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INTRODUCTION

Upanishads which form a portion of the Vedas .
contain the records of spiritual truths, the eternal
teachings of religion. These truths were discovered by
different persons at different times and handed down
to posterity. As time went on, these truths which were
first handed down orally were recorded in writing in
book form. They treat of various topics which are not
quite systematised for they have been merely jotted
down without any attempt at arrangement. The ideas
are wonderful and are always progressive taking one
to higher and higher stages of spiritual realisation.
We get as it were an insight into the mind of the sages
from them. The thoughts at first were undeveloped
but gradually became finer and finer. The Aryans in
their attempt to find a solution of the great problems
of life and death in the external world failed and
came to the conclusion that the senses could not help
them much in that direction. We find utterances in
the Upanishads which declare the utter inability of the
senses to reach the ultimate reality. They therefore
left the external world and fell back upon the internal
one. They took up the study of the Atman, which
finally gave them the solution they sought. The
Upanishads present to us the Sublime in the most
exquisite poetry in the whole world of literature,
which takes us away from the world of senses to a
region far beyond their reach. We get a glimpse of the
Absolute, which we cannot grasp with our senses but
yet feel certain It is g a3 qal Wifa 7 SFaRE AT
ﬁ‘gﬁ“l‘ wif]d  Fatsawfi:— ‘There the sun cannot

illumine nor the moon nor the stars, the flash of
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lightning cannot illumine the place what to speak of
this mortal fire.”” The language however is direct,
and there is no mistaking in its meaning.

Their place in Vedic Literature

The Upanishads generally form a part of the
Aranyakas which are themselves a part of the
Brahmana portion of the Vedas. But though this is
the place generally allotted to them, yet they are not
always written after the ritualistic portion of the Vedag
for we do find that many of them form a part of the
Samhitd and Brihmana portions of the Vedas, as for
example the Isha and Kena Upanishads. Some of the
Upanishads are however independent, not being com-
praised in any of the Brdhmanas or other parts of the
Vedas. This and the fact that some of the Upanishadic
doctrines were taught by the Kshatriyas have leq
many scholars to arrive at a rather hasty conclusion
that the Upanishadic docrtines originated among the
Kshatriyas, independent of the Brahmanas ang
Aranyakas which formed the sacred lore of the Brah-
mins. Though the Kshatriyas are responsible for many
an Upanishadic doctrine yet from the Upanishads them-
selves we get ample evidence of the fact that the natura]
order was for the Brahmins to teach the Atmajnina__
the knowledge of the Self—to the other castes. During
the age of the Upanishads a more rational enquiry with
regard to God, Soul, and Nature engaged the best
minds; the ritualistic and sacrificial worship failed to
give any satisfaction to them. The fact that even the
Kshatriyas took keen interest in philosophic specula-
tions is only an evidence of this fact, and for the
matter of that even women took great interest in such
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-speculations in that age. Knowledge was welcome
from all sources irrespective of caste or creed. The
fame of a great sage like YéAjnavalkya or a king like
Ajatashatru would spread far and wide, and students
of all castes from all parts of India would flock to them
to learn what they had to teach. Such was the keen
quest after knowledge of the age. That some of the
Upanishads are independent, not being comprised in
any of the Brahmanas or other parts of the Vedas, can
be explained if we remember that much of the Vedic
literature is now extinct, and these Upanishads might
have formed parts of the extinct Brihmanas. There
were also as many as I180 ShikhAs of Vedic lite-
rature, and each school is said to have had one
Upanishad attached to its ShikhAd. Most of these
Shikhis are now no more. The Upanishads are also
known as the Jninakidnda or knowledge-portion as
opposed to the ritualistic portion of the Vedas which
is known as the Karmakinda or work-portion. They
are also known as the Vedanta—the end of the Vedas,
as they generally form the last portion of the Vedas
and also as they contain the highest purpose of the
Vedas—the last word of the Vedas with respect to that
supreme knowledge which frees the individual from
bondage.

Meaning of the word, Upanishad
The word Upanishad has been derived variously
by various scholars and Bhishyakiras. ‘‘The Western
scholars’’, says Prof. Max Miiller, ‘‘are agreed in
deriving Upa-ni-shad from the root sad, to sit down,
preceded by the two prepositions, »i, down, and upa,
near, so that it expresses the idea of session, an
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assembly of pupils sitting down near their teacher to
listen to his instructions.”” He himself also holds this
view though he admits the word never occurs in this
sense anywhere. The commentators of the East
however derive it from the root sad in the sense of
destruction or approaching, which gives the word
Upanishad the meaning, that which destroys ignorance,
the cause of Samséra, by revealing the knowledge of
the supreme Self and hence knowledge, and secondly
that which helps us to approach or attain Brahman.
We shall however be justified by the Upanishads
themselves if we give the word the meaning, secret
doctrine or knowledge derived from such doctrine.
That this knowledge was imparted in secret, only to the
deserving and concealed from the unfit, there is ample
proof. ‘‘This highest mystery in the Vedanta shoulg
not be given to one whose passions have not beep
subdued, nor to one who is not a son or who is not g
pupil’” (Shvet. Up. VI. 22). Also in Maitr. Up. VI.
29 the same idea occurs, and in addition we have:
““To him alone who is devoted to his teacher only and
endowed with all necessary qualities, may he commu-
nicate it.”” It was imparted only to earnest enquirers
who were possessed of self-restraint and high moral
discipline; to people who were free from desires for
enjoyments as are attainable by the performances of
sacrifices. Such alone, according to Shankara, were
fit for an enquiry into Brahman. Such an aspirant
must possess the preliminary moral discipline called the
Sidhana-chatushtaya according to Shankara. This
consists (1) in the possession of the six ethical qualities,
shama, dawma, titikshd, wparati, samddhéna, and
shraddhd, (2) in the renouncing of the desire for
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enjoyments of this life and of heaven after death, (3)
in the discrimination between the real and the unreal,
and (4) in the desire for salvation.

It may be questioned why this discipline is neces-
sary. The answer is that religion is not attained
through mere book learning. Truth is far from mere
intellectualism—the bane of this age, often leading to
selfishness. It is purity of the heart that takes one to
the highest. This discipline divests the mind of all its
impurities and irrational bias and frees it from desires
and attachments. When the mind attains this state
of purity and steadiness, the Atman manifests Itself
in Its native glory, @gr #g: Easusgeamy— At
that time the seer rests in his own state.”” Hence the
need of the preparatory discipline and the secrecy in
imparting the knowledge, which however was not
withheld from the really deserving and fit. It is this
secrecy that has come to give the word Upanishad the
meaning ‘‘Secret doctrine” or “Knowledge”.

The number and date of the Upanishads

There are about 108 Upanishads according to the
Muktikopanishad and the Mah4vikyaratnivali; but
many more have been added to this number. Though
some of them are evidently of a much later date and
spurious, yet as a rule it is hard to fix their dates with
certainty. This much can be said that a majority of
those which are genuine are much older than the
Buddhistic movement. The mere fact that some of the
Upanishads, especially the minor ones, contain allu-
sions to later dates, does not prove the later origin of
these Upanishads, as in Sanskrit literature the subs-
tance of a book though of a very ancient date often
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Teceives a coating of later events in the hands of
sectarians, in order to exalt their particular sects.
Among these Upanishads those which on the face of
them bear the evidence of genuincness and have been
commented upon by the great Achiryas or quoted by
them as authorities in their commentaries may be
taken as the oldest.

The fundamental doctrine of the Upanishads

What do these Upanishads teach? A cursory
glance through them convinces one that they do not
contain a systematised philosophical exposition, It is
not possible to combine all the doctrines therein into
one complete system without doing violence to many
a text which would not fall in with the system. They
are the repository of various thoughts and ideals that
have since been worked out in detail by the Hindus.
In them we find the germs of all subsequent develop-
ment of the Indian religious thought. These Upani-
shads have been variously explained, and in trying to
elucidate a systematic philosophy out of these diverse
texts commentators have often tortured texts to suit
their own purpose. In the midst of all these varying
methods of reading and commenting, it is very difficult
to find the thread that runs through all of them, “We
however feel that there must be some common grounds
for this apparently hopeless mass of confusion. Ip
fact these texts are mot at all anomalous byt wonder-
fully harmonious, one idea leading up to the other.
All the Upanishads generally begin with dualistic ideas
of worship and end with a grand flourish of Advaitic
ideas. The old idea of Arundhati-Nyiya applies here.
God is at first the Creator, Preserver, and Destroyer;
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then He is God immanent in nature; and at last we are
taught that whatever is real is He. ‘Thou art that’.”

The Upanishads have therefore finally one subject-
matter—the identity of the individual and the
Supreme Self— srATcAFA-AT&TGHR-fawq: The discovery
of that by knowing which everything is known is their
one theme. To find unity in the varieties in the world
is their one object. They claim that it is One Being
that is manifesting Itself in all these various forms and
that this Self alone is real. This the Upanishads how-
ever do not establish by any elaborate philosophical
discussions or analysis of the mind, but it is just put
there as a result of direct perception; and the convic-
tion with which it is uttered cannot come from
anything short of such direct perception. This is the
reason ‘why Vedanta is generally associated with
Advaita; and the interpretation given by Shankara and
his system of thought is called the Vedanta System or
Vedanta par excellence, though as a matter of fact
there are many other systems, which reasonably lay
claim to this title—for they too base their systems on
the Upanishads. Shankara’s interpretation however
comes nearer to the spirit of the Upanishads and hence
his better claim. The commentators are all more or
less guilty of text-torturing. That was partly due to
the fact that the Shruti was held supreme and beyond
reason, reason being given only a subordinate place.
“It was not for a commentator, however great, to say
anything regarding the Shruti on his own authority
based on reason or experience; he could only interpret
the Shruti.”” He had no more freedom, and hence he
often twisted texts to squeeze his own meaning out of
them. i
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The Phenomenal World

Though the sages of the Upanishads were Grm in
declaring that the Brahman alone was true, yet this
world of duality which is a matter of experience to
everyone had to be explained. They had to recognise
this fact and had to harmonise this world with the one
Reality, the Brahman. This they attempted by saying
that this world is created out of Brahman; in It it
exists, and in Tt is it dissolved at the end. In other
words, Brahman is the essence of this world. This
explanation however was perfected by Shankara by
propounding what is known as the Vivarta-vida or
apparent manifestation of the world, giving the world
a relative reality; and he is justified in this explanation
by the Upanishads which often speak of the unreality
and illusory character of the phenomenal world. In
Sarvopanishad we have a concise explanation of MAaya
and Vivarta-vida, Vivarta-vada is undoubtedly the
most cogent explanation of creation.

According to Shankara, God is the material cause
of the universe but only apparently and not in reality.
The whole universe, as it exists, is that Being; yet It
is unchanged; and al] the changes are caused by Nima
and Rupa (name and form) which are the cause of all
differentiation. When one is in ignorance one sees the
phenomena and not the reality; and when one realises
the noumenon one does not see the phenomena. It is
either the snake or the rope but never both simulta-
neously. Ignorance or MAyA is the cause of all this
duality, the Absolute being mistaken for the world.
“This MiyA is not absolutely nothing or non-existent:
for if it were, it could never produce the phenomena,



ix

It is not also existent, because that can be truly said
only of the Absolute. So it is something which is
neither; and in Vedanta it is called Anirvachaniyd or
inexpressible. This May4 gives the name and form to
what Brahman gives the material, and the latter seems
transformed into all this.”” There is no place in reality
for the individual soul. The reality is one Existence,
Sat, and the duality is due to ignorance. All our ideas
of fear, misery, and other evils are false and due to the
idea of differentiation and vanish with the knowledge
of the Brahman or Self. ‘“Where one hears another,
one sees another, that is small; where one does not
see another, where one does not hear another, that is
the greatest, that is God. In that greatest is perfect
happiness. In small things there is no happiness.”

Freedom

The attainment of this infiniteness is the liberation
or Freedom—so the Upanishads preach. It is realised
when man feels his own nature and the veil of ignor-
ance drops away. This freedom or Mukti is our true
nature. We are already that, and we have not to
attain it; only we have to know this truth which is now
covered by Miyd. ‘‘If a man lives after this to work
out his Karma which might have already taken effect,
he lives as a Jivanmukta, gathering no fresh Karma.
He has realised the mirage of the universe and is no
longer deluded by it. The world has vanished for
him. It may come back again, but no more as the
same world of misery. The prison of misery has
changed into Sat, Chit, Ananda—Existence, Know-
ledge and Bliss Absolute.”’
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The study of the Upanishads : its benefits

The Upanishads are a mine of strength. They
ask man not to be weak and grow moody over his
weakness. While recognising human weaknesses, the
Upanishads declare that sin can never cure sin. As
one thinks so one becomes. If a man therefore thinks
himself a sinner, a sinner he would be; but if he thinks
himself strong and free, free he would become that
moment, *“ Abhih ’* (fearlessness) is the watchword of
the Upanishads. “They call on the weak, the miser-
able, and the downtrodden of all races, ail creeds, and
sects to stand on their feet, to have faith in themselves
and be free, physically, mentally, and spiritually—
for the infinite, all-powerful Atman is their true
nature.”” To the Hindu race which is now stranded
and weak and divided into a thousand factions, there
can be nothing more beneficial than the study of the
Upanishads which speak of nothing but strength and
solidarity of the universe. It may probably come as
a keen surprise to the orthodox and bigoted that their
conduct has not always been justifiable by their own
scriptures, the Upanishads. To our westernised
countrymen also, it will be a surprise to find such a
mine of knowledge at home in their own scriptures
while they have been going all the world over in
search of that knowledge. To the Hindu in general,
it would bring fresh vigour and life in his dead bones.

These Upanishads, though called minor in order
to distinguish them from the ten well-known ones
commented on by Shankarichirya, are none the less
very valuable. Of them, the Paramahamsopanishad
belongs to the Sukla-Yajur-Veda, while all others are
included in the Atharva-Veda.
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PARAMAHAMSOPANISHAD

This Upanishad elaborately portrays the charac-
teristic marks and ideals of the knower of Truth when
he reaches the highest stage of life. It also speaks of
the duties of those Sannyisins who are on the way to
knowledge.

Every Upanishad begins and ends with a Shanti-
patha or invocation of Peace, or an expiatory prayer
to the Deities for the purpose of averting all evil and
being in peace with the universe, which alone is con-
ducive to perfect calmness and concentration of the
mind needed for the study of such a subtle subject as
the Self. So let us repeat :

S weg wufn UATH RET WE agAAE-
firdse: | Rutegegrgatoraafisttn  2afd
TG | @R A gy gerEn wWRa @ qu
foadgn | =R aeaeatsfeafe  sfa ar
Texqiazag | 9P mfa: gufea: g | gft @b

Om! O Devas, may we hear with our ears what
IS auspicious; may we see with our eyes what is
auspicious, O ye worthy of worship! May we enjoy
the term of life allotted by the Devas, praising them
with our body and limbs steady! May the glorious
Indra bless us! May the all-knowing Sun bless us!
May Garuda, the thunderbolt for evil, bless us! May
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Brihaspati grant us well-being! Om! Peace! Peace!
Peace! Hari Om!

] AREI QEAEHMT  ®isd  AWEIAT HT
RafaRia a1 weragETEEE | d WEEE |
AAsE WHEGANT SF gL A g argear
st wafa @ ua fAeggaen @ o EgET I
fgTt weed megEn afad  acEEamr  AsAEE-
fgst aEArE 2= 2 aodgEmiad | owEt
ﬁgarmmﬂra”rf%mam@qﬁi% A =
gEawAt  d@aeaE agneE | fgear  wige
TUSHESIEA I TANAAQEENATT | SrwEdl-

QR 9 qfeRwd 4 gedisiEa  fisd g
Tfe e g L

I. “What is the path of the Paramahamsa
Yogis,'! and what are their duties?’’—was the question
Nérada asked on approaching the Lord Brahmi (the
Creator). To him the Lord replied: The path of the
Paramahamsas that you ask of, is accessible* with the
greatest difficulty by people; they have not many
exponents, and it is enough if there be one such.’
Verily, such a one rests* in the ever-pure Brahman; he
is verily the Brahman inculcated in the Vedas—this is
what the knowers of Truth hold; he is the great one,?
for he rests his whole mind always in Me;® and I, too,
for that reason, reside’ in him. Having® renounced
his sons, friends, wife, and relations, etc.,” and having
done away with the Shikh4,° the holy thread,** the
study!? of the Vedas, and all works, !* as well as this
universe,' he should use’® the Kaupina,* the staff,
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and just enough clothes, etc.,’” for the bare mainte-
nance of his body, and for the good!® of all. And that
is not final.}® If it is asked what this final is it is as
follows:

[ Paramahamsa Yogis—The Yogis are those who have
controlled all the outgoing faculties of the mind and attained
concentration by the practice of the eightfold means of Yoga,
viz, Yama, Niyama, Asana, PrinAyima, Pratyihira, Dhirand,
Dhyana, and Samddhi. The Paramahamsas are those who
have attained the superconscious state in which all illusion of
the world has vanished in the direct realisation of Truth, the
Omneness of existence. They belong to the highest order of
Sannyasins. The word is put here to qualify Yogis because
they are sometimes seen to apply their powers or Siddhis to
worldly ends, which brings on their downfall. The Parama-
hamsas however having realised the hollowness of all earthly
vanities through Knowledge renounce them.

