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AITAREYA UPANISHAD.

INTRODUCTION.

This Upanishad is so named after its author Mahi-
dasha Aitareya. The tradition is that he received the
sacred teachings embodied in the whole of Aitareya
Brahmana and Aitareya Aranyaka from his tutelary
deity, Bhumi (goddess of earth). The whole of Aitareya
Brahmana with its appendix Aitareya Aranyaka belongs
to Rig-Veda, and the present Upanishad is the fourth,
fifth and sixth chapters of the second book of the
Aitareya Aranyaka. There is another Upanishad which
passes by the name, Maha-aitareya Upanishad, which
comprises the whole of the second and third books of
AitareyaAranyaka.

The speciality of this Upanishad lies in its
explaining the modus operandi of creation, and the
*Vedantic cosmology, clothed in a beautiful allegory,
and in the first place, emphasising upon the truth that
this whole universe is but an emanation from the
Supreme Atman, nay, the Supreme Beingis Himeslf
appearing in the form of this visible and the invisible
world. Secondly, it clearly points out the eternal truth
that the individual soul is no other than the Supreme
Lord Himself appearing in the individualised form.
Further, it draws the attention of the aspirant of Truth
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to the fact that the Summttm bonum of life does not lie
in knowing and mastering things of the material world
but in the acquisition, or better, realisation of this unity
of the individual self with the Supreme Self.

In the chapters previous to this Upanishad, the
Brahmana speaks of Prana as the first cause ; of
course, there Prana means Hiranya-garbha or the sum-
total of the universal mind. But here, in this Upanishad,
the attention of the student is drawn to a still subtler
truth that this universe is an emanation of the Supreme
Intelligence. This process of leading the mind of a
student from gross to subtle and subtler truths by
association and implication, is a common method
adopted in our Shastras, and is known by the name,
Arundhati-darshana-nyaya.  First, as the ordinary
persons addicted to the pleasures of life, are seeking the
joys of this world and of the other, through the
performance of sacriticial rites and other observances
of the Karmakanda, they can do so only by attaining
the knowledge of Hiranya-garbha who is the source
of all material life and prosperity. Hence in the Karma-
kanda, Hiranya-garbha or Prana is described, for one
attached to Karma, as the origin of creation; but for
him who is trying to transcend all the limitations of
this life of causation, that is not the finale. Hiranya-
garbha is as much a created object as any other object
of this world, and so He is equally liable to change
and destruction. The seeker of immortality must go
beyond and quaff the waters of immortality of the
transcendental Atman, and just that is described in this
Upanishad.
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ot arg & wafa ofeRar wa & arfy giefaar
ot | Jre o e wd & @ SgEAGE
aaisgoaFaanrd asar | acd afysafn | ey
AFHHIG | STIGAFAG ARAA, (| S afed:  gmie
1)1 AT

¥ mine 9% speech #WfA in mind ufafr (¥53) be
settled A mine #: mind AR in speech YA be settled
afa: O Atman ¥ for me #f: Wt do appear (¥ a1 #97 O
mind and speech) A for me 95T of the Vedas 3l
carrier €1: become # mine 43 whatever | have heard
a1 w&reft: do not destcoy 99 by this i study @R
day and night %91 conjoin % truth AFsarf shall speak
&9 the real AESAMA shall speak d@ that Brahman qiq
me A7 protect . that Brahman Eﬁﬁf('{ speaker, the
teacher 318d may protect. ¢

May my speech be fixed in the mind! May
my mind be fixed in the speech ! O self-manifested
Atman, manifest thyself before me. O my mind and
speech, ye are the supporters of the Vedas, may
ye not destroy what | have heard. By that study
of mine, | conjoin the day and the night. | shall
speak of thereal, | shall speak the truth. May
that Brahman protect me ! May that Brahman
protect the teacher! May That protect me! May
That protect the teacher! Om Peace! Peace !

Peace!



CHAPTERI

AT 1 FgAS vaw A ArafeRew e, | |
fwa Irweg gE gl 0o

7% this 3@ in the beginning T&: one, alone ue#t the
Atman 3 verily ol existed, was =@ other fi=s
anything fisd winking, active, livingd not (e
existed) @: he #4d saw, thought @M the worlds g
assuredly @3 shall create (e 1)

In the beginning (all) thiswas verily the Atman
alone. Nothing ese whatsoever living, existed.
He thought: '(Now) verily shall | create the worlds.

[In the beginning etc. :—i.e., in the beginning before
the creation started, there was nothing, living or non-
living, that existed except the Atman, the primal basic
principle of all that exists, the sentient and the insen-
tient.

The Atman :—the word is used in the Vedic litera-
ture in various senses as the soul or the principle of
consciousness, the individual soul, the inner principle
of athing, and the Reality itself. Here the Sruti uses
the word in the most comprehensive sense including all
the different connotations referred to above. The
Sruti here, as elsewhere also, clearly indicates that the
Atman is the first Principle or thefirst cause, it isthe real
Reality which ilends its colour of reality to everything
else that appearsito us as real ; and here we find the
final solution of the much vexed dispute between |dea-
lism and Realism. Looked at from this point of view,
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ideas would appear as real as an a posteriori object, and
similarly, an external object has as much value as an
a prion idea. The dual bifurcation of subject and
object is but a phenomenon of Consciousness and has
no absolute value. The experience of the dual reality
of the relative plane has a common source and a com-
mon background, which is the Absolute Reality which
holds within itself potentially both the aspects of exis-
tence, viz, the Substance and Intelligence.

The worlds : — i . e, the different planes of existence
where the Jivas or individual souls can enjoy the fruits
of their Karmas done in the previous cycle.

NOTE :(—Be it remembered here that according
to the Upanishadic lore, there is no such thing as first
creation ; the so-called creation is but a process of
gradual expression or evolution of what lies potentially
in the Maha Karana, the Supreme First Cause. It
is but the beginning of a new cycle and nothing more.
Further the Sruti, by asserting that nothing existed at
the beginning of the cycle except the Atman, and that
He thought of creation and the creation proceeded
forth, tacitly indicates that this Atman is at once both
the material as well as the efficient cause of the universe
which is nothing but a projection and a concretisation
of His thought-energy. Moreover, the Sruti bridges
thereby the gulf between physics and metaphysics.

