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INTRODUCTORY NOTE

THE S'VETAS'VATAROPANISAD is a short Upanisad
consisting of only 113 Mantras (sacred verses) divided
into six chapters. It belongs to the Krgnpayajurveda. It
gets its name from the sage S'vetds'vatara who is said to
have taught it to his disciples (vide Mantra 21 of chap. 6).
The word S'vetas'vatara does not seem to be the original
name of the Rsi but only an honorific title. According to
S'ankarénanda the word means one who has controlled
his senses (S'veta=pure+ As'va=Indriyas or senses).
According to others it means a pure mule or a male calf
(S'veta+ As'vatara). In ancient days it was quite common
to add suffixes like Rsabha, Puiigava, etc., to names as
a mark of respect or pre-eminence. Either way the word
signifies the greatness of the teacher.

It is not one of the more ancient Upanigads that are
generally considered to be the major ones, and that form
the basis of the enquiry in the Brahmasutras. These
Sttras do not allude to any of the verses original to the
S'vetag’'vatara even once, but many of its Mantras are
quoted by the commentators in support of their doctrines.
This shows what an important position of authority it
held in the eyes of the great commentators, notwith-
standing its comparatively later origin.

It does not advocate any particular system of orthodox
philosophy, as elaborated in the Dardanas (systems of
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philosophy) or in their expositions. There are passages
in this Upanigad which are allied in thought to Dvaita
(dualism), Vislistadvaita (qualified non-dualism), Advaita
(non-dualism) and other branches of Vedéinta. Sarikhya
and Yoga ideas find a prominent place in certain verses.
It lays equal emphasis on Jfiina, Bhakti and other paths
of spiritual life. The various aspects, of Godhead find
their natural place in it and adjust themselves to each
other without any conflict. If, in certain passages, it is
Vedic in language and conception, in others it is also
Puranic in expression and presentation. In fact, it
would seem to be an attempt of a great synthetic mind
to reconcile the various conflicting views, philosophical
and religious, which were current at the time of its com-
position. It reminds us of a similar, but a more popular,
attempt in this direction, made by Bhagavan S't1 Krsnpa
in the Gita. The modern student will therefore do well
to approach the study of this work in the same broad
and reverent spirit in which he approaches the study of
the Git#, unfettered by conventions and prejudices.



NOTE ON TRANSLITERATION

IN this book Devanéigari characters are transliterated according to
the scheme adopted by the International Congress of Orientalists
at Athens in 1912 and since then generally acknowledged to be
the only rational and satisfactory ome. In it the inconsistency,
irregularity and redundancy of English spelling are ruled out: f,
4, w, x and z are not called to use; one fixed value is given
to each letter. Hence a, e, i and g always represent 3, @, § and
] respectively and never g, §, Q and §{ or other values which
they bave in English; t and d are always used for  and §
only. One tialde, one accent, four macrons and ten dots
(2 above, 8 below) are used to represent adequately and correctly
all Sanskrit letters. The letter C alone represents . Since the
natural function of h will be to make the aghoga ghosa (e.g.
kh, ch, th, th, ph, gh, jh, dh, dh, bh), it would be an anomaly
for a scientific scheme to use it in combinations like ch and sh for
giving ¥ and § values; hence ch here is § and sh §§.
The vowel % is represented by 1 because ri, legitimate for {8 only,
is out of place, and the singular ri is an altogether objectionable
distortion. The tialde over n represents =, fi. Accent mark over s
gives J[ , &' ; dots above m and n give anusvara (=), mand §, 4,
respectively. Dots below b and r give visarga (:), h, and =®, 1,
respectively. Dots below s, n, t and d give their corresponding
cerebrals § , U,2and §,s,n,tandq; and macrons over a, i, u and
£ give &, i, §, T respectively. Macrons are not used to lengthen the
quantity of e and o, because they always have the long quantity in
Sanskrit. Sanskrit words are capitalized only where special
distinctiveness is called for, as in the opening of a sentence, title of
books, etc. The scheme of transliteration in full is as follows :

A a RAaEgi {1, T, &0 WL, WL Ce, Mo,
Yai, ®au, =, : b, gk §kh ag, % gh, g4, T c,
QCh’ qj, ﬂ\jho ﬂ'\ﬁ, a.tr chr !\d: {dhv "Ln»it,
9 th, 8 d, 9§ dh, A n, ¢ p, § ph, b, 3y bh, § m,
Ay, (&, qv, Y, 95, s, g h.






THE PEACE INVOCATION

ot quing: quifad |
bt ut it o

Om. All those that are invisible are filled
by Brahman, all those that are visible are also
fully permeated by Brahman. The whole
universe has come out of the whole Brahman.
Brahman is still full, although the whole
universe has come out of it.

W& wOtf: S A WE qRurERReET: |
Retgearasafieiam A o

O gods, with our ears may we hear what is
auspicious. With our eyes may we see what
is auspicious, O ye worshipful ones. May we
enjoy the life allotted to us by the gods,
offering to them the activities of our strong
limbs and body as a life-long praise.
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qE TG | 9% A GG | 9T AT wA |
Ffa Afianeg | w1 ARTEE
At i | feas | b )

May Brahman protect us both together.
May He nourish us both together. May we
both work together with great energy. May
our study be vigorous and effective. May we
not hate each other.

Om Peace! Peace! Peace!



S'VETAS VATAROPANISAD

S0 T

SURISSAT:

CHAPTER ONE

gf & | sEEfEay agfa |
% TR F@ ga: & S
AWM FA & T @
fyfgan ¥ gany ,
Fatae s@far saaearg N ¢ |l

ﬂ'll’l'lﬁﬂ: students of Brahman agf*a discuss: &q
what $WRYA cause ? AP Brahman ? F&: whence or why
WTaT: €9: we are born ? % due to what S=TH: we live ?
® Where @ and &¥fAur final rest ? &7 by whom or
what WiWf¥ar: controlled §&&¥Y in happiness and
misery NQAY: knowers of Brahman TR law qaay
we abide ?
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Students of Brahman (i.e. the Vedas) discuss
(among themselves): What is the cause?!
(Is it) Brahman? Whence®? are we born?
Why?® do we live? Where* is our final rest ?
Under® whose orders are we, who know the
Brahman, subjected to the law of happiness
and misery ?

[NoTES—The Upanigad begins with an account of
a discussion carried on by some students of the Veda
with regard to’ the ultimate problems of philosophy and
religion.

1. Cause—The first doubt deals with the problem
of causation. It analyses itself as follows: What is
the nature of causation ? Is it necessary that everything
should have a cause? If so, what is the final cause of
this universe ? Can it be Brahman? How can the
Absolute Brahman, unrelated to anything else—the one
without a second—be the cause of anything ? If at all it
could be the cause, what is the nature of this causal
Brahman ? Is it the material cause, or the efficient cause,
or both? Or, can it be that some other non-spiritual
entity such as time, nature, etc., is the first cause, and
not Brahman? All these seem to be condensed in the
first question raised.

2. Whence are we born ?—The next question is
with regard to the mystery of creation. Why should the
universe come into existence, if at all it is a thing
created ? How can the imperfect come out of the per-
fect, the finite out of the infinite ? If it is not created,
why should it appear to be an effect, and why should
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everything in this universe seem under the necessity of
having an origin ? If man in his real nature is Brahman
Itself, why should there be so much variety in this
world ? Why should Brahman forsake Its supreme bliss
and take on this individual aspect? This seems to be
the purport of the second doubt.

3. Why do we live >—The third doubt is with re-
gard to the mystery of life itself. The origin of life, its
purpose, its relation to the rest of the universe and allied
questions are implied in it.

4. Where is our final rest > —The fourth doubt
deals with the mystery of death. The fate of the indi-
vidual after death—whether he is annihilated, reborn or
absorbed in Brahman—is a matter of deep interest to
the religious mind.

5. Under whose orders etc.—The last doubt deals
with the problem of evil. Why should there be suffering
in this world ? If man is free and is master of himself,
would he willingly choose the life of suffering ? How
can the existence of suffering under a merciful Provi-
dence be explained? Are there proper methods of
escape from this, and if so, why does not man have
recourse to these methods and be free—especially
those who know these methods from a study of the
scriptures ?

The next Mantra points out briefly the nature of
Manana (reflection by the ‘Neti, Neti’ method, or
the process of elimination.]

1®: WIA fafidesn
gt aifa: ge R R |
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R QO AATIET-
FRATG: gEg@dan I R

FIq; time, WWEA: nature, (WYTA: law,qTEFT chance,
QAT matter, QI energy, Y&Y: intelligence, g thus
=41 cannot bear examination, ¥ nor § even Q€I of
these WQWT: combination, WEARMETE due to identity,
their own birth, and to the existence of the self. SwEAT
the individual soul WY also w#Hiq: not master of itself
m:@ﬁ: because of happiness and misery.

Time, nature, law, chance, matter, energy,
intelligence—neither these, nor a combination
of these, can bear examination because of their
own birth, identity and the existence of the
self. The self also is not a free agent, being
under the sway of happiness and misery.

[NoTES—The various possible explanations for the
riddle of the universe are here considered one by one,
and rejected as unsatisfactory.. To explain a riddle is
to relate it to something which we already know through
the law of causation. A cause is something which must
invariably and immediately precede the effect. To
explain the universe, therefore, is to find out something
which must necessarily and immediately precede it, and
a knowledge of which is essential before we can under-
stand the universe. The various possible explanations
offered cannot bear scrutiny, as we shall see.
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First let us take time. The fact that things are born and
exist in time may make it a plausible explanation of the
world. There are however serious objections to this. Time
is but a part of the framework of thought itself, and
without thought it cannot exist. Thought itself is a
part of the universe whose explanation we seek. There-
fore to consider time as an explanation of the universe
will amount to reducing the former into an explanation
of itself. It would be the same thing as to say that the
cause of time is time itself, which is no explanation.
Again, time, though it appears to be eternal, always
changes from the past through the present to the future,
and it would seem to consist of innumerable moments
which come into existence and die away just as any
other object we can conceive of. It will also be seen on
self-analysis that the cognizing self always precedes the
cognition of time. So time cannot be considered as the
first cause which brought the universe into existence.
The word ‘ a&tmabhiva ® gives the three reasons explained
above as to why time cannot be considered as a cause.
These are oneness with the universe, subjection to birth,
and existence of the self prior to it.

Next with regard to nature. Nature may here be
taken in the sense of inherent property, or as represent-
ing the vast expanse of spacial objectivity. Nothing
can come into existence if it were against its nature to
be born. So the presence of nature may be considered
a necessary antecedent to the birth of the universe, and
as such, nature may be taken as .its cause. Again,
nothing can exist, or come into birth, or be conceived
of, except as an object in space. Therefore spacial
objectivity, being a necessary and inevitable antecedent,
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may plausibly be considered as a cause of the
universe.

But we find on scrutiny that in either case, nature
cannot be considered a cause for the very same reasons
as are condensed in the aphoristic expression ‘atma-
bhavat.” Thus an inherent property can at best exist
only in some object, and apart from the object it cannot
have separate existence as a cause. Spacial objectivity,
again, like time, is one of the frameworks of thought
itself, and cannot exist as an antecedent to thought. So
in either case nature cannot be considered as a cause of
the universe of which it is a part. The existence of the
cognizing self is again necessary for knowing nature.
For this reason also nature cannot be the cause. More-
over to say that the cause of the universe is its own
nature is virtually to confess our ignorance of its true
origin.

Next with regard to law. The universe is not a
chaos but a cosmos. Everything seems to be related to
everything else, and the whole seems to be well arranged,
co-ordinated and organized into a system, each object
having its definite place and function in respect of the
whole, and each being subject to a particular kind of
behaviour. Law is nothing but an intellectual formula-
tion of this uniformity of behaviour of objects under
particular circumstances. This uniformity may be
supposed to be due to some controlling force from out-
side, which must necessarily exist beforehand. It is on
this supposition that law is brought in as a plausible
cause. But really law, being only an expression of the
behaviour of objects, cannot exist apart from the uni-
verse and independent of the cognizing mind.
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Next with regard to chance. Science tells us only
about the why, and not the how, of things. Thus
the science of botany traces the various stages, and
analyses the diverse agencies at work, in the devel-
opment of a seed into a tree, but it cannot say why
those agencies work in a particular way alone, and
why the seed grows into a tree and not an animal,
We may push back our explanation further and
further, but there is a limit to all such explanations, and
we shall be forced to admit finally that we do not know
the why of things. It is then that we have to take
refuge in the explanation that it is due to accident
or chance. If, however, we look at it a little closer, we
find that the explanation means nothing more nor less
than the denial of the universal law of causation. Along
with time and space, causation forms a framework of
thought itself. Therefore to deny it will be tantamount
to denying thought itself. Intellectually, therefore, it is
impossible to conceive of anything as due to chance. It
will be simply a confession of our ignorance.

Next comes matter. The whole universe may be
conceived of as a combination of irreducible particles of
matter called atoms, as scientists used to do till recently.
But as even these admittedly form part of the universe
that we are trying to explain, and as they require the
presence of the cognizing subject for their very existence,
they cannot be properly considered as cause of the
universe.

Next as regards energy. Even in a materialistic
view of the universe the inert atoms have to be brought
into union by force or energy, which may, on, that
account, be spoken of as the cause of the universe. Or,
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as modern scientists say, the ultimate particles of matter
may themselves be units of energy. Therefore it may
be proper to consider energy as the source of all matter.
A little thought, however, will show that even this
energy cannot be the cause of the universe, because, like
everything else, energy itself is part of the universe
which we seek to explain, and cannot exist apart from
the cognizing self.

Next comes intelligence. In the ultimate analysis,
the whole universe consists of cognizing minds, cognized
objects, and cognition, the bond between the two. This
is the Triputi of Vedanta. The cognizing intelligence
must be present in every thought, although the objective
world may or may not be cognized. In the act of intros-
pection, the cognizing subject does not feel or know the
existence of anything external to itself. It converts
itself, as it were, into an object for the purpose of observ-
ing itself. The cognizing subject is also present in
sleep when the whole of the objective universe seems to
have vanished. This perceiving intelligence, therefore,
has better claims to be considered as the cause of the
universe than the entities mentioned before. But on
closer scrutiny we find the perceiving subject as much
part of the universe as the perceived object, as both
cannot exist apart from each other. We thus see the
necessity for the self itself to take the form of an object of
observation in introspection. As part of the universe, this
perceiving subject also, like the perceived object, vani-
shes in deep sleep and Samé&dhi, and only pure conscious-
ness remains. Thus intelligence cannot be the first cause.

Next, as regards the self. The self must remain
in Samiadhi as well as in deep sleep, although even
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intelligence vanishes. The consciousness of having en-
joyed sound sleep, and of the non-awareness of the exist-
ence of the world at the time of deep sleep bear evidence
to this fact. The self must have existed in deep sleep, as
it could not otherwise have had memory of these experi-
ences after awakening. We cannot also be sure other-
wise whether the awakened self is the same as the one
that had gone to sleep. This individual self, which must
thus be presumed to exist in all the three states of waking,
dream and sleep as the knower, the enjoyer and the
doer, may be supposed to be the ultimate principle on
which the explanation of the universe depends. But
even this individual self seems to be not free. If it were
free, it would have always continued to enjoy and not
to suffer, as nobody likes suffering. The very fact that
it has to come back to the dream world or to the waking
world, which is full of happiness and misery, shows
that there is some agent which is keeping it under its
subjection. -

We thus see that the explanations offered by the
intellect, on the basis of reason, are not satisfying to the
cause-seeking intellect itself.

The Ultimate Truth has to be experienced and real-
ized in the depths of Samaiadhi, and only then intellect
and reason may be of use to us in comprehending the
truth of our experience. That is the province of reason.
Meditation is, therefore, the most important method for
realization, and hence it is this process and its results
that form the topic of the next Mantra.]

A TRIIMFITET A9

daenalE @ty |
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3: srnfa faRaefa arfq
FEAGRFAfaEas: | 2 1

a they Wﬁ'ﬁlﬂgﬂ'ﬂn practising the method of medi-
tation 8@: by the Gunas f%R[ETq_ hidden or concealed,
ARG the self-conscious power in themselves; or

the sources of intellect, emotions, and will ; or, the God
of religion, the Self of philosophy, and the Energy of
science WYYAA realized or experienced ; q: who q®: the

one without a second Wﬂmlﬁf beginning with time
and ending with self faRgarifr all ars those HRANY
causes HIWfYYRr superintendents or controls.

Practising the method of meditation, they
realized that Being who' is the God of religion,
the Self of philosophy and the Energy of
science ; who exists as the self-luminous power
in everyone ; who is the source of the intellect,
emotions and will; who is one without a
second; who? presides over all the causes enu-
merated above, beginning with time and
ending with the individual soul; and who
had® been incomprehensible because of the
limitations of their own intellect.

[NoTEs—1. Who is the God of religion etc.—
The word ‘ devatmasakti’ is an aphoristic expression
which is variously interpreted by various commentators,
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but to us it seems to embody the following view :
The word ‘deva’ represents the God of Religion, ‘&tma’
the Self of philosophy, and ‘akti’ the Energy of
Science. The word also means the self-conscious
power which is in everyone, Deva meaning self-
luminous. It thus means to emphasize the presence of
the Ultimate Truth in everybody in the form of self-
conscious power. Devatmasakti also means the source
of knowledge, emotions and will, the three aspects of
mind, Deva standing for knowledge, Atma for the
emotions, and S'akti for will. This gives the character-
istics of the Ultimate Reality which is beyond the pro-
vince of mind and language.

2.  Who presides over . . . the individual soul—By
the word ‘adhitisthati ’ (presides over) the Sruti wants to
make clear that all the other causes mentioned before as
possible explanation depend for their very existence on
this fundamental principle, and cannot function in-
dependently of it. The other so-called causes are only
the instruments of this principle. It is to be noted that
the S'ruti calls this principle not as causing the universe,
but as presiding over everything. This is to indicate
that the question of causation, with which the Upanisad
begins, arises only at the intellectual stage of thought
and enquiry ; it ceases to crop up when the state of unity
is realized in Samadhi.

