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g Bharatiya Vidya
: ‘Stands for

Bharatiya Shiksha must ensure that no promising young
Indian of character having faith in Bharat and her culture Bhara-
tiya Vidya should be left without modern educational equipment
by reason merely of want of funds.

2. Bharatiya Shiksha must be formative more than infor-
mative, and cannot have for its end mere acquisition of knowledge.
Its legitimate sphere is not only to develop natural talents but so to
shape them as to enable them to absorb and express the permanent
values of Bharatiya Vidya.

3. Bharatiya Shiksha must take into account not only the full
growth of a stu!ent's personality but the tolalil{ of his relations
and lead him to the highest self-fulfilment of which he is capable.

4. Bharatiya Shiksha must involve at some stage or other an
intensive study of Sanskrit or Sanskritic Janguages and their
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literature, without excluding, if so desired, the study of other ._

Janguages and literature, ancient and modemn.
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S. The re-integration of Bharatiya Vidya, which is the
primary object of Bharatiya Shiksha, can only be attained through
a study of forces, movements, motives, ideas, forms and art of
creative life-energy through which it has expressed itself in different
ages as a single continuous process. k

6. Bharatiya Shiksha must stimulate the student's power of
expression, both written and oral,at every stage in accordance with
the highest ideals attained by the great literary masters in the
intellectual and moral spheres,

7. The technique of Bharatiya Shiksha must involve—

(a) theadoption by the teacher of the Guru attitude which
consists in taking a personal interest in the student;
inspiring and encouraging him to achieve distinction
in his studies; entering into his life with a view to
form ideals and remove psychological obstacles ;
and creating in him a spirit of consecration ; and

(b) theadoption by the student of the Shishya attitude
by the development of—

(i) respect for the teacher,
(ii) a spirit of inquiry,

(ili) a spirit of service towards the teacher, the
institution, Bharat and Bharatiya Vidya.

8. The ultimate aim of Bharatiya Shiksha is to teach the
younger generation to appreciate and live up to the permanent
values of Bharatiya Vidya which flowing from the supreme art
of creative life-energy as represented by Shri Ramachandra,
Shri Krishna, Vyasa, Buddha and Mahavira have expressed
themselves in modern times in the life of Shri Ramakrishna
Paramahamsa, Swami Dayananda Saraswati, and Swami
Vivekananda, Shri Aurobindo and Mahatma Gandhi.

9. Bharatiya Shiksha while equipping the student with every
kind of scientific and technical training must teach the student, not
to sacrifice an ancient form or attitude to an unreasoning passion
for change; not to retain a form or attitude which in the light of
modern times can be replaced by another form or attitude which is
a truer and more cflective expression of the spirit of Bharatiya

Vidya; and to capture the spirit afresh for each generation te
present it to the world. .
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Let soble thoughts come to us from every side

—Rigveda, 1-89-
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GENERAL EDITOR’S PREFACE

The Bharatiya Vidya Bhavan—that Institute of
Indian Culture in Bombay—needed a Book University,
a series of books which, if read, would setve the
purpose of providing higher education. Particular
emphasis, however, was to be put on such literature as
revealed the deeper impulsions of India. As a first
step, it was decided to bring out in English 100 books,
50 of which were to be taken in hand almost at once.
Each book was to contain from 200 to 250 pages and
was to be priced at Rs. 2/-.

It is our intention to publish the books we select,
not only in English, but also in the following Indian
languages : Hindi, Bengali, Gujarati, Marathx, Tamil,
Telugu, Kannada and Malayalam.

This scheme, involving the publication of 900
volumes, requires ample funds and an all-India orga-
nisation. The Bhavan is exerting its utmost to supply
them.

The objectives for which the Bhavan stands are
the reintegration of the Indian culture in the light of
modern knowledge and to suit our present-day needs
and the resuscitation of its fundamental values in their
pristine vigour. S

Let me make our goal more explicit :

We seek the dignity of man, which necessarily
implies the creation of social conditions which would
allow him freedom to evolve along the lines of his
own temperament and capacities ; we seek the harmony
of individual efforts and social relations, not in any
makeshiftr way, but within the frame-work of the Moral
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Order ; we seek the creative art of life, by the alchemy
of which human limitations are progressively trans-
muted, so that man may become the instrument of God,
and is able to see Him in all and all in Him.

The world, we feel, is too much with us.
Nothing would uplift or inspire us so much as the
beauty and aspiration which such books can teach.

In this series, therefore, the literature of India,
ancient and modern, will be published in a form easily
accessible to all. Books in other literatures of the
world, if they illustrate the principles we stand for,
will also be included. ‘

This common pool of literature, it is hoped, will
enable the reader, eastern or western, to understand
and appreciate currents of world thought, as also the
movements of the mind in India, which, though they
flow through different linguistic channels, have a com-
mon urge and aspiration.

- Fittingly, the Book University’s first venture is the
Mababharata, summarised by one of the greatest living
Indians, C. Rajagopalachari, the second work is on a
§ection of it, the Gita by H. V. Divatia, an eminent
jurist and student of philosophy. Centuries ago, it was
Proclaimed of the Mababharata : “What is not in it,
is nowhere”. After twenty-five centuries, we can use
the same words about it. He who knows it not, knows
not the heights and depths of the soul ; he misses the
trials and tragedy and the beauty and grandeur of life.

The Mababbarata is not a mere epic; it is
a romance, telling the tale of heroic men and women,
?.nd. of some who were divine ; it is a whole literature
in itself; containing a code of life, a philosophy of
social and ethical relations, and speculative thought on
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human problems that is hard to rival ; but, above all,
it has for its core the Gita, which is, as the world is
beginning to find out, the noblest of scriptures and the
grandest of sagas in which the climax is reached in .
the wondrous Apocalypse in the Eleventh Canto.

Through such books alone the harmonies under-
lying true culture, I am convinced, will one day
reconcile the disorders of modern life.

I thank all those who have helped to make this
new branch of Bhavan’s activity successful.

K. M. MUNSHI
1, Queen Victoria Road, -
New Delhi,






FOREWORD

Professor D. S. Sarma has spent over 50 years
reading and writing about Indian thought. He has
lived in close companionship with nearly fifty cen-
turies of Indian history. He has discerned what is
vital and valid in India’s spirit which has helped her
to survive many cruel vicissitudes and many diseases
and disasters.

While we may quarrel with the outward forms,
mechanical rites and social superstitions which have
acquired the sanctity of religion and which have
hampered the growth of the spirit of religion, the
fundamental principles of religion, viz., a deepening
awareness of the Divine and compassion for humanity,
are never superseded. They may take different forms
determined by the pressure of circumstances, the rush
of events or the temperaments of the leading person-
alities, but these forms are susceptible of change. We
now have to readjust the social forms so that they
may accord with the true spirit of religion.

In his many, writings which bear the imprint of
his penetration, insight 'and judgment, Professor
Sarma shows us the way to the future developthent
" of religion. He suggests a reconciliation between
ancient wisdom and the needs of modern society. If
mankind is to be redeemed we require to be spiritu-
ally armed.

In this, his latest book, Professor Sarma weaves
the several ideas of the Upanishads into an intelligible
pattern of spiritual power.

+ S, RADHAKRISHNAN






PREFACE

" This book was planned by me about twenty-five
years ago as a parallel to my Student’s edition of the
Gita (1930), with an Introduction, text and transla-
tion and notes. I actually wrote down some of the
Selections in the year 1936. But various things came
in the way of my continuing the work — other duties,
bereavements, illness, etc. At one time I even gave
up the idea. However, a friend had all along been
urging me to take up the work again and finish it
before it was too late. So at long last I have carried
out my old plan, though not half as satisfactorily as
I once wished to do. But this was the best I could
do under the circumstances.

While preparing my Ms. for the Press, I came
across the following passage in The Scriptures of
Mankind (New York, 1952) by C. S. Braden :

“One who has heard of the vast importance of
the Upanishads and had read scattered excerpts of rare
beauty and insight is likely to feel a sense of shock
as he sits down to read through the whole collection
of the twelve or thirteen Principal Upanishads. Some
of it is crude, childish ................ But if the
reader persists he will come upon passages of deep
insight, beauty of expression and profound under-
standing of the great problems of religion and human
thought. One’s first excursion into these basic philoso-
phic texts would best be through some modern ex-
purgated edition or anthology which has carefully
weeded out the crudities, the repetitiousness and the
contradictions that so much abound in the original.”
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To produce such an anthology was exactly my
aim in these Selections. I have tried to preserve here
most, if not all, of “the passages of deep insight,
beauty of expression and profound understanding”
to which Mr. Braden refers and to omit all that is
likely to puzzle and vex the modern reader. At the
same time I have also tried, as far as possible, to make
my collection fairly representative of all aspects of
the Upanishadic thought. I have followed the tradi-
tional order of the Upanishads, and in my notes 1
have relied mostly on Sankara’s commentaries.

This book is intended only for the general reader
and not for the professed student of our religion and
philosophy. That is indeed my excuse not only for
making a selection of the sacred passages but also
for abridging them, wherever necessary, to avoid
needless repetitions of uninteresting details. How-
ever, I shall feel very happy if this anthology provides
an incentive to a detailed study of the Upanishadic
philosophy under the guidance of a qualified Pandit
and with the help of the commentaries, both ancient
and modern. '

Lam deeply grateful to the Vice-President of
India for writing the Foreword and to the Bharatiya
Vidya Bhavan for theit readily consenting to publish
the book in their well-known series.

New Delhi,
15-12-1960 " D. S. SARMA
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INTRODUCTION
I

The Upanishads have been rightly termed the
- Himalayas of the soul. They represent the heights
to which the spirit of man soared in this country in its
contemplation of the Divine Spirit. They contain the
experience of the seers and saints of India who lived
about three thousand years ago. It cannot be stressed
too often that the Upanishads ate the revelations
vouchsafed not to a single prophet but to the seers of
a whole age, which is one of the most brilliant in the
annals of mankind. They are inspired utterances, the
results not of a logical but of a poetic approach to
Reality. Accordingly we do not have a single uni-

form system of thought emerging out of their teach-
ings. On the contrary, as the history of Hinduism
shows, we have here several levels of thought and
experience which gave rise in course of time to
several schools of philosophy and several streams of
religious tradition. At the same time it is obvious
that not all the truths taught here are equally pro-
minent. Some are only half-way houses on' the path
leading to the Absolute.

It is well known that the Upanishads constitute
the last phase of the Vedic revelation. The Mantras
constitute the first phase, the Brahmanas the second,
the Aranyakas the third, and the Upanishads the
. fourth and the last. Thus the Upanishads come
at the end of the Veda and hence the teach-
ings they embody are known as the Vedanta.
But there is no hard and fast line between one phase
and another. Nor is there any inner contradiction
u—1
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between them. There is only change of emphasis. If
- the Brahmanas develop the ritualistic elements in the
_ Mantras, the Aranyakas and the Upanishads develop
the mystical elements in them. It is a mistake to
suppose that the Upanishads in any manner intend to
break away from the earlier phases of the Veda. Such
a thing is unknown to the Hindu religious tradition.
Therein lies perhaps the secret of its strength. The
very fact that the Upanishadic teachers often quote
~ verses from the Vedic hymns in support of their teach-
ings shows that no new departure was contemplated
. by them. Also, occasionally we have in the longer
Ubpanishads, as in the Brahmanas, discussions on such’
details of the sacrifices as the number of offerings to’
be made, the duties to be discharged by the various
“officiating priests, the hymns to be sung and the gods
to be invoked. At-this distance of time we may not
be interested in these discussions and may even regard
them as a hindrance to our appreciation of the poetry
and the philosophy of the Upanishads, but they were
of tremendous importance to the men of that age. For

~ - it 'was believed at the time that any error in the per-

formance of a sacrifice or any misunderstanding of -
the import of a mantta might result in the falling off
of the priest’s head. In fact it is only when we are
able to make due allowance for the mass of local and
temporary beliefs of the age and look through them
at the universal and eternal truths taught by the Upa-
nishadic seers that we are in a position to appreciate
the originality and the courage of those teachers.
They were apparently engaged in the mighty task of
transforming a rather low type of sacrificial religion
prevalent at the time into a great mystical religion
true for all time, without in any explicit manner break-
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ing away from the traditions of the past.- And they
succeeded in this to such an extent that their teaching,
with its later developments and off-shoots, spread not
only over the whole sub-continent of India but also
over many of the islands and countries of the Far
East. Indeed it became the basis of one of the great-
est religious traditions that the world has ever known.

1

The worth of any religious tradition depends
upon the quality of its teaching about God and His
creation, and man and his salvation. On all these four
fundamental topics the Upanishads in their best
moments show a great advance from the earlier Vedic
thought and also contain hints of far-reaching deve-
lopments. o o

But far more important than the advance in thought
~or even the future developments is the direct vision
of the seers and also the strength of conviction with -
which they speak about it: To use the figure employ-
ed by Sri Ramakrishna, the Upanishadic seers are like
those who speak about the holy city of Benares after
seeing it and living in it and not like the people who
eloquently discourse on it after seeing only a map of
it. “To them God was not a mere traditional symbol
or a vague hypothesis, but a living and burning expe-
rience. They see Him everywhere —in the wide
expanse .of the universe, in the phenomena of Nature
around them and in thé secret chambers of men’s
hearts. They exclaim:— ‘

- “The Infinite is below ; He is above; He is

behind ; He is in front ; He is to the south ; He is to
the north ; He is indeed all this,” L ~
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' “Through fear of Him fire burns ; through fear
of Him the sun blazes ; ; through fear of Him Indra,
Vayu, and also Yama, as the fifth, speed on their
wayl.”

