Divine is the Divine
Itself —such a Jiva who has realized his ultimate nature
and Brahma are equally called Idandra. By syncupat-
ing the syllable ‘dam’ the same word Idandra becomes
Indra, the well-known designation of the Absolute
Divinity. S'ri Sankara points out that Gods love to
be referred to indirectly, that is to say, to be behind the
veil, because they are worthy of great adoration. There
is the custom in highly cultured society not to call a:
father or teacher by the direct name, but through some
veiled honorific expression. That Gods love mystery
is indicated also in Ait-Brahmana III. 43. 1, Brhada.
Tanyaka, IV. 2.2, and Satapatha VI. 1. 1.2; VIL. 5. 1. 22,
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Gl TR S T FIATACITSTA: AT
|RAT || [gurend wiimas] ) gfy Yt
fedrarand s @

("fv9: pregnant women HTFMY should withdraw.)
7y this (transmigratory soul) sufid: at first §&Y in
man § indeed E verily qq Uaq this well-known a:
semen WH: germ WAfA is. @V: from all Fva:
from limbs @#IdY gathered ad referred to above
TAd, this qi: essence, strength BCHEH, self amafq
in the self wq itself fafd bears. ggT when UTAd this
(seed) fémrx{ in the women fy=afy deposits 3™ then
TAA, this seed AT causes it to be born. 8&d his &
that Sg@y first SFH birth. I that (deposited seed)
@M of the woman BICHAH like her own self TBf
becomes ¥4 just as €Y own HFY limb TAT so.
TG therefore TATH her d f&Aféq does not hurt. @&r
she a in the womb TaH existing 1&q of him (i.e., of
the husband) U4y this en@MA  the self aFafy
nourishes. @ she WMEMASAT as nourisher aEafiasar to
be nourished ¥afaq is. T that 9y the germ (em
before birth) & women frf§ nourishes. 88 before
S=A:  of birth @f after € also FAY the child
WE3fq pourishes. @ he (father) FHARH child FAT:
of birth @1f1 after el just after birth aF that CICE IR
nourishes @ thereby UHIA these STy worlds
F=TWA for unbroken continuity MmeATy  his own self
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yaafd  nourishes, f&@ for wag thus f& indeed 5%
these @¥WHI: worlds of progeny @=adl: perpetuated. dd
that (birth from the mother’s womb) &®&& his fgdiag
second J+H: birth. 31&F his (father’s) 9%y this SICHT
self (in the form of the son) YoA¥q: meritorious FHA:
for deeds gfqedtaa s appointed instead. 3 then
ey his ZAC: the other 3™F this SreAT self (in the
form of the father) FAFA: having discharged all duties
satisfactorily FAT: decrepit with age By departs.
qg: he (father) ¥d: from this (body) maq wq as he
departs (withqut delay) 99: again g is born. 31X
his @d that gatay third S=7 birth. & on that Hf{om
by the sage (Vamadeva) 3FqH stated; &1gq I 7 in
the womb § indeed &I lying UNIH these IJMTH of
gods fa4T all sifearfa births 3’{331331{ have thoroughly
known. TaH a hundred (many) sng€l: iron-made gU
citadels, bodies ®T me &¥: down, previously &
held. (%4 then) TAA: bawk (§ like) W& quickly
‘fardag  rent &y thus. €I thus 3R TAA this
narrated account ATAGe: sage Vamadeva R in the
womb U itself zAM: lying IJdM9 declared. TAH as
stated above fag knowing &: he, Vamadeva SEHIT
from this SORAIA the destruction of the body S%ed:
after, High (becoming one with Paramatman) 3@
having stepped forth (from transmigratory existence)
gafq all FAM objects of desire 8AT having attained
a]gf‘sqq in this €& aNF heavenly world 315d: immortal