3. Had been incomprehensible etc. —The word
‘svagupa’ may here refer to Sattva, Rajas and Tamas
—the constituent elements of {Nature according to Sai-
khya philosophy. It may also mean the apparent limita-
tions that the Supreme Reality assumes by itself, or
better still, the limitations of the intellect in the spiritual
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aspirant who has been trying to find out the Reality.
This last meaning is preferrable, because the S'ruti wants
to emphasize that the obstruction to spiritual realization
lies within ourselves, and that as soon as this is removed
by meditation the Spirit reveals Itself.

This universe is nothing but the Ultimate Principle as
it appears to our intellect. The next two Mantras give
a description of this phenomenal universe.]

aAFAR PrEq NeIEd
ganit fafasaafs: |
Ao%: EfafirasiRu
fratag RfafAweg 0 2 o

aq Him q&afRA_ with one felly fargay with a triple
tyre q'icm:aq with sixteen exiremities mm’m{ with
fifty spokes fHTfINETIA: (F=4.) with twenty counter-
spokes or wedges wgf: ueE: (gw8) with six sets of
eight Fa’m’&ﬂmq with a belt which is single yet mani-
fold ﬁmuﬁm{ with three different roads f{ﬁfﬂ%‘iﬁt‘{
with each revolution giving rise to two (Weflff: we think).

We think of Him as the universe resemb-
ling a wheel which has one'! felly with a
triple? tyre, sixteen® extremities, fifty* spokes,
twenty® counter-spokes and six® sets of eight ;
which is driven along three’ different roads
by means of a belt® that is single yet
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manifold ; and which each® revolution gives
rise to two.

[NoTEs—This abstruse Mantra is Saidkhya in
terminology, and uses a highly technical imagery. It
conveys the sense that, to one bound by the intellect and
the senses, the universe is explainable only as an ex-
pression of the Supreme Being. Hence God is meditated
upon as the wheel of this universe. The universe itself
is compared to a wheel in order to indicate its dynamic
nature—its perpetual motion. It also alludes to the
cyclic nature of all worldly processes—the movement of
heavenly bodies, the rounds of birth and death, the
succession of involution and evolution, the repetitive
process of history, the alternation of happiness and
misery, etc.

1. One felly—The circumference of the wheel repre-
sents Nature, known variously as unmanifested ether,
Maya, Prakrti, S'akti, Ajiana, etc. It is the cause on
which the whole creation depends.

2. Triple tyre—The three tyres represent the three
qualities of Sattva, Rajas and Tamas, or it may be taken
as representing time, space and causation, or the Triputi
of Vedanta.

3. Sixteen extremities—These represent the six-
teen products or Vikrtis of the Sankhya philosophy.
They are the eleven organs (Indriyas) and the five
gross elements (Paficabhiitas). They are called extre-
mities because creation becomes complete with their
evolution, .

4. Fifty spokes—These consist of (@) the five Vipar-
yayas or misconceptions, (b) the twenty-eight As'aktis
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or disabilities, (c) the nine Tustis or satisfactions,
and (d) the eight Siddhis or perfections. More informa-
tion on this may be found in Sankhyasitra III, 37, 45,
and Sankhyakarika 47 ef segq.; in Yogasitra I, 8 and
I1, 2; and in the Brahmapurapa.

5. Twenty counter-spokes—These are the wedges to
strengthen the spokes, and they refer to the ten senses
and their ten objects.

6. Six sets of eight—Astagas or six sets, each
consisting of eight entities, are commonly enumerated
as follows: (1) eightfold Nature (Prakrtyastaka)
consisting of the five elements and mind (Manas), intel-
lect (Buddhi) and egoism (Ahankara) ; (2) eight ingredi-
ents of the body (Dhitvastaka) consisting of external
skin (Carma), internal skin (Tvak), blood (Astk), flesh
(Marhsa), fat (Medas), bone (Asthi), marrow (Majja), and
semen (S'ukra); (3) eight psychic powers (Aisvaryas-
taka) like Anima, Mahima, etc.; (4) eight mental states
(Bhavastaka), consisting of righteousness (Dharma) and
unrighteousness (Adharma), knowledge (J8ana) and
ignorance (Ajfana), renunciation (Vairagya), and attach-
ment (Avairagya), super-human powers (Aisvarya) and
want of super-human powers (Anais'varya); (5) eight
super-human beings (Devastaka) like Brahma, Prajapati,
Devas, Gandbarvas, Yaksas, Raksasas, Pitrs and Pisa-
cas; and (6) the eight virtues of the soul (Gupastaka),
consisting of compassion (Daya), forbearance (Ksama),
absence of jealousy (Anastya), purity (Sauca), freedom
from fatigue (Anayasa), freedom from poverty (Akar-
panya) and desirelessness (Asprha). .

7. Three different roads—These are virtue (Dharma )
vice (Adharma), and knowledge (J&ana).
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8. Belt—It is Kama or desire, which is said to be
manifold on account of the differences in the objects of
desire.

9. Each revolution—The corresponding word ‘moha’
in the text literally means delusion, and is synony-
mous with Bhrama. In its application to the wheel,
Moha can, however, mean only revolution. This revolu-
tion represents delusion, which gives rise to the two
opposites, namely, merit and sin, or happiness and misery.]

R TENIHAH
AN qEggIRYE |

qeTEat g
qETIRET qEgatRdta: | %

(89 Him) qa@@iagq, who contains the waters of five
streams tﬁ‘?l-‘-gmni who has five big turnings due to
five causes wm‘n’ﬁq whose waves are the five Pranas
Qﬂwﬁi’w whose source is the mind, the basis of
five-fold perception tralﬂﬁ't{ who has five whirlpools
Wg:u*m%mq whose rapids are the five-fold misery
qET@X I who has fifty (numerous) aspects qEYRTg who

has five branches Wsfif: we think.

We think of Him (in His manifestation
as the universe) who is like a river that
contains the waters of five' streams; that has
five big turnings due to five’ causes; that
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has the five Pranas for the waves, the mind*—
the basis of five-fold perception—for the
source, and the five-fold * misery for its rapids;
and that has five® whirlpools, five branches
and innumerable aspects.

[NOTES—The points of resemblance between the
river and the universe, which make the metaphor sugges-
tive and significant, are as follows: (1) as the river,
water comes from the sea and goes back to the sea, the
universe springs from God and goes back to Him. (2) As
the river is full of potential dangers to the unthinking
masses living on its banks on account of possible floods,
so is the world capable of mischief to men absorbed in it;
but, then, just as the river contributes to the prosperity
and convenience of people who make use of it for
irrigation and communication, the world also helps the
spiritual evolution of those who have the right outlook on
it. (3) The waters of the river always change but yet
keep a unity because of the banks; so also the universe
is full of change, but it keeps up an appearance of unity
within the limits of its banks of time and space situated
in the bed of causation. (4) As the waters of the river are
not different from the ocean, the universe is not different
from God in the absolute sense.

1. Five streams—These represent the five senses.

2. Five causes—These are the five elements, or
Paficabhttas.

3. Mind . . . for the source—The expression
indicates that the universe is dependent on the mind,
and that if it is transcended in Samadhi, the universe
disappears.
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4. Five-fold misery—It consists of the sorrows of
pre-natal existence in the womb, those attendant on
birth, the miseries of old age, the pains of diseases and
the sorrows of death.

5. Five whirlpools—The objects of the five senses
of sound, touch, colour, taste and smell, in which indivi-
dual souls generally get drowned.]

FAINY qFEe} ged Afer dar T ST |
QIR SRA T A gorqaramaania il

aiftA in which everything lives ®A@Ed in which
everything rests QE‘-% in the infinite WRAA in this
®@a% in the wheel of Brahman &: the pilgrim soul
H}WAA is whirled about. FYMEATAH, the individual soul
hitherto regarded as separate | itself XAARH, as the
moving force or God R¥ET knowing, @A: then a7 by
Him 3¥¥: blessed or favoured HPAAH immortality '{l%
attains.

In this infinite wheel ! of Brahman, in which
everything lives and rests, the pilgrim® soul
is® whirled about. Knowing the individual*
soul, hitherto regarded as separate, to be
itself the Moving Force, and blessed® by Him,
it attains immortality.

[NOoTEs—1. Wheel of Brahman—The reference

here is to the wheel described in Mantra 4. The wheel
is the universe.
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2. Pilgrim soul—The word Harhsa, which literally
means swan in classical Sanskrit, is here interpreted
to mean traveller or pilgrim. The progress of con-
sciousness from Tamas to Sattva, or from the uncon-
sciousness of inert substance to the super-consciousness
of Samadhi, is compared to a pilgrimage. There seems
also to be a subtle reference to the similarity of the soul
to a swan kept in a revolving cage, fluttering about so as
to escape from its confinement.

3. 1Is whirled about—The reference is to the theory
of reincarnation.

4. Individual soul etc.—The line is variously
interpreted by commentators of various schools of
thought, each trying to find in it a support for his own
favourite system of Vedanta. It is referred to many
times in the commentary on the Vedantasttras. The
Advaitic commentator takes the line to be connected with
the previous part of the Mantra and interprets it to mean,
‘ Thinking that the individual soul is different from God.’
According to him this conception of the difference
between the individual soul and the Supreme Soul is the

_real cause of bondage and reincarnation. According to
the Advaitic interpretation, the line has to be construed
thus : Atmanam jivam preritaram ca ig¥varam prthag eva
matvd bhramyate. Theists take this line as related to
the last line of the Mantra. According to them it means
that the realization of the Atman as separate from its
Lord and Master gives immortality. They, therefore,
would construe it thus: Ktmﬁnarp preritaram ca prthag
matvd amrtatvam etc. Even taking this line as referring
to the last line of the Mantra, others interpret the line to
mean, *° Knowing the individual self to be the same as
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God’, and treat it as referring to the cause of liberation.
We may attempt to reconcile these views, which are
generally supposed to be in opposition, as follows: The
ignorant man is usually concerned only with himself
and the world. To him God, the third entity, does not
exist. The intelligent man soon finds out, however, that
there is some unknown power behind the universe, which
is guiding his destinies. The first part of spiritual
practice, therefore, is to realize the existence of this
power on whom both he and the world depend. At first
this realization is only intellectual. In the history of
humanity, as well as in the life of the individual, we find
that the idea of God comes early in the picture. With
the maturing of intellectual powers comes the real search
as to the fundamental character of this power. Sadhana
(spiritual practice) first begins with a separation of God
from the universe, as a being with qualities entirely dif-
ferent from the individual and the world. Subsequently,
with the analysis of the individual and the world psycho-
logically and scientifically, the various systems of philo-
sophy, dealing with the relations between God, the
individual and the world, come into being. Each system
represents a stage in the progress of thought and Sadhana.
In the final stage of realization, in the depths of Samadhi,
the world and the individual soul, as we know them,
vanish entirely, and God alone remains. The individual
soul gradually acquires all the fundamental characteristics
of God, and gives up all the characteristics of the world.
This process of transformation of the individual soul is
referred to in this line. This transformation involves
both the processes, namely, first finding out the difference
between God and the individual soul, as we know it, and
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secondly, the identification of God with the individual
soul, as it really is. The two being part of the same
process, there is no real conflict between them.

5. Blessed—The blessing of God, according to
Advaitic interpretation, is the realization of the oneness
of Jiva and Brahman. The theists construe it as refer-
ring to the doctrine of grace.

There is no real conflict between the two views, as
the Lord's grace is necessary for the realization of
identity. A greater difficulty is as to how to reconcile
the doctrine of grace with the doctrine of Karma or self-
effort. Here also the difficulty can be overcome if we
understand that the grace of God is bestowed on a person
only after he has reached the limits of self-eflort.

How to get absorbed in Brahman is described in the
next Mantra.]

SHEECRICT
aftngd gafgisai 1
wEraE swfiar g
Star agfor aman: AfagHe 1o )

Qaq. this qTAY Supreme G (%) Brahman ey
expressly declared. @AY In that 7Y the triad. (7a)
guiaer That is the firm support, (ad) WY that is
imperishable & and. ¥#H here el the inner essence
m®tiag: knowers of Veda {&ige@ar knowing, @9 devoted
to it MG in Brahman &i#1: merged WIFAFWEI: released
from birth (waféa are).
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This! is expressly declared to be the Supreme
Brahman. In that is the triad? It® is the
firm support, and it is the imperishable.
Knowing the inner* essence of this, the know-
ers of Veda become devoted to Brahman,
merge themselves in It, and are released from
birth.

[NoTEs—1. This—The word may refer to the visible
universe inclusive of individual souls, or to the Ultimate
Reality behind it experienced in Samadhi as the Self of
ourselves. In the former case, the first line would
mean: ‘This universe is expressly declared (by the
Vedas) to be the Supreme Brahman.” In the latter
case, it means, ‘ The Absolute (experienced in Samadhi)
is what is expressly declared (in the Vedas) as the
Supreme Brahman.” According to the Advaitic explana-
tion, the line means that the Supreme Brahman described
in the Vedas is above the world of cause and effect.

2. Triad—The expression signifies the world of
multiplicity, which is conceived as different series of
three like time, space and causation; waking, dream and
sleep, etc. The world of multiplicity may be said to
exist in Brahman either in reality as the theists would
have it, or by way of superimposition as the Advaitins
would prefer.

3. It is the firm support—The passage may mean
any three of the following: Either ‘ The Absolute is the
substratum of all manifested appearances’, or ‘ It is the
one support, which always saves everything from a fall’,
or ‘ The whole universe rests in It after dissolution ’.
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4, Inner essence—The reference is to the Taitti-
riya passage which describes how the knowers of the
Veda realize the inner essence of this universe by
progressing step by step from the gross body through
the subtle and causal bodies.]

dgwhAag 9El T

SqHTSaH W feadia: |
HATTAAT TEIY AH-

WIS, i 34 gead wqud: 1l < 1)

qgﬂsq bound together WIH perishable ®WYW im-
perishable SY®WEA®Y manifest and unmanifest ¥ and

Q& this f4¥Y universe g2m: the Lord W& supports.
wte: without the Lord ®iwAT the self Wwgwramm
because of being the enjoyer @eq& is bound. Q‘ﬂl{ God
At knowing WAYR: from all fetters go4Y is released
9 and.

The Lord supports this universe, which
consists of a combination! of the perishable
and the imperishable, the manifest and the un-
manifest. As long as the self does not know
the Lord, it gets attached to worldly pleasures,
and is bound; but when it knows Him, all
fetters fall away from it.

[NoTES—1. Combination etc.—Refers to the subtle

and gross aspects, cause and effect, spirit and matter,
into which everything in the world may be divided.]
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TRt ZESErTEE

AFT NFIAAIIIHT |
AT frasq gFal

T4 337 fagq ssiag 1 Q1

WY the conscious subject and the unconscious
object Sursfiaii: the master and the dependent Y both
o are unborn. u"rﬁxﬁmﬁgm Who is engaged in

bringing about the relation of the enjoyer and the enjoyed
Q& another one f§ too WWT is unborn. ¥T when

qaq this 799 triad @ Brahman (§A as) (wRAE some-
body) ﬁ:{% realizes, WRAT the self |WA=A: infinite
fAMEY: having assumed the form of the universe Wa&at
inactive Wafq becomes.

The conscious subject and the unconscious
object, the master and the dependent, are both
unborn. She too, who is engaged in bringing
about the relation of the enjoyer and the en-
joyed (or between these two), is unborn. When
all these three are realized as Brahman, the
self becomes infinite, universal and free from
the sense of agentship.

[NoTES—This Mantra deals with the Triputi or the
three elements of thought—the subject, the object and

the relation between the two. These three are said to
be unborn, because nobody knows when and how they
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came to be. The conscious subject is described as the
master because it exists independent of the object in
deep sleep, while the object is considered to be dependent
because it cannot exist independent of the perceiving
subject. The second line refers to how the subject and
object are brought into relation by the inscrutable power
of Miaya, which invests them with the character of the
enjoyer and the enjoyed, and thus gives rise to all kinds
of sufferings. This reminds us of Yogasitras, 1I. 17
and 23, where junction of the subject and the object
is described as the cause of avoidable misery. Itisin
deep Samadhi that this relation is finally severed, and
all the three merge themselves into one in Brahman, and
the Atman, which till then was known to be finite,
active and different from the universe, realizes its natural
infinitude, universality and freedom from the sense of

agentship.]

|/ IIFIYAINT T
WA 3T T |
IR rEAISATaa-
A e feanenfaafa: 0 9o n

q9TAH, matter I perishable, T God HHATYH im-
mortal and imperishable. g&: One 2a: God WA}
the perishable and individual souls ¥ rules over.
aeg His M9« by meditation 1A by union
q@WAT by becoming one with Him & again W=y
in the end f¥MA@IAFA: cessation of all illusion | and.
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Matter is perishable, but God is imperish-
able and immortal. He, the only God, rules
over the perishable matter and individual
souls. By meditating on him, by uniting
with Him, and by becoming one with Him,
there is cessation of all illusion in the end.

[NoTEs—The last two lines point out the various
stages by which the Absolute is reached. The expres-
sion ‘by union’ refers to Savikalpa or Samprajfata
Samadhi, in which there is yet difference between the
person meditating and the object meditated on, and the
phrase ‘by becoming one with him’, to the Nirvikalpa

or Asamprajiiata Samadhi, in which even this distinction
is obliterated in the consciousness of identity.]

grar 34 aavramEt:

1ol HATRGEAETOn: |
genbraAgay fad
fasdrqd Fa3 sgwe: 0 2

%ﬂt{ God a4t knowing |ATIATIGI; the failing away
of all fetters (Waf@ happens). i@ waning F: by
misery (i.e., ignorance and its effects) WrATEGTETY:
cessation of birth and death. &% on Him vﬁt\mm
by meditation itﬁ% getting beyond the consciousness
of the body AaH_ third state l“a%xm'n{ universal lordship
(¥ and); (@:) FIA: one without a second WIHHIN:
whose desires are satisfied (‘H WqTd becomes).
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With the knowledge of God, all fetters fall
off. With the waning of ignorance, birth and
death cease. Going beyond the consciousness
of the body by meditating on Him, one
reaches the third state, viz., the universal
lordship. All his desires are satisfied, and he
becomes one without a second.