2 Is accessible etc.—because this Paramahamsa path called
Turiyfishrama (the fourth order) is reached through the merits
acquired by the strenuous exertions of many previous births.

3 One such—at any time in any country.

4 Resits etc.—is firmly established in the consciousness of
“I am the Brahman.”

5 The great one—not conditioned by anything, though
living in the body.

6 Me—the Paramitman,

7 Reside etc.—In My own essence, there being no distinc-
tion between him and Me; but not in those devoid of know-
ledge.

8 Having etc.—with a view to attaining the perfect and
undisturbed peace of mind, without having anything to
identify his self with.

9 Etc.—implies servants, cattle, home, and fields—indeed
all worldly possessions.

10 Shikhd—the tuft of hair on the crown of the head.

11 The holy thread—which marks one as belonging to the
Three Varnas, and entitled to the performance of Vedic rites.
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12 Study etc.—which is useful only so long as Truth is
not realised. Mark, it is only the Veda, of all the scriptures
of the world, which calls upon its believers to go beyond it.

1% All works—such as secular, Vaidika, obligatory, cere-
monial, forbidden, and those performed with a motive to
gain prosperity either here or hereafter.

4 This universe—which by its various threads of desire
binds the soul and charms it by its endless deceitful sports
of Maya.

15 Use—accept, but not with the idea, ‘‘These are mine.”’

16 Kaupina etc.—the Kaupina, for decency’s sake; the
Danda or staff, to ward off wild cows, snakes, and the like;
clothes, just to protect himself from heat and cold.

17 Etc.—implies shoes, to protect the feet from the
thorns or to avoid directly touching unclean spots.

18 For the good etc.—Though he does not care for those
things for himself yet he may use them for the good of those
who are devoted to their Svadharma, who by seeing the out-
ward signs of the Danda etc. will recognise him as a Sannyasin,
and approaching him with reverence, will earn religious merit,
by the gift of Bhiksha (food) (i.e., by the cultivation of the
faculty of charity), and dispel their Ajnina (nescience) by
hearing his words of wisdom.

19 Final—Using those things are not, however, for the
Paramabamsa of the highest stage.]

qA30E A @t 9 amued ArssserRd SO
qAEE: | A Md 7 =Sw 7 gd T g™ A
A 9 ozfias  Fegndacagsagisst-
BNgE ERTARI IS A IgeNIgaEwITEy  fEean
T FOQET  TIAd JasaggiTasd  @A-
Tedafqearqamt 4@Y jgeaa fAoafAgasatae-
NacaceaanqEaiRafaesd graAa@agam -
=7 AR q39 A9 QAR @39 foar 9 q2en.
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Hd o HEHEAARFETAT  aqdg (S
QraE=Aar

2. The Paramahamsa carries neither the staff,
nor the hair-tuft, nor the holy thread, nor any cover-
ing. He fecls’ neither cold, nor heat, neither happi-
ness nor misery, neither honour, nor contempt etc.?
It is meet that he should be beyond the reach of the
six billows® of this world-ocean. Having given up all
thought of calumny,* conceit, jealousy, ostentation,®
arrogance, attachment or antipathy to objects, joy and
sorrow, lust, anger, covetousness, self-delusion, elation,
envy, egoism,® and the like,” he regards® his body as a
corpse, as he has thoroughly destroyed the body-idea.
Being eternally® free from the cause!® of doubt,!! and
of misconceived'* and false knowledge,’® realising the
Eternal Brahman, he lives in That himself, with the
consciousness ‘I myself am He, I am That which is
ever calm, immutable, undivided,* of the essence of
knowledge-bliss, That alone is my real nature.”
That®® (Jnina) alone is his Shikhi. That (Jnéna)
alone is his holy thread. Through the knowledge of
the unity of the JivAtman with the Paramitman, the
distinction between them is wholly gone too. This
(unification) is his Sandhyi ceremony.

[* He feels etc.—Why he stands in no need of carrying
the Danda etc. is told in this sentence. He being a Yogi rests
absorbed in the Paramitman and has no consciousness of heat
and cold, like a child absorbed in play, and because of his
seeing no other self but his own in all, he does not feel elated

by honour paid to him, nor grieved by being disrespectfully
treated.

2 Etc.—Implies all the dual throngs.



6 - MINOR UPANISHADS

3 Six billows—hunger, thirst, grief, delusion, decay (by
bodily disease), and death. Of these, the first two belong to
the Prina, the next two to the mind, and the last two to the
body. It is but natural that the Yogi should not be affected
by these changes as his aim is the knowledge of the Atman
which is bereft of all qualities.

1 Calumny—ifrom others.

5 Ostentation—display of one’s own spiritual practices
before others to please them, or to gain name and fame.

¢ Egoismm—thinking the aggregate of the body, the senses
etc. as the Self.

7 The like—such as the idea of mine-ness in objects of
enjoyment.

8 Regards etc.—because of the absence of the idea of
egoism in it. Just as men for fear of pollution by touching
a corpse look at it from a distance, so the Yogi for fear of
having the error of self-identity with the body again aroused,
looks upon it as a mass of inert matter only, quite distinct
from the Self.

9 Eternally—negates the reappearance of Avidyd once it
is destroyed by knowledge of the Atman.

10 Cause etc.—is Nescience, Avidy&, with everything
connected with it, such as desire, attachment, etc.

11 Doubt—as whether a thing seen in a mist is a stump

or a man: as whether the Atman is the doer and enjoyer or
not.

12 Misconceived knowledge—as mistaking the mother-of-
pearl for silver: as mistaking the body and the aggregate of
the senses as the Atman.

13 False hknowledge—as believing the Atman to be the
doer and enjoyer. Doubt and misconceived knowledge also
come under this category.

14 Undivided—being devoid of dual perception, as that
of good and evil, which does not exist in the Atman,

15 That (Jndna) etc.—Though such a Paramahamsa has
1o outward signs of a Brihmana, as the Shikhi and the holy
thread, and does not perform any Sandhyi according to
Vedic injunctions, yet he is to be regarded as higher than a
Brihmana, for he performs, by night and day, the true
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import of the SandhyA—the union of the individual soul with
the Supreme Soul.]

HAFRIAFTIRAST sea qeateat: |
FEUSY Jar A7 oHFUS T =44 ||
HIIZUST gt A7 S FASIHA: |
q Tfd ATHENEAS A TR |
gEAAL AT § qTAEE: || 3 1|

3. He who relinquishing all desires' has his
supreme rest? in the One without a second, and who
holds the staff* of knowledge,* is the true Ekadandi.
He® who carries a mere wooden staff, who takes to all
sorts of sense-objects, and is devoid of Jnédna, goes to
horrible hells® known as the Mahéirauravas. Knowing’
the distinction between these two, he becomes a

Paramahamsa.

[! All desires—of enjoying the objects of the senses, here
and hereafter, as they only taint the mind-stuff and bring on
misery and bondage in the end.

2 Rest etc.—i.e., rests in the essence of pure bliss with-
out knowing any break.

3 Staff—Danda; Generally, it is a symbol of authority
and punishment. It is given to a twice-born man at the
time of investiture with the sacred thread, signifying his
admission into the Brahmachiri (student) life. It is also
received from the hands of the Guru at the time of one’s
taking Sannyéisa, not only to ward off physical dangers, but
as a symbol to constantly remind the bearer of the great
duties and responsibilities of his exalted position. Among
the various orders of Sannyésins there are Tridandis and
Ekadandis; the former carry in the right hand three long
staves tied together so as to form one. The three staves are
meant to represent VAg-danda or control of speech, Kiya-
danda or control of (bodily) desires, and Mano-danda or
control of mind by Priniyima.

2
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4 Staff of knowledge—The one staff of the Ekadandi
represents Jnina or the consciousness of ‘‘ I am Brahman’',
and it is conceived as a Danda because it kills the deadly
animals of attachment, bate, etc., which are the offspring
of duality or diversity.

5 He—who is Paramahamsa in name only.

¢ Hells—i.e., experiences various states of awful pain and
Inisery in the after-life for his having been false to the ideals
of the Order, his Svadharma.

7 Knowing eic.—Knowing the wvast difference between
the Pravritti and Nivritti paths, he shuns the one fraught
with pain, and follows the other full of bliss, and thus reaches
the highest Turiya stage beyond both of them.]
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4. The quarters are his clothing, he prostrates
himself before none,® he offers® no oblation to the
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Pitris (manes), blames none, praises none—the
Sannyisin is ever of independent will.* For him there
is no invocation to God,* no valedictory ceremony® to
him; no Mantra, no meditation, no worship; to him is
neither the phenomenal world® nor That which is un-
knowable; he sees neither” duality nor does he perceive
unity. He sees neither “‘I"’, nor ‘‘thou’,® nor all
this.? The Sannyisin!® has no home.!* He should not
accept anything made of gold or the like, he should
not have a body of disciples, or accept wealth.’* If
it be asked what harm there is in accepting them, (the
reply is) yes, there is harm'® in doing so. Because if
the Sannyésin looks at gold with longing, he makes
himself a killer of Brahman;'* because if the Sanny4sin
touches gold with longing, he becomes degraded into a
Chandila;'® because if he takes gold with longing, he
makes himself a Killer of the Atman.'® Therefore, the
Sannyisin must neither look at, nor touch, nor take
gold, with longing.'” All desires!® of the mind cease
to exist, (and congequently) he is not agitated by grief,
and has no longing for happiness; renunciation of
attachment to sense-pleasures comes, and he is every-
where unattached in good or evil, (consequently) he
neither hates nor is elated.® The outgoing tendency
of all the sense-organs subsides in him who rests®® in
the Atman alone. Realising “I am that Brahman who
is the One Infinite Knowledge-Bliss’’, he reaches the

end of his desires, verily he reaches the end of his
desires, 2!

[* None—No Devas or the like.

2 Offers etc—He is not required to perform the
Shradddha ceremony.
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3 Independent will—By his successful practice of detach-
ment of the Self from all objects, and his relinquishing both
good and evil, the Paramahamsa is not dominated by the
will of gaining anything for himself, but rests ever content
with whatever comes to him of itself.

¢ Invocation to God—in any image.

5 Valedictory ceremony—Prayers offered to the Chosen
Deity, at the end of worship, to retire to His Supreme Abode.

¢ Phenomenal world—in its gross and subtle aspects as
conceived by the senses and the mind.

7 Neither sees etc.—for he has become the Absolute.

8 “I'* nor “thou’’—He sees not the Self as individualised
in himself or in others, but in Its true essence.

9 All this—the universe as existing in Brahman, as he
has no separate idea of This and That.

10 The Sannydsin etc.—Having dwelt thus far on the
nature of the illuminated Paramahamsas, the Upanishad
speaks now of the duties of those Sannyisins who are yet
striving to reach the goal.

! Has no home—builds no home (Math) for himself,
lest he becomes attached to it; and consequently he does not
live in the same place. In fact, he should not know where
he will sleep next.

12 Wealth—Such as, oxen, fields, rest-house for travellers,
pilgrims, etc.

13 Harm—according to the ShAstras.

14 Killer of Brahman etc.—i.e., by his denying Brahman
as the only Reality and all else as unreal, he makes Brahman
a nonentity to him.

15 Chandd4la—a person of the untouchable castes.

16 Killer of the Atman—By his attachment to gold and
thinking himseclf as its enjoyer, he kills the true nature of
the Self in him, which is unattached, infinite, and is ever the
non-enjoyer. Says the Smriti: ‘““Who thinks the Atman as
being otherwise than what It really is, what sin is there
which is not done by that thief, the killer of the Self?’’

17 With longing—Which implies that the Sannyisin
should not likewise hear and tallt about gold, or extol it,
or make use of it, in any way, for his self-created needs,



PARAMAHAMSOPANISHAD II

18 All desires etc.—The great results which follow one
after another by the renunciation of gold are now stated.

19 Neither hates etc.—neither hates his enemies, nor is
elated by any {friend’s treating him with the utmost consi-
deration, because he has risen above the ideas of “‘friend
and foe'’, “likes and dislikes’.

20 Rests etc.—The Smriti thus extols the bliss such a
one possesses: ‘‘The happiness enjoyed by the king of the
gods, or by the sovereign ruler of all men, is nothing com-
pared with that which belongs to the Yogi who is devoid of
attachment and is steadfast in the knowledge of the Self.”

21 End of his desires—Ie has nothing more to desire, no
want to satisfy, no duty unperformed. The Shruti says:
“*The Yogi who is satisfied with the nectar of Self-knowledge,
who has reached the end of desires, has no more any duty
which is yet to be performed. If he feels the reverse, he is
not a knower of Truth."']
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Here ends the Paramahamsopanishad with the
Shantipdtha ““Om! O Devas,”” etc. (see p. 1.)




ATMOPANISHAD

After Brahma had propounded to the Devarshis,
in the preceding discourse of the Atharva-Veda, the
truth about rebirth, Angiras shows in this Upanishad,
the way to be free from rebirth, from the bondage of
Samsira, once for all, to those who so desired, by
inculcating the Highest Atman, who is ever taintless
and beyond all bondage of birth and death. Angiras
was one of the Seven Rishis, a Prajapati or progenitor
of mankind, and one of the ten mind-born sons of
Brahmd. Besides being regarded as the priest of the
gods and the Lord of Sacrifices he was also a teacher

of Brahmavidy4, to whom many hymns of the Rig-
Veda are ascribed,

The method adopted here is what is technically
called q@AZ-a™: —the maxim of the bough
and the moon. Just as the moon, though immensely
distant from the bough of the tree, is pointed out to a
child as the moon on the bough, because she appears
to be contiguous to it, even so the Paramitman—
though He has really no relation with the body and
the mind, still for the sake of ease to the learner—is
first pointed out through the body and the mind, which
are called here, the Outer and the Inner Atman
respectively, because of His appearing very much akin
to them to a child-mind. Thus by leading the seeker
after Truth step by step, the real nature of the Atman
is disclosed.

$ saargufEfeg gEwaTa  aEcATs-
[ .
AT qEATEAT AfA | caFaRTEATEAATSI AT
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I. Om. Then Angiras (said): The Purusha! is
threefold,? viz—the Outer-Atman, the Inner-Atman
and the Paramitman. The two layers of skin (epider-
mis and dermis), the nails,® the flesh, the hair, the
fingers, and thumbs, the backbone, the nails,® the
ankles, the belly, the navel, the hips, thighs, the
cheeks, and the eyebrows, the forehead, and the arms,
the sides, the head, the small veins, and nerves, the
eyes, and ears, etc.—that which has these,* and which
is born and dies,? is called the Outer-Atman.®

[* The Purusha—The dweller in the body.

2 Is threefoli—Though the distinction usually made in
the Shéastras is fourfold viz—the body, the mind, the Jivitman
and the ParamAtman, still considering the identity of the
two last, the distinction is spoken of as threefold here.

3 Nails—The repetition of the word is for distinguishing
the nails of the hand from those of the toes.

4 That which etc.—i.e., the human body.

5 Is born and dies—implies that it also undergoes the
four intermediate stages of modification as enumerated by
Yiska, viz that it exists, it changes, it develops, and it
decays.

8 The Outer-Atman—DBecause the Atman is identified, in
its gross aspect, with the body, as in the case of one who

feels, “I am hurt’’, ‘I enjoy'’, according as one meets
injury or feels pleasing sensations in it.]
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2. Now, ‘about the Inner-Atman': Verily He is
the Purusha who by his perceiving the earth,* water,
fire, air, and ether, desire®* and aversion, pleasure and
pain, lust,* delusion,® doubt etc.—who by his perceiv-
ing acute® and grave (accents), short,” long, and pro-
tracted (vowels), and faltered,® shouted, abruptly
broken, and mixed (syllables), and who by his sensi-
bility to dancing, music, vocal and instrumental, loss®
of consciousness, yawning etc.—is the hearer, smeller,
taster, thinker, comprehender, doer, and discriminat-
ing self, whose sign is memory,'® (who studies) the
Purinas, the Nyfiya, the MimAimsas,’* and the
Dharmashéstras,’ and who particularises hearing,

smelling, and attracting, from generality of actions—
He is called the Inner-Atman.

[* Inner-Atman—This comprehends the whole range of
material phenomena, gross, and subtle (i.e., mental), with
which the individual soul concerns himself. It may be
well to point out here that according to Hindu philosophy,
the mind is nothing but subtle matter.

2 Earth etc.—Gross matter, coming under cognition.

3 Desire etc.—The pairs of opposites, coming under
feeling.

4 Lust—implies the other passions—anger, avarice, pride,
and envy. 2

5 Delusion—which arises out of blind attachment to
worldly objects and sense-enjoyments, and prevents one from
discerning the truth,

& Acute and grave (accents)—By mentioning the UdAtta
(high) and the Anuditta (low) in the series of tones, inter-
mediate mixed tone, the Svarita, is also implied.