gaqqd. became.
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[The pregnant® women shouid move away
from the place.] In man® the soul that has
entered the transmigratory cycle becomes at
first that germ which is called the seed. That
seed is the essence gathered from all the limbs
(of the male parent). Man holds this essence
of his self in his own body. When he casts
the seed in woman he procreates it, and that
1s his first birth. That seed is now trans-
formed into her very self as it were. Asis
her own limb so is that seed now, and there-
fore it does not hurt her. She protects this
self he has given her. She, as the protector
of it, has to be protected. The mother bears
the child in her womb and the father bestows
his cherishing care before® it is born, when it
is born, and afterwards. That child whom he
has nourished with care at birth and after-
wards is in truth his own self, whom he has
cherished so that this world of progeny may
last without break. So, indeed, is this world
of progeny continued without break. Thus
born the soul has its second birth. Now that
son who is the father’s very self is appointed
in his stead to continue the holy deeds of the
father. Then,' this, his other self, having
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done his duty in full and having attained old
age, departs, and departing® hence is born
again. That is the third of his births.
Referring to the Highest Reality there is the
following Vedic verse (Rg. IV. 27. 1) declared
by the sage Vamadeva: ‘Ah! Dwelling ® inside
the womb I understood all the births of all
the gods. A hundred bodies as strong as steel
restrained me, but like a hawk I broke them
by force and came out swiftly.” While yet
in the womb Vamadeva declared thus. Emerg-
ing thus from the body, enlightened with this
supreme knowledge, and having enjoyed all
delights in the abode’ of bliss he became
immortal, verily he became immortal. [The
pregnant women may now re-assemble.]

[NoTES—1. The Pregnant women etc.—This sen-
tence is something like a stage direction. In some
editions of the text it is omitted. It must have been
the vogue in Vedic society to instruct women to with-
draw from the assembly when that part of the Veda
dealing with such delicate matter as the process of
gestation was being studied or discussed. Indirectly it
also supplies the hint that women enjoyed equal
privileges with men in attending Vedic assemblies in
those hoary days when the Vedic civilization was fresh

and vigorous.
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2. In man etc.—Pre-natal, natal, and post-natal
condition of a transmigrating Jiva is described in this
section. Chand. V. 10. 5, Brahmasitras III. 1. 22,
Gita VIII. 25, etc., describe the course of the life of a
pious man doing the holy deeds laid down in the scriptures.
Through the Dhumamiarga such a soul goes to the
region of the Moon, the realm of the manes or heaven,
and after the sojourn there returns to the earth esta-
blishing some connection with rain which raises the crop-
of edible herbs. In a subtle form the Jiva enters through
the channel of food into a man capable of generation and
first gets his lodgment in his vital fluid. This is the con-
ception of the Jiva in man, who becomes a father. When
he connects that seed with his wife at the time she is
fit to conceive he is delivered of the seed embedding the
Jiva. This transference into the womb is the first birth
of a Jiva. The vital germ now becoming part and parcel
of the mother, does not hurt her as an abscess does. As
a pregnant woman the mother knows that it is her hus-
band’s self, with which a new Jiva has established
connection by finding a position in that seed, that has
entered her body; and so she nourishes and protects the
foetus with all care. In fact, the S'ruti here lays down
as a rule the duty of every mother to take all care
about the child she has in the womb. Sl Sarkara
therefore clearly emphasizes the central principle at the
foundation of the social unit, namely the family, on
which the social well-being of all humanity rests:
G THNSGITA S T, Fafaq, geey 399q3—
No relationship of any kind is intelligible in society
without mutual obligation. Because the woman takes
the utmost protecting care of what is in essence the very



CHAPTER TWO 65

self of her husband he ought to take care of her, too, very
well, Here we get a clear and exalted ideal of wedded
love lifted high above the realm of passion and craving.
Again the statement of the S'ruti that it is the father’s
self only that is born as son, even though in fact it is
another Jiva which has got connected with him through
nutrition that is actually born, wisely paves the way for
the first parent’s unfaltering interest in the welfare of the
off-spring. Thus by propagating the progeny the con-
tinuity of the species is established. Being born as the
very self of the father the son steps into his place to
perform the holy deeds enjoined in the scriptures; he
is a true representative of his father in his social
relations. The son being born of the father is conceived
.as another self of the latter, and similarly the father also
should be looked upon as another self of the son. So
the son can very well be a proxy to his father for the
continuance of his work. The Entrusting Rite—Sam-
pratti-karma—set out in Brbadaranyaka I. 5. 17 gives
the status and sanction to this transferring of father’s
religious responsibility to the son. This too is an act
of great social significance. All this obligation, how-
ever, is not for the purpose of obtaining one’s Libera-
tion, for which they are in no way helpful.