[NoTES—The Mantra describes the various stages
of realization—knowledge through scriptural study etc.,
waning of ignorance, cessation of future births, continu-
ous meditation on Him, overcoming the body conscious-
ness, and becoming one without a second which is
the same as the fulfilment of all desires and attaining
universal lordship.

UG D RTRE IS

ama: @ Afgasd fy fefag )
AFHT A0 IRER T qan

ad A Bl awdsg 0 R0

qaq this {48 eternally WTewdead existing in one’s
own self €& only ﬁm{ is to be known. W&: 9T beyond
this & f&faq, nothing ARasaq to be known ¥ indeed.
AT enjoyer WA the enjoyed RRATY W and that
which brings about the enjoyment ®®qT as a result of
meditation &4 all g&q this fafirqy threefold gy the
Brahman %v®4 is declared (in the Veda).
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This? is to be known as eternally existing in
one’s own self. Indeed, there® is nothing to be
known beyond this. As a result of meditation,
the enjoyer, the enjoyed and the power which
brings about the enjoyment—all are declared
to be three aspects of Brahman.

[NoTEs—1. This is to be known etc.—The state
attained by the knower of Brahman, which is described
in the previous Mantra, is natural to one, and exists in
oneself even before realization ; only one is not conscious
of it on account of one’s limitations. So meditation
should be on the eternal Truth existing in one's own
self, and should not be on anything which is separate
from it.

2. There is nothing to be known etc.—This line
refers to the fact that, when consciousness of unity is
reached, knowledge cannot proceed further, as all
science attempts only to find out the unity behind
diversity.]

WA qifAmaed giaa
ad A T fewam |
a g1 Q@9Aane-
WG oA A 0 R0
QAT as QIATGET latent in its source & of fire qﬁ:

the form & TEAA is not seen, fim,rm: destruction of its
subtle form #x = (WAR) and yet there is not, &: he
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dq: again Wtﬂﬁqv; capable of being perceived when
that piece of wood is brought into contact with another
piece of wood @A surely. & AT similarly IWAY both

q@AT by means of Prapava Z% in the body qua is
realized.

Fire is not perceived in its cause, the fire-
stick, till it is ignited by percussion. The
subtle essence of fire, nevertheless, is not absent
in the stick; for fire can be obtained from the
source, the fire-stick, by striking again. (The
state of the Atman before and after realization)
is like that of fire (before and after percussion).
By meditating on the Prapava, the Atman
is perceived manifestly in the body, (but
it was there in a latent state even before
realization).

[NoTEs—The Mantra introduces an illustration to
convince, even a layman, of the eternal existence in
himself of the glory of Atman, which he subsequently
realizes as a result of meditation. The act of percussion,
which brings out the late_nt fire, stands for spiritual
practices which reveal the Atman within. Here spiritual

practice is identified with meditation on Pranava or the
sound symbol ‘Om.]

wageaefoy Fean sord M=oy |
sqRiTArTTER ssfaEa 1 28
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H‘{m one’s own body B the lower piece of wood,
wgay the symbol Om IWIRWY the upper wood & and
QT making, CqIRfARAATAIEd. by practising churning
in the form of meditation §aH God 9¥¥q one should see
faq;caq like something hidden.

Making one’s own body the lower piece of
wood, and the Prapava the upper piece of
wood, and practising churning in the form of
meditation, one should realize God as one
would find out something hidden.

[NoTEs—Elsewhere we find the teacher and the dis-
ciple compared to the two pieces of wood, and the
process of learning, to churning, in place of the three
factors mentioned here—viz., body, the Pranava and the
process of meditation.) '

fadyg 3¢ zfadty affae: qiasaong Tifa: |
qARRAISAf gEAsAY g AE ava A sgrEatin Q4
FeTIfqameAnt diY afgrafiay |
yreafaadiqs agEnafaeg o I 8& 1

fawy in the sesame seeds awy oil, TN in curds.
|ft: butter, ﬁm;g in (underground) springs ®IY: water,
wAf'y in pieces of wood WIW: fire §F just as ¥ and I,

in like manner W&} this WIS the Self WAy in the
self QWA is perceived. q: who QAY this qIEATIAH,
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all-pervading ¥R in milk siffaq which is contained ®f¥:
butter g% like wun'l‘autacﬁm rooted in self-knowledge
and concentration AT, the self @A by truth I9&T by
concentration wgmﬁl perceives again and again, &g
that 9¥q supreme Hg Brahman IQiAYd, the destroyer of
ignorance.

As oil in sesame seeds, as butter in curds,
as water in underground springs, as fire in
wood, even so this Self is perceived in the
self'. He who, by means of truthfulness,
self-control and concentration, looks again
and again for this Self, which is all-pervading
like butter contained in milk, and which is
rooted in self-knowledge and meditation,—he
becomes that Supreme Brahman, the destroyer
of ignorance.

[NoTEs—AIll the four similes have distinct shades
of suggestiveness. The first suggests that the Atman is
present everywhere just as oil pervades the whole of the
sesame seed ; the second implies that the Impersonal
Atman though all-pervading, assumes the form of
Personal God under the influence of Bhakti, like butter
contained in milk; the third conveys the idea that the
bliss of Atman relieves us of all suffering, even as a man
digging for water is relieved of his trouble when the
water level is reached. Primarily, they all alike convey

by implication the idea of the immanence of God.
1. Self—It stands for Buddhi (intellect).]



fediais=am:

CHAPTER TWO

gRE: 994 g afan faa |
Hsgifatarea giusan semiRg I ¢

Ay first #F: the mind A the senses (¥ and
qE™ with a view to realize the Truth g3ATH: barnessing,
wfaar the Ultimate Principle conceived of as the im-

manent cause of the evolution of the universe (Antar-
yamin) W®: of the fire sqifa: light =¥ having found
out, IMATAT: out of the earth WYY brought out.

First harnessing! the mind and the senses
with a view to realize the Truth, and then
having found out the light® of the fire, the
Evolving® Soul brought itself out of the earth.*

[NoTEsS—This and the next four Mantras are taken
bodily, with slight variations here and there, from the
Samhitd portion of the Vedas, and some of them are
also cited in the Brahmanas and interpreted in relation
to their application to liturgy. The Upanisad how-
ever, makes use of them as relating to the practice of
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Yoga, and in its application to the knowledge of Brahman.
These Mantras are often taken as authority to show that
meditation and self-culture are as old as the Vedas. The
present Mantra alludes to the preliminary steps in the
process of spiritual practice.

1. Harnessing the mind and the senses—this refers
to the preliminary process of attaining purity of mind
by a life of self-control in accordance with the rules of
righteousness.

2. Light of the fire—Fire and light are both symbolic.
‘ Fire’ refers to the ordinary waking intellect conscious of
external objects, and ‘light ’ refers to Pure Consciousness.
To find out the ‘light of fire’ is to understand that Pure
Consciousness is separate from the ordinary conscious-
ness of the intellect. This part of the Mantra alludes to
the capacity to discriminate between truth and untruth,
the first of the four qualifications demanded of the
spiritual aspirant according to the Advaita system.

3. Evolving soul—The word ‘Savita,’ ordinarily mean-
ing ‘one who brings forth or inspires’, and usually taken
as a synonym of sun, is used here symbolically to denote
the Antaryamin or the Ultimate Principle conceived
intellectually as the source of all creation, and as working
constantly and eternally in the hearts of all beings to
raise them to higher and higher levels of life, and thereby
causing the process of evolution from behind the scene.

4. Earth—The expression is used symbolically to
denote matter in general. ‘Brought itself out of the
earth’ therefore means extracted itself out of all attach-
‘ment to the pleasures of the world. This refers to the
spirit of renunciation, the second of the four qualifica-
tions demanded of spiritual aspirants.]
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g 4991 74 3787 afag: @
AT gwRAT U R )

i‘ﬂ'{ﬂ self-luminous Hﬁg: of the Immanent Soul &%
for the birth g controlled #AQT with the mind srFaT
vigorously IaTq for the attainment of bliss T4Y we
(!ma'ltlk shall endeavour).

With our minds controlled so as to manifest
the self-luminous Immanent?! Soul, we shall
vigorously endeavour for the attainment of
supreme bliss.

[NoTtEs—This Mantra speaks of the necessity for
constant and vigorous practice or Abhyasa, which,
according to Patafijali, forms, along with Vairagya
(renunciation), the most necessary requisite for success

in Yoga.
1. Immanent Soul—The word in the original is

Savitr.]

gFATT HAGT 399 GIAAQr faan feay |
gestifa: wftaa: afiar sgafa @ n 2 0

gaia: heaven-aspiring %at{ the senses HAQT with
the help of the mind {qqT with the help of the intellect
9 and FRAMF controlling, f3aq self-luminous f{{ in-
finite squfa: light HRETT: manifesting, 1 them AT
the Immanent Soul or God within !rgam% regenerates.
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Controlling the heaven-aspiring' senses with
the help of the mind® and the intellect, the
Immanent® Soul so regenerates them as to
enable them to manifest the self-luminous
Infinite Light.

[NoTEs—1. Heaven-aspiring—The reference here is
to the natural tendency of the senses to run after
external worldly pleasurer, ‘heaven’ indicating only
pleasure arising out of the enjoyment of external objects
through attachment.

2. Mind and intellect—Senses are by nature attracted
to their objects. No external method is ultimately of any
avail in checking their natural propensities. The mind and
the Buddhi (intellect), which control the senses, have to be
purified and transformed by a changed outlook on life.
Then alone can sense-control be successfully practised.

3. Immanent Soul—The word in the original is Savitr.
For detailed explanation vide Note 3 on the first Mantra
of this Chapter. All evolution is to be traced ultimately
to the working of the Divinity within.]

gFY 99 94 g fad
fastt fase geat faafaa:
1 @ 29 agarfaRs
el 33ea afag: ofighe 0 g

At wise men ®+: the mind ga‘& control, f&raq: the
activities of the intellect or Buddhi gﬂﬁ( control &
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and. a'gmﬁ'a; the knowing one Q®: single ¥d alone
g spiritual practices f4Z¥ undergoes. faweq all-
pervading §gA: infinite faqiEa; all-knowing &wx self-
luminous Hﬁg: of the Immanent Soul HE great Wﬁgﬁl:
glory.

Great is the glory of the Immanent Soul
who is all-pervading, all-knowing, infinite
and self-luminous. Only those rare few who'
know, undergo the necessary discipline and
spiritual practices. The wise do, indeed, con-
trol the activities of the intellect, and practise
meditation and concentration.

[NoTEs—1. Who krow—Who are convinced, through
scriptural study and the instruction of the Guru, that a
higher kind of bliss is attainable through concentration
and meditation, than that gained through giving free
reins to the senses.]

o If AW 1 AT @ ol at )
squa+g fa3 Sgaed gaT AT & qmwnfa fesmfa aeg: )

i{\t: of the wise qf¥f according to the way & only
Y you two LE e by meditation !{tﬁq the ancient 5§
Brahma g‘@l I merge. 1AWi®; the Glorius One QF may
manifest. &% all wyPaW of immortality YR sons
Ay may hearken, ¥ who RFAIA celestial qrari®
regions WIA¥Y: occupy.
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Following only in the footsteps of the wise,
I merge you both ' in the ancient Brahman by
continued meditation. May the Glorious One
manifest Himself | May the sons 2 of Immortal
Bliss hearken to me—even they who occupy
celestial regions !

[NOTES—This Mantra speaks of Nirvikalpa Samadhi
in which the spiritual aspirant gains complete absorption
in Brahman. The Rsi, who has realized that blessed
state, is exhorting others to tread the path leading to it
—even those occupying celestial regions whose bliss is
insignificant compared with that this highest absorption.
Those who are priding in their worldly prosperity are
shown that there is something higher for them to gain—
their birthright of Immortal Bliss.

1. Both—The mind and the intellect, whose limita-
tions were hitherto acting as a screen hiding the vision
of the Ultimate Truth.

2. Sons of Immortal Bliss—All men are referred to by
this expression, thus indicating that the attainment of
Divinity is the birthright of all.]

ATy aEaEd |
aiar anfafsad a7 agwrmd = 0§ |

WY fire 9 where WIWALAY is churned opt, qTY:
air qF where WITEAY is controlled, FH: Soma juice
49 where WAR®IY overflows, @ there AT: the mind
[ attains perfection.
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Where fire! is churned out, where air?is
controlled, where Soma® juice overflows,—
there the mind attains perfection.

[NoTES—This Mantra aims at a synthesis of Jfiana-
yoga, Riajayoga and Karmayoga, and utilizes them all
for the realization of the Ultimate Truth.

1. Fire—In Vedic symbology fire stands for intellec-
tual knowledge in the form of ideas couched in language.
This knowledge is said to be churned out, like fire form
fire-sticks, as a result of study and reflection and philo-
sophical enquiry under the guidance of a competent
teacher. Of the two pieces of wood used for lighting
fire for sacrificial purposes, the upper one stands for the
teacher and the lower one for the disciple, and the pro-
cess of study is spoken of as ‘churning out’. The
whole line refers to Jfianayoga in general.

2. Air—This represents Pranayama or the control of
the vital functions, which is associated with Rajayoga.
Hence this line refers to the practice of that Yoga.

3. Soma Juice—The Soma juice used in Vedic
sacrifice symbolizes the exhilaration arising out of the
pursuit of wordly enjoyments, and giving rise to the
forgetfulness of one’s higher nature and birthright of
eternal bliss. Soma is said to overflow, when the
physical character of the Vedic sacrifice is transcended,
and ritual gives place to self-sacrifice; and when work
becomes unattached, and is elevated to the rank of
worship and service of God in man. This line therefore
stands for Karmayoga or the Yoga of active self-
sacrifice.]
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afeT 183 99 AW =4 |
75 N4 g0 a fg & qRafaag 0o 0

7% where QU+ the source FUAX thou destroyest, A
they 'ﬁl{ the results of past actions & do not WY
cause trouble (¥ and), (a3 that) g¥4H the ancient &g
the Brahman, S@A« through the Creator or Prime
Cause @331 through the Immanent Soul ¥¥a should be
devoted to.

Attaining whom thou destroyest the source !
and art no more troubled by the results? of
past actions—to that ancient Brahman be
thou devoted through® the Prime Cause, the
Immanent Soul.

[NoTEs—This Mantra refers to Bhaktiyoga for com-
pleting the picture of sythesis of Yogas referred to in the
previous Mantra.

1. Source—Here refers to the mind which gives rise
to the phenomenal world. This is finally destroyed only
when the Absolute Brahman is realized and the aspirant
becomes one with It.

2. Result of past actions—The word Purta means
charitable acts, and is generally used in conjunction with
the word Ista, which denotes ritualistic sacrifice.
These stand for all meritorious actions leading to heaven.
Here it refers to the accumulated results of all past
actions in general. The virtuous actions are specially
referred to for showing that even they lead to rebirth,
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and should be transcended before attaining final release
from the cycle of births and deaths, by becoming one
with the Absolute.

3. Through the Prime Cause—The Absolute is
beyond thought and speech, and cannot be the object of
devotion. Devotion moreover requires the duality of
Bhakta (devotee) and Bhagavan (the Divine). We have
therefore to approach the unity of Absolute through some
perfect form conceived by the intellect. The best pos-
sible form of devotion is that towards the Immanent
Soul conceived as the First Cause, whose presence is
felt by all devotees in their hearts.]

fremd s av gl

gt qaar afedsT |
SEISAA Ta fig

qraifa gaifn ga@s 0 ¢ 0

fivg the body Brewan with the chest, throat and
head @AY held erect in a straight posture ®req placing,
gRAAT the senses WAQT together with the mind FRY
in the heart @RIAYA making it enter, fAFT the knowing
one QAT all WATABIA fearful WA currents ARG
by means of the raft of Brahman S&(@ should cross
over.

Placing the body in a straight posture,
holding the chest, throat and head erect, and
drawing?! the senses and the mind into the
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heart, the knowing ? one should cross over all
the fearful® currents by means of the raft*
of Brahman.

[NOTES—1. Drawing the senses etc.—Refers to the
practice of Pratyabara or abstraction of the mind. It
is the process of checking the out-going tendencies of the
mind and senses, and turning the mind back upon itself.

2. Knowing one—He who knows the meaning of
Pranava (Om) and the practice of meditation on it.

3. Fearful currents—Tendencies of the mind caused
by ignorance, which drag one to the ocean of births and
deaths (Sarsira).

4. Raft of Brahman—The Taraka-Brahman or
Pranava. This refers to the practice of silent repetition
(Japa) of Om in combination with meditation on its
meaning.]

qond 9ftedg Sy
gio ot faFarsgdE |
. qEPITHIuT A1
fagi 8 qrdamsa: | Q

g% in this world §gWSE: regulating the activities
g1y the senses a{idq controlling with an effort, 91
ma@ when the vital activities become gentle Sf@®HAT
through the nostrils ng&ﬁa should breathe out. WIRA:
("71) without being distracted f@g™ the knowing one
FEragwy attached to restive horses ATEY the reins T
like ®: the mind WRAA should control.
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Controlling ! the senses with an effort, and
regulating® the activities in the body, one
should breathe * out through the nostrils when
the vital activities become gentle. Then the
knowing one, ,without being in the least dis-
tracted, should keep his hold an the mind as
on the reins attached to restive horses.