7 Short etc.—These are the three kinds of vowel sounds
used in Sanskrit prosedy.
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8 Faltered etc.—These are the defects in pronunciation
of syllables, or in speech.

9 Loss of consciousness—considered as one of the thirty-
three subordinate feelings.

10 Memory—It is the chief characteristic of the individual
self, for without it he should forget in youth what he experi-
enced in boyhood, the body having undergone a thorough
change. Here Chitta or the mind-stuff comes into play,
storing up all the past impressions in a subtle form and
bringing them to the surface when stimulated.

11 Mimdmsds—The Purva-Mimimsi of Jaimini, and the
Uttara-MimamsA, or the Vedanta, of Vydasa.

12 Dharmashdstras—The codes of laws compiled by the
Rishis.]
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3. Now about the Paramétman: Verily He is to
be worshipped® according® to the precepts of the Vedas.
And He (reveals Himself) to one who, through the
Yoga? of PrAniyima,* Pratyihira,® and Samadhi,® or
through reasoning,” meditates on the Adhyitma.® He

is like the banyan seed,® or like the Shyidméka grain;!®
conceived of as being as subtle as a hundred-thou-
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sandth fraction of the point of a hair, and so forth.
He cannot be grasped or perceived.!* He is not
born,’? He does not die; He is neither dried up, nor
burnt, nor shaken, nor pierced, nor severed: He is
beyond all qualities,’® the Witness, eternal pure,!*
of the essence of the indivisible, 15 one-only, subtle,
without components, without taint,’® without egoism,*’
devoid of sound,® touch, taste, sight, and smell,
devoid of doubt,’® without expectation;?® He is all-
pervading,?* unthinkable, indescribable,** He purifies
the unclean® and the defiled;?* He is without action: He
has no Samskéras,?s He has no Samskiras—He is the
Purusha who is called the Paramatman.

[* Worshipped—realised in His true essence.

* According etc.—The Paramitman is to be sought only
through the Vedas, or the Revealed Knowledge Eternal, by
means of a duly perfected mind.

® Yoga—i.e., Rija-Yoga.

4 Prandydma—Lit. control of the Prina or the sum total
of the Cosmic Energy. This is gradually effected by the
proper control of breath, the most tangible manifestation of
Prana in the body. This is the fourth step in the course of
Yoga practice, coming after Yama and Niyama, or control
of external and internal organs, and Asana (posture).

5 Pratydhdra—The drawing in of organs into the Chitta
or mind-stuff, by detaching them from their objects. This
follows Praniyima.

8 Samddhi—including in it its two preceding stages of
Dhirand (concentration) and Dhyana (meditation). When
concentration is perfect the Yogi attains Samadhi and realises
the Absolute.

7 Through reasoning—i.e., through Jnina-Yoga, or the
process of analysing the real and the unreal, till the ultimate
entity is reached. '

8 Adhydtma—The reality underlying the innermost indi-
vidual Self. According to Shridhara, the relaticn between the
Jivitman and the Paramitman.



ATMOPANISHAD 17

9 Banyan seed—]Just as this tiny seed brings forth the
huge tree, so from the most subtle Atman emanates the whole
universe.

10 Shydmdka grain—which, though very small, shoots
forth long stems. The analogy with the Atman is the same
as the above.

11 Grasped or perceived—Grasped by the external organs
and perceived by the internal organs.

12 Not born etc.—By all these negations, every possible
action in Him or upon Him is denied; hence He experiences
DO SOTIOW.

13 Beyond all qualities—by this every limiting adjunct
is denied of Him. J

14 Pyre—by nature, hence devoid of inborn unpurity.

15 Indivisible—hence devoid or all diversity within Him-
self.

16 T'gint—acquired impurity.

17 Egoism—all defects arising from Ahamkéra.

18 Sound etc.—defects arising from the functions of the
external organs.

19 Doubt—the defect of the Manas.

20 Expectation—defects of the Buddhi, such as hoping,
etc.

21 All-pervading—Being subtler than the subtlest and
greater than the greatest, He pervades everything by His
own majesty, and cannot be measured by any means.

22 Unthinkable, indescribable—All thought is a limita-
tion. How can therefore the Atman, the one eternal Subject,
be made the object of thought?

23 Unclean—by birth, such as the untouchables etc.

24 Defiled—by sin.

25 He has no Samskdras—Samskiras being the impression
on the mind of works done previously, are impossible in the
Absolute Atman. The repetition marks the close of the
discourse. ]

TeqaEay AreAlgfATeEATET |

Here ends the Atmopanishad contained in the
Atharva-Veda.




AMRITABINDUPANISHAD

Of the five Bindu Upanishads, viz, the Nida-
bindu, Brahmabindu, Amritabindu, Dhyé4nabindu, and
Tejabindu, the Amritabindu occupies a very important
place, sufficiently justifying its title—which literally
means ““ A drop of nectar’’—by its felicitous combina-
tion of a loftiness of sentiment with a directness of
expression. Thus, though it is small in bulk, it is
nevertheless a drop from the fountain of Eternal Life
itself, potent to cure the manifold ills of Samsira, or
the endless rotation of birth and death.

The texts of the Brahmabindu and the Amrita-
bindu Upanishads are virtually the same, with slight
alterations in the wording here and there. Taking into
consideration the subjectivity of our experience of the
outside world, the Amritabindu Upanishad inculcates,
first, the control of the mind in the shape of desire-
lessness for sense-objects, as the most effective way
to the attainment of liberation and the realisation of
the One who is Knowledge and Bliss Absolute. Then
it sets forth in an easy and convincing way the real
nature of the soul and the realisation of the highest
truth which leads to unity. Thus the central theme
of all the Upanishads—viz, that the Jiva and Brah-
man are eternally one, and that all duality is a mere
superimposition due to ignorance—finds a clear and
forceful emphasis in these, terse, epigrammatic verses.
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(The same Shéntipatha as on page 1.)
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1. The mind is chiefly spoken of as of two kinds,*
pure? and impure. The impure mind is that which is
possessed of desire,® and the pure is that which is
devoid of desire.

[t Two kinds—Though the mind has various other states,
such as, mixed, insane, etc., two are especially pointed out
here.

2 Pure—Purified by countless good deeds in past Incar-
nations as well as by practices of self-control in this.

3 Possessed of desire—i.e., entirely dominated by the re-

solve of gaining the full measure of enjoyment from all sense-
objects.]
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2. It is indeed the mind that is the cause of
men’s bondage and liberation.! The mind that is
attached to sense-objects leads to bondage, while dis-
sociated from sense-objects it tends to lead to libera-
tion. So they® think.

[t Liberation—The manifestation of the Self as Existence-
Knowledge-Bliss Absolute, after the removal of ignorance.
2 They—the wise.]
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3. Since liberation is predicated of the mind
devoid of desire! for sense-objects, therefore the mind
should always be made free of such desire, by the
seeker after liberation.
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[* Devoid of desire etc.—Hence, a mere witness of things
seen and perceived.]
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4. When the mind, with its attachment for sense-
objects annihilated, is fully controlled within the heart!
and thus realises its own essence,® then that Supreme
State (is gained).

[The result of such control of mind is given in this Shloka.

1 Heart—the seat of piire consciousness.

2 Its own essence—The consciousness of the oneness of
the individual soul with the Universal Soul, as ‘‘ I am He.”']
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5. The mind should be controlled to that extent
in which it gets merged® in the heart. This is Jnina
(realisation) and? this is DhyAna (meditation) also, all
else is argumentation and verbiage.?

[The control of the mind and its concentration is the first
step towards gaining any knowledge, be it about the Atman
or of the outside world. It is the only key to the treasure-
house of all knowledge.

1 Merged etc.—i.e., by the realisation of ‘I am Brah-
man ”’, the consciousness of Subject and Object is destroyed.

2 And—The two cha’s in the text imply other means of
realisation.

3 Argumentation and verbiage—by which no real purpose
is served in the path of Mukti. Even scriptures are useless
when concentration of the mind is gained.]

Aq forred @ anfawed a1 fawed fascaRa aq
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6. (The Supreme State) is neither to be thought
of (as being something external and pleasing to the
- mind), nor unworthy to be thought of (as something
unpleasant to the mind); nor is It to be thought of
(as being of the form of sense-pleasure), but to be
thought of (as the essence of the ever-manifest, eternal,
supreme Bliss Itself); that Brahman® which is free
from all partiality® is attained in that state.?

[* Brahman—unconditioned by time, space, and causation.

2 Free from all partiality—being equally present in all
objects.

3 In that state—when the mind is perfectly controlled,
and thus free from such activities as draw it out to the world
of senses.

This Shloka may also be explained in the following way:

Neither that which is unthinkable—being beyond all phe-
nomenal existence—is to be thought of; nor is that which is
thinkable, i.e., the objective world, to be excluded from
thought—to be shunned as being unreal. When the mind be-
comes free from partiality to either, then Brahman is attained.

The mind becomes free when it ceases to think that this
is reality and therefore to be thought of, and this is unreality
and therefore to be shunned, and thus recognises no duality.]

T HILTNTAEIC AEACAT ||
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7. One should duly® practise concentration on
Om (first) through the means of its letters, then medi-
tate on Om® without regard to its letters. Finally on
the realisation® with this latter form of meditation on
Om, the idea of the non-entity® is attained as entity.®

[The means to be adopted to attain such restraint is given
in this Shloka.

1 Duly—according to the instruction of the Guru.

* Letters—A, U, M, of which Om is composed; that is

to say, meditate first on what each of these sound-symbols
stands for.




22 MINOR UPANISHADS

3 On Om etc.—On the true meaning, or the idea, only
that this sacred word-symbol represents, i.e., the Supreme
Essence beyond the pale of words.

In the Mindukya Upanishad it is said that Om is all that
which has been, all that which is, and is to be, that all is Om,
only Om.

4 Realisation—'"1 am Brahman."

5 Non-entity—of the Avidyd or nescience with its effects
viz, the world of name and form.

§ Entity—in the absence of Avidyd and all its effects is
seen the essence of Brahman free from all limitations and as-
pects, i.e., Brahman alone remains.]
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8. That alone! is Brahman, without component
parts, without doubt,® and without taint.® Realising

“I am that Brahman’’ one becomes the immutable
Brahman,

[This Shloka describes Brahman in the ‘‘Neti Neti'
or negative method.

1 That alone—which reveals Itself on the realisation of the
nonentity of nescience.

2 Without doubi—That which does not cogitate as to
whether it is this or that; or it may mean. ‘‘That which is
beyond the conception of things unreal.”’

3 Taint—of Avidya.]
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9. (Brahman is) without doubt, endless,* beyond
reason and analogy,®? beyond all proofs,” and cause-
less® knowing which the wise one becomes free.

[1 Endless—not limited by time, causation, and finite
matter.
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2 Reason and analogy—Two of the processes of logical
inference. Brahman cannot be proved by inference.

3 Beyond all proofs—Undemonstrable by any mode of
proof.

4 Causeless—Hence, unaffected by any effect or modifi-

cation.]
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10. The highest Truth is that (pure conscious-
ness) which realises, ‘‘There is neither! control of the
mind, nor its coming into play’’, ‘‘Neither am I bound,
nor am I a worshipper,® neither am I a seeker after
liberation, nor one who has attained liberation’’.3

[X There is neither etc.—All these forms of mental con-
sciousness which are negatived here, are unreal from the
standpoint of the highest spiritual knowledge. This notion is
the intuitive conviction of Consciousness and is the real Truth.

2 Worshipper—One who devotes himself to religious prac-
tices by adhering to the vows of Brahmacharya and the like.

3 Liberation—The ideas such as worshipper, liberation,
etc. presuppose bondage which has no place in the eternally
free Atman.]
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11, Verily the Atman® should be known as being
the same?® in Its states of wakefulness,® dreaming,* and
dreamless sleep.® For him who has transcended® the
three states there is no more rebirth.”

[t Atman—the self-luminous witness of Buddhi—the Ego-
consciousness in everyone.

2 The same—Immutable and devoid of distinction.

3 Wakefulness—When impressions of the objective world
are directly received by the senses.

3
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4 Dyeaming—When objects are perceived on the subcon-
scious plane through the desire-nature only; i.e., by impres-
sions of past sense-perceptions on the mind.

5 Dreamless sleep—When there is a complete cessation of
differentiation in impressions and knowledge, and what
remains is consciousness alone.

A doubt may be raised that states are due to birth and
hence that which has states must also be subject to birth.
The second half of the Shloka negates such an idea.

8 Transcended—That is, attained the Turiya or supercon-
scious state in which Brahman is realised. The three states
enumerated above are unreal, being superimposed upon the
Atman through ignorance of its true nature.

7 No more rebirth—than that which It once seemed to
have owing to nescience.]

o a7 f§ 3arean g1 91 sqafttaa: |
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12. Being the one,’ the universal Soul is present

in all beings.® Though one, It is seen as many, like
the moon? in the water.

[ One—without any differentiation whatsoever.

2 Beings—human or divine, animate or inanimate.

3 Moon etc.—]Just as the one moon appears as many by
reflection in different water-vessels.]

TTEHITATRI SAATA T2 TAT ||
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13. Just as it is the jar which being removed
(from one place to another) changes places and not
the Ak#sha! enclosed in the jar—so is the Jiva® which
resembles® the Akdsha.

[ AkRdsha—The all-pervading space.
2 S0 is the [iva—So does the Self-in-the-individual ex-
perience no change at all, though the Linga-Sharira or the
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subtle body of man may be taken after death to various
regions, good or bad, according to past Karma.

3 Resembles—in its aspect of immutability, and in that
of all-pervasiveness only. Just as the all-pervading Akasha
does not perish when the jars which held it are broken, so
it is with the all-pervading Self at the repeated destruction
of the body, its UpAdhi. The resemblance is only thus far,
but not as regards consciousness where there is a difference
between the two, as the next shloka shows.]

g Rrarsr Raa g g )
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14. When various forms like the jar are broken
again and again the Akdsha does not know them to
be broken, but He' knows perfectly.®

[} He—the ever-manifest, all-knowing, blissful Self.
2 Knows perfectly—that He is ever unborn and deathless. ]

TEEATIIEAT A qO&T arid TR ||
fiet anfa Secans TargaIaE | &)

15. Being covered by M4ay4,' which is a mere
sound, It does not, through darkness, know the
AkAsha (the Blissful one). When ignorance is rent
asunder, It being then Itself only* sees the unity.’

[This Shloka explains why it is that the Atman which is
omniscient is not always aware of Its true nature which is
Bliss.

1 Mdya etc.—(a) Miya which is a mere word havihg no
real (unending) existence; or (b), MAyA which is the cause of
the phenomenal world composed of sound etc.

2 Jtself only—there being utter absence of the differentia-
tion between the subject and the object.

3 Unity—of the individual soul with the Universal Soul.

The purport of the Shloka is this: (a) Just as a man,
though possessed of his senses and faculties, cannot find a
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particular thing, however mear it may be, if he is blinded by
darkness, so the Atman does not know Its own nature as
Existence-Knowledge-Bliss through the covering of MAiyAa.
Or (b), just as the Akasha shut up within the jar knows not
that it is the same as the infinite Akéisha, so the individual
soul being covered by the darkness of Miya does not know
its real nature. When the jar is broken, there remains the
one infinite Akisha; similarly, when the covering of MayA is
Tent asunder by Jnina, the Atman shines in Its own essence
of One-only-without-a-second.]

e U TR afeneediot ageaT ||
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16. The Om as Word is (first looked upon as)
the Supreme Brahman. After that (word-idea) has
vanished, that imperishable Brahman (remains). The
wise one should meditate’ on that imperishable Brah-
man, if he desires the peace® of his soul.

[The Upanishad continues the topic of the means to the
realisation it had commenced in Shloka 7.

1 Meditate etc.—as ‘I am Brahman.’’

2 Peace—in the form of the annihilation of 2ll misery
caused by Avidya, i.e., the state of Moksha.]

& a3 afte=? g xegee ok = 3@
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17. Two kinds of Vidya' ought to be known—
the Word-Brahman® and the Supreme Brahman. One
having mastered® the Word-Brahman attains to the
Highest Brahman.

[} Two hkinds of Vidyd—the Apard or lower, and the
Para or the higher. Realisation of the Self is Pard-vidya, and
all other forms of knowledge are Apard-vidya. The latter are,
also Vidya because they dispel Avidyd or ignorance in a way,
—but they are subsidiary to the former.
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2 Word-Brahman—The Vedas with the Upavedas etc.
With each of the four Vedas is attached an Upaveda; thus we
have the sciences of medicine, warfare, music, and mechanics.

3 Mastered etc.—Nishnita : Lit., plunged deeply into.
Assimilated the spirit of the Vedas by proper study, discip-
line, and contemplation. It helps the realisation of the
Highest Brahman and hence its importance.]