3. Before it is born etc.—By requiring the wife to
go through the Simanta ceremony, by auspicious rites for
easy delivery, and after nativity by the birth ritual or
Jata-karma.

4. Then, this, his other self etc.— According to S'ruti
man’s congenital obligations are three. Taittiriyasamhita
VI 3. 10 says: SRAR g awgm: f&fa; wudf qm@q; sq-
Eor Efeq: 499 qav: 5941 {94 i 1 Brhadaranyaka

5



66 AITAREYOPANISAD

1 5. 16 : aig 5 a9 SF—AGASE: NgAH Yo 3Ry ;
Asd agsTRE: g0 s, ALY FA, FHon Rgrs:, fgar
?ﬂ@ﬁ:, Wﬁ 3 Srmrat ’38:, awqﬁlm szi@fed | In these

passages the S'ruti clearly stresses that a Brahmana's
debt to the sages and gods is discharged by the study of
Veda and worship of gods, undergoing the discipline of a
celibate student; the debt to Gods by the performance
of Yajfias, and to the Pitrs by procreation. When one
has fulfilled all these conditions all his debts are paid.
But in respect of lifelong celibates who do not pro-
create, the debt to Pitrs is paid off by Vidyavams'a or
succession of students and the like. Bodhayana Grhya
Paridista I. 2. 3 states: SSIT RAg+q gfg—arareassm wafeg
AFEAEI JIgTaY A a1 3fy gafedsr go wafa gt
SEANT S 9afy, gy S sATEAId— In connection with the
scriptural statement ‘ In order to pay off one’s debt to
Pitrs, progeny ’ we are to understand that all are equally
one’s progeny—those whom one procreates, those whom
one accepts as disciples after Upanayana, and those
whom one guides and instructs in the performance of
sacrifices. Hence default of a son is no bar to the
discharge-of one’s debt to the Pitrs.

5. Departing hence etc.—It is said in the Brhada-
ranyaka that just before leaving the present body the
soul manufactures a subtle body known as Ativahika-
#arira out of the subtle elements of the present physical
body, and having accepted this subtle body the soul
leaves the gross one. It remains in this body until the
next physical reincarnation. So the acceptance or
entrance into this subtle body of the soul of the father
is spoken of here as the third birth of the son, inasmuch
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as the son’s soul is not looked upon here as radically
distinct from that of the father. So, on the whole, in-
<luding the events of the lives of both the father and the
son, there are three kinds of births of a soul. The son
also baving shifted the obligations to his son is borm
again when he departs from this world. Be it noted
lere that this identification of the father’s soul with the
son’s and vice versa is not to be taken as a strictly
philosophical truth, but is based upon a rather loose
<onception of life looked at from the physical standpoint
and appearing to be continued through procreation.

6. Duwelling inside the womb etc.—After summariz-
ing in a brief and pregnant way the entire course of
transmigratory existence, the Sruti suggests in this verse
that a qualified Jiva should realize, the true nature of
the Atman as laid down in the scriptures—whether it
be in the womb of the mother or in the four well-known
stations of life. 'With that realization he is emancipated
from the cycle of birth and death and he attains the
ultimate goal of life. Through the effect of self-purifi-
cation, discrimination, and reflection conducted in several
past lives the sage Vamadeva was suddenly illumined
while he was in the womb; and he realized tha_g even
gods like Agni undergo several births and that Atman
alone is beyond all change of birth and death. He
broke through his body created by Ignorance and as
impenetrable as steel, with the strength engendered by
the power of self-knowledge, destroyed the seed of
Sarmmsara, and at the death of the body became Brahman.