But this is according to the Parinama Vada or the
pantheistic view of creation. The real import of the
Sruti in describing the modus operandi of creation
will be fully deat with, at the conclusion of this
Upanishad.]
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| PEEEGTE | SR afEEnasiiser qur
i T wfagissafed =g | ofiEl 50 @ s
A R

g that (Atma) T, these (the following) @M, the
worlds sfged  created water (the celestial watery
region), @@= the region of the rays (the sky), space
#: the region of the mortal (the earth), smu: the
waters  (nether-worlds) g that, T higher f&§
heaven; @t: the heaven, wfasr the basis ¥=aR@ inter-
mediary space, the sky f{i=9%: the region of the rays,
gfieft the earth, #:' the world of the mortal 91; spwam
what are below (the earth) am: those =M. the watery
regions.

He created the following worlds viz, ambhas,
niarichi, mara and ap. The ambhas is situated
above the heaven, and the heaven is the support.
The sky is the Marichis. The mara is the earth,
and what are below the earth are the ap worlds.

[NOTE:—The Sruti gives here the description of
the creation of the world in a very peculiar fashion and
quite different from what are spoken of in other parts of
the Vedic literature such as theSambhitas, Aranyakas and
other Upanishads ; and therefore it needs a clear under-
standing.

To an orthodox Hindu, the entire body of truths
contained in the Vedas is of divine revelation, and as
such, there can be no scope for self-contradiction in
the Vedas* So all the orthodox commentators of Vedic
literature, however divergent their views might be
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according to therespective schools they belonged to, are
unanimous in accepting ekavakyata or uniformity as the
supreme basic rule of exegesis so far asthe Vedic
literature is concerned.

Looking it from that point of view, it isbut natural
that commentators like Sankara, Sayana and others
should take the process of creation as described in this
Sruti, as asecondary creation following the primary,
i.e, the bhnia srishti or the creation of the elementary
principles as described elsewhere in the Vedas.

Other critical students who never care for the
ekavakyata rule, take as usual the primafacie meaning of
this Sruti and find in it nothing but the flight of crude
Imaginings of the primitive mind. But to usit seems
that the truth lies in neither of these.

All students of the Vedic literature who approach
the subject with becoming reverence and traditional
culture (Garuparampara) cannot fail to notice two
things in the Vedic utterances, specialh in its Jnana
Kanda. The first point is that to explain matters of
spiritual import the Vedic Rishis, like all other ancient
thinkers, use profusely figures and imageries according
to the then belief of things; and secondly, the authors
never meant these figures and imageries to be taken as
real facts of life or of prime value, but that they should
serve only to illustrate some higher and subtler spiritual
truths which are ordinarily very hard to be understood.

We find two kinds of views obtaining in the Vedas
about the creation and the worlds (lokas). One isthe
gross and concrete conception proceeding from the
plane of sense perceptions. From this stand-point, the
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Vedic thinkers no doubt held the geo-centric view of
the world, and the entire universe was conceived as a
fourteen-storied mansion, the chaturdasa bhuvanam,
one above the other. Our own earth, the bhurloka,
denizened by mortal man, stands in the middle of these
flights of worlds. The six upper ones are called
heavens and the seven lower ones are designated as
pathalas or nether regions. The sky or the intermediary
space is the next higher world to the world of man ; the
next higher isthe Suvarloka, the celestial world of the
bright ones, of which the Sun, Moon, and Stars form
parts; then there are higher and higher worlds up to the
Seventh, the Satyaloka or the world of Brahma, the
highest heaven. Of these seven heavens including man's
world, the first three are most commonly met with in
the Vedic literature as they are more intimately con-
nected with an ordinary man's life and the progress
of the soul. The names of the other heavens are in-
cidentally mentioned in the Vedas. But the names of
the pathalas or the nether regions are seldom met with
in the principal Upanishads and Aranyakas. But they
have been described in detail in the Puranas and other
post-vedic literature.

From this stand-point, the higher worlds above
Suvarloka are called or designated here in the Sruti as
ambha or the world of celestial waters. Probably the
name was suggested from the blue colour of the higher
sky and also from the popular belief that rain came from
the higher region. The Suvarloka or dyuloka, the shining
heaven, is the next where the shining ones, the devatas,
live; and that is called here as the support of the
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ambhaloka, as it is supposed to be immediately below
the latter. The intermediary space or the sky which
is just above our head is the next world through which
play the rays of light, and that is why it is called marichi
here. Our earth iscalled the mortal world, as every
creature of this world is liable to death. The nether
regions are named here as up or the world of water.
Probably the name was suggested by the old belief that
the waters of the ocean descend up to the nadir and
pervade the entire nether worlds. But all these are
based upon the crude popular beliefs of the time.

But the higher view of the Vedas regarding creation
and the worlds is, in the first place, that there has been
no creation; the manifestation of the visible is but a chan-
ged expression of the inner reality, Brahman, which is
the fundamental principle and the fundamental substance
as well. Creation means nothing else but evolution of
nama and rupa, name and form, from the unmanifested.
And this evolution, although may have some pragmatic
value, has no absolutereality init, it is only a phenome-
non, an aberration of experience. How could the absolute
Brahman, one without a second, indivisible and infinite
in nature, mutate into the gross physical world ? The
whole thing is a false reading of the Reality. Matter
itself is but a shadow (chhaya), a glory (mahima), a
power (Sakti), the Maya of the Supreme Being. Crea-
tion and the physical world are true only so far as
man's physical life is concerned. But if things can be
seen from the standpoint of the inner core of reality
which is called in the Vedanta the Atman, then the
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whole universe with all its manifold layers of expression
would appear as so many concentric circles around that
one common centre the Paramatman. All the fourteen
worlds mentioned above are but so many planes of
consciousness, each with the varied contents of its own.
The grossest world is the outermost circle, receded
farthermost from the centre ; and the subtlest the
Brahmaloka or Satyaloka as it is called sometimes, the
plane of Hiranyagarbha, is the innermost circle. These
fourteen planes range in their subtlety or grossness as
they approach to, or recede away from the centre, the

Atman.]

q fwWd g oW IUeRg g 3 | |isEd
w e ageeeT ¢l

a: he (g again) §gd meditated, 59 these 3w
worlds q assuredly (f7@g:  will perish)m the
rulers of the worlds ¥ shall create zfy thus, @ he
Y. from water Wy surely g&§ Purusha A having
raised A, gave form. '

He again meditated: these worlds (will perish
without rulers), so | must create their rulers. Then
He raised the Purusha from water and gave him
form.

[From water—i.e., from the unmanifested causal
condition of matter.