“From Him come all the seas and the mountains ;
from Him flow the rivers of every kind ; from Him
come all the herbs and their juices —.”

“Verily, it is by the command of that Imperish-
able, O Gargi, that the sun and the moon stand apatt.
It is by the command of that Imperishable, O ‘Gargi,
that heaven and earth stand apart. It is by the com-
mand of that Imperishable that what are called

- moments, hours, days and nights, half—months, months,
seasons, years — all stand apart.”

. “Radiant and near, indeed st1rr1ng in the heart
itself, is that great Being. In it is centred everything
—everything that moves and breathes and winks.”

III

Already in the hymns of the Rig Veda we notice
here and there a shift of emphasis from the multi-
tudinous gods to the one Infinite, as in the famous
oft-quoted Ppassage—Ekam Sat, vipra babudba vadanti.
(“Reahty is one, the wise speak of it in different
ways.”) This becomes more pronounced in the
Upanishads and is very well illustrated by the story
of the discomfiture of the gods in the Kenopanishad.
We are told that Brahman won a victory for the gods,
but the gods thought that it was due to their own
strength, and when He appeared before them they did
-not know Him. They sent up the god of fire and the
god of wind to find out who He was. When these
approached and announced themselves He set a straw
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“before them and asked them to show their strength
against it. The god of fire went against it with all
his strength, but could not burn it. The god of wind
went against it with all his strength, but could not
move it from its place. Then Indra, the king of the
gods, came up to enquire who the unknown Spirit was.
But the spirit now disappeared and in His place Uma,
the beautiful daughter of Himavat, representing
heavenly wisdom, appeared on the scene and told him
that the Spirit was indeed Brahman in whose victory -
the gods had been exulting. Indra, the king of the
gods, is again s1gn1ﬁcantly represented in the Chan-
dogya Upanlshad as going to Prajapati as a humble
pupil for acquiring knowledge of Brahman. And the
Brihadaranyaka Upanishad says, “When they say
‘sacrifice to this god or sacrifice to that god’ — each
god is His manifestation, for He is all the gods.”

Thus in the Upanishads the gods fade away and their -

place is taken by the one infinite Brahman or Atman.

This infinite Brahman is regarded as both trans-
cendent and immanent. . He has not only created the
world but also entered into it and lives in the hearts
of all creatures as their anfaryamin. In an eloquent
passage in the Brihadaranyaka Upanishad, Yajna-
valkya says :

- *He who dwells in the earth and is within the
earth, whom the earth does not know, whose body the
earth is, who controls the earth from within—he is
your Self, the inner controller, the immortal.

“He who dwells in all beings, and is within all
beings, whom the beings do not know, whose body
all beings are, who controls all beings from within —
he is your Self, the inner controller, the immortal.”

-God is significantly compared in the Upanishads
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to a spider which weaves its web out of its own body
and lies at the centre of it. There are, however,
many fanciful accounts given here of the origin of
creation, and some forced analogies and even false
etymologies are pressed into service. Some of these
are no doubt intentionally allegorical or figurative.
But the rest are obviously the results of the primitive
scientific thought of the time. We may ask ourselves
whether after three thousand years of scientific know-
ledge we are now in-any better position to describe the
origin of the universe. Man can only theorise about
it. And he has done so.in all ages. - But the truth is -
still far away. Probably it will ever: remain so.~
. : : : g s et

IV "‘"

Though the theories of creation found in the
. Upanishads are only fanciful or-at best only figurative,
the well-known story of the enlightenment of Bhrigu,
son of Varuna, given in the Taittiriya Upanishad
shows a profound insight into the process of spiritual
evolution on earth.  This stoty bears any amount of
repetition. : : X B

Bhrigu approached his father Varuna and request-
ed him to teach him Brahman — the ultimate Reality.
The father gave him a general formula “that Brah-
man is that from which these beings are born, that
by which when born they live, ‘and that into~which
they enter on passing away” and asked him to go-and
discover Brahman for himself. * Bhrigu went: and
meditated and came to the conclusion that annam ‘ot
matter was Brahman, for it is from matter that' all
beings ate born, it is by food, which is matter, that
they live and it is into matter that they pass when they
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die. So he came back to his father and told him his
conclusion. But the father asked him to go and
meditate again. The son went again and meditated

and found that prana or life, which was a higher re- -
ality than ‘matter, was Brahman. The father asked

him to go and meditate again. The son obeyed, went
again and meditated. This time he discovered that
manas or consciousness was a higher reality than life.
In this way Bhrigu was led on step by step from

matter (annam) to life (prana), from life to consci-

ousness (manas), from consciousness to intellect

(vijnana), and from intellect to bliss (ananda). He-

thus discovered at last that Brahman was perfect bliss.
And that was the end of h1s enquity.

Now, to ‘put Bhrigu’s discoveries in concrete

terms, he saw’ five orders of beings in an ascending

scale in this wotld, viz., (1) material objects, (2) living"

plants, (3) conscious ammals, (4) intelligent men and

(5) God in bliss. At one end of the scale there are .

lifeless" objects which consist entirely of matter and-

in which the spifit is entitely dormant. At the othet”
end of the scale there is God who is a perfect spirit

and in Whom matter - is enm‘ely dormant. Between
these two extremes lie plants, animals and men in dn

ascending scale of spirit and a descending scale of -

matter.~ In stones and other lifeless objects the spirit

goes to sleep, as it were, in plants and trees it wakes .
and -manifests itself as life, in beasts and birds it goes -

a step further and manifests itself as miid or consci-

olisness, in men it goes up still further and manifests
itself as intellect or reason, and in God it is back again -

in- perfection or bliss. --As the spirit progresses in this"
manner step by step; matter shrinks away in a corres-

pondmg manner and consequently. there is at every
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step an increase in the power of spirit over mattet.
Man is thus a dual being with a body and a soul. He
is partly matter, partly spirit. He is half animal, half
god. The more he has of spiritual qualities like
goodness, mercy and love the nearer he is to the king-
dom of God. Aind the more he has of the brutal
‘qualities of lust, cruelty and greed the nearer he is.
to the animal kingdom. A saint is therefore nearer -
God than a sinner. ‘The former is nearer to the goal
of life than the latter. f

Thus the world is a vast amphitheatre in which
there is a colossal struggle going on between spirit
and matter giving rise to various orders of beings
ranging from the lifeless stone to the supreme spirit.
The struggle is unconscious and involuntary up to

“the level of man. But after that it is conscious and
voluntary. Fot man is a free agent. He has the free-
dom to make himself or mar himself. He can think
good thoughts and do good deeds and thus rise in
the scale and become a god, or think bad thoughts
and do bad deeds and sink in the scale and become
a brute., This is what may be called the law of spiri-
tual progression underlying the history of the world.
Dr. Radhakrishnan, from whom this exposition is
adopted, says :— _ ‘

“The history of the world has been a process of
the return of the Absolute into itself in the fulness
of its self-consciousness.  The evolutionary process
of the world would be unintelligible without the
immanent spiritual teleology, involving a continual
ascent from God’s minute beginnings to ever higher
forms of existence and at last to man and superman.
There is an underlying spiritual reality which is the
source of evolution and our consciousness is one ex-
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pression thereof. The dissociation of the Absolute
into two—the Self and the other—constitutes the
beginning of creation, and the work of the world is
only an' attempt to get back to the original wholeness
through growth. The universe is just that way
through which the abstract unity becomes a concrete
totality. The world process is the becoming of the
whole.” '

It may also be pointed out that the law of spi- .
ritual progression indicated in the Taittiriya Upani-
shad is further illustrated in the Hindu theories of
four castes (varnas), four stages of life (asramas),
four ends of life (purusharthas) and the Hindu con-
ceptions of the four phases of individual soul (Jivat-
man) viz., Vaisvanara, Taijasa, Prajna and Atman and
the four phases of the Supreme Spirit, viz.,, Virat,
Hiranyagarbha, Isvara and Brahman. In fact, this
law may be said to be the master-key* to all Hindu
thought and civilisation.

‘V]

More important, however, than the law of spu:l-
tual progression, which runs like a golden thread
through the entire web of God’s creation, is the Upa-
nishadic conception of God himself. ~Commenting
on a verse in the Mandukya Upanishad, Dr. Radha-
krishnan remarks that it is the first time in the history
of thought that the distinction between the Absolute
and God—between Brahman and Isvara—is elabora-
ted. Isvara is God in relation to the universe and
viewed through human spectacles, whereas Brahman

* See the first essay in The Hindu Standpoint by the present
writer. ' '

.
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is God as He is in Himself viewed independently. In
later ‘Vedantic literature the two are often spoken of
4as Saguna Brahman and Nitguna Brahman. That is,
the same Brahman is viewed from two different stand-
‘points—the relative standpoint and the independent
'standpoint. The more daring among the Upanishadic
.seers were not satisfied with merely heaping all the
highest qualities known to human imagination and .
. clothing God with them-and thinking that they had

given'an adequate description of God. For, after all,
these qualities even at their highest are pitifully
‘human conceptions. They may be good so far as
they go. But they do not gofar enough to bring out
the immensity and the ineffability of the ultimate Re-
ality. We' should therefore give up our human
standpoint altogether in the last resort and say ‘Not
this, not this’ in trying to reach the Absolute. Other-
wise, we cannot remove from the latter the last taint
of anthropomorphism. The best ‘way of indicating
Brahman, as some sages say, is by silence.  But this
does not mean that the Absolute is a mere blank any
more than the apparent “sleep” of a spinning-top
going round at full speed means absence of motion.
Human understanding like the human eye can operate
only within certain limits and under certain condi-
tions. When the speed of a spinning-top goes beyond
a certain limit the eye cannot see the revolutions that
are being made. But that does not mean that the top -
has come to a standstill.  Similatly, when the very
excess of content in the Absolute makes us unable to
understand it we cannot say that it is a mere negation.
If the Absolute wete a mere blank how could the
universe arise out of it as the Upanishads say it does ?
Mundakopanishad, for instance, says +—"That which
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cannot be seen or grasped, which has neither origin
nor properties, which has neither eyes nor ears, neither
hands nor feet, which is eternal, all-pervading, omni-
present and extremely subtle—that is the Imperish-
able which the sages regard as the origin of all beings.”
Also if the Absolute were a mere blank, how could
we ever account for the ecstasies of the great mystics
of all ages and countries who have passed beyond the
idiom of their own native religions ? - Accordingly
Sankara says in his commentary on the Chandogya
Upanishad that it is only to dull intellects that Brah-
man, the pure Being, the one without a second, which
is free from all limitations and qualities appeats to
be a blank (Sunya). Our concept of God even at its
best is only a feeble representation of a Reality which
overflows it on every side. Therefore all that the ex-
presswn Nirguna Brahman used in Vedanta means
is that there are no mere analogues of human qualities
in Brahman. In fact, whenever :we think of: the
Absolute as having a quality of our conception we
really impose a limitation on it and conceive it in
human terms and do not know it as it really is. -The
Kenopanishad puts the pith.of the matter in terse
paradoxical language. It says :—"He who does not
conceive it—to him it is known. He who conceives it
—he does not really know. It is not really understood
by those who understand it. It is really understood by
those who do not understand it.’

Even personality, as the term is generally under-.
stood, is a limitation when applied to Godhead. That
is why the Upanishads often refer to Brahman by the
neuter pronoun ‘Tat’. By personality we generally
‘mean a person standing over against other persons.
The word presupposes . the existence of some other
beings differentiated from the person referred to.
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Therefore it can be applied only to one who stands in
some relation to others outside himself, but not to
one who contains all within himself. Such a term
may be applied to our conception of Isvara who stands
to us in the relation of creator, preserver and destroyer
of the world. - Bur it cannot be applied to Brahman
the Absolute, who is the All, the One without a
second. It cannot be applied to That in which there
is neither time non space, neither cause nor. effect,
neither life nor death.: It is in Yajnavalkya’s dis-
courses in the Brihadaranyaka Upanishad that we have

the most eloquent passages on the Absolute. He

says i— : .
“For when' there is duality, as it were, then one
smells another, one sees another, one hears another,
one speaks to another, one thinks of another, one
understands another. But when everything has be-
come the Self then by what and whom should one
smell, by what and whom should one see, by what
and whom should one hear, by what and to whom

should one speak, by what and of whom should one

think, and by what and whom should one understand ?
By what should one know that by which all this is
known ? By what, my deat, should one know the
knower ?” o

“He is the unseen seer, the unheard hearer, the
unthought thinker, the unknown knower. There is no
other seer but he, there is no other hearer but he,
there is no other thinker but he, there is no other
knower but he. He is your Self, the inner controller,
the immortal. Everything else is of evil.”

“The knowers of Brahman, O Gargi, call That

the Imperishable. It is neither gross nor fine, neither
short nor long, neither glowing red nor adhesive ;
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it is without a shadow and without darkness, without
air and without space, without attachment, taste or
smell, without eyes, without ears, without voice, with-
out mmd without vigour, without breath, without a
mouth, without a measure and without an inside or
an out31de It consumes nothing and no one con-
sumes it.”.