7. The abode of bliss—Svargaloka here means the
infinite felicity of Self-realization or return to onfa's
own original transcendental nature. There is no taint
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whatsoever of sense pleasures in the liberated state; yet
it is described as the ‘abode of bliss’ because the joys of
the world are but an infinitesimal fraction of the joy of
Brahman. The joy of the Jivanmukta who has become
the Paramatman is therefore figuratively stated to be
Svarga here. The passage may also, without doing
violence to the context, be construed to propound the
process of gradual emancipation or Kramamukti.
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37 we (seekers after Brahman) qy  this STCAT
Self gf thus (39 whom) SURHR meditate on (a: he)
%: who? §: that ®TCAT Self &R: which of the two
(i.e, Higher Brahman or Lower Brahman)? 3J4 by
whom dT or, & form R4fq (man) sees ; ¥ by whom
q or wmegyg sound *INfF hears: 9 by whom
a1 or TWYT scents BWIWHIG smells; ¥4 by whom 4af
or {1 speech sFT articulates ; ¥9 by whom ar
or g sweet I and XA sour ¥ and fastrnfer
discriminates ? a9 what (is described in the Veda) gAY
heart or intellect #9: mind 9 and (a'(( that) T
(is) this. GG consciousness or perception SR
direction or injunction fam1ag wisdom, understanding
SRy intelligence, knowledge H{YT retentive power
e vision, insight 9fd: firmness, perseverance afg:
thinking, power of reflection #HiqT considering, freedom
of thought Sfi: mental depression, intrepidity i
Memory ¥gFe9: recollection, imagination &g: will,
determination g: breath, vitality &@: desire, attach-
ment JI: ambition, love I thus uarfq these {aifor
all  sgrea  of knowledge, consciousness U only
Ay names ¥af<d are. uq: this (Consciousness)
B30 (is) Hiranyagarbha uUY: this 3/%: the chief of
gods, wq: this S<MUfd: cosmic person, Progenitor, T&
these ®Y all {1 gods. AR these A and—aREl
earth aqUY: air oHIW; ether AY: water AT fires
g thus—qath these 99 five wERgmf great elements ;
TN these ezt of various kinds from the
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smallest living organisms Zq as it were ¥ and Astfs
seeds, parents ZaUfWT others ¥ and FAUMT and still
others ¥ and 3WSSIM born from eggs ¥ and SITGSTH
born from womb ¥ and I born of heat ¥ and
Ifgsfa born of shoots ¥ and 3P4gT: horses MF: cows
gg{l: men gfEas: elephants ad % 9 whatever, all
gy this Sf0 that breathes WgAY that walks gqaf3
that flies § and I which ¥ and ¥IEW what is
immovable T that @9 all gFAsq guided by con-
sciousness, SF@ in Consciousness Nfafgaw rests, is
based. @& all the world 9519: (is) led by Con-
sciousness, SgT Consciousness gfdsr is the support ; (313:
therefore) STHH consciousness HAF (is) Brahman. T
by this g@a of the nature of Consciousness SIHAT
by the Self ®&AM from this @& world Icwrd
having risen above gaid, all FHIT desires 3<ET having
attained &1 in Bliss &% world &: he &9 immortal
gHEd became.

'Who! is he whom we meditate upon as
Atman? Which? of the two (i.e., Parabrahman
or Aparabrahman) is He ? That indeed is the
Atman by which a living being sees form,
hears sounds, smells scents, articulates speech,
and discriminates what is sweet and what is
not. That® which is the heart and the mind
is the same as that. Perception, direction,
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understanding, knowledge, retentive power,
vision, firmness, power of reflection, freedom
of thinking, mental depression, memory, re-
collection, determination, vitality, desire, love
—all these are but names® of Prajfiana or
Consciousness. This® is Brahma, Prajapati,
and all the gods, the five great elements : earth,
air, ether, water, light; all these and those of
various kinds mixed with the smallest organ-
isms, the seeds of its own kind, those born of
eggs, of womb, of heat, and of shoots ; horses
and cows, men and elephant, and all the rest
of living beings—those that walk and those
that fly, and objects which do not move. All
that is guided by Consciousness or Prajfia.
The® whole world is founded on Prajfia and
therefore Prajfiana is Brahman. He’ who has
realized the Atman thus having transcended
this world and having obtained all delights in
the world of Bliss gains immortality, verily
he gains immortality.