Purusha—the Virat Purusha]
aRaIaEvaEE  ge e sty
SRty RrfREt - v
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il ffFriien Sgagy snfyer: 0 frfifmi
AnPEmEa g fefee weE awesem
TRfREE - AR aeisTEereg: s e
e g e 1Y )

Nzl gum: @oe: |

(@: that Atman) § oo that s, brooded, sifimgeg
aeq of that thus brooded on §&@ the mouth ftfirr came
out T as #UE in egg. Yam from mouth ag  speech, =
from speach sifii fire, %% the nostrils fafidkl came
out, MfRT from the nostrils g: the smell, smrg from
the smell 17: the air. sfigf the two eyes frfia@al came
out, 37T from the two eyes =3: the sight, sgv: from
the sight anfge: the sun, w1 the two cars FRORAT
opened out, W:lﬁﬂﬂ fn?m the ears /& the hearing, ﬁ'r%:nﬁ.
from the sense of hearing fém: the quarters, &% the
skiﬁ R came oul, &§9: from the skin é’mﬁ the hairs.
@%: {rom the hairs siifuses@d the herbs and  the
plants. g4 the heart fitfv@d sprang forth ggaq from
the heart, #7: the mind, ¥¥q: {from the mind =¥ the
moon,. dfi; the navel fqfirm came out, awdi from the
navel 3[M: the apana, 3WME from the upana TY: death.
fim the generalive organ frfimm came out, AR from the
organ ¥ the seed; ¥4: from the seed 3m:  water,

Then the Atman brooded on him, and when
he was thus- brooded upon there burst .forth the
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mouth as of an egg* From the mouth came out
speech, from speech agni.

There came out the two nostrils, from the
nostrils the smell, from the smell the air.

There sprang forth the eyes, from the eyes
the sight, from the sight the sun.

There came out the two ears, from the ears
hearing, from the hearing the quarters.

There came out the skin, from the skin the
hairs, from the hairs the herbs and trees.

There came out the heart, from the heart the
mind, from the mind the moon.

There sprang forth the navel, from the navel
the apanay from the apana death.

There came out the generative organ, from the
organ the seed, from the seed water.

[NOTE :— In describing this process of creation the
imagery was drawn from the process of development of
the embryo in an egg or the foetus in an womb. As
after impregnation the morula or thelife-nucleous floats
in the amnionic fluid and in the fluid itself the foetus
develops, and at different stages the developments of
different organs and senses take place until parturition ;
so here dso the Virat Purusha was first imagined to
have been evolved out of water and then gradually the
organs, the senses and the presiding dieties of the res
pective senses were imagined to have been evolved. It
may appear curious at first that the Sruti should have
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described the evolving of the senses from the sense-
organs and the presiding deities from the senses them-
selves, but the point becomes perfectly clear when we
take note of the process of the evolution of the foetus
itself.  In its evolution first appears the organ and then
gradually the power of utilising the organ which is
generally called the quickening stage and then subse-
quently the expressions of the principle of consciousness
through all these senses and organs. The appearance
of consciousness or Chaitanya or devata, as it is figura
tively described in the Vedas, completes the embryonic
condition of life and brings it out to the world of ex-
pression. As in every organic being we notice the three
factors, viz., the organ, the energising principle of the
organ and the intelligence controlling the energy and
the organ, so three things are always distinguished in
the above Sruti i.e, the physical organ or the seat of
the senses, the senses themselves, and the presiding
deities of the senses. The presiding deities, Abhimani-
devatas, should not be taken in the sense that they are
so many spirits or angels controlling the different
organs of man, but they should be understood in the
Vedantic sense of theldiiferent expression of the same
Atma-Chaitanya or intelligence, working differently
through the different sensations. That is why we find
the word devatas often used for the senses in the
Upanishads,]



CHAPTER I,

1 T YA G AR S, | Ao

NTRPTIARIATRA | 1 TAHRARTRR : TR afesfie
SRR Al ¢ |l |

ar: those @8 created wam: these*iaa'r: gods few
in this 7ef great ¥ ocean W fell. & them smeRL
grangi with hunger and thirst FeAR got united,
they w7 to Him 2ga said & to us e dwelling place
HTrrﬁTFE ordain, determine (3 we) Ifmq in which gfyfar:
bemg established =® food s@q shall eat.

. Those gods, thus created, fell into this
great ocean of the world. Then He united them
with hunger and thirst.

They told Him: show us a place in which
being established we may eat food.

[NOTE.—The gods, being created, are naturally
made subject to the limitations of life, and these limita-
tions or conditioned dates of existence ae spoken of
here as hunger and thirst. It is instinctive with con-
ditioned life to desire to transcend its limitations, and
in this desire lies the seed of progress or retardation of
the conditioned life. Even the gods, however powerful
they may be, yet, compared with the infinite grandeur
of the Soul, are stricken with limitations of life.

The great ocean of the world—The world is aways
compared in Sanskrit literature with the ocean on
account of its infinite danger and difficulty to be cross-
ed. The Sanskrit word samsara means the interminable
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Chain of life and death which constitute the life of this
world.]

ARy MRFATSE #gTa ¥ Asasiify | masmE
e wEFA 7 DsaAefy | = )

.. - aFg: to them i cow 3(Maq brought. @ they smEq
said 2% this &: for us a1 4 is not g sufficient, any:
to them 314 horse g brought. @mn they =i#f3 said 1§
this @ for us % is not &7 sufficient.

2. Then He brought a cow to them but they
said : it is indeed not sufficient for us.

He brought them again a horse but again they
said : it is not sufficient for us.

ART: GRIRFA SHACGHT A gEN a9 gFd @
sy afmata |3 |

qwg: to thein &4 man 3| brought. & they smjaq
said §5i well done 7q: in joy. 9&%: man. F& verily T
well created. an to them 2@{lg said g9 to proper
abode wfi@ enter,

3.  Then He brought them again man, seeing
whom they exclaimed in joy: well done. And there,
fore well done indeed is man.

Then he told them : do ye enter into your own
proper places.