TFIREIEd AATE! FEISEEAcT ||
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18. After studying the Vedas the intelligent one
who is solely intent on acquiring knowledge and reali-
sation,? should discard® the Vedas altogether, as the
man who seeks to obtain rice discards the husk.

[ Knowledge and vealisation—Knowledge, by a study of
the scriptures, and realisation, the perception of Brahman
(Brahma SAkshitkira), by a practical application of the
highest truths thereof, through the instructions of the Guru.

2 Discard etc.—When he knows that a mere study of the
Vedas and the performance of the Karma-kinda inculcated
‘therein cannot bring on the utter annihilation of Samsira,
and that the end of the Vedas is the realisation of the Self,
he gives up the former as no more needful and exclusively
devotes himself to the latter.]

TARARATAT HCE AT |
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19. Of cows which are of diverse colours, the
milk is of the same colour. (The intelligent one) re-

gards Jnina as the milk, and the many-branched
Vedas as the cows.

[The Vedas have numerous recensions, but each of these
sets forth the same highest Truth, ‘ Thou art That”, in
different words. The ‘‘ milk "' (Jnina) is the chief concern
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of the cowherd (seeker after Truth), the ‘‘ colour of the
cows’’, of the book-learned.]

gafim gafa fag w8 93 aafa fam
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20. Like the butter hidden! in milk, the Pure
Consciousness? resides in every being. That ought to
be constantly churned out® by the churning rod of
the mind.

[If the mind is not controlled, the knowledge *‘‘ Thou
art That’’ does not manifest itself in it.

1 Hidden—pervades every particle of the milk in the jar,

in the unmanifested form, before being churned.

2Pure Consciousness—The Atman, the essence of know-
ledge and bliss,

® Churned oul—should be made manifest by means of

constant meditation and discrimination (** Neti, Neti'
process).]

TS FAZTT SEXERACTTL |
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2I. Taking hold of the rope of knowledge, one
should bring out, like fire,’ the Supreme Brahman.
I am that Brahman indivisible, immutable, and calm,
thus it is thought of.?

[* Like fire—Just as fire is preduced by churning at a
sacrifice.

Here, the mind is the rod, the knowledge which sees the
unity of the Jiva and Brahman is the rope, and the constant
meditation is the churning, the friction, which brings out the
‘“ fire ”’, i.e., leads to the realisation of the Paramitman.

2 Thought of—by men of realisation.]

FRGATIETE ITqAY = TEealy |
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22. In Whom reside all beings, and Who re-
ddes in all beings by virtue of His being the giver of
grace to all—I am that Soul of the universe, the
Supreme Being, I am that* Soul of the Universe, the
Supreme Being.

[21 am that etc.—Hence dawns the realisation that all
beings reside in me and I in them. The repetition indicates
the close of the Upanishad.)

$h g wUInwo | < EaiRa A go |
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(The same Shéntipatha as on page I.)

Here ends the Amritabindupanishad as contained
in the Atharva-Veda.




TEJABINDUPANISHAD

The Tejabindupanishad is the last of the fiye
Bindu Upanishads forming part of the Atharva-Veda.
It conceives the Supreme Atman dwelling in the heart
of man, as the most subtle centre of effulgence, re-
vealed only to Yogis by supersensuous meditation.
After stating the disciplines which the Truth-seeker
must undergo in order to master that most difficult
but the only process of supreme realisation, the Teja-
bindu sets forth, in the highest philosophical concep-
tions, the nature of That which is to be meditated
upon, and realised in essence, that is to say, Brahman,
the Absolute, and points out in conclusion some of
the disqualifications which the student must shun if
he desires to be ‘‘one of those who make the inacces-
sible accessible’”” and reach the goal, the absolute
freedom of the soul.

% Asfirg: o @ farde g feaam
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I. Om. (Now about) the Effulgent Point:® It
has its excellent meditation: Supermundane,? seated
in the heart, (attainable by) the Anava,® Shikta and
Shimbhava (methods); (the meditation is) gross,*
subtle, as well as that which is transcendental.

[* The Effulgent Point—The indwelling Atman is meant.
Effulgent—Because of Its being the Light of lights, physical
and spiritual, It illumines the whole universe and dispels all
darkness of the mind. Point—denoting Its extreme subtle-
ness ; hence It cannot be grasped by the mind which is not
purified and concentrated.

2 Supermundane—Beyond the phenomenal.
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3 Anava etc.—These are the three ways of initiation men-
tioned in the scriptures. The first, the Anava, is the ordinary
mode in which the Guru communicates to his disciple a
Mantra (a sacred formula, which the latter is called upon to
regularly repeat and meditate upon), and instructs him in
the ways of worship, posture, and meditation. The second,
the Shdkta, is much higher and is imparted by perfected souls
who by their own power can instil the higher spiritual con-
sciousness in the disciple without his having had to go
through any external modes of worship to attain to it. But
the third, the Shimbhava, is the highest mode in which the
greatest Teachers of humanity whose mercy knows no reason,
raise the disciple at once to the highest stage of realisation.

4 Gross etc.—These three meditations correspond respec-
tively to the above three modes of initiation. Transcenden-
tal, i.e., so subtle in its working that it cannot be accounted
for by human reasoning.]

@ T gUIT FeHed 7 gUSE |
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2. Even to the wise and the thoughtful this
meditation is difficult to perform, and difficult to
attain, difficult to cognise and difficult to abide in,
difficult to define and difficult to cross.!

[* Difficult to c¢ross—Whose end is difficult to be
reached.]

foari faarrd fmaagy Mt |
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3. (To attain that meditation one has to be)
abstemious in food,’ a master over anger, attachment
and his passions; (one has to be) free from the pairs
of opposites,* devoid of egoism, free from hope, and
free from possession.?
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(&3]

[t Abstemious in jood—i.e., to be moderate in food, and
take only such as is good for his body and conducive to
mental purity.

2 Pairs of opposites—viz heat and cold, good and bad,
pleasure and pain, success and failure. All that can be classed
under upddeya—rejectable or acceptable.

3 Free from possession—Aparigraha: or it may mean,
one who does mot receive gifts.  This non-receiving is one of
the several kinds of Yamas, or mental restraints, mentioned
in the Yoga-Shistra by Patanjali, for the acquirement of
independence and purity of thought.]

SRIRFTFERAT T PEATTAAEE: ||
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4. (He should be) one! who makes that which
is inaccessible accessible, one whose whole aim is to
serve* the Guru and his cause only. (Sages) reach
the three gates® (to It). (Therefore) the Supreme
Soul is said to have three resorts.4

[ One etc.—i.e., he must be a person of indomitable
energy and perseverance, who undaunted by difficulties on
the path, however great, will reach the goal.

2 Serve the Guru etc.—Gurumanirthaménasah of the
text may also be explained as,—one whose whole end and
aim is the worship of the Supreme Spirit.

3 Three gates—three means of attainment, viz Vairigya,
dispassion (as implied in verse 3), and Utsiha, zeal, and
Gurubhakti, devotion to the Guru (as stated in the preced-
ing part of this Shloka).

4 Three resorts—TridhAmA: Three accesses. Or, three
states of waking, dreaming, and dreamless sleep in which
the coul resides.]

o3 [ErfAE TaAasaE g Fmosan |
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5. This is supreme, hidden in mystery, the rest--
ing-place (of all), and imperceptible; it is Brahman,.
without support,® of the nature of unlimited space,
atomic,? and subtle. That is the supreme abode® of
Vishnu.*

[This and the succeceding six Shlokas set forth the nature
of That which is to be meditated upon, viz Brahman or
Atman.

1 Without support—Brahman being bigger than the
biggest, cannot have anything to support it.

2 Atomic—indivisible and incomprehensively minute.

3 Abode—Padam :  State

4 Vishnu—Derived from its root-meaning Vish, it means.
That which pervades or indwells all.]

sas g s frarg seatsag |
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6. Pertaining to the Tryambaka,' containing the-
three Gunas,® support (of all); the three worlds® are-
its elementary or essential constituents; devoid of’
form, unchangeable, unconditioned, uncontainable,
and without substratum.

[* Tryambaka—Lit. having three eyes. The Father of
.the three worlds, or the Revealer of the three Vedas.

2 The three Gunas—viz Sattva, Rajas, and Tamas.

3 The three worlds—viz Bhuh, Bhuvah, and Svar—the-
universe, the etherial space, and the heaven.]

Surtacfes s argnAsdan=E N
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7. It is the State free from all limitations, beyond
the range of speech and mind, perceivable by thinking

on one’s own state,’ and abandoned? by words denot-
ing plurality as well as unity.
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[l State—real nature free from all false identifications
with the self.

2 Abandoned etc.—because of their inability to express
dts real nature.

The original text may also be explained as: Inaccessi-
ble to one who has made the body and the senses his
-all-in-all. ]

AT ArgATEN SEETASHTTH, ||
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8. (It is) Bliss itself, beyond® the causality of
happiness, difficult to be seen, birthless, immutable,

free from all functions of the mind-stuff, eternal, con-
stant, and imperishable.

[1 Beyond etc.—Being Bliss itself, nothing external can
impart bliss to Brahman.]

AT a7=qH afFrgr ey ||
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g. It is That which is Brahman, it is That which
is Adhyitma,! it is That which is the extreme limit,?
it is That which is the supreme refuge; it is know-
ledge® independent of the mind-stuff, It is the Atman,
It is of the nature of infinite space; established (in all
actions).*

[L Adhydatma—The Reality which makes up the inner-
most individual self.

2 Extreme limit—the perfection to which anything can
Teach.

3 Knowledge etc.—Lit. it is that Chitta which is not-
‘Chitta, i.e., which is not identified with its modifications, but
Temains in its own pure essence of knowledge self-manifest.

4 Established (in all actions)—as their efficient guide.]
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10. Though It is that which is not wvoid,® yet
thought®* of as wvoid,® (but in reality) It transcends.
voidness, and is firm-fixed.* There is® neither thinker,
nor thought nor the thinkable. Still it is to be medi-
tated upon.®
[* No¢t void—being the Whole by Itself.
? Thought of—erroneously, by the ignorant and the
materialistic.
3 As void—as absolutely non-existent.
4 Firm-fixed—being the Whole.
5 There is etc.—because of Its being the Absolute, above-
cause and effect.

¢ Meditated upon—as conferring upon men final libera-
tion. ]
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11. That (Brahman) is All, Supreme, of the
nature’ of space, to It there is nothing superior; it is.
higher than the highest, unthinkable, and free from
the experiences of the waking state. It is not that
the sages who devote themselves to the Truth® do not

know It as the Reality. It is not also that the gods
do not know the Highest.

[* Nature etc.—being unattached,
? Truth—as stated in the preceding Shlokas.]
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12. (Brahman is) not (known to those who are
possessed of) avarice, delusion, fear, egotism, lust,
anger, and sin® or (possessed of) heat and cold,?
‘hunger and thirst, or mental resolve and indecision,
or pride of birth® in a Brihmana family, or (vanity
in having read) a mass of books on Mukti.

[* Sin—Kilbisham : It may also mean, disease.

2 (Possessed of) heat and cold—unable to bear heat, cold,
-etc., with equanimity.

3 Birth etc.—Realisation is not dependent on birth or
‘book-learning, as has been repeatedly demonstrated in the
lives of saints, from the very earliest times to our own day.]

q 39 GEIE T a1 AWGATIA |
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13. (Brahman is) not (known to those who are
-sensitive to) fear,! or pleasure and pain, or honour
-and disgrace. (To one) free from these ideas, that
Supreme Brahman becomes manifest—to one whose
‘highest refuge® is Brahman; yea, that Supreme Brah-
man becomes manifest to one whose highest refuge is
Brahman.

[ (Sensitive to) fear—Who are afraid of adverse criticism
from others about their conduct. The proper spirit consists
‘in doing what one thinks to be right, irrespective of the
opinion of others.

2 Highest refuge etc.—Who is absorbed in, or intent on
“the contemplation of Brahman.

R Anfaga e |
Here ends the Tejabindupanishad, as contained
in the Atharva-Veda.
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SARVOPANISHAD

The Sarvopanishad is appropriately spoken of as
the quintessence of the Upanishads, being a concise
and at the same time highly eloquent presentation of
the concentrated wisdom, bearing on the main points
at issue, of the Vedanta philosophy. The Upanishad
opens with questions as to the nature of the twenty-
three fundamental topics, and furnishes the answers
to them, in a consecutive order, to the end. Starting
with bondage and Moksha and their causes, the seeker
after truth is treated to a fine and delicate discrimina-
tion of the various gross and subtle states, in and
through which the soul seems to appear within us,
because of its Upidhis. Indicating the real nature of
the soul and dealing with the niceties of the ideas
conveyed by each of the words of the Mahivikya,
Tat-Tvam-Asi (That thou art), the Upanishad seeks
to point out the identity of the JivAtman with the
Paramidtman or Supreme Brahman which is spoken
of as the Essence of Truth, Knowledge, Infinitude,
and Bliss, and concludes by an attempt at defining
Maya, thus completing as it were the circle in order
to show what causes the bondage and how it can be
broken once for all. From the point of happy defini-
tions of the most difficult and important terms in the
phraseology of Vedanta philosophy within the smallest
compass, this Upanishad holds a distinct position of its
own, and is worthy of our best attention.
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I, Om. What is Bandha (bondage of the
Soul)? What is Moksha (liberation)? What is
Avidyd (nescience)? What is VidyA (knowledge)?
What are the states of Jagrat (waking), Svapna
(dreaming), Sushupti (dreamless sleep), and the fourth,
Turiya (Absolute)? What are the Annamaya, Prina-
maya, Manomaya, Vijninamaya, and Anandamaya
Koshas (vestures or sheaths of the soul)? What is the
Kartdi (agent), what the Jiva (individual self), the
Kshetrajna (knower of the body), the Sikshi (Witness),
the Kutastha, the AntaryAmin (Internal Ruler)? What
is the Pratyagitman (Inner Self), what the Paraméit-
man (Supreme Self), the Atman, and also Miy4?—
The master of Self' looks upon the body and such
like things other than the Self as Itself: this egoism?
is the bondage of the soul. The cessation of that
(egoism) is Moksha, liberation. That which causes
that egoism is Avidy4, nescience, That by which this
egoism is completely turned back® is Vidy4, know-
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ledge.* When the self, by means of its four and ten
organs® of sense beginning with the mind and beni-
gnly influenced® by the sun and the rest” which appear
outside, perceives gross objects such as sound® etc.,
then it is the Atman’s Jagrat (wakeful) state. When,
even in the absence of sound etc.,® (the self) not dives-
ted*® of desire for them, experiences, by means of the
four organs,’ sound and the rest in the form of
desires—then it is the Atman’s state of Svapna
(dream). When the four and ten organs cease from
activity, and there is the absence of differentiated
knowledge,’? then is the Atman’s state of Sushupti

(dreamless sleep).

[} The master of Self—The Paramitman dwelling in the
body, as its lord or controller.

2 This egoism—This misconception which makes one
think, ‘I am a Brihmana'’, “I am beautiful in appearance’’
“I am the doer of actions’’, and so on.

8 Turned back—towards the Self as the real Ego.

4 Knowledge—Spiritual illumination.

5 Four and ten organs— The four “‘inner’’ organs, viz
mind (Manas), intellect (Buddhi), memory (Chitta), and
egoism (AhamkAira); the five organs of perception, viz hear-
ing, touch, sight, taste, and smell; and the five organs of
action, such as the tongue, the hand, the leg, etc.

6 Influenced—in the matter of resolve, perseverance, per-
ception, and egoism.

7 Sun etc.—the Moon, Vishnu, Shiva, the Creator, the
Quarters, Air, the Sun, Varuna, the Ashvins, Fire, Indra,
Upendra, Mitra, and Brahmi, who are held to be, respec-
tively, the Adhidevas, or presiding deities, of the fourteen
organs of sense enumerated above.

8 Sound etc.—i.e., objects that can be heard, touched,
seen, tasted, smelt, accepted, rejected, and enjoyed.

9 Absence of sound etc.—i.e., though the other organs of
sense are inactive.

4
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10 Not divested, etc.—Tadvisanirahitah —aqfea sfa ar
gq | The thinking in dream comes from desire or attachment

to sense-objects, caused by impressions unconsciously left on
the mind by the accumulated Karma, good or bad, in past
lives, or from current experiences of the waking state. There
is said to be another class of dreams which are caused by the
instrumentality of the Devas.