[NoTEs—1. Who is he whom we meditate upon etc.
—Evidently the question has been raised by seekers of
the Atman in order to have a clear grasp of Its real
Dature for proper meditation. The Atman has been
described as both with attributes (Sopadhika) and
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without attributes (Nirupadhika). Now, the question
naturally occurs to a seeker, whether the Atman he is
trying to meditate upon should be considered as pure
Intelligence completely bereft of all modifications or
modalities of the mind and the senses, or whether it
should be looked upon as an energizing soul of all these
and not absolutely different from them. It is but natural
for an ordinary indiscriminating mind to lump up all
the active senses, mind, and consciousness, and consider
all these collectively as the soul,—and this is being done
by all; but a closer scrutiny reveals the fact that the
true and real Atman must be permanent and unchanging
in Its nature and necessarily It can never have variable
-elements as integral parts in Its being. The mind and
the senses are changeable, hence they can never be part
of the immutable Atman.

Each sense carries its own peculiar sensation and
produces a particular kind of cognition, yet cognition in
-general forms the very being of the cognizer who gathers
all these cognitions separately from the different senses,
and arranges them in his panoramic picture of the
external world. For instance, the nature of the eyes is
to produce visual sensation or visual knowledge; the
nature of the ears is to carry sound sensations and
produce sound-knowledge; and so on with the other
senses; but although each sensation produces a distinct
kind ‘of experience, yet all these experiences are har-
monized and converted into knowledge by the Seer, the
Atman, who stands behind all the senses and the mind.
Hence the distinct nature of the Ktman, the cognizer of
all the functions of the senses, as separate fromn the

senses is self-evident.
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2. Which of the two etc.—Specific reference has
been made previously on page 6 and on page 54 that two
Brahmans entered the body from opposite directions
and that both of them became selves of the body. Of
these two selves who is fit to be meditated upon? In the
body both are cognized—that which serves as an
instrument of cognition through various functional
activities and that which remains single and makes
knowledge possible. Prana or Hiranyagarbha functions
in the body as a cause or instrument, being the sum
total of all the senses. The other, namely the witnessing
consciousness, alone is the ground of all modes of cogni-
tions and hence that alone is the object of meditation.
Cf. Pragna. 11. 6, Kena. 1. 2, and Brh. IV. 4. 18.

3. That which is the heart and the mind etc.—
Heart and mind are one here and stand for the internal
sense or Antahkarana of which the other senses are
aspects; as activation it is Prana and as intellectionr
mind. The internal organ called mind or heart brings
within its compass the functions of all sense organs.
Prana is Prajfia and Prajfia is Prana. Cf. Brhad. I.
5. 3; Chand. III. 18; VII. 15. Prana is the basis of
all senses because it is identical with the internal organ
as shown above. Hence Prana too is a sense organ.
When Pure Intelligence is reflected in the Internal
organ identified with Prana all organic functions as well
as sensory, mental, and volitional activities proceed.
Hence Prana-Brahman that entered through the tip of
the feet, being only the channel of knowing, plays only a
subordinate part and Atman the Knower or Witness for
whose sake the various modes of the mind are intended
alone is the fit object of worship. Those mental modes.
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are limiting factors of Brahman-Atman Reality which
is Pure Consciousness.

4. But names of Prajitana.—Not in a direct sense
but figuratively only. For it is by superimposing Atma-
caitanya on the mental modes that those acquire their
revealing character. The one Prajia or Intelligence is
the invariable concomitant of all notions and it is
this Prajia that forms Atman, pure and rid of all
ascriptions.