[NOTE.—In the evolution of life man comes after
the appearance of animals like cows and “horses, and as

animals are devoid of the power of discrimination and
higher intelligence, gods cannot reside in them fully.
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It is only in man where life reaches its acme of glory,
gods come to reside. Excepting the human body all
other bodies are called Bhogayatana, i.e., bodies meant
for sufferings or enjoyments only. Only the human
body is called the Karmayatana, i.e., the body with
which (Carinas can be done. So Sruti figuratively tells
here that gods entered only the body of man.]

sRAatET g8 SRR ST e Arfed sifaar-
Rsgdensht afmfim: wo gar @t st
JAETAAT S AN = JIRRIERAT T e 5 wife-
T e Afh gfeRe W oaqer fan
srfam 1w N

sifia: Agni 3R ¥ having become speech #& mouth
wmidma entered ; ag: Vayu s smell ¥ear having become
arfé into the nostrils gfima entered ; sfiea: Aditya Ry
#eq having become the sight 21fplt into the two eyes
grfasa entered ; f&:  the deity of the quarters «f5 Iy
having become the hearing I into the two ears wTfame
entered ; sSRETEIA: the deity of herbs and trees Sy
3 q having become hairs @+ into the skin 9if & entered;
7@ Chandrama #: 3ga1 having become the mind zz4
the heart JIff@ entered ; ¥eY: the god of death smm:
the Apana & having become afI the navel wifaga
entered ; 3m: the god of sapidity ¥ 3@ having become
semen fid the generative organ Wifa@ entered,

4  Then Agni, having become speech, entered
into the mouth.



SECOND CHAPTER 17

Vayu, having become smell, entered into the
nostrils.

Aditi, becoming sight, entered into the eyes.

The deity of the quarters, having become
hearing, entered into the ears.

The deity of the herbs and trees, having
become hairs, entered into the skin.

Chandrama, having become mind, entered into
the heart.

The god of death, having become Apana, en-
tered into the navel.

The god of sapidity, having become semen,
entered into the generative organ.

ARG AFFEETHRSTEfT | & seE-
FATET Af FeATETANRAANg WA SO | Seaey
HE4 o §AA Efjed WitRETEnTmRT TR i

st fgei: aoe: |

Ao Hunger and thirst & to Him s@di said
wari for us (W place) sifirgarifethink. (| ;\Ie, the
Atman) 3 to them s said af to you both wamg these
#9q1g gods Tq verily Sraeufd assign warg  of these irfirgy
co-sharers F0f§ make, et Therefore 7 #3 for what-~
soever %mﬁ gods gfa: offerings 7a is taken eq of that
s hunger and thirst Wif=R co-sharers @ verily
d3d: become.

(Then) hunger and thirst spoke unto Him :

Assign a place for us." He told them : 'l allocate
2
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you to these very gods, | make you their co-sharers.
And therefore, for whatsoever gods offering is
taken, hunger and thirst become verily the co-

sharers of that.

[Hunger and thirst become verily co-sharers - since,
the gods enjoy the offerings through hunger and thirst
I.e., the desire for food and drink.]



CHAPTERI11.
A S SerSTAReE: 1 3R 4 L u

4: He 23 thought, T& these @& the worlds ¥ and
#garer:  the regent gods 3 also (gg]’ e have been
created), ©: for these sp food ga shall create fd thus.

He thought (again) : * The worlds and their
regent gods have been created; (now) I should
create food for them.’

Wshsararaishimarn giaea | a3 ar
Hftramar 3 aq |l R |l

§: He 3®: over the water oFaw brooded apg:
from those AfFART: thus brooded upon FfY: form -
7a was born I1: what 4 surely @ & that form  3fmpe
was created 3 food 3 verily @ _that.

(Then) He brooded over the water, and from
that thus brooded upon, came out form. And the

form thus created is verily the food,

[Note—The inner significance of the Mantra is
that the will of the Atman for further creation made it
possible for the causal and subtle matter to evolve into
gross forms. The seed evolves into a tree, and what
makes it possible to evolve is the same Divine Will
which is called in common parlance the Law of Nature.
And it is this gross form of matter which sustains the
subtle as it were : we cannot understand or conceive
the causal without the help of the gross the subtle
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depending upon the gross for its cognition. Hence the
gross or 'form' is termed here as'Food." Further, the
gross objects have been called food as they are enjoyed
by the senses and their presiding devatas.]

Reagivge  FoeEERETRISTR T
7gd | § ARSI AR faEeE || 3 ||

&q then aiﬁ!ga having been created g this (food)
%€ having turned away SRIfEEQ attempted to run
away. @ that a1 by speech sfged wanted to seize Ad
that 4 not smeAg could ar =t with speech g to seize.
Ig 2 if @ he 141 with speech T this amamq could seize
sifiameen having uttered the name g v verily 3m food
¥egg would have been satisfied.

Then this food, having been created, turned
and attempted to run away. Hetried toseize it by
speech; but he could not get hold of it by speech.
If he had seized it by speech, man would have
verily been satisfied by mere utterance of food.

AT AT AR o S8l @ agesTorm-
Tz garameeerd | % ||

R SRERIATFA T REY] |/ FAagaISHEsa-
7 g T 1l 4 I

TR RIS Jeg | Fsawgiau-
aﬁvm;gm%amnamn &l
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gt Rt S 8 TeRTEISH-
Borgaren BarewacEd || ¢ i

aEERAIT A RARTs T TElg & aaafsany-
TwReAfEsa daewEoen il < I

ag_that goW with Prana oifwRw wanted to grasp,
ag that d not smEdd. was able WM with Prana udg
to catch. @: he afx if R verily WOW sRsad could cately
#f{ITg having breathed only 3@ food a3 would
have been satisfied. 4.

TgW with the eyes. 224l by mere sight. 5,

waw with the ear. #@r having heard only. 6,

&4t with the skin, the sense of touch, ayar having
touched only. 7.

#a with the mind, =q/ar having thought only, 8.

foBq with the generative organ f4gsy by emitting
only, 9.

4. He attempted to seize it by prana, but he
could not grasp it by prana. If he hadseizedit by

prana, man would have verily been satisfied by
the mere smelling of food*

5. Thenhe tried to seize it with the eyes, but
he could not seize it by sight. If he had seized it

by sight, man would have verily been satisfied by
the mere sight of food.

6. Then he tried to grasp it with the ear,
but he could not seize it by the ear. Had he seized
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it by the ear, man would verily have been satisfied
by the mere hearing of food.

7. Then he wanted tograsp it with the sense
of touch, but he could not grasp it by the sense of
touch. Had he grasped it by touch, man would
verily have been satisfied by only touching food.

8. Then he wanted to grasp it with the mind,
but he could not seize it by the mind. Had he
seized it by the mind, man would have verily been
satisfied by the mere thought of food.

9. Then he wanted to seize it with the
generative organ, but he could not grasp it with the
organ. Had he seized it by the organ, man would
have been satisfied by the mere giving of food.

RIAAIAEAEad, | Sasael vg TErsargat
oI5 1} e U

9 by the apana Td. that aafﬁ'irﬁﬁ_tried to grasp
g that =Y seized, could eat. (3 ¥aAT therefore) &: that
UY $% of this food ¥ seizer, the retainer. ¥ what
q1F: the vayu 39 that I the apanavayr T this 2 verily
M™Y. one who lives by food.