“‘Not this, not this’ — there is nothing higher
than this teaching that He is not this.”

Takmg its stand on such passages as these, the
school of Advaita Vedanta draws a distinction be-
tween the impersonal Brahman and the personal
Isvara, between Nnguna Brahman and Saguna Brah-
man. The former is a philosophical truth, the latter
is a religious conception. The former is for contem-
plation, the latter is for worship. But it cannot be
repeated too often that the one is not essentially
different from the other any more than the sun seen
by the naked eye is different from the sun seen through
a smoked glass. The negative conception of God as
Brahman is indeed the consummation and fulfilment
of the positive conception of God as Isvara. = It is
not the result of ignorance, but of profound insight
and utter humility.

VI

We have so far considered the Upanishadic
teaching on God and His creation. But the most
profound, and one may even say, the most startling
part of the teaching of the Upanishads is that which
concerns man and his destiny. We have already seen
that in the scale of spiritual progression man is a
dual being, partly animal and partly god, moving in
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two worlds, the world of Nature and the wotld of
spirit. 'This, of coutse, is a fact admitted by all
feligions. Only some religions stress the animal part
and say that man is a born sinner bearing in his nature
the taint of what they call “original sin” and so in-
capable of saving himself without the external help
of a Redeemer. Others stress the spiritual part and
say that man is created in the image of God, that
he bears at the centre of his being the divine spark
which is capable of subduing to its own purposes all
the vestures, physical and psychological, in. which it
is wrapped and of finally becoming one with the
supreme spirit. The religion of the Upanishads be-
longs emphatically to the latter group. It admits
that the Atman, or the Spirit in man, is covered with
five layers of non-Atman, namely, those of annam
(matter), pranam (life), manas (mind), vijnanam
(intellect) and anandam (spiritual bliss)—in fact, the
very degrees of reality which, as we have been, Bhrigu
discovered in Nature in his search for Brahman: But
when man’s ignorance is removed and he realises the
unity of all things in God he is able to overcome all
these limitations and make himself free.: The Taitti-
riya Upanishad says :— B T I

“He who is here in man and He who is yonder
in the sun— He is one. He who knows this, when
he has departed from this world, proceeds to the self
which consists of food, proceeds thence to the self
which consists of life, proceeds thence to the self
which consists of mind, proceeds thence to the self
which consists of understanding, proceeds thence to
the self which consists of bliss and goes up and down
the worlds eating the food he desires and assuming
the form he likes.” V
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Again, it is remarkable that the Upanishads take
into account not only the waking consciousness of
man but also his dream consciousness and his sleep
consciousness and what they call Zuriya or the fourth
‘state of consciousness. We have first the waking
consciousness which is filled with impressions derived
directly from the objects presented to the senses. Here
the subject is entirely dependent on the object. Then
there is the dream consciousness in which the senses
are quiescent and so the impressions are derived not
directly from the objects but from the images of
objects stored in the memory. Here the subject is
only indirectly dependent on the object. Then there
is the state of dreamless sleep in which not only the
senses but also the mind is quiescent. Here there are
no impressions either from objects or images of
objects, and there is a temporary cessation of normal
consciousness. . And yet on waking one has the
experience of havmg slept soundly. ~ We have here
therefore the pute subject, but, as the state of dream-
less sleep is for all practical purposes a state of
- unconsciousness, we have here only the negative aspect
of the pure subject. Also the subject is not entirely
free from. the object. The principle of objectivity is
still there in a dormant condition, for at any moment
the sleeper may have a dream or come back to waking
consciousness. And, finally, there is what is called
the turiya or the fourth state of consciousness in which
the subject is permanently free from the principle of
objectivity and in which one has the positive experi-
ence of the liberated spirit. It is a state which is not
within the experience of ordinary men but which is

o 1134
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testified to by all the great mystics of the world. The
Mandukya Upanishad describes it thus in a famous
passage :— ' '

“That which does not cognise either internal
objects or external objects — that which is not a.mass
of cognition, which is neither cognitive nor non-
cognitive — that which cannot be seen, which cannot
be described, which cannot be grasped, which has no .
distinctive marks, which cannot be thought of, which
‘cannot be designated — that of which the essence is
the knowledge of the oneness of the Self — that in
‘which the wotld ceases to exist— the peaceful, the
benign, the non-dual — such, they think, is the fourth
state. That is the Atman. That is to be realised.”

Vil

But what is the way to this transcendental con-
sciousness, this Atman which, the Upanishads are
never tired of saying, brings us eternal happiness ?
All creatures seek happiness. But the happiness which
‘most of them seek and find is of the lowest quality
and of the shortest duration, it is of the kind that soon
- brings its own reaction. When Nachiketas is tempted

by Yama in the Kathopanishad with the gift of the
pleasures of the world he rightly exclaims: “Transi-
ent are these, O Yama, they wear out the vigour of
the senses of man. Even the whole of life is short.
So keep .thou thy horses, keep thou thy dance and
song.”

Of little more worth, according to the Upani-
shads, are the pleasures of Paradise which are said to
be the rewards of rituals and sacrifices. They have a
strict time limit imposed on them. And when the
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allotted period of enjoyment is over the soul has to
return to the world of mortals. The  Mundaka
Upanishad says : o

- “These ritualists never know the truth on account
‘of their attachments, and therefore when the fruit of
their works is exhausted they sink down and are
miserable.  Considering sacrifices and good works as
most important these deluded men know no higher
good and having enjoyed on the heights of heaven
the reward of their good works they enter again this
world or even a lower one.” ’ '

Accordingly Nachiketas in the story referred to
above was not satisfied, though he was taught a sacri-
fice which would secure for him a superior kind of
heaven. He is represented in the Upanishad as a ripe
soul full of faith, discrimination and zeal and fit to
receive the highest kind of teaching — namely that the
‘happiness which so many blindly seek on earth or in
a fabled heaven is in the soul itself. Even on earth
we have gleams of a true heaven in the acquisition of
knowledge, in the contemplation of beauty, in the
throbbing experience of love, in self-sacrifice, in ad-
venture and heroism and even in the faithful discharge
3f the duties of everyday life. In all these experi-
ences we have precious possessions of the soul, which
“suffer no diminution when we share them with others
but actually increase in value. Thus our true happi-
ness consists in expanding our souls in every direction
and reaching out, in brotherly union with other souls,
to that universal spirit'who is the perfection of knowl-
edge, beauty and love and in whom we live and move
and have our being, though, being congenitally blind,
we do not know it. This is the way of expansion
which is called Pravritti-marga in our religious litera:
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ture. But there is another way or rather the later
stage of the same way and that is called Nivritti
marga. For, after years of expetience we find that
after all in the acquisition of knowledge, in the wor-
ship of beauty and in the thrilling experience of love
we are only knowing the different phases of our own
self. Yajnavalkya in his conversation with his wife
Maitreyi in the Brihadaranyaka Upanishad says :—
“It is not for the love of wife that the wife is
dear, but for the love of the Self is the wife dear.
It is not for the love of husband that the husband is
dear, but for the love of the Self is the husband dear.”
Thus the external objects seem to serve only as
the means and the occasions for drawing:out the inner
powers of the soul. Law and order, love and beauty
are inherent in our own souls and we impose them
on the world and not the wotld on us. We are thete-
fore justified in saying that all knowledge is only
reminiscence, all love is only convalescence and all
salvation is only realisation. We may even go a step
further and say that love is mote real than the beloved,
friendship more real than the friend and law more real
than the phenomena. Such a perception should induce
us to withdraw from the world and explore our’
souls more directly. Thus we come to tread the other
path, the path of concentration, the so-called Nivritti
marga, which is a turning of the searchlight inwards.
Many ignorant critics call this quietism and condemn
it. But it is the very corner-stone of the Upanishadic
teaching. We have as often to retreat into ourselves
as to go out of outselves. Our souls need concentta-
tion as well as expansion. . ‘To control our bodies, to
regulate our desires and above all to acquire 2 mental
poise and be masters of ourselves is as important as
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to love Nature or admire beauty or dosocial service.
If life is to be “a vale of soul-making” we must pay
as much attention to the internal world as to the
external world. Indeed it is found by all spiritual
adepts that it is only in the speechless prayer of in-
ternal recollection, in the blessedness of 'internal
- solitude, that the barriers of individual consciousness
are removed and the transcendental consciousness fills
and overflows the soul making it feel in its supteme
bliss that it is one with the universal and eternal
Spirit. It is this goal that the Upanishads have in
view. Being meant for the spiritual adept living in
the solitude of the forest these scriptures emphasize
the internal way, the later stage of concentration and
not the eatlier stage of expansion. Our Dharma
Sastras, in their chapters on the duties of the house-
holder and citizen, emphasize the external way. So
do our epics and Puranas mostly in their stories and
legends. . And to the Bhagavad Gita belongs the
unique honour of reconciling the two paths and giving
us a complete chart of spiritual life saying, “He who
sees that the way of renunciation and the way of
works are one—he sees indeed.” ' :

X

~ Some theologies regard individuality as an
inalienable possession of the soul and assume that it
persists even after salvation, as though salvation were
worth the name if it meant the continuance of indivi-
dual limitations. Even in the experience of ordinary
human love at its best the soul feels that its individual-
ity is lost and that it is.one with the beloved whom it
loves and adores. What applies to human love -

#
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applies a hundredfold to what is known as the mystic
experience or samadhi. In all genuine mystic
experience, of which the Upanishads at their best are
the most adequate expression, the limitations of mind,
understanding and self-consciousness that constitute
individuality fade away and disappear, the veil of -
separateness is rent asunder and the mystic has a
vision of the unity of all things in God. The Mun-
daka Upanishad puts it thus :— ‘ ,

“As the flowing rivers disappear in the sea, losing
their name and form, so does a wise man freed
from name and form go into the Divine Spirit greater
than the great”. ‘ . .

Fragments of such an experience we come across
in ‘the lives of all founders of religions, mystic
poets and great artists and devotees of God. Dr.
Radhakrishnan says :— =~ = =

“The consubstantiality of the spirit.in man and
God is the conviction fundamental to .all spiritual
wisdom. It is not merely a matter of inference. In
the spiritual experience itself the barriers between the
self and the universal spirit drop away. We belong to
the real and the real is reflected in us. The great text,
Tat tvam asi (That art thou) is a simple statement of
an experienced fact. ‘I and my Father are one’ is
Jesus’ way of expressing the same profound truth.”

No wonder, therefore, that the teaching of the
Upanishads on the nature of man and his destiny
culminates in such startling sentences as, “This self
is Brahman”, “I am Brahman”, “Thou art That’—
which appear to some people, especially non-Hindus,
as extravagant and incredible, if not blasphemous.
But the Upanishadic seers do not mean by these uttet-
ances any such absurd statement as that man, as he is,
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even if he happens to be a great saint, is equivalent
to ‘God. All that they mean is that the inmost self
of man, when all the limitations of body, mind and
intellect are removed, is the same as the self of the
universe. ‘They mean that there is only one ultimate
Reality which, when objectively considered, is called
Brahman and, when subjectively considered, is called
Atman. Obvmusly it is not by observing what man
is in everyday life that the great seers came to this
conclusion. Nor is it by any chain of reasoning. Not
were they obeying here any blind authority. It is
through their own mystic experience in which, shedd-
ing their own individuality, they saw the unity of all
beings in one vast ocean of changeless, eternal, uni-
versal, absolute, homogeneous, perfect spirit that they
atrived at this burning truth. Is it not obvious that
some such experience has been at the back of utter-’
ances like the following ? '

T am indeed below ; I am above ; I am behind §
I am before. I am to the south ; I am to the north ;.
I am indeed all this.” 4

“He is my Self within the heatt, smaller than a
grain of millet or even the kernel of a grain of millet
—He is my Self within the heart, greater than the
earth, greater than the sky, greater than heaven,
greater than all these worlds. He contains all works,
all desires, all odours and all tastes. He pervades the
whole world, silent and unmoved. He is my Self
within my heart. And this is Brahman.”

- " It is thus through their own personal testimony
that the Upanishadic seers assure us that man is po-
tentially divine, that he can overcome the world and
break his bonds, and that his salvation consists in his
knowing himself. They are indeed so filled with the
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vision that they contemptuously brush aside all the
joys of the earth and heaven and exclaim in a hundred
different tones that this ineffable experience to- which
they give different names at different times—as Prana,
Jyotis, Akasa, Brahman, Atman, Ananda—or simply
Sah, Tat, Sat or Aum-—is the end and aim of human
existence. They are convinced ‘that without this ex-
perience, in which the multiplicity of the world va-
nishes from sight and the unity of all things in the
supreme spirit comes into view, man must remain man
and be subject to frustration, pain and sotrow. and
“go from death to death”. In other. words, they urge:
that man should take the next step in his spiritual:
evolution and develop a new consciousness which will.
be as high above his present consciousness as the latter,
is itself above the consciousness of the lower animals..
That is surely the meaning of. their frequent refer-
ences to immortality (amritatvam) which man . will
attain by knowing God. In all such passages ; immort-
ality does not mean dwelling in a heaven for ever and
ever, but gaining divine consciousness e¢ven here on’
earth, and knowing God does not mean mere intellec-
tual knowledge, but spititual realisation in- wh1ch
knowmg and being are one. -

.