[NoTEs—1. Controlling the senses with an effort—
Refers to the practice of Yama or moral virtues con-
sisting of non-injury, non-stealing, continence, truthful-
ness, non-acceptance of gifts, etc. The practice of
these guards the aspirant from the influence of evil
tendencies acquired in the past.

2. Regulating etc.—This refers to Niyama or practice
meant to direct the tendencies and activities of the mind
towards worthy objects. This practice is more positive
than negative. It consists of such observances as
purity, contentment, austerity, scriptural study, devotion
to God, etc.

Breathe out etc.—Refers to the practice of Pripa-
yama or breath control as elaborated in the Yogie
scriptures. It does not consist of merely breathing out
(Recaka), but also of breathing in (Puraka) and holding
the breath for some time, Both inside and outside
(Kumbhaka). This should be attempted only after fair
progress is made in the preliminaries of Yama and
Niyama, and a fair control of the psycho-physical
activities is already attained ; otherwise it is dangerous.
Moreover it should be practised only under the guidance
of a competent Guru.]
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W g gRAkagw
faf wgwemmfzin |
TGS 7 g Sgfed
JEIETEEEY 5qag 1l 2o |

@R where the floor is even, g pure, TECAR-
mﬁ!ﬁ% free from pebbles, fire and dust, Teg-
srreraniata: (i) free from distrurbing noises and
dampness, WAIFER helpful for concentration of mind
@ § 9gHRN not displeasing to the eye, TENAATARAG
resorting to caves and other places free from wind,

one should perform one’s exercises in mind
control.

One should perform one’s exercises in con-
centration, resorting to caves and such other
pure places helpful to its practice—places
where the ground is level without pebbles, and
the scenery pleasing to the eyes; where there
is no wind, dust, fire, dampness and disturb-
ing noises.

[NoTEs—The passage describes the various conditions
that are to be observed, if Yoga is to be practised
successfully and safely. A pure place is one which
fulfils the hygienic conditions, and has also holy associa -

tions, It is difficult to sit in a place for long and in
comfort, if it is not level, or is full of pebbles. Dust,
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dampness, fire and smoke that invariably accompanies
fire, make the air impure, and thus render Pragdayama
dangerous. A pleasing scenery helps one to compose
the mind, while noise and strong wind disturb the mind
practising concentration.]

greqarstfrem@t
CoistEbrsize g

qaTfa &9rfor gTATto
sgeaiEafwRETor 0 22 1

mwamﬂmﬂ{ of snow, smoke, sun, wind and
fire au‘rm%q«w&smﬂmq of fire-fly, lightning, crystal
and moon GgIi¥ these TR forms 1Y in Yoga practice
#i@fir of Brahman g!’:mlﬁl‘ which precede HTHsq{Rs-
FRY the manifesters.

Forms that appear like snow, smoke, sun,
wind, fire, fire-fly, lightning, crystal and moon,
precede the manifestation of Brahman in Yoga
practice.

[NoTEs—If these forms gradually manifest themselves
during Yoga practice, one can be sure that the mani-
festation of Brahman is not very far off. These represent
the various stages of the mental modifications as one
progresses towards the ultimate realization.]

gy aglad
qETH QIO 98N |
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T 36 AM T O/ A T
Sneipnerekie gIREN

giysayaAfa@® in earth, water, light, air and ether
agﬁu% arising, @RS fivefold q"m'g'& perception of
Yoga %W (QMA) when, these have appeared, FIIHRE,
made of the fire of Yoga trﬁtq body ST&€T becomes
possessed @&4 his ¥ no TT: disease T no AT old age &
TG: no death.

When the fivefold! perception of Yoga,
arising from (concentrating the mind on) earth,
water, light, air and ether, have appeared to
the Yogin, then he has become possessed of
a body made of the fire of Yoga, and he
will not be touched by disease, old age or
death.

[NorEs—The Yogin understands that his physical
body is a combination of the five elements, and that his
real self is separate from them, and that as such he is
not affected by disease, old age or death, which are
inseparable from all material things that are by nature
always subject to change. He throws off his physical
body into the fire of Yoga, and takes up, as it were, a new
individuality purer than the previous. His physical body
itself, he knows, does not change its essential character
as matter, whatever changes it may undergo. Matter
remains indestructible, so also the soul which is separate
from it.
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1. Five-fold perception of Yoga etc.—The reference
seems to be to the Yoga practice, mentioned also in
Patafijali's Yoga-stitra, I. 35, of steadying the mind
through fixing attention on one of the five senses of
smell, taste, colour, touch and sound. This is done by
concentrating on the tip of the nose, the tip of the
tongue, the fore-part of the palate, the middle of the
tongue and the root of the tongue, respectively.]

FYATRNIRAGTA
TNIETE: TR T |
ne: gt Agianed
qiagfa sqai gl 0 2 0

g™y lightness, STy health, m thirst-
lessness, Q‘llfm: clearness of complexion, u!ﬁ‘uﬂ
beauty of voice, ¥W: agreeable F=9: odour, WEF -
QWY scantiness of excretions, ¥ and YT first §WT-
SIgRAY signs of entering Yoga qgf™a they say.

It is said that the first signs of entering
Yoga are lightness of body, health, thirstless-
ness of mind, clearness of complexion, a
beautiful voice, an agreeable odour and scanti-
ness of excretions.

3y e gEaaien
Ao A aq garay |
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qgIsSHAd sadieq I
QF: FAET 93 fas: 0 Lg

QYT QF just as YFAT by dust IFFWHY stained &Y that

firag metal disc gy (89 ) when cleaned Asway
brightly WISr@ shines, ag &1 in like manner 3 the

embodied being WTHaEH the truth of Atman SAHTeT
seeing q%; single #ram®: free from sorrow Wﬁ: wan

attains the goal.

Just as the same metal disc, which was
stained by dust before, shines brilliantly when
cleaned, so the embodied being, seeing the
truth of Atman, realizes oneness, attains the
goal, and becomes sorrowless.

JTAAEA  TEAA
fNTAE IH: 9794 |
a5t i TS
AT 34 g=a0 T 1 Q4
qg1 when g%®: the Yogin AT resembling a light
wWeHaRAT by the truth of Atman agaEy the truth of
Brahman S9%4Q sees, (8qr then) wsq unborn gag

eternal gaaek: RAYIH free from all the modifications of
Prakrti w3 the Divinity ST realizing, @4a¥: from

all sins Rrgead is freed.
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When the Yogin realizes the truth of Brah-
man, through the perception of the truth of
Atman in this body as a self-luminous entity,
then, knowing the Divinity as unborn, eternal
and free from all the modifications of Prakrti,
he is freed from all sins. .

[NoTEs—This Mantra identifies the pure Spirit
(Atman) in man with the Spirit at the back of the
universe, denoted by the words Brahman and God, and
emphasizes that this true knowledge of the nature of God
and His affinity with the soul of man constitutes per-
fection in Yoga.

This Mantra is also remarkable for the simultaneous
use of three important Vedantic terms—Atman, Brahman,
and Deva. ‘Atman’ means Spirit in the embodied state.
‘ Brahman’, interpreted as unrelated to the universe, is
Spirit in transcendence, the Impersonal Absolute of
philosophy. Interpreted, however, in relation to the
universe, the word means the Personal God of religion
i.e., the Spirit behind the universe. Deva, here translated
as the Divinity, clearly implies Divine Personality, and
is the same as Brahman as Personal God. In Vedantic
literature the meanings of these terms, though definite.
often imperceptibly shade off into one another. Although
this leads to confusion sometimes, it is really one of the
most charming features of Vedantic thought, and is
responsible for making it the highest mysticism and
philosophy in one.]
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oo £ 3 qfkwsy |t
ORE SRR M
| @ Sa: @ Sfqsayon:
TAE FATRAgH aqaga: I 2§

Qw: this 3®: Divinity §al; all sigaw; directions wg
in their entirety (wui‘n'%[ pervades). §: € ‘{ii Sa: He
is the first born, the Hiranyagarbha. &: He § indeed
wil we: inside the womb. @&: He g alone JM@: is

born, &: He SISSgHMY: is to be born. (H: He) nQqg 4t
f&ef® stands inside all persons as the indweller (Antar-

yamin) aéa\gla: facing all directions.

This Divinity pervades all directions in their
entirety. He is the first-born (Hiranyagarbha).
He has entered into the womb. He alone is
born, and is to be born in future. He is inside
all persons as the Indwelling Self, facing all

directions.

QA A st Asg
at fard gaamfa |
3 ey A TAwlay
R 3arg AW A N Qo 0
§: which ¥a: Divinity wslt is in the fire, @; who
W is in water, q: who ¥4 all ga%q universe WA
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has entered, ®: who W\wdly in the plants, q: who
ARG in the trees, T&} FATA to that God WH: AH:

salutations.

Salutations to the Divinity who is in the
fire, who is in the water, who is in the plants,
who is in the trees, who has pervaded the
whole universe.

[NoTEs—This Mantra and the one preceding identify
the various aspects of Nature as really forms assumed by

the self-same Atman, and shows that the same Atman is
behind all phenomena.]



gaEiseaa;

CHAPTER THREE

9 (&I S@ariy b
waigErRa St |

7 G@% IRY @8l ¥
qwﬁmrﬁfwﬁau?u

q: who ®%: one ¥ only FAX at the time of creation
|¥ay  at the time of dissolution & and, &: who q®%: one
W&, by his incrutable power of Maya i!l‘ﬁﬁ!: with
innumerable powers i!ﬂ’l appears as thelDivine Lord,
@ He gt (afem) having innumerable forces
working therein mﬁ{ all sv® worlds §4r& controls.
¥ who @aq this fg: know, & they wgar immortal
waf*a become.

It is the self-same One who exists alone at
the time of creation and dissolution of the
universe, that assumes manifold powers and
appears as the Divine Lord by virtue of His
inscrutable power of Maya. He it is that
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protects all the worlds and controls all the
various forces working therein. Those who
realize this Being become immortal.

[NoTeEs—This Mantra speaks of the oneness of the
Ultimate Principle in spite of its apparent disversity in
functions. It also shows how the Divine Lord or God
is nothing but this Ultimate Principle (the Absolute),
appearing as active in creation, maintenance and destruc-
tion of the universe by virtue of the power of Maya.
This Maya, again, is shown to belong to Him. He is
the master of it, and is not affected by it, just as a cobra
is not affected by its own poison. All the forces that
we see active in the universe are nothing but the mani-
festations of His Maya, and as such these forces can
work only at His will and pleasure.]

& R & Gl wy-
g gigieTiEa e |

e SAIfagfy asgRITFaRe
dgsq far gaant= man 4R U

a: Who ¥ these @& worlds §+fifit; by His
own powers ilu% protects and controls, (®: that) &q:
Rudra 9%: one f¥ indeed. {FeWM as a second being
¥ q&y; did not stand, i‘ FAAT; O men. N@E inside every
being fgf@ He stands. A all yaafd worlds g9
projecting, QT protector (T4 being), WFATTR at the
end of time §wg®Y He withdrew unto Himself.
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He who protects and controls the worlds
by His own powers, He—Rudra '—is indeed
one only. There is no one beside Him who
can make Him the second. O men, He is
present inside the hearts of all beings. After
projecting and maintaining all the worlds, He
finally withdraws them into Himself.

[NoTES—1. Rudra—This word is a synonym of Siva
in later Purapa literature, but no such sectarian meaning
is intended here. The word is used in its literal sense.
The root meaning of the word is ‘the destroyer of the
sins and sorrows of devotees as well as the bestower of
Jfiana and bliss on them’. Rudra also means ‘the
punisher of those who break His laws, physical, moral
and spiritual’. The word seems to be used here to hint
that God as the Indwelling Self watches the deeds of
men, good as well as bad.]

T e W WU
& argai wafy deatanglt sAeT 3T RN

(auf¥ though) wrary#t heaven and earth Sag
creating 34: God q®%: one only, (GWNY yet @: He)
ﬁlaﬂ: the owner of all eyes, ﬁlm"tg«: the owner of
all faces, fwaiaTg: the owner of all hands, ¥& and
fawaerg the owner of all feet (Wafy is). srgaq, by
means of two hands, §qa%: by means of the bellows,
(8: He) §9afY fans the fire into flame, or excites.
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Though God, the creator of heaven and
earth, is one only, yet He is the real owner
of all the eyes, faces, hands and feet in this
universe. It is He who inspires ! them all to
do their respective duties in accordance with
the knowledge? past actions and tendencies®
of the various beings (with whom they appear
to be associated).

[NoTES—1. Inspires—As the Indwelling Self, it is
God who really guides creatures in the use of all their
senses. The exact meaning of the word ‘dhamati’ is
‘ to fan a fire into flame’. It is used here metaphorically
for kindling fire in the senses, i.e., to enlighten and
inspire them. It shows how dependent we are on His
grace for every one of our achievements.

2. Knowledge, past actions etc.—This the symbolic
sense of the word ‘bahubhyam ’ according to the com-
mentator Narayapa. According to Mahidhara, the ‘ two
hands’ refers to Dharma and Adharma. These form,
as it were, the two hands by means of which the senses
are worked. It symbolically describes how the work of
the senses in this life is dependent upon the knowledge
and habits acquired by the individuals in past lives. It
also implies that the grace of God works only on the
basis of man’s self-effort. Thus it reconciles the conflict
between divine grace and human responsibility.

3. Tendencies—The word ‘patatra’ literally means
‘ wings or bellows for blowing fire,’ but here it is used
metaphorically for Vasands or tendencies, as noted by
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Narayapa. The senses work only as guided by the
Vasanas.)

N dIET TR
fafdr @) wef: |

fivoanil samE @
q A G AT ETAF U 8

q: Who 2aratq_of the gods or senses WWd: creator
g#a: supporter ¥ and fraT¥W: the lord of all &7: the
destroyer of the sins and sorrows of the devotees, the
bestower of wisdom and bliss and the punisher of all
those who break His laws Wgi¥: the great seer
the cosmic soul '{él{ in days of yore ¥IRQIATE brought
into being. &: He : us YHAT good AT with thoughts

€gw¥g may endow.

May He, who created the gods' and sup-
ports them; who is the origin also of the
cosmic? soul; who?® confers bliss and wisdom
on the devoted, destroying their sins and sor-
rows, and punishing all breaches of law ;—
may He, the great seer* and the lord of all,
endow us with good thoughts.

[NoTEs—1. Gods—The word ‘deva’ means also
‘senses’. As the Indwelling Self it is He who guides
them. (Vide previous Mantra.)
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2. Cosmic soul—Universal intelligence, It is not too
much for Him who has brought the universal intelligence
into existence to give us good thoughts.

3. Who confers etc.— Vide the meaning of the word
Rudra in the notes on the second Mantra of this
chapter.

4, Great Seer—The word conveys the idea that He
sees all the actions of men, and is therefore in a position
to apportion their rewards. That God is the eternal
subject is also implied.]

a0 § & A SR STeERTRIA |
qAT A Fanar MRyt 0 % |

% & O Rudra, frftf@ who blesses all creatures
through the Vedas, qt what & Thy frar calm WSRT not
terrible YMYHTRIAL rooting out sin & body or self, &4t

by that TGHAT blissful AFAT by the self «; gt
deign to make us happy.

O Lord, who' blesses all creatures by reveal-
ing the Vedas, deign to make us? happy by
Thy calm and blissful self, which roots out
terror as well as sin.

[NoTEs—1. Who blesses all creatures by revealing
the Vedas—The Vedas, which give us an insight into
the highest trutb behind this phenomenal world, are
revealed only because of His grace and of His considera-
tion for the welfare of His creatures. Had it not been
for this, mankind would have remained ignorant, as it



64 S'VETAS'VATAROPANISAD
is not possible even for a realized man to speak of his
experience of the Absolute which is beyond word or
thought.

2. Us—The plural number indicates that it is a
prayer for the benefit, not merely of the individual, but
of all beings.]

arig firfma gt Fsdead
i frfty af ge w feeft: ged s 10 & 0

& ffigia O revealer of the Vedas, qm what gg§q_ arrow
g% in Thy hand ¥3%f& Thou holdest ®W&ad for shooting
against somebody, & frfs O protector of devotees, &TH,
that ﬁﬁ"{ propitious or auspicious & make. &9 the
divine person WR1q@ who has manifested himiself as the
universe AT & do not destroy.

O revealer of the Vedic truths, deign to make
propitious that arrow® which Thou holdest® in
Thy hand for shooting at somebody. O pro-
tector of devotees, do’ not destroy that benign
personal form of Thine which has manifested
as the universe.

[NoTES—The Pranava or the mystic syllable ‘ Om°’,
represented by the arrow, reveals the form of the Chosen
Ideal. The Prapava means both the impersonal (Nir-
guna) and personal (Saguga) Brahman.

1. Arrow—Refers to one of the Vedic Mahavakyas
(cryptic instructions like Tat tvam asi), or the Taraka
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Mantra, 7.e., the Pranava, which constitutes the quint-
essence of the Vedas. These form the weapons of God
for destroying ignorance.

2. Holdest in Thy hand—This shows that the Lord
is ever ready to reveal Himself unto His devotees, if
they repeat, and contemplate on, the Pranava and
Mahavakyas.

3. Do not destroy etc.—Shows that the devotee likes
to meditate on the personal aspects of God even after
the realization of the formless Absolute.]

aq: O AW W gER INET R T |
farasde: aRafsarclis & grersgar wafa (1o )

@a: than that (the Personal Brahman) Q%H_higher
gg+aH_ infinite 9 supreme Hgk Brahman ﬂﬂlﬁ'ﬂ‘ﬂ{ ac-
cording to the bodies aéﬁx%g in all beings (Y hidden.
fsremw of the universe ¥®H single Qﬁaﬁaﬂl{ enveloper
i!lF[ Gods @q Him &t realising ®W¥An: immortal
wgiva become.