10. Then he tried to hold it by apana, and he
seized it. And therefore this apanavayu has be-
come the seizer of food. And verily therefore it is
called as one who lives by food.

[NOTE :—apanavayu—The vital energy which
sustains the physical body and maintains its different
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activities is commonly called by the significant name
prana ; but according to the different physical functions
of that vital energy different names are given to its
different aspects. These are principally called prana,
apana, samana, wyana. and udana.  Prana is sometimes
falsely translated as breath and air, though it is one of
the many meanings of the Sanskrit word, prana or vayu.
By apanavayn is meant the vital energy that works
throughout the alimentary canal and the digestive
organs including the lower intestines. So its function
consists in receiving, assimilating, and excreting food.
Hence, of all the senses of man it is only the apanavayu
which has been spoken of here as the 'seizer' of food.]

T T %Y feag mea ety & 2aa Fator oo gfa )
d g Aty aransfiemed afy momfienfoe afy g
78 qfy SE 99 AR =1 T qf T ST aEee-
wquifed af2 faese fgemy sissfafa ) 2

§: he 894 contemplated & thiswg %d without me a4
how @ certainly, verily TR exist, & he $8d meditated
FAW by what way 9% shall reach. & % he thought afg
if arT with the speech SREARE utterance (W3q is made)
afy if 9 with the smell AP smelling (be done),
afz if FIW with the eyes ¥ scen (be done), Afg it e
with the ear ’gﬁ hearing (be performed), afX if & with
the skin (the sense of touch) ¥ touching (be done),
zfg if #m@m with the mind =q@ thinking (be accompli-
shed), 3% if ¥ with the apana WITfHE the digestion
and excretion (be done), 3 if &%F with the generative
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organ f¥gs emitting (be performed), apy then 3% 1 & who!

11. He thought: 'How can all these be verily
without me I

He pondered : '‘By what way should | enter
intoit ?

He thought : ' If it be (sufficient) for the speech
to make utterance, if smelling be done by the sense
of; smell, if the seeing is done by the eyes, if the
hearing is accomplished by the ears, if the feeling
of touch is performed by the skin, if the thinking is
accomplished by the mind, if the apana performs
digestion and excretion, if the generative organ
emits, then what am | V

[NOTE :—The inner significance of the mantra is
that the body with the aggregate of the senses would be
perfectly meaningless and incapable of proper function
without an intelligent principle, the soul, to guide it
from within. There is a Sanskrit adage which hasbeen
accepted asan axiomatic truth by thethinkers of ancient
India. |t is@&wa wrdeari.e., a combination of different
elements must necessarily be for an entity quite different
from all the composing elements. Asfor instance, a house
built by different composing materialsis meant for the
dwelling of man or any other living being quite different
from the materials of composition ; so the body which
Is composed of the different materials must necessarily
be meant for the purpose of one quite different from
the composing elements. This is one of the arguments
adopted by the Sankhya School to prove the existence of
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Purusha, the pure principle of Intelligence who is
dwelling in, yet quite different from, the body which
Is composed of the different modifications of Prakriti or
matter.

The Aiman is signified here as a monarch residing
in the palace of this body and for whose purpose the
different functionaries, the senses are performing their
respective duties.]

¥ g dwm fgiaar grT omea | & Pl
TTRAAATEAN | T8 5 AT @1 ST ST -
[AISTRETE 3 1) 21|

§: he the Atman ud this WM the temple of the head
fazra having opened T4 3/ by that door ™R entered.
ar uar that fIfd Vidriti, torn asunder 98 is named F:
door. & therefore T it AW nandanam, the place
of bliss, 4 his F4: three @AY dwelling places 4.
three &Wl: dream, sleep. 34 this &9 dwelling place,
¥ this W@ dwelling place, 3FF@ES: this dwelling
place.

(Then) he entered (the body), having opened
the temple of the head. Therefore that is called
Vidriti, door. It is verily the Nandana. He has
three dwelling places, and three sleeping states.
This is his dwelling place, this is his dwelling
place, thisis his dwelling place.

[NOTE :—Then he entered the body & c—It is believed

thai there is a subtle opening in the temple of the head
where the sushumna path ends and through which the
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prana of the Yogin is supposed to depart ; and there-
fore it is described here as the door through which the
ray of the Paramatman enters into the body and
becomes the conditioned jivatmau. The cortex or the
brain is the organ of the mind and the seat of con-
sciousness.All the motor and sensory activities of man.
proceed from the cerebral centres, and therefore brain,
or loosely speaking, the head, is the first and the last
place of consciousness in the human body, and
probably that is why the supposed opening in the
temple is described here as the entrance of the soul into-
the body, and it is also the door through which the
soul departs

Vidriti door—The door that has been flung open.

Nandanam—That opening in the head is called
here nandanam—the place of bliss, as here one realizes
the supreme bliss of the Brahman in the state of
samadhi. The concentration of consciousness in the
cerebral centre called sahasrara is what is known as the
highest superconscious state or samadhi, in which the
unconditioned beatitude of Brahman is experienced.

The three dwelling places—i.e, the eyes in the
awakened state, the mind or the throat in the dream-
ing state, and the heart in the deep sleep state. Or, the
body of the father, the womb of the mother and one's
own body.

The three dleeping states—i.e., the awakened state,
the dreaming state and deep sleep state. Even the
awakened is included here in the sleeping state,
because the experiences of the awakend state, when
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compared with the reality of the Brahma consciousness,
are as much unreal as those of the dreaming state.
The Brahma consciousness which is absolute con-
sciousness and therefore immutable and permanent by
nature, is the true awakened state of the soul. All
other states of consciousness are but dreams of maya.

Thisis dwelling place & c— The assertion is repeated
here thrice, in the way of pointing out, as it were, the
three aforesaid dwelling places of the Atman.]

| WM qEeatedeaited  aaaii
q Ul g K qanAuRAiErEsaiy || 23

g He (God) sim: being born (in the form of jiva)
yarfy all beings sifwdwgm comprehended, expressed by
comprehension, g8 here, in this body, f& what 9&f other
Tafss. could proclaim (can I proclaim) @ He wd this
g the Purusha wg verily @@ the most pervasive,
immanent @ Brahman %@ saw ¥ this @5 O, (I}
have seen zfq thus.

Having been born, He expressed all beings by
comprehension, and thought: 'whom else can |
proclaim here ?"' Hesaw verily this Purusha as the
most pervasive Brahman and (said to himself) 'O,
| have seenit.’