It is probably this high- ideal which the Upam-
shadic seers conceived as the ultimate destiny of man
that made them work out and formulate for the first
time the Law of Karma and Samsara which now"
forms such a unique feature not only of Hinduism
but also of Buddhism and Jainism. ~ For obviously
the transformation of -average human consc1ousness
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_into divine consciousness is a long and laborious pro-
- cess which cannot ordinarily be completed within the
‘span of a single lifetime. The Kathopanishad admits
“that he who can find Brahman even when he is taught
by an expert is a rare wonder. Hence the necessity
for postulating a series of lives for the individual so
_.that the experience of one life may be carried over
and continued through the succeeding lives till the
goal is reached. Accordingly the Upanishad says that
‘a mortal ripens like corn and like corn he is born
-again. And Yajnavalkya says in the Brxhadaranyaka
Upanishad :—

“As a caterpillar, having come to the end of 2
‘blade of grass and having made an approach to ano-
ther, draws itself together towards it, even so does
this self, having thrown off this body and dispelled
all ignorance and having made an approach towards
another, draw itself together towards it. And as a
goldsmlth taking a piece of gold, turns it into ano-
ther shape, a newer and mote beautiful one, even so
does this self, having thrown off this body and dis-
pelled all ignorance, make for itself another shape, a
newer and more beautiful one, whether it be like that
of the Pitris, or of the Gandhatvas o of the gods ot
of Prajapati or Brahma, or of other beings.”

We have only the rudiments of this famous
doctrine in the pre-Upanishadic literature. In the
Vedic hymns, along with the indications of a belief
in the immortality of the soul, we have the significant
conception of Rita, which originally meant cosmic
order but which later came to mean also moral order.
And the gods were extolled as the guardians of both
kinds of otder. Varuna especially was praised as the
god of rlghteousness who pumshed men for their evil
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deeds and rewarded them for their good ones. In
the Brahmanas we have the next step in the belief
that all men are born after death in another world
where they are recompensed according to their deeds
in this world. And one of the punishments meted
out to the sinful is repeated deaths, which implies also
repeated births. Then we come to the Upanishads
where for the first time the doctrine appears in its
fully developed form, though the later ages added
some details to it. In the Upanishads it is no longer
a question of rewards and punishments meted out by
an external judge, nor is the venue of the operation
of the law confined to the other world. In the new
teaching man becomes the architect of his own spiritual
fortunes, no longer subject to chance or the will of
a capricious God. His character becomes his destiny,
the moral law being wrought into his own nature and
operating in this world as in the other world, making
him go up and down in the scale of creation, from
the lowest forms of life to the highest, according to
his own thoughts and deeds through a series of lives.
And freedom from this cycle of births and deaths
comes to him only when his individual consciousness
gives place to divine conciousness. The Brihadara-
nyaka Upanishad says :—

“According as a man acts, according as a man
conducts himself, so does he become. The doer of
good becomes good, the doer of evil becomes evil.
One becomes virtuous by virtuous action and sinful
by sinful action. = Some say that a man is
made of desires only (and not of acts). But-
as is his desire so is his will, as his will so is the deed
he does, and whatever deed he does, that he will reap—
so much for the man who desires. But as to the man
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who does not desite, who is without desire, whose
desire is satisfied, whose desire is the Self only—his
vital spirits do not depart elsewhere. Being Brahman,
he goes to Brahman.”

. The Chandogya Upanishad describes two paths
for the departed soul—the path of the gods for those
who in the forest meditate with faith and austerity
and the path of the Pitris for those who living in a
village offer sacrifices and perform works of public
utility and give alms. For the former class there is no re-
birth. They are gradually led to Brahman. For the
latter class there is rebirth. The Upanishad goes on
to say :—

“Those whose conduct here has been good will

)

quickly attain a good birth—the birth of a Brahmin -

or a Kshatriya or a Vaisya. Bur those whose conduct.
has been evil will quickly attain an evil birth—the
birth of a dog or a hog or an outcaste. But on nei-
ther of these two ways are those small creatures which
are continuously revolving, those of whom it may
be said, ‘Be born and die.” This is a third state.”

It. will be seen that the teaching ‘here is stillb

bound up with the eschatological and sociological

ideas of the time—with the so-called path of the.

gods and the path of Pitris and the system of castes
and outcastes. But, in spite of these, ‘its universal

application is obvious. In fact, it may be said that -

next to the distinction drawn between Brahman the

impersonal Absolute and Isvara the personal God, and
the ultimate identity discovered between Paramatman

the universal Self and Jivatman the individual self, this

comprehensive law of Karma embracing all creation

is the greatest contribution made by the Upanishads -
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to the religious thought of mankind.

Further, it may also be pointed out that the Upa-
-nishads not only formulate the Law of Karma but
also anticipate the doctrine of Karma-yoga, which is
elaborated in the Bhagavad Gita and which may be
looked upon as the solvent of the Law of Karma.
According to this doctrine all works done in a spirit

of renunciation and sacrifice with no desire for -

their fruit lead not to rebirth but to moksha which is
freedom from births and deaths The Avatar of the-
Gita says :—
, “Whatsoever thou doest ‘whatsoever thou eatest,’
whatsoever thou offerest, whatsoever thou givest away
and whatsoever of austerities thou dost practise—do
that, O son of Kunti, as an offering unto Me. Thus
shalt thou be free from. the bonds of works which'
bear good or evil fruits. With thy mind firmly set
on the way of renunciation thou shalt become free‘
and come to Me.” )
This teaching is ant1c1pated in the Isa-Upamshad
which ‘says :—

“All this, whatsoever moves in this worLd is
pervaded by God. Through such renunciation you
may enjoy. Do not covet; for whose indeed is
wealth ? Always performing works here one should

wish to live a2 hundred years. If you live thus-as a"
~ man, Works will not. ‘cling to you—there is no other"
way.” : - v : '

- With regard to the pracucal steps to be taken”
for reaching the goal of life, we must say that they -
ate not as elaborately dealt with in the Upanishads®
as the goal itself. This is not surprising. For these
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scriptures were originally meant to be the sectet teach-
ings imparted to those who had discharged their du-
ties in life and acquired the necessary moral fitness and
who, hankering after light, approached the great seers
-who in those days lived in their forest abodes. Ac-
cordingly they are concerned only with the last stages
_of . man’s spiritual journey. They naturally pre-
suppose all the early stages' of acquisition of know-
ledge, cultivation of virtues, development of character
and the discharging of the duties of the householder
and citizen. Nevertheless there are hints and sugges-
tions throughout the Upanishadic literature with re-
.gard to the essential pre-requisites of spiritual illu-
mination.  For instance, certain moral qualities are
recommended for cultivation on the part of those who
seek illumination. The Kenopanishad says that pe-
nance, self-control and wotrks form the support of the .
secrer teaching relating to Brahman. In the Chando-
gya Upanishad the teacher Ghora Angirasa, while
comparing the various periods of a man’s life with
the various parts of a sacrifice, lays down that austeri-
ties, - alms-giving, uprightness, non-violence and
truthfulness correspond to the gifts one makes to the -
priests.  In the Brihadaranyaka Upanishad, according
to the teaching of Prajapati, one should practise the
virtues indicated by the syllables da-da-da, that is,
self-control, charity and compassion. But in the final
analysis the stress is always upon renunciation and
right knowledge (vairagya and jnana). - :
Further it is pointed out that sacrifices, rites and
cetemonies ate not enough. The Mundaka Upanishad
compares them to leaky boats quite inadequate for the
purpose of crossing over. Even good wotks, neces-
saty as they are for one’s moral development, are not
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enough for one’s liberation. And as for learning, in-
tellectual attainments and the knowledge of scriptures,
the Upanishads often give us the stern warning that
these might result only in vanity, pride, arrogance
and self-satisfaction without bringing any true enlight-
enment. It is not the knowledge of scriptures but the
realisation of the Self that brings liberation to the
spitit of man. ‘There is a story in the Chandogya -
Upanishad in which Narada approaches Sanatkumara
and says that he knows all the scriptures and all the
sciences and arts of his time, but has no knowledge
of the Self.  The pointed statement put into his
mouth viz Mantravideva asmi na atmavit (1 know only
the mantras but not the Self) should always ring in
the ears of all students and scholats of religion so that
they may not lose the true perspective in their quest for
knowledge. '

. The Hindu religious tradition, however, does not
belittle the place of the intellect in spiritual develop-
ment. It never encourages blind faith. Taking its
clue from the words of Yajnavalkya in his discourse
" to his wife Maitreyi in the Brihadaranyaka Upanishad,
the Vedanta system recognises three stages in the path
of self-realisation—Sravana, Manana and Nididhya-
sana. Sravana stands for the study of the scriptures
under a qualified Guru. Manana means constant re-
flection upon what has been learnt so that intellectual
conviction may be produced in the mind. And, lastly,
Nididhyasana implies meditation which helps to bring
about @ direct realisation of the unity of all things in
God. Thus intellectual effort is an indispensable ele-
ment in the process. But it is only a half-way, house.
If one stops there and is satisfied with mere intellec-
tual knowledge one misses one’s aim and is apt to be-
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come a prey to pride and arrogance. Hence the
warning so often repeated in the Upanishads that the
Self cannot be gained by mere reading of the scrip-
tures, nor by mere logical acumen. Knowledge should
lead to experlence, intellectual convictions should result
. in direct perception.. That is why meditation is$ insist-
ed on in the last stage of the spiritual journey. “The
Upanishads themselves prescribe certain exercises in
meditation as’ preliminary steps.  These are called
Upasanas in which some objects or symbols are chosen
~and meditated on as being identical with the Self. To

this class belong meditations on the five elements and’
~ meditations on Prana and on the mystic syllable Aum.
These Upasanas are calculated to prepare the aspirant
for the final stage of 1dent1fy1ng himself with Brah-
man the Absolute.

- But more helpful than all these ra~ther technical
aids and suggestions is the indirect guidance afforded
by the beautiful stories of enlightenment found in
some of the Upanishads—those of Nachiketas in
Katha, of Bhrigu in Taittiriya and of Satyakama,
“ Upakosala, Svetaketu and several others in Chandogya.
In all these cases it will be found that enlightenment
comes to.the seeker either through his own earnest
enquiry or his deep meditation under the guidance of
a well-known and competent Master who has himself
seen the light. ‘

The story of Satyakamas illumination is spec1al-
ly interesting. Though of obscure and probably .of
illegitimate parentage,  he was accepted as a pupil by
the sage Gautama Haridrumata on the ground that he
had spoken the truth about it. The sage, having
initiated him, gave him four hundred lean and weak
cows and asked him to take them to the forest and
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tend them. Satyakama took them to the forest and
- lived there for a number of years till they grew to a
thousand. Then he started to return home to his
master with the herd. On his way home, we are told,
the truth about Brahman was revealed to him in four
stages, first by the bull of the herd, then by his camp
fire, then by a swan and then by a diver-bird. At last
 he reached the house of the master. Gautama looked -
" at him and said, “My boy, you are shining like one
who has known Brahman. Who has taught you?”
Satyakama replied, “Others than men,” and requested
the sage to teach him, as he had heard that the know-
ledge imparted by one’s own teacher was the best. The
Upanishad concludes the story by saying that Gautama
taught Satyakama the very same thmg he had already
learnt in-the forest. This story is very sxgmﬁcant as
it is a very good illlustration of what is now called
Nature mysticism in Western mystical literature. If
we remove its symbolism, it means- that Satyakama,'
living alone in the forest grazing his master’s cows for

a number of years, pondered deeply on all that he -

saw around him and slowly the truth dawned upon’
him by degrees. At first he felt the presence of God
vaguely in the Fast and the West, in the North and
the South. Then he saw Him in the earth and the sea,
in the sky and the firmament. ‘Then he saw
Him in the sun and the moon, in the fire
and the lightning.  And finally he saw Him in the
sight and the hearing, in the breath and the mind of
man. At first he realised Him as the Resplendent,
then as the Endless, then as the Luminous and finally
as the Abiding. Above all, he saw and felt the mystic-
unity of ‘the. spirit behind Nature and the spirit of
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man. That is what those “others than men” had
taught him and the same was confirmed by his Guru.

It may be remarked that this aspect of the Upa-
nishadic teaching, bearing on what is now called
Nature mysticism, as well as many other aspects, is
either lost sight of or is reduced to a cold hardened
doctrine in most of our later scriptures, without the
warm enthusiasm and the profound mystic insight of
the original seers. No wonder, therefore, that the
Upanishads, together with the Gita which contains
their essence, still remain the fountain head of all
streams of religious and philosophic thought in our
country.

XII

Thus, (it may be said in conclusion) on all the four
fundamental questions which are of vital importance
to any religious tradition—namely, those of God and
His creation, and of man and his salvation—the teach-
ing of the Upanishadic seers is unique and unsurpass-
ed. Their affirmations regarding (1) the eternal and
impersonal Absolute of pure Being, together with its
temporal ,phase of an omnipotent and beneficent
Ruler of the universe, (2) their discovery of the law of
spiritual progression implicit in all creation and of its
possible application to all spheres of life, (3) their in-
sight into man’s inner being and (4) their view of his’
progress in the world through life and death and of -
his glorious ultimate destiny in an ineffable Reality
beyond the illusions of time and space—these at least
should be of perennial interest and help to all humanity
in its weary march from age to age till the far-off goal
is reached.