5. This is Brahma etc.—This passage beautifully
describes the Vedantic conception of the universe in its
fundamental relation with the Supreme Reality called
Brahman or the Principle of Consciousness. Objects
exist because they form the content of Knowledge, and
the mulitiplicity of objects however diversified in nature
and relationship within itself, is after all only the content
of one indivisible, simple principle—Knowledge. Hence
the objective reality derives its value only from Know-
ledge. Hence it is but right that the Vedantic meta-
physics should posit knowledge in its absolute form as
the First Principle or Brahman. The variety in the
Universe—beginning from the highest gods like Brahma
and Indra down to the smallest insects and even the
inert clod of earth—is but the manifestation of the same
Brahman or Absolute Knowledge. Therefore all these
have been designated here as Prajfianetra, i.e., what is
manifested or expressed by Knowledge. It is to be
noted here that the object is split up into two aspects,
one its manifestation or cognition and the other its
modes or characteristics, and the perception or conscious-
ness of its reality belongs to the first aspect and its
individuality or separateness to the second. Now
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according to the Vedanta these modes of an object are
nothing but a display of Miya, which though separate
from the Principle of Knowledge in one sense, yet has
no absolute reality and independent existence. There-
fore the S'ruti tells here that Brahman is Prajia or the
Absolute Knowledge and all living and non-living entities,
the whole of the subjective and the objective universe,
are in a way Its modes and wholly dependent upon It.

6. The whole world etc.—The whole creation from
Hiranyagarbha to the smallest atom is but an emanation
of that Supreme Reality. The whole universe is entirely
dependent on Brahman for its manifestation. The
infinite variety of objects and notions are but mere
names of Brahman and in themselves have no reality.
The clause 5§ 5§l is the Mahavakya or the Major
Text of the Rgveda. Other Mahavakyas are 3@ agnfe
(Yajurveda) a3 coaf& (Samaveda) and HIHTAI HJ
(Atharvaveda).

7. He who has etc.—Any aspirant of Brahmavidya
like Vamadeva who realizes that his own self bereft of
all impurities is no other than Paramitman attains
to Immortal Bliss. See page 67 notes 6 and 7.



CHAPTER FOUR: SECTION ONE

3 g § gata sfafyar, & aity sfafge-
MEATAT qir; e Ao W A A AT
TEHAATH TG, FAT0 ; Fdf Figeany,
wed fgeaniy ; aIAg WA ; HTTGAIAY
FHIC |l 3> mfeas qntea: qufeas (| 3 Taear-
qfsefy SEaT-aT TIw: @02: || qaTar JagatTd ||

¥ my qrF  speech #4Ry on mind SfAfEar fixed
(¥Ig may it be). ¥ my ¥ mind aif9 in speech
sfafgag fixed (Wag may it be). #f: O self-manifest-
ing Brahman ¥ to me 31dl: be revealed ufY be thou.
¥ my 33T of the holy wisdom 3ot efficient to
bring €1: (you two, that is, mind and speech) are : I my
A the Veda that bas been learned (FIT me) AT not
sgrl: forsake; &ad by this afidq learning WL
day and night gezaifq may I unite, may I behold ; FH
the real afgsarféi I shall proclaim; @A the true
afesaifg 1 shall proclaim; @@ That (Divinity) #1q me
e@g protect; AL That SFqRY preceptor ig protect.

May ! my speech reston mind ; may my mind
rest on speech. O self-manifest Brahman, be
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Thou revealed to me. Ye mind and speech,
enable me to grasp the truth that the Vedas
teach. May not my Vedic lore forsake me.
By 'that learning I join day and night. I shall
think the truth; I shall speak the truth. May
That protect me. May That protect the teach-
er. Protect me. Protect the teacher. Om
Peace, Peace, Peace.

[NoTEs—This peace invocation is chanted at the
commencement as well as the conclusion of the study of
this and other Upanisads belonging to the Rgveda. The
word ‘tat’ in the last clause stands for Brahman (cf.
Gita, XVII. 23). The disciple earnestly prays to
Brahman to ward off all the three kinds of hindrances
in the pursuit of Brahmavidya.

1. May my speech etc.—Complete concord of
thought and word is what is prayed for. S'ri Rima-
krsna repeatedly stressed that the best religious practice
is to make thought and word correspond. This clause
may also mean: ‘ May my speech be founded on under-
standing and my mind be attentive to my utterance.”
This is the best way to attain deepest concentration in
and best result from Vedic study.