11 Four argans—the four ‘‘inner”’ organs, viz mind, etc.

12 Differentiated knowledge—That is to say, when even
the mind and the other inner organs do not function, con-
sciousness by itself alone remains without any object for
support. ]
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2. When the essence of consciousness which
manifests itself as the three states, is a witness of the
states, (but is) itself devoid of states, positive or nega-
tive, and remains in the state of non-separation and
oneness, then it is spoken of as the Turiya,® the
fourth. The aggregate of the six sheaths,* which are
the products of food, is called the Annamaya-kosha,®
alimentary sheath. When the fourteen kinds of
Vayus* beginning with the Prina, are in the alimen-
tary sheath, then it is spoken of as the Prinamaya-
kosha, vesture of the wvital airs. When the Atman
united with these two sheaths performs, by means of
the four organs beginning with the mind, the functions
of desire, etc., which have for their objects sound
and the rest, then it (this state) is called the Mano-
maya-kosha, mental sheath. When the soul shines
being united with these three sheaths, and cognisant
of the differences and non-differences thereof* then it
is called the Vijndnamaya-kosha, sheath of intelli-
gence. When these four sheaths remain in their own
cause which is Knowledge (Brahman), in the same
way as the latent banyan tree remains in the banyan
seed, then it is spoken of as the Anandamaya-kosha,
causal frame of the Soul. When it dwells in the
body, as the seat® of the idea of pleasure and pain,
then it is the Karti, agent. The idea of pleasure is
that which pertains to wished-for objects, and the
idea of pain is that which pertains to undesirable
objects. Sound, touch, sight, taste, and smell are the
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causes of pleasure and pain. When the soul, conform-
ing” itself to good and bad actions, has made a link of
the present body (with its past body), and is seen® to
be effecting a union, a connection as it were, with the
body not yet received, then it is called the Jiva, indi-
vidual soul, on account of its being limited by
Upadhis.® The five groups are those beginning with
the mind,*® those beginning with the Prina,!! those
‘beginning with the Sattva,!? those beginning with the
will,’* and those beginning with merit.’* The ego
possessing the attributes of these five groups, does not
die out without the knowledge of the ever-attained
Self. That which, owing to its proximity to the Self,
appears as imperishable and is attributed to Atman,!®
is called the Linga-sharira (subtle body), and the
“heart’s knot”’. The Consciousness which manifests
itself therein is called the Kshetrajna, Knower of the
Kshetra'® (body).

[* Turiya—which is the Absolute, devoid of duality.

2 The six sheaths—viz those pertaining to the nerves,
bones, marrow, skin, flesh, and blood, which compose all
living bodies.

3 Annamaya-kosha—The Koshas beginning with the
Annamaya, the grossest of the series, are the vestures
(sheaths or cases], which make the body enshrining the soul,
and as such, are the different states or forms in which the
soul resides.

4 The fourteen kinds of Vdyus—called Prina, Apéna,
Vydna, Udina, and Saméina; NAga, Kurma, Krikala, Deva-
datta, and Dhananjaya; and Vairambhana, Sthdnamukhya,
Pradyota, and Prakrita. These different VAyus or vital airs,
are the forces that carry on the different functions of the
body, by directing all the various motions within it, and are
variations of the Prina. Praina is not the breath, but that
subtle force or life-principle which causes the motion of the
breath.
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5 Thereof—Pertaining to the desire etc.

6 Seat etc.—That is to say, when the self feels that
happiness may be its and not pain, thinking, out of igmor-
ance, the gross and the subtle body as its attributes.

7 Conforming etc.—That is to say, has taken up the
present body on its giving up the last body, as a result of
past good and bad Karma.

8 Js seen etc.—That is, acts as if it will continue in
another body on leaving this one.

The word iva (as it were), is to be connected with both
the former and the latter part of the sentence, implying that
all these ideas of its possessing and giving up a body, in the
past, present, and future, are, from the absolute standpoint,
untrue to the Atman.

9 Limited by Upddhis—Its imagining that it has a body,
and had, and will get, many bodies is the Atman’s Upadhi
which makes it Jiva.

10 Mind group—consisting of mind, Buddhi, Chitta, and
Ahamkéra.

11 Pyina group—consisting of the five vital airs in the
body.

12 Sattva group—The Triguna group, consisting of Sattva,
Rajas, and Tamas.

13 Will group—The Ichchhd group, consisting of will,
desire, resolve, doubt, longing, unbelief, satisfaction, want of
satisfaction, shyness, fear, and imaginaticn.

14 Merit group—or the Funya group, consisting of merit,
demerit, knowledge, and Samskiras.

15 Attributed to Atman—Is thought of as Atman, by its
superimposition on the Self.

16 Kshetra—Lit., field; the body is defined as such be-
cause of the fruits of action being produced and reaped in
it as in a field.]
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3. He who is the cogniser of the manifestation®
and disappearance®* of the knower, knowledge, and
the knowable, but is himself devoid of such manifes-
tation and disappearance, and is self-luminous,® is
called the Sikshi, Witness. When being perceived in
an undifferentiated* manner in the intelligence of all
beings, from Brahma (the Creator) down to an ant,
it resides in the intelligence of all beings, then it is
called the Kutastha.® When, standing as the means
of realising the real nature of the Kutastha and others,
which are differentiations® by virtue of possessing
limiting adjuncts, the Atman manifests itself as inter-
woven in all bodies, like the thread through a string
of jewels, then it is called the Antarydmin, Internal
Ruler. When the Atman shines forth—absolutely free
from all limiting adjuncts, brilliant, as a homogeneous
mass of consciousness in its nature of pure Intelligence,
independent—then, it is spoken of as the Entity of
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“Thou’’ (Tvam), and as the Pratyagitman, Inner-
Self. (That which is) Satya (the Reality), Jndna
(Knowledge), Ananta (the Infinite), Ananda (Bliss), is
Brahman. The Reality is the indestructible; That
which, when name, space, time, substance, and causa-
tion are destroyed, dies not,® is the indestructible; and
that is called Satya, the Reality. And Jnina—that
essence of Intelligence which has no beginning and
no end, is spoken of as Jnina.

[1 Manifestation—into name and form.
2 Disappearance—Merging into the unmanifested state.

3 Self-luminous—because of his being unmodified by the
above two states, and having nothing to obstruct his
knowledge.

4 Undifferentiated—i.e., as pure consciousness.

5 Kutastha—Lit. that which resides in the unreal, such
as the intelligence is.

6 Differentiations etc.—This implies that any idea of
duality, however attenuated it may be as in the case of the

Kutastha, is a form of superimposition on the Self.

T The Entity of “Thow’'—i.e.,, the purified ‘‘Thou’.
Unpurified ‘“Thou’’ represents the individual soul, the Jiva
with Upadhis.

8 Dies mot—i.e., remains absolutely changeless in the
midst of every possible cause of change.]
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4. And Ananta, the Infinite, (remaining in- the
same manner) as (does) clay in modifications of clay,
as gold in modifications of gold, as thread in fabrics
of thread, the antecedent,! all-pervading® Conscious-
ness, that is in all phenomena of creation beginning
with the Unmanifested, is called the Infinite. And
Ananda, Bliss—the essence® of the consciousness of
happiness, the ocean of measureless bliss, and the
state of undifferentiated happiness* is called Bliss.
That, of which the above fourfold nature’ is an indi-
cation,® and which is permanent” in all space, time,
substance, and causation, is called the Entity of
“That” (Tat), Paramitman, Supreme Self, and Para-
Brahman, or the Highest Brahman. Distinguished
from the Entity of ‘“Thou’’ (when it appears to be)
Possessed of attributes, as well as from the Entity
of “That”” (when it appears to be) possessed of
attributes, that which is all-pervading like the
sky, subtle, whole by itself, pure Existence, the
Entity of “Art’’ (Asi), Self-luminous, is spoken of as
the Atman; the Entity of “‘not-That”,® also is spoken
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of as Atman. That which is beginningless, fruitful,®
open to both proof and disproof, neither real’® nor
unreal,* nor real-unreal’> —non-existent, when, be-
cause of the immutability of its own substratum, the
cause of change!® is ascertained't;—existent when it
is not so ascertained!*—(thus that) which is undefin-

able, is called Maya.

[* Antecedent—Existing prior to effects or creation of
the universe.

2 All-pervading—Pervading the whole of the manifested
universe as its essence.

3 The essence etc.—which comes only from Jnina.

4 Undifferentiated happiness—The happiness which is not
dependent on the senses, such as sight, hearing, touch, etc.

5 Fourfold nature—viz Reality, Knowledge, Infinity,
and Bliss.

6 An indication—A faint approach towards expressing
the Brahman.

7 Permanent—Invariably present in Its changeless nature.

8 The Entity of ‘not-That”"—That which is different
from the Entity of ‘‘That’, by its pertaining to UpAdhis.
The drift of the whole is to convey the abstract idea ‘“Thou
art That’’, Tat Tvam Asi, that there is no difference, in
reality, between the Atman and the Paramitman, all the
seeming difference being due to Adhyasa, or superimposition,
of UpAdhis or attributes which do not really belong to the
Atman.

9 Fruitful—Lit. pregnant. Containing within herself the
seeds of action, capable of producing the phenomenal universe.

10 Neither real—It has no reality considered apart from
Brahman.

11 Nor unreal—because it is perceived by all.

12 Nor real-unreal—It is not both real and unreal at the
same time, but it is something different from Sat (existence)
and Asat (non-existence), or in other words, it is inexpressi-

ble ( FULAT )s
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13 The cause of change—AvidyA or nescience.

14 Is ascertained—When Maya is perceived to have the
changeless Brahman as its substratum, and consequently
when the cause of all modification or change in the pheno-
menal universe is ascertained in its true aspect, in the state
of highest realisation, then MAyA becomes non-existent, as

then whatever is, is perceived as One Existence—Brahman
only.

15 Not so ascertained—When such is not the case, it

exerts its own powers of illusion and bondage on the unen-
lightened souls.

TAIF A GEiqiareart gaEg )

Here ends the Sarvoparishad, as contained in the
Atharva-Veda. '




BRAHMOPANISHAD

The Brahmopanishad is classed among Upani-
shads that belong to the Atharva-Veda. From the
commentator, Niriyana, comes a recension of this
Upanishad which begins as in the text we have follow-
ed. But Shankarinanda, who was the head of the
Sringeri Math in the 14th century and who has left
valuable comments on many of the minor Upanishads,
gives us another recension which begins with the
number two of our texts. This Upanishad gives a
complete and clear idea of the nature of the Atman
which has four states of consciousness and four seats
and four places for meditating upon for the better
realisation of the Atman in its Nirguna aspect.

$ whawr & 9 WEWIENSHRE  wE
frqerausza | R amg? Ewfafsar wafa
ol TART HEAT ARAT T D &9 AfTAT D=

& aH: |
1. Om! Shaunaka, a householder! of fame, once
asked Bhagavin Pippalada® of Angird’s family: In
this body, the divine® city of Brahman,* installed, how
do they® create? Whose glory does this constitute?
Who is he who became all this glory?

[! Mahdshdla : Householder—Lit. having extensive resi-
dential halls, i.e., providing in his household maintenance
and shelter to many. Compare, Chhindogya, V. ii.

2 Bhagavdn Pippaldda : Bhagavin—Lit. means one
having the six supreme acquirements: all lordliness, Dharma,
fame, all prosperity, wisdom, and renunciation. Of the ten
major Upanishads, the Prashnopanishad, comprises the six
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discourses of this great Rishi Pippalida given in reply to the
six Rishis who came as enquirers, each of whom asked him
a question.

3Divya—radically means pertaining to the Shining Ones,
the Devas, and hence ‘‘divine’’.

* Brahmapura—is a term used in the Upanishads to
mean the human body. One Vedic Mantra (Atharva-Veda,
10.iv.g) seems to have started this idea, though we find
there only the human face (according to the Nirukta and
Brihadaranyaka II. ii) represented as the abode of the seven
Deva-Rishis. Compare also the use of this term in +the
Chhindogya, VIII. 1, and a parallel idea in Chhindogya,
IIT. xiii.

5 These creative or manifesting agencies represent, the
functions of the organs such as speech etc. The whole ques-
tion may be stated plainly as follows: How did the sense-
functions come to be installed in man? How do they pro-
ject this sense-world? Of whom do they form the manifes-
tation? What this manifestation is in reality? The Keno-
panishad opens with a similar question.]
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1. Unto him (Shaunaka) he (Pippalida) imparted
the Supreme Wisdom of Brahman: That is Préna,’ the
Atman.? He constitutes the glory® of the Atman, the
life of the Devas. He represents both the life and the
death* of the Devas. That Brahman who shines with-
in the divine Brahmapura (or body) as the faultless
One, devoid of manifested effects,® self-effulgent, all-
pervading,® He (it is who) controls” (the Jiva), like
a spider® controlling the king of bees. Just as® spiders
by means of one thread project and withdraw the web,
so also the Prina, (who) retires drawing back his
creation. Prina belongs to the NAdis!® or subtle
nerve-chords as their Devatd or indwelling deity.*
One in dreamless sleep’? goes through that state to
one’s own Abode, like a falcon and the sky—just as
a falcon goes (to its nest) borne on the sky. He
states: **—Just as this Devadatta (in dreamless sleep)
runs not away even when struck with a stick,* even
so he does not also attach himself to good or evil con-
sequences of his life’s ordained activities;'® just as a
child enjoys itself (spontaneously) without motive’® or
desiring fruit, even so this Devadatta (the subject of
dreamless sleep) enjoys happiness in that state. He
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knows!” being the Light Supreme.'®* Desiring*® Light
he enjoys the Light. So also he returns by the same
way to the dream-state, like a leech:?° just as a leech
carries itself on to the other points in front—(first)
fixing upon the next point. And that state which he
does not give up for a next one is called the waking
state. (He carries all these states within himself) just
as a (Vedic) deity bears the eight sacrificial cups®
simultaneously. It is from Him that the source of
the Vedas and Devas hang like breasts. In this
waking state particularly?? good and evil obtain for
the shining being (i.e., man’s Self) as ordained. This
being or Self is fully self-extended*® (into world-forms),
he is the indwelling controller of things and beings,
he is the Bird,?* the Crab,?® the Lotus,?® he is the
Purusha,®” the Prina, the destroyer,?® the cause and
the effect,?® the Brahman and the Atman,®® he is the
Devati® making everything known.** Whoever
knows all this attains to the transcendent Brahman,
the underlying support, the subjective principle.?

[* Prana—is generally, but often lcosely, translated as
“‘vital breath’’; the ‘‘life-force’’ or the ‘‘vital force'’ would
be better. The term is applied both to the transcendental
principle, the subtle cause, as well as to its effects, the forces
moving to activity the organs, physical and mental. In
Prashnopanishad Pippalida unfolds the whole philosophy of
this Prana.

2 Atman—Prina is here expressly identified with the
Atman, so that there may not be.any misconception about the
former being limited in meaning only to the manifested aspect
of the latter. This manifested aspect, Prina, is in reality the
same as the Atman, however much distinguished for the sake
©of intellectual comprehension, that is, for the sake of making
out a process of manifestation or creation. In the Upanishads
therefore, Prina is often used as synonymous with Brahman
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or Atman. Compare, Brahma-Sutras, I. 23; and I. 28-3I.
This gives a general answer to the questions put; for all the
questions really refer to the Atman.

3 Prdna—is here said to be the glory or Mahima of the
Atman, just as the external developments of the innate genius
of a man belong to him as his glory or Mahima. Still the
inapplicability of this word in the case of the Atman is con-
fessed in Chhindogya, VI. xiv. This and the former state-
ment in Pippaldda’s reply meet the last part of Shaunaka’s
question.

4 Préna—is the life of the Devas, (Indriyas) because the
latter embody only its manifested functions which go to make
up the macrocosm and the microcesm, the external and the
internal world. It is also their death, because their dissolu-
tion means nothing but resolution into it.

5 Nishkala—means ‘‘devoid of Kalds’’. Now Kalis are
the products of the manifesting or creative process. In the
sixth discourse of the Prashnopanishad, Pippaldda explains how
through the sixteen Kalis Brahman or the Purusha seems to
reproduce himself as man and how when these sixteen Kalas
merge like rivers in the ocean of the Purusha, only the Akala
or Nishkala remains.

¢ Akshara may mean the undecaying one, but taking the
root to be ash, it means the all-pervading one. The term is
applied to Brahman, as well as to Its aspect as the material
cause of creation, as in Mundakopanishad, II. 2.

7 Here we have the reply to the first part of Shaunaka’s
question. This spiritual or transcendental control over organs
and elements is fully dealt with in Brihadiranyaka, 7th
Brahmana. Here we have it put collectively by the mention
of Jiva.

8 Like a spider etc.—This comparison is explained in the
next passage. The reference to the king of bees (Madhuka-
rardjad) caught in a spider's web implies the idea of the
human being with his constituent organs of sense and acti-
vity. In Shaunaka’s question, this human personality is not
brought forward, so also in the next passage which develops
the comparison.

® Just as etc.—Here also Prana is to be taken both as
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the Atman and as its aspect of being the manifesting principle
or Prina proper. The Atman is here compared to the spider,
the Prina to the single thread let off from the spider, and
the complex of organs and elements as the web which the
thread inweaves. While Prina itself is but the self-projection
of the Atman as Its own principle of manifestation, it is in
and through this one Prina again that sense-functions and
sense-products become evolved as well as involved. This is
the meaning. It may be pointed out that the human per-
sonality (Jiva) is not separately mentioned here, simply be-
cause it is nothing but a mere reflection, on the wave of
sense-functions, of the reality of the Atman, and therefore,
it is only the wave that practically counts.