[NOTE—Grammatically spesaking, the first half of
the text is very obscure, and so naturally, commentators
differ in their interpretations. But as regards the tru®
import of the mantra there need be no doubt. The
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drift is that Iswaraor the Atman when got individuali-
zed in Jiva form expresed or illumined the universe
by his comprehension. The object of knowledge (¥a:)
wholly depends upon the capacity of knowledge
(Frmft:) of the subject for its expression (s}, for
material objects are not self-expressive (TE:;5EM:).
Hence the relative world is wholly dependent upon
the relative consciousness of the individual soul. But
the dual vision of subject and object of the relative
consciousness appears to be the only truth in the
beginning, i.e., while Avidya still clouds the mind.
Next, when the soul begins to scrutinise the nature
of this object and understand the true meaning of
plurality of his visions, he feels Brahman as the only
first Principle in the form of a logical necessity. Sub-
sequently what appeared to him first as a mere logical
necessity slowly dawns upon his consciousness as its
permanent content. And this transmutation, or better
evolution of the individual consciousness into Brahman
—consciousness is generally called * realisation of
Brahman' and is indicated here by the utterance, ' |
have seen it.’

Having been bom—i.e, having become jiva and
born with the body.

And thought whom etc : — i e, the jiva wanted to
se what other Principles besides his own intelligent
self, could there be behind this scene of plurality of the
sense-universe.

He saw this Purnsha etc.—i.e, he felt it within his
own consciousness, that the intelligent Principle which



THIRD CHAPTER 29

constitutes his very soul and appeared so long to his
mind as an individual entity, isthe immanent Principle
of all existing objects and is the very being of the
universe. Thus he realised Brahman as the most all-
pervasive Principle.

Purusha—the jiva is called Purusha because he
dwells within this city, Puri, of a body.l

AWAAZEY AWERY § & W aftes a=afieg
AT TOROT | TR @ & 3 e @ f&

o TR TR
zft qeta: =mve: ) 3 0|

&, therefore A seen as this #®X: Idandra
g? verily i (His) name. = &< being Idandra
4 Him 9@i&m indirectly §& Indra zfd thus sm=gd  They
call, & because ar: gods or respectable persons qiyerfiar:
love to be called by indirect names, ¥4 as if, [The
repetition of the last lineis to indicate the end of the
chapter.]

Therefore He is seen as this (ldandram).
Idandram is verily His name. Though He is Indra,
He is indirectly called Indra. It appears all re-
spectable persons love to be called indirectly.

Seen as this —i.e, realised as this universe.

All respectable persons etc—such as father, mother,
teacher and other such persons worthy of reverence,
are never called by their own name, but as pappa,.
mamma, sir, professor etc., and they all like to be called
thus, and not by their own names, by their inferiors.



PART SECOND
CHAPTER |.

HIHMTG TR |

9ed g a1 sgwiEay A wafy | aydcesacad-
FASTRART:  WEarm-aAIssea foafd aar
fawasrafy g maw /=0 Q|

Afeq: pregnant women HWRFI move away. I
This jiva gar verily sTRa: first g® in man my: germ
77 which wdg this @: seed. aq that vad this gedeg: all
s from limbs @3 produced & essence of strength,
(aq that) smeA™ the self, the essence of his self sy
in the self, in the body ffs (e} holds, 7@ when faai
to women (T that) fmfd is deposited @19 then wag this
swafa produces %7 its aq_that g9 first S99 birth,

Let the pregnant women move away. It first
becomes as a germ in man which is called seed.
That is the essence of strength produced from all
the limbs (of the body). (Man) holds it in his body
(the essence of his) self. When he deposits it in
the woman, he causes it to be born. That is its
first birth.



FIRST CHAPTER 31

[NOTE:—The belief is that thejiva comes down
from the chzndraloka with the light and rain and
enters into food-grain, and when the latter is eaten by
man, it entersinto his body and is converted into his
seed.

That isthe essence etc.—semen is considered as the
esence of man, drawn from all hislimbs as it were, in
as much as on it depends the very virility of man.]

afearar snangd Tsia T @ 99| TeEET 9
feafa FrseieaTeRT A T wEAR | R ||

@ of onc’s own 31 limbs 747 as @4 so &q that famr;
of that woman an?qqgi incorporated with the self (body).
aenrg therefore @i her 7 fimfiq does not cause suffering.
a1 she 3T here(in her womb) 7d entered #=% his T4
this sea™  self AEYf nourishes.

That (seed) gets incorporated with the body
of the woman (just) as the parts of her own body,
and therefore it does not cause any suffering to her.
She fosters his self thus within her.

ql wElE wafasar w1y & st T Rt drs
uq IR ARASASREAfy | | FHan F=RRsisinma-
FATATANG GREAGAS S §a9 O Sa@ R
Sz fadd w=7 0 3 11

(7= because) @ she (the wife) wafEh the
nourisher, (¥R therefore) (@ =Y she also) wrafesy
should be nourished (protected) &t the woman (wife)
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& that W womb fifi bears, @: he 3% before (the birth)
uq verily $AR the child F=@; of birth iy after wawly
exalts (by purification), & he sw@: 38 before the birth
T what sfenafi exalts, aq that om@  his self od
verily WERY exalts. Wi these @rmmt worlds & progeny
f& because ¥ these &y worlds ud thus =T conti-
nuous q that $%F ity (jeeva’s) Bt second s+ birth.

(Because) she becomes the maintainer (of his
self within her, so she also) should be maintained.
The wife bears that womb. He (the father) exalts
the child even before and after its birth. He
exalts the son before and after the birth, by that he
exalts his own self in order to perpetuate this world
of progeny. Thus are these worlds of progeny
perpetuated. That is its second birth.

[He exalts etc:—i.e., he purifiesthe soul of the child
by the religious ceremony known as Jata-karma-
Samskavas, which are performed both during the time
of pregnancy as well as after the birth. Andin as
much as his son is only a re-production of his own
self biologically, he exalts himself by exalting his son
and grandson.

Thus are the worlds etc :—i.e., the line of progeny
is perpetuated by these Samskaras, because they make
them fit to follow the Path of Dharma and thus gain
strength. To live through sons and grandsons and so
on, isthe immortality of a householder.]
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RIS goeg: s gieflad | s
fimt sTen FagE aUwE: A @ @ gaey QRS
e v s || 2 0l

s/@ his (father’s) & 37 this oM body JvAR:
meritorious #0; for deeds SRR is appointed instead
9 then @ of this (father) f@F@E: being aged gy TC:
the other AT body #a@ca: having done all his duties
¥y departs, dies @: he (the father) a: hence, from this
body W having departed ©8 verily : again W@J is
born 3 his (the son’s) uad this gdig third SI¥ birth,

He, this (second) self of his (the father's) is
appointed for the performance of good deeds in his
stead. And his other self (the father) having
grown aged and performed his duties, departs (from
this world). He while departing hence is born
again. Thisis histhird birth.