Higher than this Personal Brahman is the
infinite Supreme Brahman, who is concealed in
all beings according to their bodies, and who,
though remaining single, envelops the whole
universe. Knowing Him to be the Lord, one
becomes immortal.

[NoTEs—Though the devotee would like to remain
satisfied with the form of God, the highest Mukti, or
liberation, is possible only by realizing the Absolute. This
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Mantra therefore leads the aspirant from the Personal
to the Impersonal. But coming as it does immediately
after one invoking the blessing of the Deity as the
Personal, the Mantra seems to imply that the realization
of the Impersonal Absolute can be had only through the
maturity of devotion to the Personal and the grace He
bestows on the devotee. The Personal and the Im-
personal are not two different beings, but the same Deity
in His two aspects. It must also be remembered that
even after the realization of the Absolute, there is
nothing contradictory in retaining devotion to the
Personal God.]

IEIEAT JY wErA-
ATfTad qua: 9eEr |
e fafgasigegata

A7Y: 97T fRgasTaE | <

aqd: @& beyond darkness !ﬂfi‘ﬂiﬂi‘l{ effulgent
like the sun Q@¥ this AEFAY great IJEIA Being wE 1
3 have realized. a¥a Him alone ff{ear realizing wf3-
¥egyq beyond death Qf¥ goes, WAAM for thus passing
W& another Y#IT: way T fe there is not.

I’ have realized this Great Being who shines
effulgent like the sun beyond all darkness.®
One passes beyond death only on realizing
Him. There is no other way of escape from
the circle of births and deaths.
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[NoTEes—1. Rsi S'vetas'vatara.
2. Darkness—Stands for ignorance which is the

cause of Sarhsara.)
g R AR fefe-
WEmia 7 sqEiska FAg |
79 @ weat fgfy fagds-
&g Ot gt qag 11 % 1)

&t than whom 9Rg higher Wqeq different ffaa
anything 9 Sf&@ there is not, W than whom wfia:
more minute $JT4; greater or older in age FIWF any one
7 Wf& there is not. I¥: A like a tree WO im-
movable @&: alone f&fif in His own glory figfd stands.
T QW by that Being ggH &AW the whole of this
q@H, is filled.

There is naught higher than or different
from Him; naught greater or more minute
than Him. Rooted in His own glory He
stands like a tree, one without a second and
immovable. By that Being the whole universe
is filled.

A AT AgEnATay |
7 QEfEgaT vafa da prEsaataligel

99 which &aA: than that ¥u7@q far higher, qq that

W&, formless WARAAH free from misery. & who qaq
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this ﬁg: know & they WaaT: immortal WAFG become.
oY but Qtﬁ others F:®H misery T¥ alone wiygta suffer.

That Being is far' beyond this world, is
formless and free from misery. They who
know this become immortal. But all others
have indeed to suffer misery alone.

[NoTEs—1. Far beyond—The Absolute cannot by
any stretch of imagination be brought into relation with
the world, as all conception of relation based on space,
time and causation is within the realm of Maya.]

ATAARKIN: SRR |
a¥endt | Wi @A i 0 28

a@m therefore &; that ¥ Divine Lord st
pervading everything, qana; omnipresent, f{ra: benevo-
lent (@ being), qaafeQEiE; making use of all faces,
heads and necks ﬁﬁﬂg&'ﬂtﬁ’: dwells in the hearts of all
beings.

Therefore,' that Divine Lord, being all-per-
vading, omnipresent and benevolent,? dwells
in the hearts of all beings, and makes® use of
all faces, heads and necks in this world.

[NoTES—It is noteworthy that this Mantra, speaking
of divine immanence, comes immediately after the previ-
ous one, which depicts the Supreme as the Absolute, far
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beyond all relations. The idea is that God is both
transcendent and immanent. This beautiful synthesis of
the conceptions of the Personal and the Impersonal, of
the Transcendent and the Immanent, is a characteristic
feature of this Upanigad.]

1. Therefore—Becuse He is formless, all-pervading,
etc.,, He can take any form, and be present anywhere
and everywhere, according to the wish of the devotee.

2. Benevolent—If He did not graciously dwell in
the hearts of all beings, and guide their senses, thoughts
and actions, it would not have been possible for man to
realize Him, by his own unaided effort.

3. Makes use of etc.—To bring about the evolution
of the souls, and ultimately bring them to the goal of
liberation (Mukti).]

T TGS TOV: Gy A9 |
gt STl sfeeam 1 2R 1)

9%W: this Self WEM Lord 5g: the mighty & indeed.
4T controller W%qY: imperishable SA: light. q¥:

He gﬁﬁm extremely pure §AW this q1f¥7 attainment
(3fx@ for securing) @eE of the intellect of all beings

ﬂiﬁ: guide,

This Self is indeed the mighty Lord. He
is the imerishable (internal) light that con-
trols everything. He guides the intellect of
all beings so as to enable them to gain that
extremely pure state (of Mukti).
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HEIBAT; JR SFAAT

A AT g3y afwfag: |
ARSI C G E S|

q qag fgegar waf=a i ¢k

&1 by the heart or feeling ®«fiar by the Buddhi or
intellect §a@T by the imagination and will WiFaE:
limited in size, VAT being of the size of a thumb,
WFIUEAT the inner self g&9: Infinite Being &JT always
A, of creatures X in the heart WATAE: dwells,
¥ who Qgq this @g: know & they WHAT immortal
waf*a become.

Assuming a form of the size' of a thumb,
by? virtue of intellect, emotion, imagination
and will, the Infinite Being dwells in the
hearts of creatures as their inner self. Those
who realize this become immortal.

[NoTEs—1. Size of a thumb—Denotes the size of the
heart where the Atman is to be meditated upon and
realized. The Atman is not really reduced to a limited
size but only appears to be so.

2. By virtue of intellect etc.—For explanation of the
passage, see notes on 1V, 17.] -

agaatel ges: aEEn: arEed |
@ qfa fraat g srafageaTegey 1 28 U
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g&w: the Infinite Being ggaeiar has a thousand
heads, QE®Y: has a thousand eyes, §¥&AYA. has a
thousand feet. @: He ¥fHH the universe fwa: on all

sides geaT having enveloped, IIMIFHH ten fingers HAATY,
extends beyond (by).

That Infinite Being has a thousand® heads,
a thousand eyes and a thousand feet envelop-
ing the whole universe on all sides. He exists
beyond ten’ fingers.

[NoTEs—1. Thousand heads etc.—The reference
to thousand heads, eyes and feet indicates that He is the
real thinker, witness and worker behind individual
brains, eyes and organs of action, respectively.

2. Ten fingers—The expression has several inter-
pretations. We give here two of them which seem best :
() He exists in the heart which is ten fingers beyond,
i.e., above the navel. The idea is that though He, the
manifester of the cosmos, is so great, yet He is immanent
in all, and resides in the heart, i.e., in the self of man.
(b) Though He has manifested Himself as the cosmos, he
exists beyond it by ten fingers, 7.e., He transcends it. Thus
in the first part of the Mantra, Divine immanence is
emphasized, and in the second, divine transcendence.]

ey QTR T 97§ I9 9599 |
gAAEEITA qFRATAER 11 Q1

€99 this @dq all 97 Jag all that was azreqy, all
that is to be ¥ and g&W: Infinite Being Q& alone. %,



72 S'VETAS'VATAROPANISAD

even though W in the form of the objective universe
wRATA grows beyond His true nature, (&@: He)
HFAETW of immortality itrm: the Lord 3 also.

That which is, that which was, and that
which is yet to be—all this is nothing but this
Infinite Being. Though He grows' beyond
His own nature into the form of the objective®
universe, He still® remains the lord of im-
mortality.

[NOTES—1. Grows beyond etc.—Appears to have
form and qualities, which are opposed to His real nature
as Infinite Existence, Knowledge and Bliss.

2. Objective universe—The word ‘anna’ literally
means food. In the technical language of the Vedas
it stands for the universe, which is the object of enjoy-
ment for the one Eternal Subject.

3. Still remains the lord of immortality—The idea
is that though the Supreme Being manifests Himself as
the universe, yet his perfection and infinity are not in
any way affected by it. It is for giving a logical inter-
pretation of this mystic truth that theories like Sankara’s
doctrine of apparent transformation, and Ramanuja’s
doctrine drawing a distinction between the body of God
and His Self, and limiting change to the body alone,
have been formulated.]

a3 qTeE o AAstRRigET |
T YR s gl 28 0
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waa: qifigqrgy, with hands and feet everywhere,
aga: w&ﬁw‘lgw{ with eyes, heads and mouths every-
where, ENQ’U: gﬁﬂi with ears everywhere, @& in the
universe @Y all WA pervading &g That el exists.

With hands and feet everywhere, with eyes,
heads and mouths everywhere, with ears every-
where, That exists, pervading everything in
the universe.

wiPgmoTe SifgaRarEy |
a¥e qgitaT | T ggg 1l Qo

a¥RaraTen, shining by the functions of all the
senses Wafegafyaiday, devoid of all the senses, e
S99 the Lord of all, adeq i!rm{ the ruler of all, s
@Y, the refuge of all, G the friend of all, (ﬂﬁg
they realize Him.)

They realize Him as shining by the func-
tions of all the senses yet without the senses,
as the lord of all, the ruler of all, the refuge
of all and the friend of all.

TR R I @ Jvad afy: |
T G167 AT AT |E@ T ¢ |l

#AER having nine gates GX in the city FQ inhabiting
a body ¥@: swan (soul) ¥f®: outside WTAA sports. (&:
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He) ®maeeq inanimate W3 animate §4€X FIHE] of
the whole world gt ruler.

It is He who resides in the body, the city of
nine gates. He is the soul! that sports in the
outside world. He is the master of the whole
world, animate and inanimate.

[NoTES—1. Soul—The word Harhsa in the text
literally means swan. The suggestion is that God is

sporting in the world unaffected by it, as a swan does in
water without getting wet by it.]

AN TR T
qcq9y: 9 AUIF: |

q if\ ¥ 7 7 awfa 3=
coirex Rt S IIRET

(q: He) WqTfgqrg: without hands and feet srq«: fast
TEIAr one who grasps; ®: He WaY: without eyes q¥qi@
sees ; WEHW: without ears ST hears ; §: He duy that
which is to be known &f& knows; @®& of Him wifer
there is not 9T knower ; ay Him %9 the foremost
AgT=aY great TN Infinite Being WTE: they say.

Without hands and feet He goes fast and
grasps; without eyes He sees; without ears
He hears. He knows whatever is to be known,
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yet there is none who knows Him. They say
He is the foremost, the great Infinite Being.

HUnTeliT wEat wET-

arAT et fAfdse sen |
qUFg: TEata T

qIg; SEEERIgATARdE | Re |l

WQY; WY subtler than the subtlest, AEA: AETT
greater than the greatest WEHT the Self Wew wwal:

of this creature JEANW in the heart fAf&Q: is hidden.
9rg: of the Creator H@IZM by the grace diami®: free
from all sorrows W®g: free from desires &9 Him
ARy the great §MY the Lord gAY sees.

Subtler than even the subtlest and greater
than the greatest, the Atman is concealed in
the heart of the creature. By the grace of
the Creator, one becomes free from sorrows
and desires, and then realizes Him as the
great Lord.

FTEAqAwL GO &al-

eqT @and fageang |
sy gl o

seEnfeat fe aagfea faaq 0 k20
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qeq whose fr@g, eternal ST, absence of birth
HEATA: the knowers of Brahman wagfea say, Qaq
Him W9 undecaying JOWH primeval !ﬁ'ﬂ'ﬂl omni-
present ﬁgwn[ because of His all-pervading pature
qateTa, Immanent Self of all wgg I ¥7 know.

I know this undecaying primeval Immanent
Self of all, who is omnipresent because of His
all-pervasiveness, and whom the expounders
of Brahman declare to be eternally free from
birth.



s

CHAPTER FOUR

T QRISTU qga1 TRRATR,
ot et qanf |
fafy o frandt = 3

@ A TgT FAAT GIIF 0 L 1)

!nﬁ in the beginning ¥: who T&: one !Tﬂ'ili: colour-
less WRFAWTA by virtue of His own power ‘lﬁ'ﬂq
I'Jlﬁi innumerable colours faf¥am: for His inscrutable
purpose ¥EHT in many ways A creates, WY in the
end ® and ﬁm, the world f& Q¥ destroys, & and q:
g%: that Divine Being #: us QWAT FTAT with good
thoughts m may endow.

May that Divine Being, who, though
Himself colourless?, gives rise to various
colours in different ways with the help of His
own power, for His own inscrutable purpose,
and who dissolves the whole world in Himself
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in the end,—may He endow us with good
thoughts !

[NoTEs—1. Colourless—The simile of a ray of light,
which, though colourless in itself, assumes different
colours when it passes through a prism, seems to be
suggested here to show how the formless can assume

forms.]

TR TREIRTGIIET F3an: |
q37 Peh AT T qIYEAQ A9HE 0 R 1)

aq qF that Itself W is Agni (fire) &q Wrid®: That
is the sun, @ «1g: That is the air, a7 ¥ w=gAE: That
is the moon, 1 & ¥&HY That is also the starry firma-
ment, a3 3@ That is the Brahman (Hirapyagarbha),
§q WIq: That is the waters, ¥d, FAq(a: That is the
Prajapati,

That Itself is the fire, That is the sun,
That is the air, That is the moon, That is also
the starry firmament, That is the Brahman,
That is the waters, That is Prajapati.

[NoTes—This Mantra is very important; it shows
that the various gods that we meet with in the Vedas,
such as Agni (fire), Aditya (sun) and the rest represent
the same Being; therefore there is no reason to con-
sider that the Vedic religion advocates the worship
of different gods. The Mantra occurs in the Sarhhitd
portion also.
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It is also noteworthy how here as well as in other
places the Upanisad interposes both masculine and
neuter pronouns to indicate the Supreme Being. A
comparative study of the previous Mantra, the present
one and the next will provide a striking example of this.
It shows how these Upanisadic thinkers were deeply
imbued with the idea that the Supreme Being is both
Personal and Impersonal.]

& & & guefa & FAR IT a1 AW |
T SRl uew FaTa o St AR fradiga: 1] 1)

@y &ft Thou art the woman, &q gATY Thou art the

man, &Y FAR: Thou art the youth, (@) Fwilt &
and maiden too. &H Thou SAW: as an old man FE&%

with a staff 9&RY totterest along. @H Thou fAwdiga:

having faces turned in all directions Sff@: becomes born.

Thou art the woman, Thou art the man,
Thou art the youth and the maiden too.
Thou art the old man who totters along,
leaning on the staff. Thou art born with
faces turned in all directions.

wt®: qagt gia Sifgan-
wit Foa: agan |
wfaeg & fgdw Tod
I WA I fear g )
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#t@: the dark blue qay; butterfly @\RaTy: with red
eyes §RA: green parrot; aftxﬁ: the thunder-cloud;
waa: the seasons; ®WYRAT: the oceans (W) & Thou;
WTgAA, without beginning fﬂgﬁﬂ‘ beyond all time and
space (|, thou) TAW existest. fyWT all Fawrfy the
worlds @&: from which Strarf® are born, (&: & Thou

art He).

Thou art the dark blue butterfly, and the
green parrot with red eyes. Thou art the
thunder-cloud, the seasons and the oceans.
Thou art without beginning, and beyond all
time and space. Thou art He from whom all
the worlds are born.

AVAH ARTTHF I
T A AT TR |
I A FINSIN
AT RTINS || % |1

& the Female who is unoriginated Q®%R] the only
one RIEAYFFSWY red, white and black in colour &M
resembling herself ¥ many S offspring AR
giving birth to. YYATY: being attached to Y®; WH: one
unborn Male WgRA lies by her side. W#q: another

®WH: unborn Male QAT her YEWMH, who has been
enjoyed JEMA gives up.
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There is a single Female® of red, white and
black colours, who is unoriginated, and who
produces numerous ® offsprings resembling her-
self. By her side lies one unborn® Male out
of attachment for her, while another* Male,
also unoriginated, forsakes her after® having
enjoyed her.

[NOTES—-1. Female of red, white and black colouyrs—
—The Female referred to is Prakrti or Nature, and the
three colours indicate the three Gupas or constituents
of Prakrti, known as Sattva, Rajas and Tamas. Some
interpret the three colours to mean the three primordial
elements—fire, water and earth.

2. Numerous offsprings etc.—The various objects of
creation. They are said to resemble Nature, because
being its products, they are made of the same con-
stituents.

3. Unborn Male—This referes to Purusa or Spirit
in bondage.

4. Another Male—The reference is to the Purusa
or Spirit that has liberated itself from the trammels of
Prakrti.

5. After having enjoyed her—After discovering,
through experience, that all worldly enjoyments offered
by Prakrti are mixed with misery, one gets rid of all
attachment for worldly objects.

The reference to the two Purusas may also be taken
as signifying the individual soul and God.]
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g1 GIuTt IS J@IT QAW TF GRS |
TNCT: {09 A=A SrEwa 1 &

g1 two @ZST inseparable Q@MY friends glmﬁ birds

of beautiful plumage ®HI®Y the same FYY tree RS-
S reside on. WA of these W#A: one fqeg@y fruit

®1g with relish W eats. W#4: the other HAWA
without eating Sisrar®Ifira looks on.

Two birds of beautiful plumage, who are
inseparable friends, reside on the self-same
tree. Of these, one® eats the fruits of the tree
with relish while the® other looks on without
eating.