19 How is the relation maintained between Prina and the
senses? Through the Nédis. What is the relation between
Prina and the Nadis? The Shruti answer is next. The
Nadis are the channels developed by Prina for its manifesta-
tion and function, and just as this functioning ranges from
the gross to the subtle, so also these channels or chords. The
ancient Vedic mind by its introspective method traced the
evolution of Prina from above downwards, and so the results
of its analysis are couched in terms which cannot exactly
correspond to theose used by the modern scientific synthesis
which proceeds on generalisation of facts observed by the
senses. For example, Sushumni is the name of the Nadi
or chanmnel, as expressed in the terms of Vedic analysis, for
the descent of Prina to the plane of its physiological mani-
festation, and as scientific synthesis does not yet rise beyond
this plane with its sense-observations or material instruments,
it is possible to represent only very imperfectly and indirectly
the location of this N4idi, and so also in the case of many
Nadis.

11 Prina is the Devati of the NAidis, because they re-
present its functions. We have been told in the foregoing
texts that Prina evolves the complex of man’s psychophysi-
cal activities. The Nadis are here stated to form the media
for such evolution as well as for involution. We have there-
fore the conception of one Prina becoming many and then
functioning through determinate channels built up with
matter—Brahman in its self-manifesting process becoming
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determined as action and reaction, as Prina and Akasha, force
and matter.

12 Sushupti (or as here, sushvapa) comes in for a marked
attention and analysis in Vedic philosophisings, for in this
unique phenomenon, the subject-object consciousness which
gives us everything we call real in this life becomes attenua-
ted beyond itself. In such dreamless sleep, this relative cons-
ciousness vanishes; but consciousness in itself does not die,
for otherwise there could have been no resurrection for the
former. This fact of potential resolution of ordinary cons-
ciousness into absolute consciousness is described as the re-
turn of the former to its own abode. But though this return
offers the closest analogy to Samdidhi, or actual unification
barring even the potentiality for reverting to the illusory re-
lative existence, we must remember that the difference, for
purposes other than purely theoretical, counts as much as
any other difference. Just as moonlight does not make day,
though it is the very sunlight that makes it, so the bliss of
dreamless sleep is not Samédhi although a little analysis
shows that it is the same Supreme Bliss. Here it is the
reflecting medium, as it were, of potential reversion, men-
tioned just mew, (or the seed of Avidya), which makes this
difference. To us, therefore, in dreamless sleep, the Supreme
Bliss comes infected with ignorance and impotence; but it is
far more recognisable in this form than in those in which it
pervades ordinary life. (Compare for this idea of return to
Brahman, Chhandogya, VIIL. iii, VI. wviii, etc.; for its de-
ficiency from real self-realisation, Chhéndogya, VIIL. xi).

13 How is it known that it goes to its own abode? Be-
cause when one gets up from sleep cne makes such statements
as "I had good sound sleep’’, which shows he had been to
the abode of Bliss and has returned from there. This
Ananda is Brahman.

14 How can one enjoy Bliss when there are good and
evil deeds with their effects? The Shruti negates the exist-
ence of good and evil in the following passage. The law
of causation operates on us only so long as we distinguish
ourselves as subjects from. objects of thought or activity.
One in dreamless sleep is not caused to run off by the appli-
cation of a stick as he fails to objectify the situation,
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Similarly, being beyond the law of causation, one in dream-
less sleep becomes detached from enjoying the fruits of his
actions of the wakeful state. Being free from causation,
from good and evil, he enjoys Bliss.

15 Literally, “‘the good and evil belonging to sacrificial
and other works prescribed for man in the scriptures'’. The
ishtd comprises all the sacrifices performed for the sake of
worldly possessions, other-worldly possessions and progeny,
and purfa comprises works of civic utility, such as planting
trees, excavating water-tanks, etc., ordained in the scrip-
tures.

16 If there is no evil, the cause of misery, there can be
also no cause of happiness; then whence is this experience
of Bliss? Anticipating this the Shruti says, though there
is no experience of Bliss as is caused, yet there is the eter-
nally existing Bliss itself which is enjoyed. The proof of
its existence is direct perception. Without mofive, i.e.,
without setting before itself some end to be pursued through
definite means.

17 How can the Bliss be experienced in Sushupti in the
absence of knowledge or relative consciousness? The Shruti
says—he knows.

18 Here the enjoyment of dreamless sleep is characterised
by a new factor other than Bliss, namely that of Light
Supreme. Ordinary consciousness has the threefold aspect
of knowing, feeling, and willing. So to describe the supreme
state of consciousnmess in the terms of these aspects, the
terms—light, the enjoying of light, the desiring of light—
are introduced.

19 How can he, bereft of desires, experience the Bliss?
The Shruti answers that he is desirous of thé Jyotis and
not altogether desireless.

20 The movement of the leech affords a favourite ex-
ample in the Upanishadic teaching for the self-transference
of consciousnéss from one object-world to another, as ex-
perienced in the transition through death or through the
three states of dreamless sleep, dream, and wakefulness. The
point emphasised is that each state is complete by itself, no
one overlapping the other, so that there is a peculiar one-
pointedness in our consciousness when just it enters into
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any of these states, followed by an unconscious withdrawal
from contact with the last state.

21 Just as in particular sacrifices, the libation of butter
is offered from eight different cups or pans and the deity
invoked accepts them all at once in his undivided individual-
ity though in divided capacity, so the Self, supports the
three states of consciousness, this dividedness by its trans-
cendent onecness.

22 The prefix nir in airukta conveys the sense of ‘‘parti-
cularly’’. For the scriptures are seen to speak also of good
and evil even in the dream-state of man and prescribe puri-
ficatory ceremonies. But really man in his wakeful state
whether here on earth or hereafter forms the essential theme
of all Vedic ordinances and injunctions. It is man, wide-
awake, who projects out of himself and for himself all rules
of conduct, all conceptions of rewarding or punishing agents
as Devatdis, and so on.

23 All plans of existence, gross or subtle, mundane or
supra-mundane, consist of the self-extension of man's self-
hood. The distinction of the subjective and objective, we
must remember, is intellectual and does not therefore operate
beyond that limit.

24 Khaga is literally ‘“‘going in the sky"’, i.e., a bird.
The Self in man is “‘the bird", because it moves in space
without any support other than itself. Consciousness is
beyond space and appears to move therein borne on itself.
(The idea of time may be taken as included here in that of
space).

25 Karkataka is literally ‘‘the crab’”. The Self in man
i5 said to be the crab, because, urged by desire, it moves at
all angles with the help of its sense-organs,

26 Pushkara bears many meanings. But we prefer it to
mean ‘‘lotus’ in keeping with the symbolism of the forego-
ing words. Man’'s Self like the lotus blooms in space, time,
and causation, but draws its sustenance and substance from
beyond them. The causal sphere of being is symbolised by
waters. It also means pure like the sky.

27 The Purusha is literally one “lying in the abode of
body’’, i.e., the person behind embodied existence, or seen
through it as such.
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28 Hims¢ literally means ‘‘the killing propensity’’. Man's
Self in its aspect of sustaining itself through hunger and food
(Brihadaranyaka, I. ii. 3) appears to impersonate the above-
named propensity. Or the aspect of self-dissolution, insepa-
rable from self-creation, may seem to impart to Self this
characteristic of ‘‘killing’’.

2% Pard and Apard may mean both ‘‘the unmanifest or
transcendent and the manifest or immanent’’ or ‘‘the cause
and effect’’.

30 Atma or Self has been perhaps specifically mentioned
here to bring to clearer view the essential identity of all the
substantives variously referred to under the various epithets
with the real Self of man.

31 This term Devatd is evidently being used in the texts
quite freely. We had it to mean the indwelling deity of a
sense-organ or Nadi, and now, twice here, we find it used in
the general sense of ‘‘the glorious or shining one’’.

32 Because of its Chetanatva—it being of the nature of
Intelligence itself.

33 The reader may be referred here also to the Kshe-
trajna of the Gitd (Chap. xiii). In more ancient literature,
we meet with this term, as in one Brihmana, in the sense of
subjective knower, ‘‘Upadrashti,’’ as man. But here also
this sense of the subjective principle inclines more towards
the background of Supreme Self than towards the foreground
of embodied existence. In the Gitd Shri Krishna speaks of
himself as the one knower-principle or Kshetrajna in all indi-
vidualised existences. Brihadiranyaka has the well-known
text, ‘““No other knower there is except That One.”’
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2. Now this Purusha! has four seats,® the navel,
the heart, the throat, and the head. In these shines
forth the Brahman with four aspects: the state of
wakefulness, of dream, of dreamless sleep, and the
fourth or transcendental state. In the wakeful state,
He is Brahm4; in the dreaming state, He is Vishnu;*
in dreamless sleep, He is Rudra;® and the fourth state
is the Supreme Indestructible One;® and He again® is
the Sun, the Vishnu, the Ishvara, He the Purusha,
He the Prina, He the Jiva or the animate being, He
the Fire, the Ishvara, and the Resplendent; (yea) that
Brahman which is transcendent shines within all these!
In Itself,® It is devoid of mind, of ears, of hands and
feet, of light. There neither are the worlds existing
nor non-existing,® neither are the Vedas or the Devas
or the sacrifices existing nor non-existing, neither is
the mother or father or daughter-in-law existing nor
non-existing, neither is Chandila’s son or Pulkasa’s
son existing nor non-existing, neither is the mendicant
existing nor non-existing, so neither all the creatures
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or the ascetics; and thus only the One Highest Brah-
man shines there. Within the recess'® of the heart is
that Akésha of consciousness—that with many open-
ings,!* the aim of knowledge, within the space of the
heart—in which all this (universe outside) evolves and
moves about, in which all this is warped and woofed!?
(as it were). (Who knows this), knows fully all crea-
tion. There the Devas,’® the Rishis, the Pitris, have
no control, for being fully awakened, one becomes the
knower of all truth.

[* Purusha—That is, this central being or entity who as
Prina projects the web of sense-functions and intellectual
relations and who proceeds like the leech from one state of
consciousness to another.

2 Four seats etc.—It is noteworthy that already in some
of the Upanishads we find mention made of special centres
or seats of consciousness in the body forming stages of spiri-
tual realisation for the process of Yoga or mental concentra-
tion. Patanjali speaks of seven planes in the ascent of mind
towards perfection in concentration. But specification of
centres and nerves in the human body in connection with the
process of Yoga had been going on since the Upanishadic
age, till this scheme of localisation matured into the ThAntrika
Shatchakra [i.e., the six centres, Mulddhira (somewhere in
sacral plexus), Svidhisthina (about half-way above the last
centre), Manipura (navel), Andhata (heart), Vishuddha (throat),
Ajni (junction of eyebrows), penetrating beyond which the
mind loses itself in the supreme centre of Sahasrira in the
crown of the head]. Here we find only four seats or centres
mentioned, of which the navel is substituted by the eye in
one of the concluding verses later on. In that verse, the eye
is associated with the waking state, the throat with the dream-
ing state, the heart with the state of dreamless sleep and the
head with the fourth or transcendental state. This order of
correspondence apparently differs in significance from what we
find maintained in the science of mental concentration. But
the four states of consciousness are treated here mot as they
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belong to individual man but as they belong to his Universal
Self. It is the Purusha in His undifferentiated being who is
said to manifest Himself in these four centres, and man has to
concentrate on His manifestations in these centres in order
to experience the four states of consciousness corresponding
to them in all their reality.

3 Brahmd—Because in this state the objects of desire
become kinetic or actual in the sense of imposing their own
Jaw on the desiring agents. Brahma is, here, the Divinity in
man as the creator; in our wakeful state, this Divinity
creates, or has all objects of desire realised, so that the force
of desire becomes transmuted into the force inherent in
created objects.

4 Vishnu—Because in this state the objects of desire are
still potential in the sense of being acted upon by the desir-
ing agents instead of being completely free to act upon them;
in other words, the objects of desire are being preserved in
this state in view of their being realised as experiences of the
wakeful state. This function of preserving them belongs to
Vishnu, who is the Divinity in man in its aspect of the Pre-
server of the creative process.

5 Rudra—Because in this state all objects of desire
vanish into dissolution, and we have here the Divinity in man
manifesting itself as Rudra, the God of dissolution.

6 The Indestructible One or Akshara is the fourth state.
It is the Reality beyond all states of consciousness—immu-
table, undecaying; and so the term Akshara is appropriate.

7 He again etc.—After relating the manifestations of the
Purusha in the three planes of consciousness as Rudra, Vishnu,
and BrahmA (which manifestations, by the bye, are differently
conceived of in later Vedanta philosophy as Virit in the
ordinary gross plane, Hiranyagarbha in the subtle plane and
Ishvara in thé causal plane), other well-known manifestations
within the sphere of MiyAi are being enumerated. The name,
Ishvdra or Lord, has been twice mentioned in this enumera-
tion. (In Shankarinanda’s version it is used once). In a
Vedic sense, the Sun and Vishnu are synonymous. The term
Purusha used here may refer to the Sinkhya conception.

8 In Itself etc.—The text here takes us again beyond the
plane of manifestation.
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? There neither etc.—The mode of expression is peculiar,
and amounts to declaring that neither any affirmations nor any
negations of the human intellect serve to describe what the
state of Brahman is. We even do not express it when we
proceed with the negative method of ‘‘Sa eva neti neti dlma’”
(Brihadéranyaka, III. ix. 26) “He is the ‘not this not this’
Atman,” or when we proceed with the positive method of
““Sarvam khalvidam Brahma’® “‘All this indeed is Brahman.”
They are only methods of attaining to that state and not
its descriptions. Just as we cannot say of our mind or con-
sciousness that it is extended, that it measures so many feet
or so many inches, so neither can we say that it is not exten-
ded, seeing that it holds all extension in itself; just as this
consciousness implies another order of reality, to which the
units or standards of physical reality do not apply; so
Brahman is the Reality beyond all intellectual relations or
standards which give us our Vedas, our gods or our rewards,
or give us our domestic relationships and social distinctions.
It is clear that these religious functions, domestic relations,
and social distinctions do not exist in the state of Brahman;
but neither can we say that they do not exist there so long
as we have to affirm their existence anywhere.

10 Within the recess etc.—The idea of the Supreme State,
realisable within the recess of the heart and having the
characteristic of Akisha (ether or space) in that it holds the
whole universe of evolving and evolved objects, receives
ample treatment in Chhéndogya, Sth Prapithaka. The ex-
pression, Tadvijndnamdkdsham, stands for the chiddkdsha of
more modern literature,

11 With many openings—This conception is amplified in
Chhéndogya, 3rd Prapithaka, 13th part. The openings or
points of access into the AkAsha or Supreme State are repre-
sented by the gods or objects of worship—being, in the texts
referred to, the five Prinas.

12 Is warped and woofed—That is, supported as threads
in a cloth. Both the idea and symbolism occur more expli-
citly in BrihadAranyaka, 3rd Chap. 8th Brihmana.

'3 There the Devas etc.—The Devas, the Rishis, and the
Pitris comprise the threefold objects of Vedic sacrificial
worship. But though they have control over the destinies
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of the Vedic worshipper owing to the limitedness of his desire
and knowledge of truth, they have none over one who trans-
cends all desires by his knowledge of the whole truth as in
Brahman ‘‘by knowing which all things are known''.]

e 2aan qat g ST StarEar |
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3. In the heart the Devas! live, in the heart the
Prinas? are installed, in the heart exist the supreme

Prina® and Light* as also the immanent Cause with
threefold constituents® and the Mahat® principle.

It exists within this heart, that is, in the cons-
ciousness.” ‘‘Put on the sacrificial thread which is
supremely sacred, which became manifest of yore with
Prajapati (the first created Being) Himself, which em-
bodies longevity, eminence, and purity, and may it
be strength and puissance to you!”’

[* It is better to explain the meaning according to the
thirteenth chapter of the third part of the Chhindogya
Upanishad. The Devas specifically mentioned there as dwell-
ing within the heart are: Aditya (the Sun), Chandrami (the
Moon), Agni (the Fire), Parjanya (the Rain), and Viyu (the
Air). The Nirukta malkes all the Vedic Devas combine and
coalesce into three, the Sun, the Air, the Fire. In Brihada-
ranyaka, III. ix. 3, the number of Devas is reckoned on various
principles, representing it to be 33, 6, 3, 1}, I, etc. When
the number is represented as one, the name of that one Deva
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is Prina, i.e. the supreme Prina which the present Upanishad
speaks of from the beginning.

2 The Pranas established in the heart are also specified in
Chhandogya, III. 13, namely the five well-known Prinas.

3 The word Prana here refers to the supreme Prina des-
cribed in the beginning of the texts.

4 The Light refers to the same Jyoti or Light mentioned
in the Chhindogya III. 13. Brahma-Sutra I. i.24 explains this
Light to be identical with Brahman.