[This self of his &c.—It is said in the Brihadaranya-
ka Upanishad that when a man is about to die he should
call his son and tell him all what he wanted to do and
what he ought to have done but could not do, and then
he should accost his son saying, "Thou art Brahman,
thou art Yajna," meaning thereby that the son should
complete all the works that he has left undone or half
done. The obedient son should accept the task by
saying, "Yes, | am Brahman, | am Yajna" meaning
thereby that he agrees to complete the works of his
father according to his behest; and the soul of the
father may then depart from this world in peace. The

3
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son being born of the father is conceived as another
self of the latter, and similarly the father aso should
be looked upon as another self of the son. So the son
can very well be a proxy to his father for the con-
tinuance of the work of his.

While departing is born again—It is said in the
Brihadaranyaka Upanishad that just before leaving the
present body the souli manufactures a subtle body
known as Ativahika-shareera out of the subtle elements
of|the present physical body, and having accepted this
subtle body the soul leaves the gross one. It remains
in this body until the next physical re-incarnation. So
the acceptance or entrance into this subtle body of the
soul of the father is spoken of here as the third birth of
the son, inasmuch as the son's soul is not looked upon
here as radically distinct from that of the father. So, on
the whole, including the events of both the father and
the son's lives, there are three kinds of births of a soul.
Be it noted here that this identification of the father's
soul with the son's and vice-versa is not to be taken as
a strictly philosophical truth, but is based upon a rather
loose conception of life looked at from the physical
stand-point and appearing to be continued through

procreation.

Having performed his duties—the reference here is
of the three kinds of "debts" in which everyman is
born, viz. the debt to the gods (Deva rina), debt to the
fore-fathers (Pitri rina), and debt to the sages (Rishi
rina), and every man must redeem himself from these
three-fold debts before he can think of salvation. The
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first debt is discharged by the performance of the pres
cribed sacrifices, the second by begetting a son and
thereby perpetuating the line of the family, and the
third by the study of the scriptures and dissemination
of the knowledge of the same among others.

agT T |

T GeAeaNmaeRE 3AFT vy B | @@ |l
R AEERFA: Ry waa frdtafifs T odassae
AHIT TEEATE {1 4 1

%fqur by the seer (Vamadeva) &g that 3% was de-
clared 3 " & being in the womb g verily @
these Zamm_ of the gods fr all wfifr births swgagm
have known 7@ hundred 34 made of iron 9t house
(body) A1 me 3tz down, previously g held ¥m:
hawk 3381 quickly f"8q have rent Ifd thus ImRE:
the Vamadeva Rishi #® in the womb 3I@M: g even
lying udq as aforesaid wan thus 3919 said,

It was declared by the Rishi (Vamadeva)—
"Even being in the womb have | known the births
of all the gods. A hundred iron holds held me down,
(but) like a hawk I have broken them by force/'thus
spoke Vamadeva even while being in the womb.

[Notes—The import of the Sruti is that as the
Rishi Vamadeva having realised the glory of the Atman
understood the true meaning of the mystery of birth
and death, and thereby released himself from their
meshes, even so a soul can get emancipation from the
world through the knowledge of the Atman,
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Iron holds—All the bodies created by the primal
Avidya are called here iron holds inasmuch as they
imprison the Jiva within their folds, and they are
equally difficult to be broken like strong-holds made of
iron, since nothing can destroy them except the know-
ledge of Brahman which is so hard to get.]

41 fgAerstiega Sowamgin-at o
TAEMECAISY: gnEeaniEd || & | 3R -
AN PH: @s: || 2 11

waq thus fagm_ the knower §: he (Vamadeva Rishi)
@, from this i@ destruction of the body {or
having separated from the body) ¥4 the above S
having gone spyftne in this & heavenly ¥1% world @l
all M desires et having attained 3Fd: immortal
983 became,

So, that knower (Vamadeva) having gone
above after the destruction of the body and after
attaining the fulfilment of all desires in the heavenly
world, became immortal.

[Note—The commentator Sankaracharya has
taken here the passages of the Mantra to mean that
Vamadeva actual attained Videha Mukti having attain-
ed the final dissolution in the Supreme Self of Brahman
after the fall of his body, and thereby got real immorta-
lity- He interprets the passage &l @& of the text as
wfeag s in his own Atman. But the language of
the Mantra clearly indicates the path of Krama Mukti,
i.e., the process of gradual emancipation. Otherwise the
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particle of the text would become perfectly
meaningless. Moreover to mean as one's own
Atman is a forced interpretation.]

PART THIRD

CHAPTER I.

gt 3% | BISHATAN FANEAE & | FeW A
a1 &Y TRAf A9 91 T POfy &3] @ el A
q1 A AR A9 1 @g, g« {rn oo

F what 39 this AT Atman 3fd thus (is ques-
tioned) 749 we (7§ whom) JIEHE worship & he 3w
Atman %% of which kind 38 by which a1 verily ®f
form uz3fy (inan) sees 3 by which &1 again 38 sound
geitfd hears 3 41 by which again w9 smells  sfgf
smells ¥4 a1 by which again a9 speech @qFGft speaks

3 a1 by which again #41g tasteful @ #4313 distasteful
¥ also fasrfa knows,

Who is this Atman Whom we worship? What
is that Atman by Which (man) sees form, hears
sound, perceives smells, utters speech and knows
the tasteful and also the distasteful.
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[Note—Evidently the question has been raised by
seekers of the Atman in order to have a clear grasp of
its real nature for proper meditation. The Atman has
been described as both with attributes (sopadhika) and
without attributes (Nirupadhika). Now, the question
naturally occurs to a seeker whether the Atman, heis
trying to meditate upon should be considered as a pure
light of intelligence completely bereft of all modifica-
tions or modalities of the mind and the senses, or it
should be looked upon as an energising soul of all
these and not absolutely different from them. It is but
natural for an ordinary indiscriminative man to lump
up all his active senses, mind and consciousness, and
consider all these collectively as his soul,—and thisis
being done by all; but a closer scrutiny reveals the fact
that the true and real Atman must be permanent and
unchanging in Its nature and necessarily can never
have variable elements as integral parts of Its being.
The mind and the senses are changeable, hence they
can never be part of the immutable Atman.