[NoTES.—The two birds referred to in this highly
poetic passage are the individual soul (Jiva) and the
Supreme Soul (Paramatman). They are said to be in-
separable friends, because, as the Advaitins would
interpret the passage, the Jiva is only an image of the
Paramatman thrown upon the mind, and hence both
these are inseparable as the sun's image is from the
sun; or, if we take it in the dualistic sense, because the
relationship of love existing between God and the soul,
and the dependence of the latter on the former, are
eternal. The tree is the body, the point of resemblance
between the two being their perishableness. The soul
and God are both said to reside in the same body, because
in respect of the soul the body has to be conceived as
its locus, and im respect of God—even though He is
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transcendent, He being also immanent in all beings—
He is realized by an embodied being through the means
of the body. The fruits of the tree are the results of
one’s Karma, or past actions, which are performed with
the help of the body. Out of attachment the individual
soul clings to these fruits of actions, and suffers the
consequences, good as well as bad, in successive em-
bodiments; but the Lord, its companion bird on the
tree of this body, remains non-attached to actions and
their fruits, being the mere witness of this cosmic play.
If in place of this devotional interpretation we prefer
a philosophic sense for this last line, we may say
that behind the superficial personality of man which
gets identified with various thoughts, feelings and actions
that are incidental to life, there is a deeper level of
being in him which remains unruffled and detached,
with which unfortunately he is not in conscious touch
owing to his outward-going tendencies. But in spite
of this forgetfulness it is none-the-less present there, and
spiritual life is largely the establishment of this broken-
off connection with it.]

aua gy g famsistgan Ml gaae: |
QY 331 TAIANTIT Afgamiaty Sams: ol

@A the same F¥ on the tree GEW: the individual
soul fTAN: gets entangled WftwrqT forgetting his own
divine nature JWATA: being deluded TYARY feels miser-
able. 9gqt when ¥4 who is worshipped by all devotees
Wy the other §WH the Lord of all q¥af¥ sees, W&q
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His @fgAT greatness (FRY thus ) qxafy and realizes.
(a7 then) dfiawii®s: (WaAR) becomes free from misery.

Sitting on the same tree the individual soul
gets entangled and feels miserable, being
deluded on account of his forgetting? his divine
nature. When he sees the? other, the Lord
of all, whom all devotees worship®, and
realizes® that all greatness is His, then he is
relieved of his misery.

[NoTEs—In the first half the Mantra points out that
the forgetfulness of man’s divine affinity, whether we
take that affinity to mean one of identity with the
Supreme, or one of inseparable loving relationship with
Him, is the root of all our miseries. The second half
says how man frees himself from all misery by establish-
ing his true relationship with the Divinity.

1. Forgetting his divine nature—The word ‘ anis'aya ’
in the original, literally meaning ‘by helplessness’, is
interpreted in this way here, because the nature of that
helplessness is its very cause, namely, ignorance or the
forgetfulness of the soul’s real nature i.e., its divine
affinity.

2. The other—The dualists take this to mean that
God is separate from the soul. The Advaitins, however,
harmonize it with their doctrine by contending that He
is spoken of as ‘ the other’ only in relation to the soul in
its embodied state, and that the expression does not
therefore deny their identity from the standpoint of the
highest truth.



CHAPTER FOUR 85

3. Worship—Implies that all true spiritual aspirants
should worship Him, and that even identity with the
Divinity is realized through the grace He bestows on
sincere worshippers.

4. Realizes that all greatness is His—' Greatness’
refers to the whole of the cosmic working, of which one’s
individual life and activities are only an insignificant
speck. One who has a vivid consciousness of the impul-
sion of the Divinity behind everything in this universe,
is no longer moved by egoism in his activities. Absence
of egoism frees him from attachment, and the absence
of attachment, from the misery of wordly life.]

FA AW W A AR Ay 7 fEge )
544 37 frgn witeafa 7 wfiga @aama el

qf@q in which ®Y¥ indestructible q@ highest
SMAT_in the Ethereal Being %W: the Vedas fad dam:
the various gods ®f& fRF: reside, @9 Him &: who @
¥ does not know, WWr with the Vedas g sReqi
what will he do? & who g only aq That f&g: know,
3 {a these GATAA are satisfied.

Of what avail are the Vedas to him who
does not know that indestructible, highest
Ethereal Being, in whom the gods and the
Vedas reside ? Only those who know That are
satisfied.
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[NoTEs—Mere scriptural study, which has not fructi-
fied into spiritual realization, does not bring peace to the
mind of man, and is therefore quite valueless.]

gegifa a3 Fadl Fan=
d W4 I 954 |
AW AT GAY (aada-
qReAFa A1Ear afEeg: R |

q’ziﬁ? the Vedas, ¥Rt sacrifices, HAA; spiritual
practices, gan« religious observances, H{AY past, WYY
future, AFN: the Vedas A which FZFa declare, gaq
this f#aq_ the whole world, T ¥ including ourselves
ARt the Lord of Maya ®Sd creates or projects.
afed In this W#q: the other WMEAT by Maya qiwed:
fettered.

The Lord of Maya projects the Vedas,
sacrifices, spiritual practices, past and future,
religious observances, all that the Vedas
declare, and the whole world including our-
selves. The! other, again, is bound by Maya
in this.? )

[NoTES—1. The others—Refers to the Jiva.

2. The world of creation referred to before, in which
the soul is entangled.]
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qraf g wEfa feremfad T adsay |
SATAATYIEG Sq1§ TG S 0 Lo 0

AT Maya SHfaq Prakrti e know, @iy the
Lord of Maya ®&#WHy the great God ¥ and. &Y all
839 this Y world d&F His mq%: by beings who
form His parts sq1&Y. is filled.

Know then that Nature is Maya, and that
the great God is the Lord of Maya. The
whole world is filled with beings who form
His parts.

1 qifa Afanfafagas

aftafad & 7 4 Sf @A)
aft WE dadted

faaelai arfrancasadfa 1 2 0

q: who T%: alone JYferg ANAY all the various aspects
of Praksti ®fAAERY presides over, ARAT in whom g
G’él{ all this @R dissolves, 8 takes manilold forms

9 and, @ Him gmag Lord g who gives blessings
g7 the adorable % the shining one fr4rA realizing

gy, this WY unlimited TTRAY peace TR attains.

One attains infinite peace on realizing that
self-effulgent Adorable Lord, the bestower of
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blessings, who, though one, presides over all
the various® aspects of Prakrti, and in whom
this universe dissolves, and in whom it appears
in manifold forms.

[NoTEs—1. Various aspects of Prakrti—This
refers to the various evolutes of Prakrti beginning from
Avyakta, Mahat, etc.]

A AT TAFARA
fsarfum &) qef§:
o g5aR s
@ |t I AT GGAF U R

q: who RAMNY of the gods or senses TWA: creator
¥R/A: supporter | and AMINY: the lord of all T the

destroyer of the sins and sorrows of the devotees, the
bestower of wisdom and bliss and the punisher of all
those who break his laws, ®Wgf¥: the great seer -

a9q._ the cosmic soul SATAY being born ¥qA wit-
nessed, ®: He : us gwWAT good FFIAT with thoughts

@g9%g may endow.

May He, who created the gods and supports
them; who witnessed the birth of the cosmic
soul; who! confers bliss and wisdom on the
devoted, destroying their sins and sorrows,
and punishing all breaches of law;—may He,
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the great seer and the lord of all, endow us
with good thoughts!
[NoTES—Compare this with III. 4, a parallel Mantra.

1. Who confers etc.—The word ‘ Rudra’ in the text
is explained in the Notes on III. 2.]

qY Fawmeey
aReegist Stfafyan |

7 ¥ 9w fFagss:
& 3 gfaer Adw 0 12 0

@: who AR of the gods WIWG: is the lord, ARAY,
in whom @®T: the worlds Srfaftam: rest, I: who W&
thisv%ﬁ'w: biped |gNF: quadruped & governs, et
blissful &1 to that Divine Being &St & let us
offer our worship with oblations.

Let us offer our worship with oblations to
that blissful Divine Being who is the lord of
the Devas, who governs the bipeds and the
quadrupeds and in whom the worlds rest.

[NoTES—This shows that all worship is due only to

the one God, although He may be called by different
names as is done in the Vedas.]

quarfeasd wfeeea o<
free aEATE |
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frads qRAfsar
gt B mifFauasaRfa 1 28 1)

FEANAGEAY subtler than the subtlest, i@ qa
in the midst of chaos f&#&d of the universe ®WEWRH
creator |HAFEYY who assumes various forms, {XNE of
the universe Q%Y YRATEAWH the only one who encom-
passes, ﬁﬁ'{ the Blissful One gwal realizing WAAH,
infinite TT*AY peace QA attains.

One attains infinite peace when one realizes
that Blissful One who is subtler than the
subtlest, who creates the world in the midst
of chaos, who assumes various forms, and
who is the only one that encompasses the
universe.

@ 09 ® YA g
faifun: ahRg P |
IfRA g1 TWYAT dqay
a9 e gguitmata 1 1

§: He U alone #T&r at the proper time YaAAEX of
the world WM@T protector; {AWINT: the lord of the
universe WAHAY in all beings 7T concealed ; aftae,
in whom =@¥q: Brahmarsis such as Sanaka and others
i!'am the gods such as Brahma and others gwm:
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merged ; 9 Him @Iy thus AT realizing FEGIAY
the fetters of death f§fRr cuts asunder.

He alone is the protector of the world at the
proper time. He is the lord of the universe
hidden in all creatures. In Him the divine
sages and the gods merge themselves. Real-
izing Him thus, one cuts asunder the fetters
of death.

gaig W quefaarfoas qer i a@y
fraead qRAfaR grar 34 g=ad IR Q&1

gard. than ghee Q¥ finer HUIH essence A like
WIAGeAq exceedingly subtle @rag the Blissful One
G’é@'& 7@H, hidden in all creatures FRAT realizing,
fawer of the world g%y only GRAMWARA, encompasser
Qﬂ'&{ God qIR&T realizing G’é‘ﬂa from all fetters gw%
is released.

One is released from all fetters on realizing
the Blissful One who encompasses the world,
and who hides Himself in all beings in an
extremely subtle form as the essence® finer
than ghee.

{NoTEs—1. Essence finer than ghee—Ghee or butter,
which forms the very essence of milk, exists in it in
the form of very minute and invisible particles. Only
the process of churning can make it manifest. So also
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God is the subtle essence of the world, but He remains
invisible to us until we feel His presence through
spiritual practices.]

QY 341 frawat wgre
ag1 AT TEY gtaig: |
HARE IR IEECINEE T |
7 qag fagraard &l 1l ol

gy: this 3&: Divinity f§¥®AT the creator of the
universe HERAT the all-pervading soul EZT by the heart
(emotions) T by the intellect AAQT by imagination
and will wiuFqg®: finitized FAAG of creatures I in
the hearts &3t always @iwae; dwells. & who qaq this
ﬁg: realize & they ®¥aT: immortal W& become.

This Divinity, who created the universe and
who pervades everything, always dwells in
the hearts of creatures, being finitized by
emotions, intellect, will and imagination.
Those who realize this become immortal.

[NoTEs—The passage may be taken in two ways,
either (1) as referring to the psychological conditioning of
the Atman in the embodied being, or (2) as indicating
the way in which the Atman is intuited. Here it is
translated according to the former sense. If construed
with a view to give the second meaning, it will read:
*This Divinity, who created the universe and who
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pervades everything, always dwells in the hearts of
creatures. They become immortal who realize Him (by
the process indicated by the expression) Hrda manisa
manasa abhiklptah.’

The significance of this expression requires further
elucidation. Our translation here (‘being finitized by
emotions, intellect, will and imagination’) is somewhat
different from that of old commentators, most of whom
take it according to the second way of construing, viz., as
referring to the way of intuiting the Atman. There are
three important words in it, Hrda, Maniga and Manasg,
The word Hrd or Hrdaya (literally ‘heart’) is one of
frequent occurrence in the Upanigads, and is given
different meanings varying from the physical organ of
that name to the various higher psychical levels in man
like the Prana, mind, intellect, etc., up to the Atman.
The connection between the physical heart and these
higher levels of our being is established by the theory
that the heart is their locus. Thus the Chandogyopani-
sad, III. 2.4 says “ All the Pranas are established in the
heart.” Brhadaranyaka IV. 3. 22 speaks of the ‘sor-
rows of the heart’, and S'aikara says this is so because
the lump of flesh known as the heart is the seat of the
Antahkarapa (inner organ), here identified with Buddhi
(intellect). Brhadaranyaka III. 9. 11 says, ‘Whose
instrument of vision is the heart’, where heart means
intellect according to S'adkara. Again Brhadaranyaka
III. 9. 20 contains the passage, ‘ Knows colours through
the heart’, where heart is interpreted by Sarkara as
intellect and Manas (mind) taken together. Ch&ndogya,
VIII. 3. 3 gives as the etymological meaning of Hrdayam
‘ Hrdi ayam iti, tasmat hrdayam ’ (because this one, s.e.
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Atman resides in it, it is Hrdayam). Here the heart is
the seat of Atman. In the Svetas'vatara we find the
same idea in Mantra III. 13; ‘ Assuming a form of the
size of the thumb, the Infinite Being . . . dwells in the
hearts of creatures.” This gives one an idea of the wide
range of meaning attached to the word heat. Our old
thinkers believed that the Prana, Buddhi and Manas, or
Antahkarana as a whole, and the Atman itself, are all in
a special sense centred round this most important of all
physical organs.

In interpreting this particular S'vetas'vatara passage
under discussion, many of the old commentators take
Hrda or ‘by the heart’ to mean 'by Buddhi or intel-
lect’, because the heart is the seat of Buddhi. Manisg
qualifies Hrda, and means ‘that which regulates the
activities of thought’. Manasa means ° direct experience,
which is of the nature of thought’. Thus the meaning
given to this, as well as to the identical Katha passage,
by Sadkara is: ‘They become immortal, to whom this
Atman is revealed through direct experience, which is of
the nature of thought, and which is gained through the
faculty of intellection (Buddhi) that regulates the acti-
vities of thought and resides in the heart’. Another
interpreter derives the word Hrd from the root ‘ Hr®
(to subtract), and interprets Hrda as ‘ by the process of
negating (Neti Neti) all other than Atman as objective
phenomena’. Manisa is ‘by discriminative thought’,
and Manasi is ‘by direct experience born of both these
processes’. Thus the passage means according to this
interpretation, ' Revealed by direct experience born of
negation of phenomena, and of discriminative cognition
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of Atman as distinguished from the phenomena thus
negated.’

We have interpreted the passage differently from all
these, and have taken it to refer not to the intuition of
the Atman, but to its psychological conditioning. And
we have taken the words Hrd, Manit and Manas to
include all the inner faculties of man like feeling, think-
ing, willing and imagination.]

qFIsawad faan | afa
9 gAYt @ F= e |
dgat ag afgated
T8 T AR TGAT O 11 < |

g1 when HAA: absence of darkness, dd then & &m
there is no day, @ TA: there is no night, ¥ |4 nor
being, T @ W& nor non-being. FaAW: fTA: T there is
only that Auspicious One ; @d, that s the imperish-
able, @q that &&g: by the Savitr (creator) aXTAY
adorable. @&Tq from Him gUQ? the ancient T
wisdom SQAT proceeded.

When ignorance is dispelled, there is neither
day nor night, neither being nor non-being,
There' is only that Auspicious One who is
imperishable, and who is worthy of being
adored by the creator. From Him has
proceeded the ancient® wisdom.
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[NOTES—1. There is only that Auspicious One—The
statement that there is neither being nor non-being when
ignorance is removed, may leave on one the impression that
the Ultimate Reality is S'inya or Void, as some philoso-
phers hold it to be. It is to ward off this misconception
that the Ultimate Reality, realized by the removal of
ignorance, is described as S'iva or the Auspicious One.
This characterization of the Supreme suggests the idea
that while He is beyond all the relativities of life—our
notions of light and darkness, knowledge and ignorance,
being and nonbeing—He is, in a transcendental sense, the
summation of all the highest values we know of in life.
In other words while the Absolute negates all relativity,
He is not something less but more than it. So He is
spoken of as imperishable, and worthy of being adored
even by the creator or demiurge, who is the highest
being conceivable from our relative point of view.

2. Ancient wisdom—God is the source of all wisdom
which has come down to us in the from of the Vedas.]

A A fordad 9 o aRemnag |
q ae qafeqr Jfa geq T qgg am: 1 N

%49 above ﬁﬁtq across #e§ in the middle qAY
Him ¥ qRSAAL no one can grasp. J&& Whose aRT
name WEE, IW: is great glory TEA WRAHT 4 WA there
is none equal to Him.

No' one can grasp Him above, or across,

or in the middle. There is none” equal to
Him whose name is great glory.
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[NoTEs—1. No one can grasp Him etc.—This shows
that He is not specially limited.

2. None equal—The word Pratima (here translated as
‘ equal ) does not refer to any image, as is interpreted by
some who are not in favour of image worship ; according
to them the passage means, ‘ There is no image of Him’.
The true meaning of it, however, is that He has no equal.]

A dey fogfa swwea @@ sgw wwfy s9ag |
@ gleed v 7 qadd R |t kel

&g his ®GH_form GRR in the field of vision 7 el
does not stand. TRAH Him WEWT with the eyes FAT
anybody @ q¥4f¥ does not see. ¥ who qag Him &1
fwqr by the heart, by the mind (i.e., through the faculty

of intuition) QA WY as thus seated in the heart fg:
realize, & they ®i¥gat immortal WaAfA become.

His form does not stand within the range
of the senses. No one perceives Him with
the eye. Those who know Him through the
faculty of intuition® as thus seated in their
heart, become immortal.

[NoTES—1. Intuition—This is clearly a reference to
the way of realizing the Atman, which cannot be seen by
the ordinary sensuous perception as mentioned in the
previous line. The super-sensuous «and super-rational

way of knowing is what is called intuition. Is this
faculty something entirely different from the mental
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faculties of man? The Upanigsad does not seem to say
so, for what we have interpreted as ‘by intuition’ is in
the original represented by the two words Hrda (by
the heart) and Manasa (by the mind). For detailed
comments on these words, the reader may refer to the
Notes on Mantra 17 of this Chapter. The combination of
these words implies that intuition is only the heightened
power of cognition born of the refinement and concentra-
tion of all the faculties of the mind—feeling, thought and
will. In other words, in the experience of the Atman is
involved not any one of these faculties alone, but all of
them purified by ethical life, and unified by the power of
concentration into a form of cognition that gives un-
erring and unshakable certainty.]