’
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From The Isavasyd-Upanisba‘d :
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" All this, whatsoever moves in this moving wozld, -
is pervaded by God. Through such renunciation you

may enjoy. Do not covet; for whose, indeed, xs
wealth ?
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2. Always performing works here, one should
wish to live a hundred years. If you live thus as a
man, works will not cling to you—there is no other
way. o : :
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3. There are the worlds of Asuras enveloped in-

blinding darkness, -and to them go after. death those
who- have destroyed their self. :
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4. The Self is unmoving, indivisible ; it is swifter
than thought. The senses never reach it, as it is ever
ahead of them. Though standing still, it outstrlps
those who run. And in it does the moving spirit

support the activities of man.
U—2
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From The Ke;m-U[mmbad
I (Up. 1)
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1. Impelled and directed by whom does the mind
light on .its objects ? Commanded by whom does the
- first life-breath move forward ? - Prompted by whom

do men utter this speech ? And what god directs the
‘eye and the ear ?
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2. It is the ear of the ear, the mind of the mind,
the speech of the speech, the breath of the breath and

the eye of the eye. Hence the wise, giving up these
and departing from this world, become immortal.-
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‘3. The eye does not go there, speech does not go,

--nor the mind. We do not know, we do not under~
stand how ‘we can instruct one about it.
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4. It is indeed other than the known, and also

‘above the unknown. Thus have we heard from the
ancients who explained it to us. :

~
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From The Katba-Upam’s/md :

I (Up.L1)
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- 1. ‘Desiring the fruits of a sactifice, Vajasravasa, it '
is said, gave away all his wealth. He had a son, :
Nachiketas by name.

2. axsgnnxaraammﬁ
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2. As the gifts were being dlstrlbuted faith entered -
into Nachiketas, though he was a boy, and he
thought :—

2. fiaE S @%F\rzt ﬁrtf‘iar.
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3 These cows that have drunk their last water,
eaten their last grass, yielded. their last milk and worn

out their organs—mlserable, surely, are the worlds to
Wthh he will go who gives away. such things.
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He said to his father, “To Whom O Sire, will

you give me ?”—a second time, a third time ; and he
replied, “To Death will I give you.”
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1. Sukesa (son of Bharadvaja), Satyakama (son of
Sibi), Gargya (grandson of Sutya), Kausalya (son of
Asvala), Bhargava (of Vidarbha), and Kabandhi (son
of Katya)—all these, intent on Brahman, devoted to
Brahman, and seeking the highest Brahman -approach-
ed the revered Pippalada with sacrificial fuel in their
hands, thinking that he would explain all that to them.
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2. The Seer said to them, “Live with me another
year with austerity, chastity and faith. Then ask

questions as you please. . If we know, we: will tell you
all.”
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32 After that time, Kabandhl, son of Katya,

‘approached him and asked, “Venerable Sn', whence
are all these creatures born ?”
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From the Mundaka-U panishad:
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1. Saunaka, a great householder, approached
Angiras with due respect and said, “Sir, what is that
which, being known, everything else will be known?”’

. qed @ dw) F S Al o g @ a;afai’r
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2. To him he replied, “There are two ‘kinds of

knowledge to be known, as declared by those who know
Brahman—the higher and the lower. -
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- 3. “Of these the lower is that of the Rig-Veda, the
Yajur-Veda, the Sama-Veda, the Atharva-Veda, and of
phonetics, rituals, grammar, etymology, prosody and

astrology. And the higher is that by which the Imperi-
shable is apprehended.
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4. “That which cannot be seen or grasped which
has neither origin nor properties, which has neither
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1. Aum—this syllable is this whole world. Its
explanation is :—
The past, the present and the future——all this is
" only the syllable Aum. And whatever else there is
that transcends the threefold time—that too is only the
syllable Aum. :
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2. Everything here is verily Brahman. This self .

is Brahman. This same self has four quarters.

3. AFTREEIFr algas g ORaEskEa -
YA T I ) :

3. The first quarter is Vaisvanara, whose sphere is
the waking state, who cognises external objects, who
has seven limbs and nineteen mouths and who enjoys
gross material objects.
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4. 'The second quarter is Taijasa, whose sphere is

the dream state, who cognises internal objects, who has

seven limbs and nineteen mouths and who enjoys ob-
jects which are subtle.
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1. May He who is pre-eminent among the Vedic

“ “hymns, who assumes all forms and who has sprung

into being from the immortal Vedas—may that Lotd
(Aum) strengthen me with wisdom! May I O God,
become the possessor of immortality! :

May my body be vigorous, my tongue exceedmgly _
sweet! May my ears hear much! Thou art the shrine

of Brahman covered w1th wisdom.: «Guard for me what :
" I have learnt!
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2. Bring then unto me that prosperity which.

-~ always brings, increases and preserves long for me

clothes and cattle, food and drmk——prospenty in wool -
" along with the cattle. Svaha!

May .students of sacred knowledge ﬂock to me!
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From the Aitareya- Upamsbad
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1. In the beginning all this was Atman—one only.
There was nothing else active.  He bethought himself,
“Let me now create the worlds.” He created these
worlds. -
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2. Hebethought himself, *Here then are the worlds.
Let me now create the guardians of the worlds.” From

the waters themselves he drew forth the person and
gave him a shape.
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3. He bethought himself, “Here are the worlds and
the guardians of the worlds. Let me create food for
- them.”
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4. He brooded upon the waters and from the

waters so brooded on a form was produced. The
form that was produced — that was indeed food.
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1. One should meditate on the syllable Aum,
called the Udgita, for the Udglta (a portion of the .
Sama Veda) is sung beginning with Aum. Of  this
syllable the explanation is :— -
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‘2. The essence of things here is the earth ;- the

essence of the earth is water ; the essence of water is
plants ; the essence of plants is man ; the essence of
man is speech ; the essence of speech is the Rig Veda; -
the essence of the Rig Veda is the Sama Veda; and
the essence of the Sama Veda is the Udgita.”
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‘3. It is the best of all essences—the highest, the
supreme, the eighth—namely the Udgita.
2. A% sl B add | fensETaEte daear-
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4. By this does the threefold knowledge proceed ;
saying Aum one recites, saying Aum one orders and



'CHAPTER X

 JERTRTT

: From the Bribadaranyaka-U panishad :
I (Up-LL)
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1. Verily, the dawn is the head of the sacrificial
horse, the sun is its eye, the wind is its breath; the
Vaisvanara fire is the open mouth, and the year the
body of the sacrificial horse. The sky is its back, the
firmament its belly, the earth its hoof, the quarters its
sides, the intermediate quarters its ribs, the seasons its
limbs, the months and half-months its joints, days and
nights its feet, the stars its bones, the clouds its flesh.
The sands are its half-digested food, the rivers are its
blood-vessels, the mountains its liver and the lungs,
the herbs and trees its hair. ‘The rising sun is its fore-
part, the setting sun its hindpart.  Lightning is its
Yawning, thunder is its shaking, rain is its making
Water, and speech is its neighing.
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From the Svetasvatara Upanisbad
' 1 (Up. 1)
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1. Those who discourse on Brahman say: What
is the cause ? Is it Brahman ? Whence are we born 2
By what do we live ? Where is our final rest ? O ye

who know Brahman, tell us, at whose command do we
abide in pleasure or pain ?
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2. Time, one’s own nature, necess1ty, chance, the
elements, the female womb, the male energy—should
these be considered as the cause ? It cannot be their
combination either, because of the existence of the soul.
But the soul also is powerless in respect of the cause
of pleasure and pain.
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3. Those who were devoted to meditation and~.con-
Centration. saw the power of God Himself, hidden in



CHAPTER XII
MISCELLANEOUS PASSAGES
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Lead me from the unteal to the Real ! Lead me
from darkness to Light! Lead me from death to
- Immortality !
. : (Brihad. Up.)
2
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. May my breath enter into the immortal breath !
And then may my body end in ashes ! O Mind, remem-

ber, remember thy deeds! O Mind, remember,
remember thy deeds ! ’

O Agni, O God who knowest all things, lead us
to prosperity along the auspicious path. Take away
from us all crooked evil, and we shall offer many pra-
yers to thee.

(Isa-Up.)
3 ,
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NOTES
From the Isa-Upanishad

1. Through such renunciation—namély, that everything belongs
to God. .
For whose is wealth’—This is an alternative interpretation sug-
gested by Sankara, The text is usually interpreted as ‘Do not covet
another man’s wealth’. But this gives a rather weak ending to 2
mantra which begins' so magnificently.

2. ’The Gita doctrine of Karma Yoga is anticipated here.

9. The words avidya and vidya in this and the following two

mantras are interpreted by Sankara to mean karma and apasana res-

pectively—that is, petformance of rites and the knowledge of the

- deities worshipped.

11. According to Sankara, again, death here means activity
and knowledge prompted by Nature, and immortality means union
with the deities worshipped. He thinks that in  these mantras vidya
cannot mean juana or the highest knowledge, because jnana cannot
be said to lead to ‘greater datkness’. Nor can amrita mean moksha,
which jnaena alone can give. It can only mean union with the dei-
ties worshipped which will gradually. lead one to the desired end.
However, in modern terms, the teaching here may be said to mean
that both knowledge and good works are required for one’s salva-

1

. tion,

i2-14. According to Sankara the unmanifest (asambhuti) in
these three mantras means the unmanifest Natute (Prakriti), and
the manifest (sambhuti) means the manifest Brahman called Hiran-
yagarbha. In No. 14 he takes sambbuti to mean asambbuti or
unmanifest Nature and vinasa to mean sembbuti or Hiranyagarbha.
Those who worship the unmanifest Nature get absorbed
in it, and those who wotship Hiranyagarbha obtain supernatural
powers like anima etc. In modern terms the teaching here may be
said to mean that we have to pay attention to both the eternal and

the temporal

From the Kenopanishad

II. 1.—The Absolute is not an object of knowledge, whether
we conceive it in human terms or divine terms. That is why when
a man says he kmows it, it is certain he does not really know it
The same idea is expressed paradoxically in the following mantras.
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The Absolute is not an external object to be known but the etetnal
subject within us to be realised.

II. 4—When Brahman is known as the witness of all states of
consciousness it is correctly known. Such a knowledge acquired by
the Atman alone and not by any other means brings strength and that
strength can overcome death. Here vidya means jnana, and amrita
means moksha.

III, 12—Uma here is the personification of Vidya—the highest
knowledge, She is traditionally represented as the daughter of the
Himalayas, the abode of great Rishis as well as of Swa the omnisci-

ent Lord.
‘ IV. 12—The illustrations given in these two mantras’ viz., the
flash of lightning, the winking of the eye, and the speed of thought
indicate the quick appearance and disappearance of the perception
of Brahman—the sudden glimpse of the Reality and its sudden
withdrawal.

IV. 13—The formula fadvanam which is mentioned here as the
designation of Brahman means “That which is to be meditated upon
as the Self of all beings”.

From the Kathopanishad

I. 1.—Vajasravasa is represented in the Upanishad as a ritualist
who performs a sacrifice with a desire for its fruit in the next world.
And Nachiketas, his son, is represented as a higher type of character.
He does not care for the pleasures either of this world or the next.
He thirsts for the highest kind ‘of knowledge which brings hberatxon
from all desires.

4—~As the gifts made by his father are very unsatisfactory
Nachiketas wants to sacrifice himself and make his father’s ritual per-
fect, Yama is often called mrityn in this Upanishad. But he is not
simply death personified. .He is the god of death who, if he pleases,
can give long life and wealth to a man.

5. Thtee classes of pupils are mentioned hete (1) those who
know the teacher’s intentions and carry them out, (2) those who carry
out only the express commands of the teacher and (3) those who don’t
catry out even the express commands of the teacher. Nachiketas
thinks that he belongs either to the first or second class and not to
the third,

6. With these words Nachiketas urges his father not to go back
on his word, though it was uttered in anger. Neither the ancestors
of Vajastavasa nor other righteous men will ever do such a thing.
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25. ‘How could a mortal, after approaching you, become poor
or short-lived?—is the comment of Sankara.

II. 8.—'By a different man’ means by one who is other than an
inferior man, i.e.,, by a superior man who knows the truth. Sankara’s
interpretation is ‘by one who is not different from the Brahman he
teaches’, that is, by one who feels his oneness with Brahman.

9. ‘Yon bave obilained it now'—he is going to obtain it in d
few moments by Yama’s granting of the third boon. :

IIL. 7.—Tbhrough the tranquillity of bis mind and senses—Some
interpret the phrase used here to mean ‘through the grace of ‘the
creatot’.

10. Sankara interprets the latter half of this mantra thus :—"It
can be obtained by the self of him who seeks it excluswely To him

“the Self reveals its nature”. '

12, He to whom condimemt—This means that in God all
social distinctions disappear and even death is swallowed up.

20. The essences—these are the so-called fammatras or subtle
elements out of which, according to the Sankhya system, the senses are
evolved. the great soul—this is Mahat or Mahan Atma, the cosmic
soul or Hiranyagarbha.

21, the zmmamfest—the anal or undxffetemmted Natute, also
called Avyakrita.

' the spirit—Purusha here is best translated as the all-pervading
spirit.

IV. 3—The Self is ever present in all expenence What is
there that is not an object of knowledge for the Self?

This is verily That—that which Nachiketas asked for, that whxch
is beyond right and wrong, beyond cause and effect etc. (III-1).