Each sense carries its own peculiar sensation and
produces a particular kind of cognition, yet cogni-
tion in general forms the very being of the cogniser
who gathers all these cognitions separately from the
different senses, and arranges them in his panorama of
pictures of the external world. For instance the nature
of the eyes is to produce visual sensation or visual
knowledge, the nature of the ears isto carry sound
sensations and produce sound-knowledge and so on
with the other senses; but although each sensation pro-
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duces a distinct kind of experience, yet all these ex-
periences are harmonised and converted into know-
ledge by the Seer, the Atman, who stands behind aU
the senses and the mind.  Hence the distinct nature of
the Atman, the cogniser of all the functions of the
senses, as separate from the senses is self-evident. ]

AAEFT AT SR fme sme darefe-

<

gRafin S @fy: deew sg@ w1 3w 3R
qate I s ity vt || R

4q what Ugg this &4 heart, intellect #1: mind =
and U3 this @ consciousness AW mastery f8H parti-
cular knowledge 5™ cognition, understanding #1 me-
mory retention 2f§: perception, fd: perseverance #f:
meditation, reflection &AW self-mastery Jfa: despon-
dency, mental depression #fi: memory reproduction
%1: volition or (imagination) #j: determination s@:
life ®m: desire aar: attachment 2 thus waIfd these watfn
all i@ of consciousness g verily S names.

What is heart is the same as mind. The con-
sciousness, command, particular knowledge, cogni-
tion, retention, perception, perseverance, reflection,
self-mastery, depression, memory, imagination, de-
termination, desire, attachment,—all these are (but
different) names of the Consciousness.

[Note—Here all the different aspects of the func-
tions of the mind are identified with the mind in gene-
ral and through the mind with the Consciousness which
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makes these mental variations as its contents.  Accor-
ding to the Advaitic theory of life, they have only a
relative existence and a relative value and so are not
absolutely real, and therefore not absolutely distinct from
the Consciousness or the Atman itself.]

U Y 3% 0¥ GORAE o ¥ oeafy 9 e
AERyATte IEt T Wt s aEaT X gg-
Rl distaafon Jaofn awveef 5 e =
ey Sifygsaft sear 1@ gear gRaqt afesg o
wHA T w& g1 qonr wEe i
AT S SR e L Gl

wq: This (Brahman in the form of intelligence) am
(the lower) Brahman us: This $%: Indra us: This y=mafi:
Hiranyagarbha US: This U3 these @i all 3a1: the gods
(us: This) g8 thse wwgM@ five great elements gl
the carth a7g: the air s1%@: the ether 3 the water sqi-
#ify the light LA these sgafif®t multiple of small crea-
tures SATM these Iaqfit other Wi of causal forms =
and T3 9 others (of the nature of effect) swewfy
oviparous AFANE viviparous, mammals oy insects
born of the heat 3fg=nfa the vegetables sr: horses ma:
cows ge81: men gRam: the elepbants IfFa  whatever
smA  that which walks 9af® & that which {lieg Yifn the
living (lit, that which breathes) 3 9 what again @i
the immovable a4 all those v (smr++@) what derive
their being from Intelligence or Knowledge, i.e. depen-
dent upon Knowledge 5% in that Principle of Know-
ledge or Brahman wfafixi established s@@a: having Know-
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ledge as its bases ®%: the world s the Principle of
Knowledge or Conscicusness qfdsr basis, support ]
(therefore) the Principle of Knowledge or Conscious-
ness ¥ Brahman.

It is Brahma, It is Indra, It is Hiranyagarbha;
It is all the gods. It is the five great elements such
as the earth, air, ether, water and light; It is again
the various little creatures. It is of the seed kind
and of other kinds also such as the oviparous, the
viviparous, the insects born of heat and the vegeta-
bles, and also horses, cows, men, elephants;, (what
more) whatsoever living beings that walk and
that fly, and also the immovable objects are 1t. All
these are Knowledge-manifested, based on Know-
ledge. The world is Knowledge-manifested, -
Knowledge is its basis; and hence Knowledge is the
Brahman.

[Note—This Mantra most beautifully describes the
Vedantic conception of the universe in its fundamental
relation with the Supreme Reality called Brahman
which is essentially of the nature of Knowledge or the
Principle of Consciousness. Object is because it forms
the content of Knowledge, and the multiplicity of ob-
ject however diversified in nature and relationship
within itself, is after all but the content of one indivisi-
ble, simple principle—Knowledge. Hence the objective
reality derives its value only from Knowledge. Hence
it is but right that the Vedantic metaphysics should
posit knowledge in its absolute form as the First Princi-
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ple or Brahman, The variety in the Universe, begin-
ning from the highest gods like Brahma and Indra
down to the smallest insects and even the inert clod of
earth—all are but the different manifestations of the
same Brahman or Absolute Knowledge. Therefore all
these have been designated here as Prajnanetra, i.e.
what is manifested or expressed by Knowledge. It is
to be noted here that the object is split up into two as-
pects, one its manifestation or cognition and the other
its modes or characteristics, and the perception or con-
sciousness of its reality belongs to the first aspect and its
individuality or separateness to the second. Now ac-
cording to the Vedanta these modes of an object are
nothing but a display of that inscrutable entity called
Maya which is though separate from the Principle of
Knowledge in one sense, yet has no absolute reality
and absolute independent existence apart from Brah-
man or that Absolute Knowledge. Therefore the
Sruti tells here that Brahman is Prajna or the Absolute
Knowledge and all living and non-living entities, the
whole of the subjective and the objective universe are
in a way Its modes and wholly dependent upon It]

A UAT AAAISSERAISTAIS RIG R AvEatl a1
FARRFIIISTT: SRATEEL 1 ¥

@ He (The knower of such Brahman) udq by this
g of the kind of the nature of knowledge swessr the
Atman 3@, from this @M world 3I@&r having left
3mRA in that &3 in the heaven (The Atman) @& world
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mﬁall FAM_ desires A=A having attained sfg: 1m-~
mortal §REd, became,

After having gone beyond this world, he by
that Atman of knowledge attained that Heaven (of
Brahman) where all his desires were fulfilled and
attained immortality.

[Note—According to the commentator, the refer-
ence is made here to the Rishi Vamadeva who realised
Brahman as Knowledge and his own Self, and attained
the absolute immortality after the fall cf the physical
body.]
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Peace! Peace!! Peace!!!
End of Third Part
End of Aitareya Upanishad.
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