T A Sifw O |
& aq ¥ ghwei ge A af oify Prag g1

#faq someone ¥W®: who is afraid W Y qag
as the unborn Sq@d approaches. ¥ ¥¥ O Rudra g
which & Thy QY benevolent &Y face A7 by that
Y me ﬁﬂ‘& always QU protect.

Some', being afraid, approach Thee, think-
ing that Thou art the unborn. O Rudra?
deign to protect me with that benevolent face
of Thine.

[NOTES—1. Some etc.—This refers to the mental
attitude of the spiritual aspirant. He experiencesa dread
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for Samsara or the cycle of births and deaths. In his
helplessness he looks to God for help and protection,
seeing that He is the unborn, i.e. the only being that is
not subject to Sarhsira, and therefore capable of helping
individual souls out of it.

2. Rudra etc.—contrast between the expressions
‘Rudra’ and ‘benevolent face’ is striking, because
Rudra is generally conceived to be a terrible aspect of
the Deity, having no touch of benevolence. The pas-
sage implies that the same Deity is both the terrible and
the benevolent one, and that to the true spiritual
aspirant the very face of terror appears as one of
benevolence.]

1 TEAF AT A A AN
qT A MY ar 9 {AY JRe: |
o ar A & wrfal-
it et A @We 1) ]R I

&% in respect of children qY in respect of grand-
children !ﬂgﬁ in respect of life I'hs in respect of cattle
133 in respect of horses ¥: us ¥ &fRw: injure not.
¥ &% O Rudra RMfH&: in Thy anger @: our ¥ heroes
@ aeft: do not kill. ®@¥H always ®d thus &7 Thee

giysw=a: with offerings ¥ATAE we invoke.

Injure us not in respect of children, grand-
children and life, nor in respect of cows and
horses. Do not destroy our heroes'in Thy
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anger, O Rudra. We invoke Thee always
with offerings.

[NoTES—This is a prayer for the prosperity of the
whole world, which depends upon our effort tolivea
divine life. Effort in this direction is the best offering.

1. Heroes—All those who struggle valiantly to make
themselves and their life pleasing to the Lord in spite of
the heavy obstacles put in their way by Maya.]



TS

CHAPTER FIVE

2 TR AR G
fenfaa ff a7 @

& v e g e
fnfE Wy ag s 0 L

w4t g ignorance QN is mortal, fAUT wisdom g but
W9 @ is verily immortal. WWR in the imperishable
sa=X in the infinite I in the hidden AP in the Sup-
reme Brahman, % in whom faarf¥® knowledge and
ignorance & both fAf&A exist, ¥: who fAGTRAY know-
ledge and ignorance Q!I'a controls, &: He ®#q: is different

Ignorance leads to the perishable. Wisdom
leads to immortality. Entirely different from
these ! is he, the imperishable, infinite, secret,
Supreme Brahman, in whom exists wisdom as

well as ignorance, and who governs them
both.
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[NoTES—1. These etc.—Ignorance and wisdom.
Brahman is said to be different from them because both
ignorance and wisdom are modifications of the mind.
He is not therefore of their form, but their witness.
Again it is in Him that they both subsist, and He
governs them.]

T N AfrFEEAR
fraify smifon Ay &l |
FfT 984 FUS Frand ,
AR A T @ 1R

; who Q®: alone @Yferq M, all the various aspects
of Nature SfIRYSRY presides over: fymma all EWRY
forms @al: all AAt: sources of production ¥ and
(wiafrsf@ presides over); ¥ who oy in times of yore
| the all-knowing %q@H, the golden coloured one
sgay created by Himself ﬁﬁ: with every kind of
knowledge faafd nourishes SRR, being born 9T
sees ¥ and.

He alone presides over Nature in all as-
pects, and controls every form and every cause
of production. He witnesses the birth of the
first born?® seer of golden colour and nouri-
shes him with wisdom.”?

[NoTES—1. First born seer of golden colour etc.—
Refers to Hiranyagarbha or the cosmic soul who pro-
jects the universe.
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2. Wisdom—The knowledge of the Vedas.]

% &S TgaT FgaanT 33 G 3w |
Yq: T TEIRAAT: |90 FH w2

'{%ﬂ each S&H group JFHT the various forms
ﬁ‘g‘i{ transforming, wﬁmx ¥ into this ground TW: %8:
this God @gIA withdraws. YA again qAA: the
Lokapalas ®gV creating, HEEAT the great soul i!l’: God
aYr as before Gﬁr\i’m supreme sway over all F&&
holds.

Differentiating each genus into its species,
and each species into its members, the
Supreme Being withdraws them once more
into their own ground.! Again,’ bringing
forth the agents® of creation, the Great Self
holds sway over them all.

[NoTEs—I1. Ground—Miilapraksrti or Maya which
is the ultimate source or ground of creation. The word
‘ kgetra’ (field) in the text suggests the idea of vege-
tation springing up from barren ground and decaying
there itself, only to appear again afresh in proper
season.

2. Again—Refers to cycles of creation.
3. Agents etc.—Marici and other Progenitors.]

wat fym: seAney fidsg
FHETITL T TEAGHL |
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T @ 3 AR RS
RfvEEEtafgas: 0 2

¥q ¥ just as WAL, the sun gat: all fwr: space NAH,
above WW: below fd% across & and W&WI4, lighting
up W shines, Qa4 even so §: Q‘!: that God #RTq:
adorable ¥TATY, the repository of all goodness and great-
ness g&: one !ﬁﬁﬁm everything that has the nature
of a cause WAV presides over.

Just as the sun shines lighting up all space
above, below and across, even so does that
one adorable God, the repository of all good-
ness and greatness, preside over everything?!
that has the nature of a cause.

[NOoTES—1. Everything that has the nature of a
cause—Nature (Prakrti) and its evolutes. All these,
which are variously conceived as the causes of the world
by different schools of philosophy and science, are not
in themselves causes of the world. They deserve the
name cause only because God works through them.]

39 | Wi feaaifa:
g @ IRommag 4@ |
¥ franfifagas
quiig s AfEsIg @ w
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q: 9 who faaifay: the source of the world &AM its
own Nature qafdy develops, i all qreqT, that are fit
for being brought to perfection qROQMAT | transforms,
4 who @&l W various qualities FAFTARIY distri-
butes, (q: He) q%: one, 84 all aq this {47 universe
wigfAelX presides over.

He who is the one source of the world
brings out everything out of His own Nature,
and leads creatures to perfection according to
their deserts, and endows each being with its
distinguishing characteristic. Thus he pre-
sides over the whole universe.

[NoTEs—The Mantra conveys the idea that the whole
evolution of the universe is to be traced ultimately to
the Divinity, but in the details of the cosmic process like
the birth ahd growth of individuals, as well as in the
periodic recurrence of creation and dissolution, He is
guided by the law of Karma. The expression ‘according
to’ their  deserts’ points out the right place of Karma in
the development of individuals.]

a3 AT T
ag e 3 et |

¥ g & wvay @8 -
SRR ER N R
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am in the Upanisads which from the
essence of the Vedas @ That ¥[g¥ is hidden. @I the
Hiranyagarbha @ That sgateny as the source of
himself and the Vedas 3% knows. q&y in days of yore
¥ who &ar: the gods YYG: seers &I That ﬁg: realized»
& they @wwam: being identified with Him, W&at:
immortal] 3y became § verily.

He lies hidden in the Upanisads, which
form the essence of the Vedas. Him the
Hiranyagarbha knows as the source of himself
and the Vedas. Those gods and seers who
realized Him in former days became identified
with Him, and verily became immortal.

U 9 GEEAHAL
FIT AT @ AT |
@ frssefagufemat
SO |sRfy st 0o |l

q: who JWFAY: is attached to the qualities &: he qx
alone w@®wsal does work for the sake of fruits, a&q
%A of his own deeds STWIWT enjoys the fruits & and.
®: He (3ufY) mraniyq: though master of the senses
frW: bound by the three Gunas fA®®W: assuming vari-
ous forms At through the three paths @®RRAR:
on account of his own deeds W= wanders.
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Only he who gets attached to the pleasur-
able qualities of things does work for the sake
of its fruits, and enjoys the fruits of his own
deeds. Though really the master of the
senses, he becomes bound by the three Gunas,
and assuming various forms, wanders about
through the three' paths as a result of his
own deeds.

[NOoTEs—1. Three paths—Dharma (righteousness),
Adharma (unrighteousness) and Jfana (knowledge).
It may also mean the three well-known paths along
which the soul proceeds after the death of the gross
body. These are Devayina (the path of the Gods),

Pitryana (the path of the Fathers) and Tiryaimarga
(the path to lowest births).]

FAEIEAE TIGeTET: AFAREAnt-at 4 |
TSI 31 ARTAENsh 2g: U<l

4: who SIRIAATH: subtle as the point of a goad, {&-
geq®q: pure, effulgent and infinite like the sun &: He
g alone ¥ QW by the limitations of the Buddhi
QEENTERTATA: associated with the ego and the San-
kalpa, mmﬁw by the finiteness of the heart HEYHTA:
of the size of a thumb & and, ®WYT: another WY also ¥e:
is seen.

Subtle' as the point of a goad, and pure,
effulgent and infinite like the sun, He alone
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is seen assuming as another’ the size of a
thumb on account of the finiteness of the
heart (in which He appears), and associating
Himself with egoism and Sankalpa® on ac-
count of the limitations of the intellect.’

[NoTES—1. Subtle—Incapable of being known by
the gross mind and the senses.

2. Amnother—The Jiva or individual soul. That the
individual soul should be conceived as the manifestation
of the Supreme Being is the purport of the Mantra.

3. Satikalpa—The quality of the mind due to which
it finds attraction for something which does not really
deserve it.

4. Intellect—The intellect and the heart referred to
here are the two most important aspects of human per-
sonality. The individual soul, which is of the same
nature of the Supreme Being, looks otherwise because
of the limitations of these, its manifesting mediums.]

TISHIIATTES TA9T Fiegaed 7 |
VW sita: @ faRE: | SeaEsas 1 Q|

dfig: = the individual soul TAYT FRFAET divided a
hundred times HIAINVANRTER of the hundredth part of
the point of a bair WWI: part. ®: he WIT*GTq FETQ
is capable of infinity. &: he & and f&R4: is to be known.

That individual soul is as subtle as a hair-
point divided and sub-divided hundreds of
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times. Yet he is potentially infinite. He has
to be known.

A & A AT A [ gaw: |
TSGR &9 &7 @ Z=a9 11 2o Ul

q¥: he ¥ ¢F &t is neither female ¥ YWY nor male,
W9y he ¥ I AGEF: is not even neuter | and qF qq.
whatever (lﬂ!’l{ body ®Z® assumes AT AT with each
one of that &@: he gﬂﬂ is identified.

He is neither female, nor male, nor neuter.
Whatever body he assumes, he becomes identi-
fied with that.

AR R A PR TR g |
FAIGTFAGHAY &8 1Y EAToafEIERiI L 2

(7 just as) ARARGIEAT by showers of food and drink
WTSAYRAT™A the growth of the body (@4T so) €¥q=-
TwaTiAR: by desire, contact, sight and delusion ¥t

the embodied soul uﬁg in various places WFWA
successively ®AIFATA according to his deeds ®IMY
forms WA assumes.

By desire, contact, sight and delusion, the
embodied soul assumes successively various
forms in various places according to his deeds,
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just as the body grows nourished by showers
of food and drink.

[NoTEs—]Just as food and drink help the body in its
growth in this life, the various actions and their effects
resulting from desire etc. contribute to the development
of the individual soul in various stages and through
various forms, till it attains its highest destiny.]

Wity gyt qgfa S
wqifor 3§ SO |

ity A
GRS &8s 1 R 1)

@ the embodied soul TWIN gross FEATRY subtle
W many ®AQ forms @WAQ: by its own qualities
&m@: by the qualities of actions mm‘gﬁ: < and by
the qualities of the mind FWIH chooses. &':111 their
GaWRqg: the cause of combination WY another WY

still TE: is found.

The embodied self chooses many forms,
gross and subtle, based on the qualities ! belong-
ing to himself, to the actions, and to the mind.
The cause’ of their combination is found to
be still another.

[NoTES—1. Qualities belonging to himself—Belong-
ing to the body. When the embodied self assumes a new
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body, he is influenced in the choice by the qualities of his
previous body, mind and actions.

2. Cause of their combination—This cause is God.
Had it not been for God who guides the individual in his

choice, he would not have been able to choose for
himself.]

IR Hloeed T

e gerEATEY |
frasd® qfdfear

T 39 gem | 0 Q3 0

WAAeay without beginning or end, HATET of chaos
WX in the midst e of cosmos HWERY_ creator, A%
®QY who assumes many forms, famex of the universe

Q%% only QRATEARY, one who envelopes, ¥a1 God great
realizing !-'tiwl'ﬁ‘: from all fetters gw% becomes free.

Realizing Him who is without beginning or
end, who creates the cosmos in the midst of
chaos, who assumes many forms, and who

alone envelopes everything, one becomes free
from all fetters.

ARATAMAIETEd TS REd |
soranst 3% § g wgwEaa 1 2 0
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WIAARR] to be apprehended by the intuition of a pure

and devoted heart W+«fler®®y the incorporeal and the
nameless WATATAHEY who creates both life and matter

frey blissful one FWERIHCY who is the source of all
arts and sciences a9 God & who fg: realize, ¥ they
a9y body Sg: give up.

That Supreme Divinity who created both
Life and Matter, who is the source of all arts
and sciences, who can be intuited by a pure
and devoted mind—realizing Him, the blissful,
the incorporeal and the nameless, one is freed
from further embodiment.
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AN & 92f0 w19 auY aRgaemEr |
37y qfim g 9% 338 awad amw 2 1)

7 by which §gq this Sgram the wheel of Brahman
WYY is revolved, (a4.it) @ some TRYGA: deluded
%q9; thinkers ®&WFY Nature Fgfe@ say. qUT thus
WA others %A time. QW: this g but @& in the
world =€ of God ®igHT glory.

Some deluded? thinkers speak of Nature,
and others of time, as the force that revolves
this wheel’ of Brahman. But really all this
is only the glory of God manifested in the
world.

[NoTEsS—1. Deluded thinkers—The delusion of the
thinkers referred to conmsist in not recognizing God, the
real power behind even the so-called natural causes of
creation.

2. Wheel of Brahman—Vide, Ch, 1. 4.].
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argd freafid R & 3 F@wr ot @dfig 32
A i Frode gfradsfsant g U0

¥ by whom ¥FY Géf{ all this ﬁrm{ always REaq
is enveloped, @: who ¥: Pure Consciousness &I@&W; the
maker of time @ the master of Gupas a‘éﬁ( omni-
scient (¥ and WA is,) & by Him #frag commanded
i action (energy) Fisa@IFr@@I as earth, water,
light, air and ether f¥aAX assumes various forms (g
thus) =g it should be known.

It should be known that energy assumes’
various forms such as earth, water, light, air
and ether at the command of Him who is
the master of Gunas and the maker of time,
who is omniscient, who is Pure Consciousness
itself, and by whom all this is ever enveloped.

[NoTEs—1. Assumes—The word ‘vivartate’ in the
text seems to suggest the vivarta theory of S'r1 Sarikara,
according to which Brahman appears as the world
without really undergoing any change.]

T e fifEd ¥

WA AT g |
oA grvar Brfiefuat

FOT TR X 1l 3 1)
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aq 4 karma (creation) &eqr after setting in motion,
fatrast withdrawing Himself from it, ¥#: again q&@&
of principle a9 with principle !ﬁﬂq union WAY
bringing about, g®% with one graw with two Ry
with three ®®fq: with eight It and &&= through the
instrumentality of time qtﬁ; subtle vmgﬁ: through
the instrumentality of their own inherent properties

% and Q& alone (SAFY unites).

After setting the creation in motion and
withdrawing? Himself from it, He unites
the principle of Spirit with the principle of
Matter—with* one, with two, with three and
with eight—through?® the mere instrumentality
of time and their own inherent properties.

[NoTEs—1. Withdrawing—The expression means
that though God creates the universe and enters into
active relation with it, yet He remains aloof as the silent
witness.

2. With one, with two, etc.—The meaning of these is
very obscure. We take the sense to be as follows:
one=Avidyda (ignorance); two=Dharma and Adharma
(the good and evil éffects of the actions of past lives) ;
three=the three bodies—the physical, subtle and causal
bodies; eight=the eightfold aspect of Nature, as des-
cribed in the Gita, viz. the five elements, mind, intellect
and egoism.

3. Through the mere instrumentality of time eic.—
The idea seems to be that though God is the ultimate
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force at the back of the world process indicated by the
expression ‘unites the principle of Spirit with Matter,
with one, with two, etc.’, yet His hand is invisible, and to
a person who seeks some natural explanation of things,
time, inherent property of things, etc., appear to be all-
sufficient explanations. Really they are only the instru-
ments through which the Divinity works.]

TS HAMOT unfeaarta

yetg @ fifawig o)
AT FAFII:

FAGY T & qaIs: 0 8

q; who F@IRaa™ associated with Gupas ®HIRG
creation WA beginning Gﬂi‘i all |TATY beings -
Qe orders, &@: ¥ He A1 their | in the absence
FawAAM:  the destroyer of created objects. HHYH
after the destruction of created objects @«®&: in His
essence W+q: other JIA remains.

He gives the start to the creation associated
with the three Gunas of Nature, and orders all
things. Again, in the absence® of the Gunas,
He destroys all created objects, and after
destruction, remains aloof in His essence.