8 Trivit-sutram literally means ‘‘ the thread with tripar-
tite sections'’, and hence the ordinary sacred thread worn on
the body. But Sutra figuratively means the material cause
inasmuch as threads constitute the material cause of a piece
of cloth. The cause of creation is said to be Trivrit or
tripartite either because it is (Prakriti) composed of Sattva,
Rajas, and Tamas according to Sinkhya philosophy or be-
cause it is made up of Tejas (the fire principle), Ap (the
water principle), and Anna (the matter principle) according
to Vedanta, as in Chhandogya VI. 2-4.

¢ The Mahat, as is well known, is one of the twenty-five
principles of Sinkhya (Sinkhya-karikd 3). Vedanta explains
it to be the Cosmic Intelligence holding in itself in subtle
essence the whole gross creation.

7 The argument developed here is: Since we have seen
in the foregoing text that it is in the heart that the real
Trivrit-sutra or tripartite thread exists, we easily understand
the real significance of the Mantra uttered when one is in-
vested in common life with the sacrificial Holy thread, (this
Mantra being then quoted in the text). And when it is once
understood that the sacrificial thread worn outside the heart
is only an external symbol of the real tripartite thread exist-
ing within the heart, we easily realise the true import of the
custom of discarding the external symbol as formulated in the
following ordinance about initiation into Sannyéisa.]

wfae g+ Fear afg:ad adgg: |
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The enlightened one should discard the external
thread putting it off with the sacred tuft of hair on the
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head; the supreme Brahman as the all-pervading’ one
is the thread, and he should put this on.?

[1 The word Aksharam may literally mean either the
‘‘undecaying’’ or the ‘‘all-pervading’’. From some texts of
Mundakopanishad, I.7, II. 1-2, we find the term to signify
Brahman in Its aspect of the manifesting principle. Brahman
in Itself, of course, transcends this aspect, but as the latter is:
identical with Prakriti or the material cause which has been
spoken of above as the tripartite thread, Brahman, as the
Akshara, is specifically mentioned in the present text.

2 To put on the all-pervading Brahman means, of course,
"‘to keep the mind fixed thereon in constant contemplation’’,.
and this practice is to supersede that of wearing the sacrificial
thread on the body.]

GEAREITHCATE: 5 A 9T 95 |
acg= (afad a7 & fastt Sga: ||

The Sutra (or thread) is so called because of its
having pierced through and started (the process of
becoming).! This Sutra verily constitutes the Supreme
State. By whom this Sutra is known, he is the Vipra
(sage), he has reached beyond the Vedas.

[* Suchandt etc.—The word Sutram is here being traced
to its root sdch, which means both ‘‘piercing through’’ like
a needle, and ‘‘starting’”’ or '‘indicating'' a fact. The term,

therefore, is quite appropriate as used of the material cause
of creation.] :

a7 |IfaS Sra g3 wfvror = |
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By It all this (universe) is transfixed, as a collec~
tion of gems 1is stringed together on a thread. The
Yogi who is the knower of all Yogas and the seer of
truth should put on this thread.
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afegs ARfzErNnganaTaa: |

HAIEAT 3 @S g Fqa: ||

Established in the state of highest Yoga, the wise
one should put off the external thread. @ One who is

really self-conscious must put on the thread constituted
by awareness of Brahman.

ICAFAIET GAET A f=st Argiass |
gERaRta AT FEAEaTieag

On account of wearing this Sutra or thread, they
ccan neither become contaminated nor unclean,® those
(namely) who have this thread existing within them—
those, with this sacrificial thread of knowledge.

[* Contaminated nor unclean—The word Uchchhishta
refers to the digestive processes which corrupt the body they
build up with accretions, just as the food left on the plate
already eaten from is considered contaminated. Besides this,
the human body becomes unclean (Ashuchi) by contact with
impure things or thoughts.]

q 9 gufad 2 3 = agreEan: |
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They, among men, (really) know the Sutra, they
(really) wear the sacrificial thread (on themselves), who
are devoted to Jnina (the highest knowledge), who
have this Jndna for their sacred hair-tuft, this Jnina
for their sacred thread.

e 9L aqf afers FEg=an |
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For them Jnina is the greatest purifier—]Jnana,
that is the best! as such. Those who have this Jnana
for their tufted hair are as non-different from it as is
fire from its flame.® This wise one is (really) said to
be a Shikhi (or wearer of the tufted hair), while others
are mere growers of hair (on the head).

[ The word Pavitra means a purifying agent. In the
scriptures we find the highest knowledge characterised as the
greatest purifying agent, as in the Gitd: § fg 31%:{ =

yfer=fae foe |

2 The flame is also called Shikhd. As the fire is one with
its Shikha, so the Jnini is one with his Shikhd of Jnina.
““ The knower of Brahman becomes Brahman Itself.’’]
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4. But those belonging to the three castes (Brah-
manas, Kshatriyas, and Vaishyas) who have the right
of performing Vedic works have to put on this (i.e..
the common) sacred thread, as surely this thread is
ordained to be part of such works.?

[! This verse admits that though the ordinary sacrificial
thread is a mere external symbol that may be discarded by
those who put on the real girdle of Jnina, it cannot be dis-
pensed with in the performance of Vedic works as it is a
part of it; so its putting off presupposes the giving up of
such works. Compare the Vedic injunction; =

At FTSEEwE vl
fa@r Frardt g€ St ¥ 7 addq |

AU G aed (i aEEar =1 I
One who has the Jnina for his tufted hatr, and the
same for his sacred thread, has everything about him
characterised by Brahmanahood—so know the knowers
of the Vedas!?®
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[} Knowers of the Vedas—Here ‘‘ Brahman '’ should
mean the Vedas; for the contention implied here is that those
who understand the real spirit of the Vedas recognise a Jnani,
who has even cast off the Vedic symbol of the three higher
«castes, as being still a Brahmana in a real sense.]

- - ~ -
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This sacred thread (of Yajna, i.e., of the all-
pervading Reality)  is, again, the purification (itself)
and that which is the end-all (of Vedic works); and the
wearer of this thread is the wise one—is Yajna himself
as well as the knower of Yajna.?

[* Here “'Yajna', which in its sense of Vedic works
justifies the use of a sacred thread, is used four times in its
‘higher sense for the sake of effect.]

OHT 3T FAYRY T AR GEAEETEAT |
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The One Lord (self-effulgent) in all beings remain-
ing hidden, all-pervading and the Self of all beings,
<ontrolling and watching over all works (good or badj,
living in all creatures and the Witness (i.e., neither the
doer of any acts nor the enjoyer), the Supreme Intelli-
gence, the One without a second, having no attributes.”

[* Now the texts rice to the theme of that Reality which
Teleases us {from the bondage of all codes.]

gFRT AA MfwaTo aga@s
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The one Intelligent (active) Being among the many
inactive, He who makes the many from what is one—
the wise men who find out this Self, theirs is the eternal
peace, not of others.

ATCATAATU FeaT T S| |
MR gARArEEE quAEeEa ||

Having made oneself the Arani,! and the Pranava
the upper Arani and rubbing them together through the
practice of meditation, see the Lord in His hidden
reality.

[l Arani—A piece of wood of the Sami tree used for
kindling the sacred fire by friction.

The analogy is simple in this Mantra : —Self-consciousness
is the lower wood; the Pranava, or the syllable Om, is the
upper wood; the process of rubbing is meditation which pro-
duces the fire of ‘‘the knowledge of Atman’’'. It is called
nigudhavat, i.e., hidden or unmanifested, because just as

prior to the process of rubbing fire is hidden in the wood, so
is the Self or the Atman hidden in men.]

o2y 49 gfudie et Sawiy
T |
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Fisgazata |

As is the oil in the sesamum seed, the butter in the
curd, water in the flowing waves, and fire in the Sami
wood, so is the Atman in one’s self to be discovered

by one who searches for It through truth and austere
practice.

HUATRITIT aFrasa Saei |
FACETR AT H &Y TSAWTESA G- ||
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As the spider weaves out the web and again with-
draws it, so the Jiva comes out to and goes back again
to the wakeful and dreaming states respectively.!

[! The text here reverts to the old simile with which the
whole discussion in the treatise started.]

qIRINATERE GO Areasgad |
g97 algmiatigasassaad aga

The heart (i.e., the inner chamber of heart)
resembles the calyx of a lotus, full of cavities and also
with its face turned downwards. Know that to be the
great habitat of the whole universe.?

[1 Cf. Swami Vivekananda’s lectures on Microcosm and
Macrocosm in Jnina-Yoga pp. 146-169, Third Edition.]

Azrerd swE frrewus wad fafafEge )
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Know the wakeful state to have for its centre the
eyes;? the dreaming state should be assigned to the
throat; the state of dreamless sleep is in the heart; and.
the transcendental state is in the crown of the head.

[* This assignment of different centres in the body for
different states of consciousness does not tally with the first
specification of the centres as made just after the close of the
first text in this Upanishad. We have already referred to this:

fact there and have pointed out how the later Yogic psycho-
logy developed this theory of the centres more fully and:

consistently. ]
T2TEAT TFATSSTATA AT ALARAT |
AR AT samAT qeArcEATaTEE ||

From the fact of an individual "holding his self’
by means of Prajni or spiritual understanding in the-
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Supreme Self, we have what is called Sandhyid and
Dhyédpa, as also the worshipping associated with

Sandhy4.

[* Sandhatte (holds): Sandhya (a form of worship in
morning, noon, and evening) and Dhydna (meditation) are
derivatives from the same root, meaning ‘‘to hold'’, and hence
the propriety of the above definition.]

RidrgsT sTAEEaT SISt |
St @ ar d@eat dwgiveang |

The Sandhyd by meditation is devoid of any
offering of liquids and so also of any exertion of body
and speech; it is the unifying principle for all creatures,
and this is really the Sandhyd for Ekadandis.!

[This and the next verse seek to show how the daily
worship called Sandhyd, compulsory for all, becomes trans-
muted into the worship of meditation in the case of Sanny4sins.
The root meaning of Sandhyd is emphasized to the exclusion
of its external form. This root means ‘‘ holding together ** as
Sandhya is essentially that which holds together or unifies
the human self and the Supreme Self.

1 Ekadandis are one-staffed Sannyésins the staff being the
symbol of self-control. The triple-staffed SannyAsins have
three sticks tied together, as symbolising control of mind,
speech, and body. See Paramahamsopanishad Shloka 2z, Note

15.]
AT ATt MAded AU aeeEr 9@ |
AMEASIHITET T Frear g=aa I ||

From which without reaching It, the speech falls
back with the mind, that is the transcendental Bliss of
this embodied being, knowing which the wise one is

released (from all bondage).
6
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[The first line of this verse is also to be found in the
Taittiriya Upanishad. Some are of opinion that the Brahman
in His transcendental aspect is unknown and unknowable and
is akin to the Spencerian Absolute. But the real import is
that though He is beyond speech and mind, He can be known
and realised by going beyond speech and mind.]

gIeaTiamaTeaT efit @fafarfaang |
ATCHHAEEIS AT, |
FEAICHFHCIEAT AZAST AEeTTIHTE | 2 1|

(And this Bliss is verily) the Self which pervades

the whole universe, as the butter diffused within the
milk.

This is the Brahmopanishad, or the supreme
wisdom of Brahman, in the form of a unity of the
Atman of all, founded on the spiritual discipline
(Tapas) which is (nothing but) the Vidya or science of
the Atman.

TE S AR (ATCHATET ||

Here ends the Brahmopanishad belonging to the
Atharva-Veda.
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This is another Upanishad belonging to the
Atharva-Veda, and in it are set forth some of the
characteristics of the highest class of Sannyésins (Para-
mahamsas), the goal being laid down as the realisation
of Brahman through perfect renunciation and constant
meditation. The Upanishad is ‘cast into the form of
a dialogue with a single question to introduce the
whole recital in the form of a reply. -
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I. Om. Aruna’s son went to the sphere of
Brahma4, the Creator, and reaching there said, ‘‘ Lord,
in what way can I relinquish work altogether?”’
BrahmA said to him: You must give up your somns,
brothers, friends, and the rest, your hair-tuft and the
holy thread, your sacrifices and books regulating them,
your scriptures;' must give up the (seven upper)
spheres entitled Bhur, Bhuvar, Svar, Mahar, Jana,
Tapas, and Satya,®? and the (seven nether) spheres,
viz Atala, Patala, Vitala, Sutala, Rasitala, Talitala,
and MahAtala,® together with the (whole) universe; and
must take on the staff and the scanty clothing of the
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Sannyéasin; you must renounce everything else, aye,
everything else.*
[* Scriptures—The Karma-kinda or ritualistic portion of

the Vedas is meant, not the Upanishads, or the knowledge-
portion.

2 These seven spheres are enumerated here in the ascend-
ing order beginning with the Bhur-loka, which is this earth.
Satya-loka is the same as Brahma-loka.

3 These nether spheres have been named promiscuously
without regard to their gradation. ‘‘Giving up all these
$pheres’”” means ‘‘giving up the desire to go to these places
for enjoyment’’.

4 The repetition signifies earnestness of appeal.]
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2. The householder, or the BrahmachAri, or the
Vanaprastha! should commit the fires? that lead to the
different spheres to the fire that is in the stomach,® and
consign the sacred Mantra, Gayatri, to the fire that is
in his own speech,* should throw the holy thread on
the ground or into water. The Kutichara® living a
Brahmachéri’s life should give up his relatives, and

discard his begging' bowl, and the straining-cloth,
should give up his triple staves, and the fires that lead
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to particular spheres. (So said Prajapati.) Hence-
forward he should behave like one who has got no
Mantra to repeat, should give up the desire to go to the
higher spheres, bathe = at the beginning of the three
meeting-points of the day, viz, morning, noon, and
evening, sould effect a union with his Atman through
the highest concentration,® and from amongst the
(whole range of the) Vedas should repeat only the
Aranyakas,” only the Upanishads, aye, nothing but the
Upanishads.

[Now it is being shown who are entitled to Sannyasa.

1 Vanaprastha—Lit. one who betakes himself to the forest.
A married man who in old age retires to forest-life either alone
or in company with his partner, if she be living, is called by
this name. | y

2 The fires etc.—The Shratis and Smritis speak of certain
fires which, properly tended since boyhood, lead to particular
spheres. It was obligatory on every recognised member of the
Vedic community, so long as he lived the life of Vedic works,
to keep up these fires as the living emblem thereof. The
Sannyisin must give up all such fires uttering the appropriate
Mantra, and give himself wholly up to meditation.

3 The fire in the stomach—The fire or heat that digests
the food we eat. According to Brihadiranyaka Upanishad
(V. ), this digestive heat is the same as Vaishvdnara, whom
the Brahma-Sutras (I. ii. 24) explain as the Paramdtman.

4 Agni or Fire is considered to be the presiding deity of
speech.

5 Kutichava—or Kutichaka, is the lowest rank of San-
nyAsins, the other three being Bahudaka, Hamsa, and Parama-
hamsa, who are wandering Sannyasins. The Kutichara is a
monk who begs in the house of his son.

6 Union etc.—i.e., this union should stand, in his case,
for the religious observances which signalise the three conjunc-
tions of the day-time.

7 The Aranyakas—Lit. portions used to be read in the
forests, hence the Upanishads. The meaning is that the
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Sannyésin should try to realise the oneness of Brahman
as inculcated in the Upanishads, leaving aside the ritualistic
portion as having no significance for him.]

AL JEEd gEAEs g@ gIneds fHai-
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3- Verily I am Brahman, the Sutra;! the Sutra
is Brahman for It originates (the cosmos); I myself am
the Sutra because I am a man of realisation—the wise
one who has realised this should give up his triple holy
thread. “I have renounced, I have renounced, I have
renounced’’*—uttering this thrice he should declare—
“From me there is no fear (in word, thought, or deed)
to any being, for from me everything has proceeded.”
Uttering the Mantra—"“Thou art my friend, so protect
me (from cows, serpents, etc.), thou art strength and
my friend, in all seen and unseen danger thou art the
Thunder of the Lord of the Universe’’, etc.,® he should
hold up high the bamboo staff and put on the loin-
cloth. He should take food as if* it were medicine,
aye, as if it were medicine. Carefully guard (oh, ye
all who are concerned) your chastity (in thought,
word, and deed), non-fnjury, non-acceptance of (super-
fluous) gifts, non-thieving,® and truthfulness—guard
them by all means, aye, do guard!®



ARUNEYI UPANISHAD 97

[! Sutra—Lit., that which originates something. The
word commonly means thread, as it is thread that forming the
material cause of a fabric gives the idea of a new thing being
made, which really is not the case. So Brahman also appears
as this universe, which in reality is nothing distinct from it.
Hence the term is applied to Brahman also. This negates the
difference between Brahman and the world as it has already
negated the difference between the individual self and
Brahman or the Supreme Self.

2 The repetition is explained thus: Each is repeated
before the Beings of each of the three worlds. It is repeated
in higher and yet higher pitch to tell them that he has re-
nounced everything. Having thus renounced, any future
return to such desires made him liable to be censured and
condemned by the three worlds. Never is he to entertain such
desires again.