2. By that learning etc.—The importance of spiritual
study in educating the mind can never be over-estimated.
The Taittiriyarapyaka II. 11, 12 lays down as follows:
One should go out to a lone place from where one's
house-top is not visible, and after proper self-purification
one should perform one’s Brahmayajfia or Vedic study.
If a person is incapable of departing from the house, he
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may do it, whether it be day or night, silently at home
in the village itself. Even in the lone place, out of doors,
one may do silent repetition, on feeling weakness. If he
is overpowered by sleep or lassitude, he should repeat
aloud. If he cannot repeat the holy word seated, let him
pace about and do it, or let him do it lying down or seat-
ing himself at ease. But on no score he should omit
Svadhyaya. Thereby he becomes a holy, illumined
ascetic.—¥¥ AAGI TqreATaqeNAq, fEar a%d ar; 30 g
g T9 AT | IANOAsTS I araa Ragead adgATEA
Id TAFIsHEGY careard quEt geal safa T @@ A
g | The Satapatha Brahmapa II. 5. 7 says:
1 eqreATasaEs . Waq:, JEAHAT AR Sgeeai ard-
73, gaalfy, wafalags aca, WA R AE AHARICAAT
3, sarafeda @i, 9ar Fearar 9gd Ak aeeEfa-
freuRafy arpd sfrew=al ol Swh, SiF: saqms-
gfirialgul grraEar 9 AT TEALTET AT 1—
“The study and teaching of the Veda are a source of
pleasure to him, he becomes undistracted in mind, and
independent of others, and day by day he acquires wealth.
He sleeps peacefully; he is the best physician for him-
self. He acquires restraint of the senses and he delights
in solitude and concentration. His intelligence grows,
and he gets fame and capacity to perfect other people.
The growing intelligence gives rise to four duties attach-
ing.to the Brahmana—true Brahminhood, a befitting
deportment, fame, and the perfecting of the people; and
the people that are being perfected by him guard the
Brihmana by four duties—by showing him respect,
and liberality, and granting him security against oppres-
sion and capital punishment. ¥ & 3 ¥ T WA 37 Q@EIRE
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YR TASAM BT INT GEAr F19T A @4 Fagr, EreA-
[t AW TATSAASSITAS; |— And, truly whatever
may be the toils here between heaven and earth, the
study of the scriptures is their last stage, their goal for
him, who knowing this, studies his lessons: therefore
one’s daily lessons should be studied,” afg § A SAFAF:
seTEa: g GU T9Y Tam: @eAEndd 81 &9 @ a9
STy . ., And verily if he studies his lessons, even
though lying on 2 soft couch, anointed, adored and
completely satisfied he is burned with the holy fire up
to the very tip of his nails, whosoever thus studies
his lesson ... afeq a1 ome: wAIfE: ufa == afeg
Tl s g a1 var Jaan AgRadEeRd ageAieen waf
WE: @ Ay geATEsaE seaasd: I ‘ Moving,
indeed, are the waters, moving is the sun, moving the
moon, and moving the stars; and verily, as if these
deities did not move and act, even so will the Brahmana
be on that day on which he does not study his lessons :
therefore one’s daily lessons should be studied.” From
these Vedic citations the significance of the prayer to
unite day and night by Vedic study becomes amply clear.}
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The theme of the poetry of the Upanishads is to
express the inexpressible, to know the unknowable, to
bring within the bounds of speech and thought that
which lies beyond, to clothe the thought of the Infinite
in our poor finite human language. No wonder that the
song of the Rishis appears in many places to be para-
doxical and incomprehensible, Yet the language used,
the imageries employed, bring you to the very door of
the Deity. Nature seems to stop and lift up her veil as
you sit listening to the wondrous song ; and the Infinite,
the Deity, appears to you in such real and tangible form
that you seem to feel that you can touch It, grasp It,
realize It, and make It your own. Again the song rises
higher and higher in cadence, everything seems to melt be-
fore your transfixed gaze; the earth disappears, the sun,
the moon, the stars, all seem to grow dim and faint before
the ocean of Light which is revealed before your eyes.
You appear to grow larger and larger until you cover
the universe, and the little personality vanishes entirely
and you realize that you are one with the ocean of un-
bounded Love. Thus with the flow of the song you are
carried to the very den» ~f tha Matie. a3 - a3

m
and repose settle ove é@ ibrar Y IAS, Shimla ¢
on the face of the wa a
ans sou o s 2 ([N >
you; that your exist e

grave, beyond the chai 00001226
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