[NoTEs—The Mantra is difficult to interpret. Some
commentators take it, not in the cosmic sense given here,
but in a spiritual sense, and interpret it thus : ‘ Having
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performed work associated with Gunpas and dedicated
them all to the Lord, man is liberated from Karma and
the cycle of births and deaths, the effects of his actions
being all destroyed by non-attachment.’ While such
an interpretation is quite acceptable, we have none-the-
less translated it in the cosmic sense, as done by Max
Miiller, because the Mantra occurs in a context dealing
exclusively with the glory of God as the creator, pre-
server, and destroyer of the universe.

1. Absence of the Gunas—The idea is that it is when
the three Gupas or the three constituents of Nature like
Sattva, Rajas and Tamas lose their equilibrium that
a new cycle of creation starts. When the three Gupas
are absent, i.e. regain their equilibrium, and are no
longer operative, cosmic dissolution or Pralaya takes

place.]
afg: @ danfafiaiy:
WeTerFEaAsh m: |
d frast sagadfiey
31 wfocrgarea G I 4 )

a7 Him fA4&9q who appear as the universe LEE G
who is the true source of all creatures §&a% adorable
aq God E‘ﬁﬂﬂq seated in one’s own heart '{é!{
previously IV meditating on, @: He wif¥: primeval
@WQ: cause of the union fY®mtg w¢: tran-
scending the three divisions of time W%al: partless Wi
even though ¥®: is perceived.
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By previously ! meditating as seated in one’s
own heart, on that Adorable Being who
appears as the universe, and who is the true
source of all creatures, He can be perceived
even though He is the primeval cause of
the union (of Spirit with Matter), as well as the
partless entity transcending the three divisions
of time.

[NoTEs—The purpose of the Mantra seems to be to
stress the cosmic grandeur of the Deity, as well as His
uniqueness as the Transcendent and the Absolute, and at
the same time to emphasize that in spite of all this He
reveals Himself, both in His personal and impersonal
aspects, in the heart of one who meditates on Him in the
true spirit.

1. Previously Meditating—The implication is that
the loving contemplation and worship of the Deity is
the necessary preliminary step for realizing Him both as
the Personal God with attribute and as the Impersonal
Absolute. The necessary mental fitness for JS@na or
realization of the Absolute and the identity of the self
with It, is born of loving worship and contemplation of
the Personal Deity—may, according to many great
authorities, including S'ri Ramakrsna and the Bhagavad-
gitd, this very realization is bestowed on the devotee,
who wants it, by the God of love out of His infinite
grace. In the words of S'ri Ramakrsna, this monistic
realization is like a master placing a faithful and beloved
servant of his on his own seat of authority, and calling
him his very self.]



CHAPTER SIX 119

¥ FERTETHiara; WIS
qEATg N9 qRIAASIY |
qataE Qg w
meATsoeIRyd fasam 0§ )
gqE§g from whom WIH HYMA: this universe Wﬁﬂ'ﬂ%
proceeds in the form of cycles, @ Him \:T:ﬁagq the
source of virtue YIYYFY the destroyer of sin ¥itETY
master of all good qualities WHAH immortal Ry
the abode of the universe WH®IH_ seated in one’s own
heart @At knowing, ®: He FYH@FIAN: T tran-

scending the tree of Samsfra as well as time and form
w+#q: different (TE: is perceived).

Knowing Him who is the origin and dissolu-
tion of the universe—the source of all virtue,
the destroyer of all sins, the master of all good
qualities, the immortal, and the abode of the
universe—as seated in one's own self, He is
perceived as different from, and transcending,
the tree of Sarhsara as well as time and form.

[NoTES—This Mantra is only another striking ex-
pression of the great Vedantic doctrine that the clue to
the nature of the Deity lies in one’s own heart. The
self of man is the best reflector of the Divinity, and if
He is discovered as immanent in the self, He is also
simultaneously realized as transcending Nature. Thus



120 SVETAS'VATAROPANISAD

the Mantra emphasizes the simultaneity of the realization
of Him as the Immanent and the Transcendent.]

aefsqroTT o ARt
a%amiw’ﬁéwu

9fd G T /@
ﬁm%wﬁww{uuu

&g Him i’utlllm{ 9@, ai’!tl{ the great supreme
lord of lords @4 Him I=amtg wwH, ¥aay A the
highest God of gods qaftary qTR¥_ QA the supreme
ruler of rulers iw{ adorable q@@Tq, transcendent ¥A-
ALY the master of the universe fgRA: may we realize.

May we realize Him—the transcendent and
adorable master of the universe—who is the
supreme lord over all the lords?, the supreme
God above all the gods? and the supreme
ruler over all the rulers®.

[NoTES—1. Lords—Vaivasvata, Yama and others.

2. Gods—Indra and others.
3. Rulers—The Prajapatis.]

q T F10 FO T e
A FEugTvafuRy wa |

g ghRefAfAET 3o
mﬁﬁmaéwaucn
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a9 for Him Gl'i'l{ something to be achieved QY
organ of action ® and & {¥@d does not exist. WHH:
His equal ®#qf¥y®: superior ¥ and ¥ ¥TXAX is not
seen. W& His qq @{W: great power QX alone fafrar
of various kinds, @r@w{®qT knowledge, strength and
action @IIAF & and natural %I!ﬁ is described in the
Vedas.

He has nothing to achieve for Himself, nor
has He any organ of action. No one is
seen equal or superior to Him. His great
power alone is described in the Vedas to be of
various kinds, and His knowledge, strength
and action are described as inherent in Him.

a a%q Fiug gfeia aF
I A7 = awn fowy
q FR0F Fronfaqifaq
T Irq Figwiaa a g 1R

&% in this world @€¥ of Him ®faq anybody wf:
master @ WRY does not exist ; @&% of Him &firar @ &
and there is no ruler. && of Him frsq =¥ 7 CF not
even a sign by which he can be inferred ®f& there is.
q: He ®RYH, is the cause, FIHRAIING: the ruler of the
master of the organs of sense (i.e., of individual souls).

¥4 of Him RfAAT 7 HfAWG there is no originator, WHW:
9 & nor lord.
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No one in the world is His master, nor has
anybody any control over Him. There is no*
sign by which He can be inferred. He is the
cause of all, and the ruler of individual souls.
He has no parent, nor is there any one who
is His lord.

[NoTEs—1. No sign etc.—There is no syllogism that
can logically demonstrate the existence of God. He is
essentially known through revelation and spiritual
realization, and the function of logic or reason is only to
relate the knowledge thus gained with the rest of our
experience. ]

JEREATY §1 Tt TIIAS; A |
A9 T QAP @ A TG TEWAIY (o}

q: who U%: one §9: God AWM@N; with the products
of Nature @WMEA: spontaneously [+FAIA: spider
asgfi: with threads g like &9 Himself WIFQHA
covers, §: He : to us H@I9AA absorption in the
Brahman 9T may grant.

May the Supreme Being, who spontaneously
covers Himself with the products of Nature,
just as a spider does with the threads drawn
from its own navel, grant us absorption in
Brahman!-
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@ 3T AR

AT FRATATET |
Fateas: afgafEE:

andt a1 Fer Ao 0 22

q%: one 37: God ®X¥AY in all beings 7[F: is hidden,
wasardt is all- pervadmg, aa‘qammr is the inner self
of all creatures, AT presides over all actions,
gayaiyamE: is the home of all beings, &T&t is the
witness, ¥aT is Pure Consciousness, ®a®: is single,
ﬁrgilm is free from the three Gunas of nature & and.

God, who is one only, is hidden in all beings.
He is all-pervading, and is the inner self of
all creatures. He presides over all actions,
and all beings reside in Him. He is the
witness, and He is the Pure Consciousness
free from the three Gunas® of Nature.

[NoTEs—1. Gumnas of Nature—The three Gunas
(constituents or dispositions) of Nature are Sattva
(purity and harmony), Rajas (passion and activity) and
Tamas (dullness and inertia).]

ol at fafwar sgar-
A st g A S
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s Asgysatea -
Wi g@ grad ARy 1 4R

(F: who) fafparqry inactive FEATY of the many
Q%: one A is controller, q: who g&H the one sty
seed [ZHY FRY makes manifold, 4 Him wWwra@qyg
as residing in their self & who tfiar: those wise men

WIART perceive, AN, to them WIWAH_eternal &Y
happiness, @ AN not to others.

Those wise men, who ever feel in their own
hearts the presence of Him who is the one
ruler of the inactive! many, and who makes
the one seed’ manifold—to them belongs
eternal happiness, and to none else.

[INOTES—1. Inactive many—The expression includes
both Matter and individual souls. For the powers of
action in both are entirely derived from God.

2. Seed—Prakrti or primordial Nature, from which
everything evolves.]

3t faqmai JadaamEr-

¥ TgAi A R swE
TERW Fieaqmbmg

AT 34 gead wAnd: 0 L3 0
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¥: who f®ITTg among the eternals fire: the eternal,
m of intelligence ¥a®: the intelligence, ®: one

&1 (being) qEATH of the many ®AIY desires frgalx
grants, Q@FARMINARFAY to be comprehended by philoso-

phy and religious discipline Q@&RQH_ that cause m
God §waT realizing, Hﬁe'ﬂa from all fetters g%w&
is released.

He is the eternal among the eternals?, and
the intelligent among all® that are intelligent.
Though one, He grants the desires of the
many®’. One is released from all fetters on
realizing Him, the cause of all, who is com-
prehensible through philosophy and religious
discipline.

[NoTEs—1. Eternals—Manifestations of Matter like
ether and the other elements, which are taken to be
eternal by common men and some philosophers. But
in reality God is the only eternal substance.

2. All that are intellect—This expression means
either the many knowers (individual souls), or the various
organs of knowledge, internal and external, like the senses
and the mind, which appear to be intelligent to the
ordinary man. In either case God is the intelligent entity
in their midst in a unique sense, because the individual
knowers are only His expressions, and the organs of
knowledge only reflect the intelligence of Him who is
the eternal witness.

3. Many—The countless numbers of beings in various
stages of evolution, like the Gods, men, animals, etc.
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It is the one God of the Universe who awards to them
all the good and bad results of their Karma (actions)
performed by the impulsion of various desires.]

7 a% aat ol T FFaE

Jm fagar wf- garsamfa: |
T Arangaif aq

A AT aqrg R 2R )

@ there qi': the sun & W& does not shine, &
SFRAW®H_ nor the moon, nor the stars, EAT: ﬁqa: these
lightnings ¥ W@ shine not, WA WA this fire Fa:
wherefrom. W=aq, shining &7 Him ga alone §aq_ all
WGANT shines after. &7 His W& by the light ¥qq
&4y all this fwRY shines.

The sun does not shine there ; neither the
moon, nor the stars. There these lightnings
shine not,—how then this fire ? Because He
shines, everything shines after Him. By His
light all this shines. .

[NoTES—By speaking of the Deity as the source of
all luminosity, the Sruti refers not so much to any bril-
liance in a material sense, as to the fact that all knowing,
whether through sensuous perception or other processes,
takes place due to Him, the source of all intelligence.
Light is symbolically used to indicate knowledge.]
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TH W YEAATART qe)
q ATty afed dfis: |
i ffzar sifaggRfa

AFg: 97y1 frasaag 1) Q4 W

W YA of this world A in the midst q®: one
€9: destroyer of ignorance. &: ¥ He alone gferet in
the water ®fafirg: stationed WfY: fire. &g ga Him
alone Rfyear realizing 7YY death WA overcomes.
AR for emancipation Weq: another §#YT: path 7 frad
there is not.

The one destroyer of ignorance in the midst
of this universe, He alone is the fire which is
stationed in water. Realizing-Him alone one
overcomes death. There is no other path for
emancipation.

[NoTES—By speaking of God as the fire stationed in
water, the Sruti indicates that Pure Spirit is immanent
in the world, however different the latter might appear to
be from it (as fire is from water) in point of grossness,
corruption and other unspiritual qualities. The Mantra
also makes it clear that the fire worshipped by the Vedic
Rsis, which was considered by them symbolically as
hidden in the waters, is none other than this great god
concealed in the midst of this world of change and
limitation.]
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a fragg frafagemifa-
§ FEEE I Gar |
IR IO
daTnaRafer-aig: 1 L&

&: he f¥wFT the creator of everything, MR the
knower of everything, SIEHAI: his own source, ¥: all-
knowing, ®T@®ra: destroyer of time, I the repository
of all good qualities, qifiu: the master of all sciences,
ST the controller of Matter and Spirit, TR
the lord of the Gupas, HARHIGRATAT-IEY: the cause of

liberation from Saths@ra and of bondage which results in
its continuance (¥af is).

He is the creator of everything as well as the
knower of everything. He is His own source,
He is all-knowing, and He is the destroyer®
of time. He is the repository of all good
qualities, and the master of all sciences.
He is the controller of Matter and Spirit,
and the lord of the Gunas. He is the cause
of liberation from the cycle of birth and
death, and of bondage which results in its
continuance.

[NoTes—1. Destroyer of time—Time disappears with
the world at the time of realization.]
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@ o gua e
§ G0 gIAEr av
7 Qs omar i
A gfima S 0 e )

@: who W& SWTa: of this world fv&rq_ QT eternally fi\‘
is the ruler, ®&: f& He verily a=®T: the soul of the uni-
verse, W¥a: immortal, 8UEE: whose is the rulership,
g: all-knowing ®&a: all-pervading, 6@ daqe of this
world THT protector. FWA to rule over it Weg: ?T:
another cause ¥ fr@d does not exist.

He is the soul of the universe, He is im-
mortal, and His is the rulership. He is the
all-knowing, the all-pervading, the protector
of the universe, the eternal ruler. None else
is there efficient to govern the world eternally.

q sl fRaT of 4@ 3 At AR A
d € 39 syrengfensry ggyd TeomE 99 11 e N
frege fafewd o faeaed st |

JFyaeq R qd FIItEEE ) 2R 0

q: who wgn@H Hirapyagarbha '{iq at the beginning
of creation fgaf projected, q: who & and & to Him
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itr{ the Vedas i@ delivers ¥ indeed, STEHGIX~

g%y whose light turns the understanding towards the

Atman freary without parts ffesas without activity
Ty tranquil fa@WY faultless fATSTAH, untainted
agaE W é‘ﬁq the supreme bridge of immortality

ZIA7qY that has consumed its fuel WAAY fire T like
(Ruayy) &g € Him verily §9%: desirous of salvation
wgy I @y Sq¥ resort for refuge.

He who at the beginning of creation project-
ed Brahma (Universal Consciousness), who
delivered the Vedas unto him, who constitutes
the supreme bridge of immortality, who is
partless, free from actions, tranquil, faultless,
taintless, and resembles the fire' that has con-
sumed its fuel,—seeking liberation I go for
refuge to that Effulgent One, whose light turns
the understanding towards the Atman.

[NoTES—1. Fire that has consumed its fuels=—As
the fire burns up the fuel, God destroys the ignorance of
spiritual aspirants.]

I TG dufasata A |
qa1 daniAE QEeaTar wfvsafa 1l ke

aq1 when WH®q like a skin &T®MrY the sky AT
men ¥eReafRg will roll up, &Y then 3qY God wikgra
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without realizing T &« of sorrow W|eq: end Wi
will happen.

Only when men shall roll up the sky like a
skin, will there be an end of misery for them
without realizing God.

[NOoTEs—The idea is that any effort to be free from
misery, without realizing God, is as futile as the attempt
to roll up the sky.]

ATANEG IR

AW g Ravraasy g |
@t o ofiE

AT FFgiaeEgsy Il R

QNI through the power of his self-control and
concentration of mind 3qHWIZIY by the grace of God |
and QAT the sage S'vetds'vatara W@ Brahman
fag (@) having realized, W@IARI¥A: to the highest
order of Sannyasins QG supreme Ff¥=Y holy Wi¥-
HEYEY resorted to by all the seers A Brahman &%
well SaT® expounded.

Himself realizing Brahman by the power
of self-control and concentration of mind, as
well as by the grace of God, the sage S'vetas'va-
tara expounded well to the highest order of
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Sannyasins, the truth of that supremely holy
Brahman resorted to by all the seers.

[NOTEs—This Mantra shows the necessity of self-
effort, God’s grace as well as supreme Vairdgya (renun-
ciation) for the realization of the highest Truth. It also
implies that a true spiritual instructor must himself be a
knower of Brahman.]

R W I8 JOE TEay |
ATy W msgmmﬁl‘m qr ga: U
m in a former age %‘{Fﬁ in the Vedanta ﬁt&aq
expounded YWY TWH highest mysticism WAWFAN to
one whose passions have not been subdued 9T either
WIA™® who is not a worthy son, wiRrexqra who is not a
worthy pupil (aT) g9: or & Frasqy should not be given.
This highest mysticism, expounded in the
Vedanta in a former age, should not be taught
to one whose passions have not been subdued,
nor to one who is not* a worthy son, nor to an
unworthy disciple.

[NoTES—1. Not a worthy son—One who has not
discharged his duties to the parents.]

T 3 o whw: a9 3% qur R
TN ST wai: THE w1 k3
THTI AERA g |
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qeq for whom & to God QT WiR: supreme devotion,
Yt X as to God @AWl so ga to the teacher, @&
HERARA: to that high-souled one YA expounded q&
WYql: these truths SHMEFA shine.

These truths, when taught, shine forth only in
that high-souled one who has supreme devotion
to God, and an equal degree of devotion to
the spiritual teacher. They shine forth in that
high-souled one only.

3 UinE: YOI, qUTiq, ToTE= |

qUTET QUIAIRTE QoRErERTad |

wE O ST A W TR RS |
Rt eggaiaef: sa3m dakd ag:
g Eag | 98 A 9o | g8 9 e |
¥oRe aadioveg | a1 ARwER

&t qrfea: | arfea: 1 arfea: 0

Om Peace | Peace!! Peace I!!
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