3 The Thunder etc.—i.e., something which strikes terror
into the heart of the enemies. The Mantra has been quoted
in part omly. :

4 As if etc.—i.e., he should eat merely to live, and not
hanker after the delicacies of taste. He is also not to discard
it completely and thus cause injury and bharm to his body
which would prevent him from attaining the supreme goal.
Sannyisa does not mean that.

5 The omission of this word is to be supplied from the
word cha in the text.

¢ Even at the cost of your lives. Prajipati repeats it so
as to declare it to everybody.]

AT QCHEEAREATTRTATHIEANEARAT AT
AT HJeqTs  qISSHIgArs gy v
FRTRI ST AR ZqI GATR AR ERITZ AT g
AIFNG YA wrERE AfcgE
mai‘graamaianen

4. Now then the duties of the highést class of
itinerant monks—the Paramahamsa Parivrajakas (are
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as follows):—They must sit and lie down' on the
ground. Those having already taken the vow of
chastity etc. should use an earthen bowl or one made
of gourd, or a wooden bowl; they should give up lust,
anger, avarice, infatuation, ostentation, haughtiness,
jealousy, attachment to objects, egotism, falsehood,?
and the like.> The Sannyésin should stay at one place
during the four months* of the rainy season, and
during the remaining eight months wander alone,® or
with a single companion, aye, a single companion.®

[* Sit and lie down—These two words also suggest mind-
fulness of the Self and taking no thought for sense-objects
respectively. For without these, mere giving up of luxuries
externally will not entitle him to be a true wandering monk.

2 Falsehood—Speaking words unpleasing, harmful, and
not provable, and about facts not seen.

3 Like—Excessive joy, sorrow, etc.

4 Four months etc.—RBeginning from the month of
Ashidba (or June-July).

5 Many give rise to quarrels, two spend time in talk; so
the wise should go alonme, just as a single bracelet on a
maiden’s hand which makes no noise nor is liable to be broken.

8 Guru and disciple or disciples of the same Guru or two
of a similar ideal and turn of mind.]

@y A A fgFawaagsT @ arfy e
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5. Verily one who has realised the (true) import
of the Vedas may give up those things (previously
enumerated) after the investiture with the holy thread,
or he may do so even before that ceremony'—(give
up) his father, son, his sacrificial fires, and the holy
thread, his works, his wife, and all else that he may
possess. Sannyésins enter a village for begging pur-
poses only, with their palms or their stomach as the
receptacle for: food. Uttering ‘“‘Om” “‘Om” “Om’’,
they should mentally place this Mantra, the Upanishad,
in the different parts of their body.? He who realises
the Truth in this manner is really the wise one. He
who knows this (and is a Brahmachari taking on the
monastic vow) should give up the staff made of the
wood of the Palisha (Dhak), Bilva (Marmelos), or
Udumbara (Fig) trees, his skin and girdle and the holy
thread, etc., and thus be a hero. ‘“That supreme state
of the all-pervading Deity the sages realise® for all
time like the eye pervading from one end of the sky to
the other.”” ‘‘Sages purged of all impurities like anger
etc., who have awakened from the sleep® (of ignor-
ance), kindle that Truth (in the minds of the
enquirers), that supreme state of the all-pervading
Deity.”” Such indeed is the injunction of the scrip-
tures leading to liberation—the injunction of the
Vedas, aye, of the Vedas.®

[ For one full of Vairigya and knowledge these injunc-
tions as regards the sequence or order of the Ashramas and
ceremonies have no hold. .

2 Place this Mantra. . . body—according to the instruc-
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tions of the Guru. In making Nydse he may use only this
Mantra, the most sacred of all Mantras, and use none other.

3 Realise—as their own innermost Self. Surayan is
literally ‘‘the spiritual heroes’,

4 Like the eye etc.—Just as eyes clearly see the whole
bright sky which is unobstructed by limiting objects, so is
the Supreme State of Vishnu realised by sages.

5 It is the instructions from such Gurus that produce the
knowledge of the Truth in the ignorant.

¢ The repetition marks the close of the Upanishad.]

AR N Eg g AR AT |

Here ends the Aruneyi Upanishad, included in the
Atharva-Veda.



KAIVALYOPANISHAD

This is another Upanishad belonging to the
Atharva-Veda. The commentator Nardyana calls it the
Brahma-Shatarudriya, i.e., the Shatarudriya which
glorifies the unconditioned Brahman as opposed to the
Personal God Shiva, who is glorified tn the other
Shatarudriya which forms a part of the Taittiriya
Samhitd. It is at once clear, concise, and poetic, and
withal, highly philosophical. All this makes it one of
the most valuable among the Minor Upanishads. The
story form is an apt device to make the subject easily
intelligible as well as to give a pedigree to the teachings
inculcated. Ashvaliyana was a teacher of the Rig-
Veda.

SAPABIAAT WA TR TAgIaR T —
sreftfy s, FEfaat afiet
g1 @i QegaEr fggng )
gasfaug @Fard saqE
queat ges Frfq MEr R I

1. Then' Ashvaliyana approached the Lord
Paramesthi (Brahmi) and said:

Teach, O Lord, the knowledge of Brahman, the
highest, always cultivated by the good, hidden, and by
which a wise man drives away instantly all the sins
and reaches the Purusha, higher than the.high.?

[! Then—That is, after having duly qualified himself, by
possessing the fourfold requisites for the highest knowledge.

2 Higher than the high—Prakriti, the Mother of all mani-
festation, is called high. Purusha is higher than Prakriti
even.]
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2. And to him, the Grandsire (Brahm)! said,
“Know (this) by means of faith,? devotion, and medi-
tation. Not by work,® nor by progeny, nor by wealth,
but by renunciation,® some attained immortality.

[ The Grandsive (Brahmd)—A common epithet of the
‘Creator, who is the father of the Prajipatis, from whom all

‘beings have proceeded.
2 Faith etc.—As knowledge of Brahman cannot be given

through words, these methods are prescribed.

3 Work—Sakima Karma, or work done with the motive
of gaining sense-gratifications, is meant here, not selfless work,
‘which helps to remove bondage.

4 Renunciation—]Just as the three means mentioned above
are the means to Brahman, so also Sannyéisa is a fourth means
to Brahman.]

qlur A fMfed Jeat

s agaad fafea |
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3. Higher than heaven, seated in the cave
(Buddhi), that shines, (which) the self-controlled attain
—the self-controlled, who being of pure minds have
well ascertained the Reality,® by the knowledge of
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Vedanta, and through Sannyisa or renunciation. Im
the sphere of Brahmd, at the time of cosmic dissolu-
tion,? they all get liberated from the highest (apparent).
immortality of the manifested universe.

[1The reality—which is the identity of the individual self
with Brahman.

2 Cosmic dissolution etc.—This portion of the stanza
speaks of those who through some obstacle or other fail to-
realise Brahman in this life. They remain in Brahnialoka,
and at the time of Pralaya become merged in Brahmar along
with everything else. Up to this point they can attain to
various grades of authority, lasting for durations which from.
the human standpoint would be very long‘and would be con-
sidered as tantamount to immortality, but which can never
be absolute immortality, being connected with the manifested
universe. This explains the last two lines in the translation
of this stanza. The last four lines in the text are found almost
verbatim in the Mundakopanishad, Ch. VI., 6th verse.]

rfasa = gaeme:
g SRR | e |
ATATSTHET: FHS fegATI0r
faseg vt wgE quE |
gegueds faws fags
fafara a2 g RAw 0 80
4-5. In a secluded place, sitting in an easy
posture, pure, with the neck, head, and body erect,
living in the last of the orders! of religious life, having
controlled all the senses, saluting his own preceptor

with reverence, meditating within the lotus of the heart
(on Brahman), untainted, pure, clear, and griefless.

[* The last of the orders etc.—The Paramahamsa order of
Sannyasins is meant here.]




84 MINOR UPANISHADS

AfarcaRsaTAAAET
e aseanaEd a@AE |
amssiEmsnsaadans
fod fogmegnsaaga |l & |
6. (Who is) unthinkable, unmanifest, of endless
forms, the good, the peaceful, Immortal, the origin of
the worlds, without beginning, middle, and end, the

only one, all-pervading, Consciousness, and Bliss, the
formless and the wonderful.

IATEEE qTHsaT 94
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4. Meditating on the highest Lord, allied to
Um4i,'! powerful, three-eyed, dark-necked, and tran-
quil, the holy man reaches Him who is the source of
all, the witness of all and is beyond darkness (i.e.,
Avidya).

[t Allied to Umd—This and the subsequent epithets of
“‘three-eyed’’ and ‘‘dark-necked’’ point to the Lord Shiva who
is to be meditated upon in His Saguna aspect when the
aspirant is incapable of meditating on His Nirguna aspect, as
a means. to attaining the highest state, UmA-Bhavani as
associated with Shiva as half man and half woman Ardha-
nArishvara or, ‘‘Umi’ may stand for the Brahmavidyd or
the knowledge of Brahman, (which protects Shiva from pas-
sion, love, etc.), ‘‘Trilochana’ may mean ‘‘who, as the
Turiya, is the eye of the three lower states Vishva, Taijasa,
and Prijna, or Virit, Hiranyagarbha, and Ishvara—for all
these shine after Brahman who alone is self-effulgent. ‘‘Nila-
kantha' may likewise be explained thus: Brahman being of
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the essence of knowledge, darkness or nescience lies subjugated
in what may be called only a part oi It; in other words, It
transcends Avidy4.

| Fen | RS 5 Qisas 9w 690 |
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8. He is Brahmi, He is Shiva, He is Indra, He

is the Immutable, the Supreme, the Self-luminous, He

alone is Vishnu, He is Prina, He is Time and Fire,
He is the Moon.

& o |9 aYd 99 W4 qaraay |
e & FegAATA Awea: qear fogna Il &
9. He alone is all that was, and all that will be,

the Eternal; knowing Him, one transcends death; there

is no other way to freedom.

[All these are the Maheshvara and none else; just as one
man alone becomes many in dream so the cne deity exists as
many.] .

FIIAETATEH AT SeH |
HIqLAT, S@ QA ATl A=A 2gAT 1| 20 1l
To. Seeing the Atman in all beings, and all beings

in the Atman, one attains the highest Brahman—not

by any other means.

[ The first line in this verse occurs in the Gitd also
(VI.29). The oneness of the Macrocosm and the Microcosm
through SamAdhi is meant,]

ATCHTARTIOT Heaqr qore Ao |
FRfAHgaRaTET, QiR ggfa aivea: i 22 0

11. Making the Atman the (lower) Arani,’ and
OM the upper Arani, by the repeated friction of know-
ledge, a wise man burns up the bond.
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[ Compare Shvetishvatara I.14 and Brahmopanishad
). 69.
P If the knowledge of Brahman is not obtained by the
meditation spoken of above, the meditation on the Pranava
is prescribed. ' '

I L Azani—One of the two pieces of wood used in ancient
times for kindling the sacred fire by friction. As by constant
friction fire is produced from the Arani, so by constant
meditation on the unity of the Jiva and Brahman the fire
of realisation is produced, which burns ‘off the bond of
nescience and restores the aspirant to his pristine freedom.]

q oI AEgiAEarar
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12. With his self thus deluded by MAiyi or
ignorance, it is he who identifies himself with the body
and does all sorts of things. In the waking state it is
he (the Jiva) who attains satisfaction® through the
varied objects of enjoyment, such as women, food,
drink, 'etc.

[ Satisfaction : Implying also the opposite, viz pain due
to undesirable experiences.
The compound siriyanna in place of Stryanna is Vedic.]

€8 g S gagEa
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13. -In the dream-state that Jiva feels pleasure and
pain in a sphere of existence created by his own MAya
or ignorance. During the state of profound sleep,
when everything is dissolved (into their causal state),
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he is overpowered by Tamas or non-manifestation
and comes to exist in his form of Bliss.*

[* Ignorance and Bliss—These are the two characteristics
of the experience in the state of Sushupti or profound sleep.
This element of ignorance makes this state of Sushupti the
opposite pole of Samédhi, the highest illumination. It
prevents the Jiva from being conscious of his having attained
the state of inherent Bliss. Vide Chhindogya, VIIL 11.]

gAY SEATRATHRAANTIE,
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14. Again, through his connection with deeds done
in previous births, that very Jiva returns to the dream-
state, or the waking state. The being who sports in
the three cities (viz the states of wakefulness, dream
and profound sleep)—from Him has sprung up all
diversity. He is the substratum, the bliss, the indivi-
sible Consciousness, in whom the three cities dissolve
themselves.

[The Turiya or the Transcendental state is referred to
in this Shloka. No distinction is made here between the
Jiva and Brahman, which are eternally one, the difference
between them being only apparent, due to ignorance.]

QEEATSSIIAS SO0 A WA = |
o qrgsaffacg: I fsae srftett j2x
15. From This spring up Prina (Vitality), mind,
all the organs, sky, air, fire, water, and the earth that
supports all.*
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[This identical Shloka occurs also in Mundaka, II. 3.
1 Supports all—that is, sentient and insentient objects.]

Teqi aE @EieAT fevaearaad A |
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16. That which is the Supreme Brahman, the soul
of all, the great support of the universe, subtler than

the subtle, and eternal—That is thyself, and thou art
That.

AEEaNgIAIENTss TeawTaa |
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I7. ‘‘That which manifests the phenomena, such as
the states of wakefulness, dream and profound sleep,
I am that Brahman'’,—realising thus one is liberated
from all bonds.

g amg aged Aiw AT aRag |
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18. What constitute the enjoyable, the enjoyer,
and the enjoyment, in the three abodes,’—different
from them all am I, the Witness, the Pure Conscious-
ness, the Eternal Good.

[* Three abodes—the “‘three cities’’ or states mentioned
in Shloka 14.]

AZAY G S AT G ararsan |
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19. In me alone is everything born, in me does

everything rest, and in me is everything dissolved. I
am that Brahman, the secondless.

AMUNATEAST agd-
AgrE fagaad fafemm)
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gUEATSE I SEHI
fexonatsg taasaafer | o |
20. I am minuter than the minute, I am likewise
the greatest of all, I am the manifold universe. I am

the Ancient One, the Purusha, and the Ruler, I am
the Effulgent One, and the All-good.

[For a similar idea compare Katha, II. z0.]

AqrfrqRsEAtacai®:
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21. Without arms and legs am I,! of unthinkable
power; I see without eyes, and I hear without ears. I
know all, and am different from all.? None can know
me. I am always the Intelligence.

[ Compare Shvetishvatara, III. 19-20.
2 All—Buddhi etc.]

QHAEAT A
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22. I alone am taught in the various Vedas, I am
the revealer of the Vedanta or Upanishads, and I am
also the Knower of the Vedas. For me there is neither
merit nor demerit, I suffer no destruction, I have no

birth, nor any self-identity with the body and the
organs.
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[The first half of the Shloka also occurs almost verbatim
in the Giti, XV. 15.]
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23-24. For me there is neither earth, nor water,
nor fire, nor air, nor ether. Thus realising the Para-
mitman, who lies in the cavity of the heart, who is
without parts, and without a second, the Witness of
all, beyond both existence and non-existence—one
attains the pure Paramitman Itself.

gl oem: @s: )
End of the First Part.
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I. He who studies the Shatarudriya,® is purified
as by the Fires,® is purified from the sin of drinking,
purified from the sin of killing a Briohmana, from deeds
done knowingly or unawares. Through this he has his
refuge in Shiva, the Supreme Self.* One who belongs
to the highest order of life* should repeat this always
or once (a day).
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[This part prescribes an easier mode of Sidhand or
practice for those who are not adepts in the meditation of
the Omneness of Brahman. It is meant for purifying the mind
to make it fit for higher meditations.

1 Shatarudriya—The hundred Shlokas in praise of Rudra,
that form a part of the Yajur-Veda. They are considered
very holy and are daily recited by thousands of Hindus as
it causes purity of heart and produces Vairigya. According
‘to the commentator Niriyana, by Shatarudriya is meant the
first part of this Upanishad which he terms as Brahma-
Shatarudriya.

2 Fires—that is, the sacrificial fires enjoined for daily
tending and care by the Shrutis and Smritis. They used to
form a lifelong companion of every Vedic householder in
India ever since his investiture with the holy thread.

3 Shiva or the Supreme Self—In this Upanishad, the
meditation on Shiva has been recommended in several previ-
ous Shlokas, of course regard being had to His Supreme or
Nirguna aspect. The word Avimukta in the text, which is
a common epithet of Shiva, literally means one never deviat-
ing from his inmost essence of oneness, never mixing up with
the phantasm of MAyi. Avimukta also means a place in
Banaras which it is believed is not deserted by Shiva and
PArvati even at the time of Pralaya—hence a place of Bliss.

4 Highest order of life—viz Sannyisa.]

AT FIARTAIG S RECrOEATE, |
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By means of this, one attains the Knowledge that
destroys the ocean of Samsira or repeated transmigra-

tion. Therefore, knowing thus one attains the fruit of
Kaivalya or liberation, verily one attains liberation.

LTI RAAN(ATEHTET |
Here ends the Kaivalyopanishad included in the
Atharva-Veda.
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