7. bhere—in the conditioned existence bete below.

there—in the unconditioned Brahman,

That which exists here is not different from the highest Brahman.

from death to death—through Samsara,

9.—of the size of the thumb—The cavity of the heart in which
the self is supposed to reside is said to have the size of the thumb.

11, rums after them—becomes worldly and plunges more deeply
‘into the error of seeing only multiplicity here,

11 & 12. In these two mantras we have a comparison between
a man who persists in seeing only the separateness of things and 2
man who realises the essential unity of all things.
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So does—becomes one with Brahman,

V. 1—The city of eleven gates—The body in which the soul
resides is described 2s a city of nine or eleven gates. The nine gates
are the two eyes, the two ears, the two nostrjls, the mouth and the
two lower apertures. By adding the navel and the aperture on the
top of the head through which the soul is said to escape at the hour
of death we get eleven gates,

4, What is left over ? Nothing. The body decays. The decay
is due not merely to the loss of breath but to something higher on
which the breath depends.

6—7. MHere we have a direct answer to the original question of
Nachiketas in the reference to the Law of Karma.

VI-1—3. In these three mantras we have an eloquent expression

of the immanence of God and the essential unity of all things in Him.

4—5. And here we have an indication of the result of one’s
realising that unity.

" fulfills the desires of many—distributes the rewards of Karma.

6. That is it”—Those who are able to realise Brahman say
“that is it”~—as something directly perceived.

7. there—in respect of Brahman. The Supreme, who is the
source of all light, cannot be known by any earthly light. The sup
cannot lighten Him. He lightens the sun. :

This beautiful verse is repeated in Mundaka and Svetasvatara
Upanishads. ' .

VII-1 'The Asvattha tree is the symbol of all creation. Its root
is above in Brahman and its branches are below in the world. The
figure is repeated and elaborated in the Bhagavad Gita XV, 1-2.

7. Yoga comes and goes—The state of Yoga in which all the
senses and the mind are to be quiescent is very unstable at first.
Therefore one should practise it with great care.

VIII-2 One perceives God at first, through faith, as He is to us,
that is with attributes. And then He reveals Himself to us as He
really is—that is without any attributes that we can think of. Faith
in the existence of Brahman leads one to spiritual experience in which
one perceives His true nature.

3, even bere—That is, one need not wait till death.

4. 'Thus far is the teaching—what follows is probably a later
addition, 4
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From the Prasnopanishad.

L 6—Space is such a power etc—The five elements including
akasa are mentioned first as the powers, and then the resulting senses
and the mind. . :

9. Here begins a magnificent hymn on Life (Prana).

11, Note the change in the pronoun from the third person to
the second person.

15. ever pure—Vratya is the unpurified one. As Prana is the
first born there was none to purify it. The meaning here therefore,
according to Sankara, is that it is ever pure,

‘II. 4—The other vital breaths—the reference here is to the five
aspects of Prana, viz, Prana, Apana, Vyana, Udana and Samana,

II. 5—seven fires—the activities of the two eyes, ears and nostrils
and the mouth. .

III. 6—We have here an enumeration of the five cosmic ele-
ments and their subtle forms, according to the Sankhya system, and
also the organs of perception, the organs of action, the mind, intellect,
the ego-sense and light and life and their objects.

1IV. 5—The world of Brabma—The world of Hiranyagarbha who
is the internal self of all beings in Samsara, He who meditates on
the three elements of Aum sees the supreme Purusha beyond the world
of Hiranyagarbha and becomes liberated (mukto bhavati).

V. 4—~He created life (Prana)—Sankara interprets prama as
Hitanyagarbha, the world-soul.

From the Mundaka-Upanishad

Cas

I. 4—Note that the indescribable Absolute is also said to be
the source of all beings. So it cannot be a mere negation or a blank.

5.—The famous illustration of the spider and its web is meant
to convey that Brahman is the sole cause of the universe, requmng
nothing else to be used by him in the process.

I, 4—the eighteen sacrificial forms—the reference is to the
eighteen persons present at a sacrifice—the sixteen officiating priests
and the sacrificer and his wife. )

III. 6—The worlds where etc.—~the reference here is to the
worlds which are the fruits of Karma.

8. Sankara takes Pranas here to mean sense-organs. The seven
flames are their activities, the sevenfold fuel represents their sevenfold
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objects and the sevenfold oblations are their sevenfold perception
of the objects, the seven lokas are the seats of the senses.

resting in the cave of the beart—during sleep.

fixed—by the Creator.

seven and seven—in every living being.

1V. 6—Where the arteries meet—That is, the cave of the heart.

10. of golden bue—being full of light.

V. 1—Two birds—Jiva and Iswara; the tree is the body.

6. Truth alone succeeds—Note that the motto of the Republic of
India‘ is taken from this mantra.

VI. 7—See note on Prasnopanishad III—6.

VI 10—the vow of the bead—the Atharvana rite of carrying fire
on the head.

From the Mandukyopanishad

1. Whatever else—i.e., the unmanifested Absolute which is be-
yond time. ! R

3, seven limbs—Quoting from the Chandogya Upamshad
Sankara says that of that Vaisvanara Self the effulgent sky is the
head, the sun is the eye, the air is the vital breath, space is the waist,
water is the bladder and the earth the feet and Ahavaniya fire the
mouth,

nineteen monuths—These are the five organs of sense, the five
organs of action, the five vital breaths, the mind, the understanding,
the ego-sense and thought. They are called mouths because they
are the instruments by which the Vaisvanara self-experiences objects.

7. See Introduction. In his comment on this mantra Dr. Radha-
krishnan says, “Here we get a reality which is beyond the distinction
of subject and object, and yet it is above and not below this distinc-
tion. It is super-theism and not atheism or anti-theism. We cannct
use here terms like all-knowing, all-powerful. Brahman cannot be
treated as having objects of knowledge or powers. It is pure being.
In many passages the Upanishads make out that Brahman is pure
being beyond all word and thought.”

From the Taittiriya Upanishad
4
I—1. This is a Teacher’s Prayer. '
3. thousand branches—all the gods invoked in the Vedic hymns

are only His manifestations,
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I. 1. This is the farewell address given by a teacher to his
student who has finished his course of training.

4. who are not harsh lovers of virtue—Note this refinement in

ethics. Virtue should be combined with gentleness, Iove and sym-
pathy. :
III. 2. He does not distress bimself with the thought—Such
thoughts distress the ordinary man in his last moments. But the man
who has realised the bliss of Brahman and the unity of all things in
Him has transdended even ethical dualism.

IV.—See Introduction. ] ) )

V.—The Upanishad ends with the song of joy of a liberated
soul, ! . ‘

Iam food. .. ... I am the eater of food. .. ... I am the composer—.
The Absolute is both the object and the subject and also the power
of bringing the two into relation with each other.

The firsi-born of the world order—Hiranyagarbha. The liberated
soul feels its oneness with all the phases of the Absolute—Virat, era~
nyagarbha, Isvara and Brahman.

Whoso gives me away........ I eat as food—He who gives me
as food to those who want food suffers no loss. But he who eats
his food without giving it to those who ask for it—him I eat as food.

From the Aitareya Upanishad

I. 1. all this—the universe.

_ There was nothing else active—there was nothing else like the
pradbana of the Sankhyas or the atoms of the followers of the school

of Kanada, There was no entity other than the Atman.

He created the world—As there was nothing else but Atman, the
implication is that He created the worlds of himself—as water
produces foam, or as a magician walks on air, says Sankara.

2. From the waters—from the five elements of which the most
important is water.

511. Here the various parts of man have their own various
functions and their appropriate objects in the external world.

12. If speaking is done—then who am 17 ~All these organs and
their functions exist for the soul, just as the walls and pillars in 2
palace exist for the king who is different from them. who am I’—
Am I not the ruler, the enjoyer of all these? Without me how cas
this live ? -
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13. He entered by that way—The Spirit entered through the
head, as life entered through the foot. The cleft in the head, through
which also the spirit of the liberated man escapes, is the place of
bliss, of the highest spiritual consciousness.

three abodes—the right eye, the inner mind and the cave of the
heart. :

three siates of sleep—the waking, the dreaming and the sleeping
states. The waking state also is,considered a state of sleep, for it
is a state of ignorance for the ordinary man of ‘the world,

14, being bam—having entered the body and become a jiva.

“talked only of created objects—Being a creature now he is concerned
only with the world of creatures, )

Then did be see—When his soul is roused by a Guru he sees
and. realises .Brahman,

From the Chandogya ‘Upanishad

1-8. the eighth—Counting from the earth etc., mentioned above.
4. the threefold knowledge—the three Vedas—Rik, Sama and
Yajur and the rites mentioned in them.

with Aum etc~—as in the Soma sacrifice,

IL-1. the gods and the demons—the gods here represent those
functions of the senses which are illuminated by scriptutes and which
lead to virtue, and the demons represent those functions of the senses
which lead to sensuality and vice. The aim of this story is to exalt
the meditation on Mwukbya Prana, the chief vital breath. This Prana
is pure, it has no evil side, while speech, sight, hearing etc., have
an evil side as well as a good side.

III—9. Space-—Akasa (space) here stands for the supreme Self. .

The question discussed here is, what is the ultimate ground of
the world ? The theories that the ultimate ground i is sound, breath;
food, water, heaven, earth are discarded as madequate

IV. This story is meant to teach that in performing sacrifices
one should know what one is doing. One should have a knowledge
of the meaning of the mantras, and of the deities invoked etc.

V. "Gayatri is all this—As Brahman by itself is 1ncomprehen51ble
it is explained here by means of this symbol—the Gayatri metre.
This metre is chosen because it is the most important of all the
etres. Cf, Gita X-35.

,
i
A
i
i
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V. 5—This metre has four feet, each foot having four syllables.
It is sixfold in the shape of speech, cteatures, earth, body, heart
and the vital breaths mentioned above.

V. 6—Purusha—Brahman as He is Himself and not His mam‘
festation symbolised by Gayatri.

V. 7.—The Brahman symbolised by Gayatu is now identified
with Akasa or space with its three phases—that which is outside
man, that which is inside and that which is within the heart.

VI. The identity of the object and the subject is again stressed
and enforced by means of fanciful analogies.

VIL. This is known as Sandilya-Vidya—one of the many forms
of meditation recommended in the Upanishads. It asserts the ofteness
of the individual soul and the Supreme Brahman,

The formula tajjalan is explained as that from which the universe
is born, into which it will return and in which it continues to live.
Thus at all periods of time the universe remains one with Brahman,

VIII. Man’s life is here compared to a sactifice. The analogy
is worked out in detail.

9. Note this important reference to Krishna, the son of Devaki
and the pupil of Ghora Angirasa. It throws light on the historicity
of Krishna, '

IX & X. On the story of Satyakama Jabala and his illumination
see Introduction, pp. 29-30.

Sankara says that this story is intended to show that faith
(staddha) and penance (tapas) are parts of the medlta.txon on
Brahman, '

XI.  Here is another story meant to show that faith and penance
. are the means to Brahma-vidya. It will be noticed that in this story
the Fires teach Upakosala only one half of the truth—the spirit
residing in the universe and its phenomena. The other half of the
truth, viz, that the same spirit resides also in man, is given by the
teacher by way of supplementing the teaching of the Fires.

5. The identification of Kham (space) and Kam (pleasure)
denotes spiritval bliss, what iIs called anandam in the Taittriya
Upanishad,

6. After teaching him thus collectively, each of the Fires now
proceeds to say what it symbolises by itself.

11. The Person who is seen in the eye—the Self which is calied
the eye of the eye in the Kenopanishad.

15. leads them to Brabman—Not Brahman the pure being, but
the conditioned Brahman of Satyaloka. For with regard to the uncon-
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ditioned Brahman there is no question of coming or going or leading.
As the Mundaka. Upanishad says, “He who knows the supreme
Brahman becomes Brahman itself.” -

Oaly the path of the gods (devayana) is descried here Its
counterpart, the path of the Pitris (pitri-yana) which leads one back
to samsara, is not described. . (See Exiract XIV for a fuller account ot
the paths.) N

XII. This section explains the sxgmﬁcance and the heahng powet
of the three Vyahritis—bhuh, bhuvah and suvah—in setting nght any
errors committed in the performance of sacrifices.

XIII. This story explains why the senses are often termed
Pranas. Prana or life-breath underlies each of them, The senses
are supposed to be only forms of life. " .

XIV—1, ' In this extract we have the famous Panchagnividya
which is also found in the Bribadaranyaka Upanishad (V1.'2). Five
questions are raised and five answers are given in the course of
the narrative.. We have here a full statement of the two paths—
“the path of the gods (deva-yana) and the path of the Pitris (Pitri-yapa).

8. The fifth question is taken up first—"Why is water in the
fifth libation called man 2’ Water heré means the liquid offerings.
‘It is designated techmcally as ‘faith’. It is successively offered in
_the ‘fires’ of heaven, rain-god, this world, man and ‘woman in the
increasingly grosser forms of faith, moon, tam, food and the v1tal
fluid respectively -and results at last in man,

18, Cf, Brxhadaranyaka-Upamshad——"But those who do not know
these two_ways become msects, moths and whatever there is here that
bites,”

. XV. The five householders in this narrative are like the blind
men who feel and describe only parts of the elephant and imagine
that the part which each of them perceives is the “whole because

they are unable to see the whole elephant at once. The Kshatriya -

prince Asvapatx corrects their error. He accepts their conceptions of
sky, sun, air, space, water and earth as partial representations of
the universal Self and points out how the Self cannot be 1dent1ﬁed
with any particular deity or natural object.
14." yonu eat food—jyou are happy and satisfied. )
Praadesa maatra—this expression is best interpreted as—"extend-
ing from earth to heaven.” ‘
abhivimana—identical with himself,

ki i A i
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XVL 3. instruction by which etc—Even if a man knows all
‘the Vedas his object is not fulfilled. unless he knows the Self. Com-
pate what Narada says in XVII— maentravideva asmi nastmavit.

5. the difference being.only a name—only a nominal change.-

8. in the beginning—before creation or manifestation.

this was Being slone—this universe was pure Being without any
limitation” and withour a second.

10, It thought—literally, it saw. This shows that the Being
was'a conscious spirit and not lifeless matter.

It sent forth fire—In other Upanishads it was akasa (space) that
comes first, then air-and then fire, But, as Sankara says, the text
here is not concerned with the order of creation. It is interested only
in making out that all effects are derived from One Being.

XVII. 2. Though mind is a hxgher category than life it is
rooted in life,

6. The order of evolution assumed here is as follows :—

Pure Being—>fire—>water—>earth, - In man we have a combmation
-of these three elements. When he dies his speech merges in -his
mind, the mind merges in life and life merges in heat and heat of
fire is taken back into the Being.-

‘ 7. tat tvam asi—That thou art. This famous formula occurs

here for the first time and is repeated nine times in this sectgon It
emphasises the inherent divinity of the human soul. Thon refers
not to the empirical soul but to the inward spirit——the spatk of
divinity within.

19-20. Sankara has an eloquent comment on this passage. He
makes out that out real home is Sa¢ or Pure Being. Our. eyes here
are blinded by out desires for worldly possessions and we cannot
.sve our way to our destination. But when we suddenly meet a per-
son who knows the Self and whose eyes are wide open and whose
bonds are broken, and when he points to us the way, we are able
to escape out of the Samsare dnd reach our true home:

23-24. Here we have a reference to the ordeal by fire. The
guilty man is burnt and killed by grasping the heated axe, while the
innocent man is not affected by touching it. Similarly, of the two
men who die—one who is attached to the ‘truth of Pure Being and
one who is attached to the falsities of this world—it is the formet
that is liberated, while the fatter returns to the cycle of hirths and
deaths, Now that Self, attachment to which brings liberation, and
non-attachment bondage, that Self which is the toot of the universe
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‘and ‘in which all creatures live and move, that Self which is the
subtle essence of everythmg—-nt is the True, lt is thy Self and thou
art That.

XVIII-1. Teach me—Teach me Brahman (or Atman). The
formula is the same as that which Bhrigu utters when he approaches
his father Varuna in the Taittiriya Upanishad and asks for instruction.
As in that Upanishad Bhrigu is led on stage by stage from annam
(matter) to.anandam (perfect bliss) in the exposition of Brahman,
so here alsc Narada is led on stage by stage from name (nama)
to the Infinite (Bhuma). The steps are :

name (nama), speech  (vac), mind (manas), will (sankalpa),
thought  (chittam), contemplation - (dhyanam), understanding
(vijnanam), strength (balam), food (annam), water (apah), heat
(tejas), ether (akasa), memory (smarah), hope (asa), life (prana), -
truth (satyam), higher. understanding  (vijnanam), higher - thought
(mati), faith (sraddha), steadfastness (nishtha),  activity (eru),
happiness (sukham), bhuma (the Infinite).

4. All the details mentioned above are omltted in the present
extract, _ i , .

6. in its own greatness—It is finite things that are established
in others. 'The Infinite rests in its own greatness or simply in itself.

9. See the note on 1.

10. he becomes three etc—Three, ﬁve, mne, eleven etc. —these
numbers indicate the endless ramifications after creation.

When what one takes is purified—The text now proceeds to
. indicate the means by which the above-mentioned Vidya becomes
fraitful. Abara in the text is not merely food. It means all the
experiences gained through the 'senses. -~ ' «

purified—freed from the taint of attachment or aversion.

Memory becomes firm—ihe memory of the Infinite becomes un-
interrupted. !

i
skanda—one who helps to leap out of darkness, (from skand
to leap). N
XIX. 1. this city of Brabman—human body. ‘
a small lotus—the heart. '
Sankara says that, though Brahman is free from all limitations
of space and time, as set forth in the previous chapters of the
Upanishad, it is now taught under the limitations of space, those
of the heart in the body, for the comprehension of the ordmary
People with dull intellects,
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3. And as bere on earth people obey orders etc—s0 also our
future is entirely dependent on our desires, '

11.  But these desires bave a covering of what is false—Though
they lie in one’s own Self, yet they have a covering of untruth, namely,
longing for the external objects of sense, One should first seek the
Self and then all desires are fulfilled. -

XX—1. that preserves these worlds—from destruction,

do not reach—According to Sankara Taratab here does not mean
‘cross’- but ‘reach’, It is therefore to be interpreted as ‘cross over
to'. ’ - o
day and night do not reach that bank—Day and night are the
marks of time. But time does not exist in the Absolute, notr any of
the troubles of this world, '

XX-14.—the person that is seem in the eye—What Prajapati
means is the agent involved in the act of seeing. But his pupils
mistake it for the image that is reflected in the eye. And so they
ask whether it is the same as that reflected in water or a mirror.

6. Prajapati suggests this to make them see that the body whose
appearance is changed by means of clothes and ornaments cannot be
the changeless self.

13. Even though the dreaming self is not subject to the defects
of the body, it is still subject to pleasure and pain.

15. Indra asks himself whether, in dreamless sleep in which
there are no objects of which the Self is conscious, the Self itself
is not reduced to nothing. A mere unconscious entity is not the
Self he is in search of. '

17. there is nothing else be:zdes this—What I wxll explain to
you is the highest Self.

19. When be rises up from this body—when he is freed from
all the limitations of the body—the senses, mind and understanding.

20. there is the seeing person etc—The Teacher comes back to
the statement with which he started : “The person that is seen in the
eye—that is the Self.”

XXII-1. From the dark 1 pass to the coloured—that is, from the
unmanifested to the manifested, from the transcendent to th?
immanent. '

2. Akasa (space) is often taken as the symbol of the Infinite.

3. 1 .am the glory of the Brabmins—because they meditate on the
Self.,

/
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4, May I never go etc—May I never agam entet 2 womb and
be born again !

XXIII. The great Upanishad ends with this beautiful little pic-
ture of the ideal man who reaches the goal of life.

except at “specified boly places—ithis may refer to the places
where sacrifices are offered "or to the places where mendicants are
allowed to trouble others for alms.

From the Bribadaranyaka Upanishad.

I-1. This is a meditation on the wellknown asvamedba sacrifice.
It is said that the meditation on a sactifice is as good as the sacrifice
itself. It brings about the same result as the actual rite. “The pre-
siding deity of asvamedba is Prajapati or Hiranyagarbha (the world-
soul). Here the sacrificial horse itself is recommended to be looked

upon ‘as Hiranyagarbha. Just as in Purusha-sukta the world is re-

presented as parts of the Primeval Being sacrificed by the gods, so
here the phenomena of the universe are represented as parts of the
sacrificial horse which is identified with Hiranyagarbha.

2. 'The sea stands for the Supreme Self which manifests itself
successively as Isvara, Hiranyagarbha and Virat,

1I-1. and is the innermost—and therefore should be dearer than
even one’s own organs and limbs.

3, what was it that Brabman knew ? -'The answer is given in
the next mantra. It knew itself, as it alone existed in the beginning.

4. Secing this indeed—Realising the identity of his seIf with
Brahman.

I was Manu etc~This is the result of reallsmg that ldermty

'He became all things.

that men should know this—that men should know the identity
of 'the self -with Brahman. Theé result would be -that gods would
lose all their. worshippers.

IIE The results of good works are temporary, while the
knowledge of the Self leads to etemal bliss and the fulfilment of
all desires.

IV-1." Pecple indeed rush etc—People rush to Janaka because
he loves to hear about Brahman and he is also liberal. Ajatasatru
feels that he too can be like Janaka,

2. Please do not talk to me about bim—for I know all about
the Brahman you: are speaking of and also about his quahtxes t
mediate on these.



298 THE UPANISHADS—AN ANTHOLOGY

He who meditates on bim thus etc~—because the. results corres-
pond to the particular attributes meditated upon.

3. White-robed king Soma—Soma is both the moon and the
creeper whose juice is drunk at the sacrifices. Soma is also associated -
with the mind of man, as the sun is with the eye.

10. But this does not suffice to kEnow if—Gargya has been
speaking only about the conditioned Brahman., Ajatasatru wants to
lead him on to the knowledge of the higher unconditioned Brahman.

11. He called bim—Soma—As Soma stands for the mind,
Ajatasatru calls him by that name to prove that the real self is not
the body or the mind, but an entity beyond these.

13. vrests in space (akasa) in the heari—Akasa symbohses the
supreme Self.

16. from this self come forth all organs, all worlds——Thus while
Gargya, though a Brahmin, has only an imperfect knowledge of
Brahman as it manifests itself in sun and moon and the body and
mind of man, Ajatasatru, though a Kshatriya, has the correct knowledge
of Brahman as the unconditioned Supreme Spirit beyond the senses,
mind and understanding of man, as well as beyond the sun, moon
and lightning,

V-1. This dialogue between Yajnavalkya and his wife Maitreyi
is repeated in a later section in this Upanishad with only a few
minor changes. That section begins thus:

*Now Yajnavalkya had two wives, Maitreyi and Katyayani. Of
these Maitreyi used to discuss Brahman, while ‘Katyayani had an
essentially feminine outlook. When Yajnavalkya wished to get ready
for another modd of life, he said, ‘Maitreyi, my dear, I am going
to renounce this hfe, let me make a settlement between you and
Katyayani.””

And it ends thus :—

*““Thus you have this instruction given to you, O Maitreyi,
such is life eternal’. Having said this Yajnavalkya went away (to
the forest).”

V—6. Verily, it is not for tbe sake of the busband etc.—As
Sankara says, this is an elaboration of the earlier text (II-1) that
the Self is' dearer than the son etc. But we may also take it as an
indication that the love of husband, wife and sons may be made
an instrument for the realisation of the Self,

16. it is the Self that'should be seen etc—The later Vedanta
elaborates this into the three well-known steps in the path of realisa-
tion, viz.,, Sravana, Manana and Nididhyasana.



NOTES - "' , 299

17. The Brabmin rejects~—The gist of this passage is that we
have to view all things in the world not in their separateness but
in their unity in the Self. It is only then that we understand them
correctly. Otherwise they do not yield their true meaning, and we
ate, as it were, rejected by them. '

18-20. The same ided is repeated:in these three similes, But:
Sankara interprets these somewhat differently. He says :—

Just as a drum, a conch and a vipa have distinct general and
particular notes of their own which are included in sound in general,
so during the continuance of the universe we may know all’ things
to be unified in Brahman because the varieties of genus and spec1e¢
are not different from it. .

21—From Him indeed all tbese are breathed fortb——as easxly as a
man breathes. S !

22—As of all waters ocean is tbe centre etc.—So Self is the
centre of all things.

23—1It emerges from these elements etc—the individual self comes
into existence along with the elements which make up the body and
vanishes along with them,

When it is gone etc—When it is merged in the umversal Self
there is no individual consciousness. :

24—Here you have bewildered me etc—Maitreyi is bewildered
because she does not understand that it is the individual consciousness
that is lost. She thinks that the result of the merging is unconscious-
ness.. So Yajnavalkya proceeds to explain how when everything is
merged in the Self there can be no separate individual consciousness—
as when a river empties itself into the ocean it has no separate
existence, but. its waters are not lost, they have become the waters
of the ocean. ’ : ’

VI-1. Tbhis earth is like boney to all beings—Just as honey and
the bees are mutually dependent—the bees .making the honey and
the honey supporting the bees—so also the earth and all the beings are
mutually dependent. And as it is common experience, says Sankara,
that those things which are mutually helpful spring from. the same
cause, belong to the same genus and dissolve into the same thing, '
this universe consisting of earth, fire, water etc. and men must
also have the same source and the same end—Brahman.

VIL5. Such and such is’'a cow :—Just as a man who, having
Proposed to’ pomt out a cow or a horse, merely descnbes certain
characterlstxcs of thelrs, as “a cow is that which walks” or “a horse
is that which runs” , so you have 1nd1cated the Self or Brahman
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through certain characteristics such as breathing. To this Yajna-
valkya replies, “You want me to describe Brahman as I would an
object. It is impossible to do so as Brahman is not an object bu;
the eternal subject.” : :

Everything else is evil—everything: else is -perishable. ’I'his only
is imperishable and changeless.”

6. should wish to rest upon its strengtb——The word used in the
text for “strength” is balyena. This is interpreted by some Western
scholars to mean “as a child”. They translate the passage into, “There-
fore let a Brahmin, after he has done with ‘learning, desire to live
as a child"—i.e,~—in a state of innocence and simplicity without
the pride of learning. But this exaltation of childlike innocence
above learning and scholarship is more a Christian idea than a Hindu
ided. Sankara says that as a result of his scholarship the aspirant
gains strength to eradicate his desires and pass on to the next stage
of meditation.

bowsoever be conducts bimself—This is said by way of tribute
to the state of realisation of Brahman and does not refer to any
reckless conduct.

‘everything else is of evil—everything except the reahsanon of
Brahman is impermanent. =

- 7. in the worlds of Brabma—Sankara says that the worlds given
in this passage ate arranged in the ascending order of subtlety, each
being composed of the same five elements transformed so as to become
fit abodes for the enjoyment of beings. Brahma here means Hiranya-
garbha. Brahmaloka is said to-be the basis of the whole universe, /

You are asking too much—You are asking too much about a
divinity which cannot be reached through reasonmg, but through
scriptural revelation. :

8. 1 know it—for  the Gandharva explamed it to us, says
Uddalaka. ' o ‘ .

1 know, O Gauntama, that thread md that inner controller—-'l‘he
.thread is Hiranyagarbha symbolised by Vayu, and the Inner Controllet
is Iswara, the personal phase of Brahman, R

10. Whose body the earth is—The Inner Controller uses the
earth, water, fire etc., as his instruments, Sxmdarly, he uses the
senses, mind and understanding of men as his instruments.

26. He is the unseen seer etc~It is upon such passages as these
that the Advaita philosophy is based.

¢
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32-33. The question and the answer given in 29 and 30 are
repeated here to emphasise the truth already stated. After receiving
the same answer Gargi asks him, “Across what then is space woven
like warp and woof ?”

34. It is neither gross nov fine, neither short nor long—Sankara
says that by these four negations of size all the characteristics of a
substance (dravya) are denied. And by the remaining negations all
kinds of attributes (viseshana) are denied. As that Akshara is one
only without a second what is there that can-be specified ? and
through what ?

35. Though the Uliimate cannot be described, It exists, And
now inferential evidence in favour of Its existence is adduced, viz,
the prevalence of law. and order in the universe,

39, Nivid—a group of verses recited in the hymn to the Visve-
devas. It gives the number of gods.

41. they are, verily, the three worlds—Sankara explams that the
earth and fire taken together make one god, the sky and air make
another, and heaven and the sun make a third.

matter and vital force—because out of these two~—Annam and
Pranam—the rest develop.

" thevefore be is one and balf—he is one, and the world that grows
in him is half. But really Yajnavalkya here puns on the word,
adhyartha, and passes on.

who is the one God? The answer is Prana, the vital force in
its cosmic aspect of leanyagarbha, the world-sou!, who is both one
and many,

43-(5) Do not say ‘from the seed—Dbecause the seed is produced
in a living man and not a dead man, whereas a tree springs up from
the dead stump as well as from the seed. ‘

43-(7) Born already? 1t you think he is ever born and no
question about his birth is permissible, I say, ‘No, he is born again’,
as a result of what he did or knew in the preceding life,

The Brahmins did not know that the root of the universe was
Brahman. Thus they were defeated and Yajnavalkya took away the
prize. Sankara thinks that the story ends here, And the Upanishad
in its own form tells us about Brahman in the concluding words.

bim who offers gifts—the sacnﬁcet who performs rites and distri-
butes gifts.

and of him who stands still and knows it—and of him Who has
renounced all works and stands secure in his knowledge.
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VIIL-2. As one who had a mother etc—as one who was well
instructed by his mother during childhood, by his father after that
and by a teacher after his Upanayana.

Then it bas only one foot—and so it is incomplete and wxll not -
produce any effect though meditated upon. :

My father was of opinion—I am also of the same opinion and
so cannot accept your gift till I.have instructed you completely.

9. You bave reached the state of fear lesmess—You are free from
the fear of birth and death.

10. who make us know etc—by removing the vell of 1gnorance
from our eyes.

IX-5, speech—iit denotes sound which falls on the ear and
reaches the mind. :

6. the self indeed is bis light—By the word self is meant that
light which is different from one’s body and organs and illumines
them like the external lights such as the sun, but is itself not illumined
by anything else. .

7. who consists of Enowledge-—means ‘who is identified with
intellect.” The self is so called because of our inability to discriminate
its association with intellect which is its limiting adjunct. .

seeming  to think etc—because of its association with buddhi
or understanding. Strictly speaking, thought and 'action do not
belong to the Self. They belong to the limiting adjuncts.

forms of deathb—the body and the organs, on which actions and
their results depend.

8. he leaves the evils behind—ihe body and the organs are
meant by the ‘evils’, :

13. As a large fish etc—Sankara points out that in this illus-
tration we have to notice that the fish moves freely between  the
two banks without being overpowered by the intervening current of
water. According to him, the point of the illustration is that the
body and the organs which are forms of death and their stimulating
causes, desire and work, are the attributes of the non-self and that
the Self is distinct from them. ‘

14—be desives no desires and sees no dreams—It has been shown
that in the waking state the self appears as connected with attach-
ments and forms of death and in the dream state it is perceived as
connected with desitre but free from forms of death, Now it is
shown that in the state of profound sleep it is perfectly serene and
unattached.
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i 15—Now, as a man embraced by his beloved wife—This illustra-
tion goes to show that when perfect unity is achieved between the
individual self and the Supreme Self the result is pure consciousness
and one is not aware of anything else,

16—In that state a father is no father etc.—for it is a state
beyond all empirical distinctions caused by ignorance (avidya) such
as varna (caste) and asrama (state of life), good and evil etc.

17—there is no cessation of seeing for the seer—The seer can
never lose his fundamental character of seeing (as fire cannot lose
its fundamental character of burning so long as it is fire), Only
there is no second, nothing else different from him, to see. The same
point is emphasised in all the passages 17-25. ‘

26—An gcean is that one seer without any duality—All the four
words with which this passage begins are important. Salila—like
water ; eka—one ; drashta~—seer ; advaita—without duality ; like
water—either extensive or transparent as water. -

the world of Brabman—the world that is Brahman.

All other creatures live on @ fragment of this.very bliss—the next
passage conveys to us an idea of this bliss as a whole through its
parts,

27—Here, as in Ta1tt1r1ya Upanishad, we have an ascending
order of beings in bliss.

Who have won their world—by the performance of funera!
rites.

the world of Prajapati—of Virat.

the world of Brahma—of Hiranyagarbha.

as well as of one who is versed in the Vedas etc.—-Vedlc erudi-
tion, sinlessness and absence of desire are the means of attaining tc
particular types of bliss.

© 28—From here the description of the transmigration of the self
begins.

32——The Self is indeed Brabman consisting of knowledge, mind
etc~—Sankara points out that all those things which are the limiting
adjuncts of the Self and are styled its bonds and with which it
identifies itself through ignorance are here gatbered together and
presented in a group.

37-39—Recapitulation of what has already been said.

X-1—The gods are supposed to be conscious of their weakness.
Puffed up with their powers they tend to become unruly. Therefore
they understand Prajapati: as saying “Control yourselves”.
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2—Men ‘are also supposed to be conscious of their weakness,
Never satisfied with what they get they tend to become avaricious. " So '
they understand Prajapati as saying “Give away”. .

3—The demons are similarly supposed to be conscious of their
weakness—ctuelty to others. So they understand Pta]apau as saying
“Be compassionate”,

4—Da is the first syllable of the three words of instruction—-
Damyata, Datta, Dayadhvam. All men are exhorted to cultivate
these three virtues, for, as Sankdra suggests, there are no gods or
demons other than men. '

From the Svetasvatara Upanishad.

I. 1—The Svetasvatata Upanishad is evidently of a later date
than the first ten Upanishads mentioned in the preceding pages.
Here the atmosphere is no longer one of free enquiry but of systemati-
sation and harmonisation. Moreover the emphasis is shifted from
the impersonal Brahman to the personal Iswara. So it may be called
a theistic Upanishad. Like the Bhagavad Gita it tries to harmonise
the various schools of thought that were prevalent at the time of
its composition. !

2—becanse of the existence of the soul—The unconscious cannot
be the cause of a conscious being.

But the soul also is powerless—The conscions human being can-
not be the ultimate cause, for he is powerless and is subject to the
Law of Karma.

3—the power of God bimself hidden etc—The power (sakti)
of Iswara, also called Maya later on, is the cause of creation. Unlike
Prakriti or Pradhana of the Sankhya system, which is an independeat
entity, the Sakti is deperdent on Iswara. The’ three qualities are
sativa, rajas and tamas,

from ‘time’ to the 'soul’—mentioned as causes in No. 2.

S. In it there is the triad ~he triad consists of the world, the

individual soul and Iswara. - = &%

7. When one finds out etc~The world, the soul and the pertso-
ual God ate all contained in Brahman,

9. the third state—namely that of Iswara. By meditation a man
becomes one with Iswara, the Lord of the universe, going by the
path of the gods (Devayania). But by jnana one gains moksha with-
out any intermediate stage.
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" 11-So it is ir both cases—in the case of the fire and of the Self.

-by means of the Pramava—by meditation on the syllable Aum as
- representing the Self,

11-5—When the fivefold quality of Yoga is prodmed———'['he Yogi
concentrates his mind on the five elements—earth, water, light, ais
and ether (akasa) and realises that his body is a combination of
these and that-his self is separate from them and so should not be
subject to disease, old age and death.

9—He is ihe first borm—as erfinyagarbha, the - world soul, the
‘beginning of creation.

III-1. who spreads the net—the net of Maya.

3. by bis arms and wings—This seems to be merely a paetic
expression for the various powers of the Creator.

9. A person of the size of the thumb—This is supposed to be
the size’ of the cavity of the heart.

IV. s. world-sozzl——leanyagarbha, the first born of creation.

ancient Wisdom—that of the Vedas.

V-1—Knowledge and ignorance—Vidya and Avidya. The former
is the Knowledge of the One, the latter the knowledge of many deta-
ched from the One.

is another-—Brahman is distinct from elther

2—the fiery Seer—Hiranyagatbha or -the world-soul.

3—after spreading out one net after another—after creating one
group of beings after another, such as gods, men, beasts etc.

withdraws them again—ihis refers to the cycles of creation.

into their own ground—into the Primal Nature or Mulaprakriti.
bis Chief—the progenitors of various races. ’

6. Brabma—Hiranyagarbha,

W hich is bidden in the Upanishads—which is the object of the
secret teaching of the Upanishads. S

7. But bhe who is endowed etc—-the individual soul.

the three qualities—Sattva, Rajas and Tamas.

the three paths—Devayana (the path of the gods), thnyana (the
path of the Pitris) and the path to xi m est birth§ (See Chand. Up.
Extract No. XIV.)

8—the size of a thumb—the size of the cavity of the heart in
which the soul was supposed to lie.

VI-6—the one controller of the inactive many->The many include
not only forms of matter but also all living creatures, According to
one view it is God that directs the actions of all creatures. Hence
the latter may be'described as being inactive.

U—11
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the eternals—the individual souls.
throwugh discrimination and discipline—ihe = discrimination of
Sankhya and the discipline of Yoga. /

‘9;  Svetasvatara—ihe Rishi after whom the Upamshad is called.

Jt is to be noticed that both ‘individual effort and the grace of God
are necessary for the acquisition of the highest knowledge.

Miscellaneons Passages

1. "The unreal’, ‘darkness’ and ‘deatl’ refer to existence in this
world.

2. “This is the" prayer of a dying man.

thy deeds—because they will determine his future life.

3. without any colonr—without variations. »

That indeed is fire etc.—Notice the change into the neuter pro-

noun, To the Upanishadic seers God was both personal and imper-
sonal, and ali the Vedic gods, Agti, -Vayu, etc.—were only the mani-
festations of the One. Moreover He was immanent in all creatures as
well as transcendent. ) : _ !

4. 'This is the Santi-mantra’or the initial invocation attached to
the Kena Upanishad. .

may they live in me—The truths have not only to be understood
but also to be assimilated.

5. This is the Santi-mantra of the Kathopanishad.

both of ns—the teacher and the student.

May our studies efc—Here again the emphasis is not on mere
intelfectual apprehension but on actual realisation.

6. This is the Santi-mantra of the Pmsna-Upamshad

strong of limb—The prayer is not only for moral ‘goodness but
also for physical fitness. .

Indra—the king of the gods.

Pushan—the sun:

Tarkshye—another name for Garuda, who is the Vahana of
Vishnu and hence symbolises divine Grace. :

Bribaspati—the priest of the gods. He is known for his eloquence,

s “the lord of speech.” Thus Indra, Pushan, Tarkshya, and Brihas-

patx stand respectively for strength illumination, grace and power
- of expression. ,

7. 'This is the Santi-mantra of the Taittiriya Upanishad.
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Aryaman—The sun.

the speakeré—the teacher,

8. be thou manifest to me—by removing my ignorance.

9. Tbhat—the invisible and transcendent Brahman.

This—the visible universe in which Brahman is immanent.

When from the full etc—The emergence of the universe does not
-affect the integrity and the wholeness 6f Brahman.

10. Brubmw——Hitanyagarbha, the world-soul, the first born of

creation. , !

12. This is Trisanku’s expression of his realisation of Brahman as

a result of his knowledge of the Veda. Like another sage Vamadeva

(in the Brihad-Upanishad) he identifies himself with Brahman and
says these words.

the world-tree—the tree. of samsara, whose moving spirit is the
Supreme Brahman.
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