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SECTION I - AJATASATRU-BRAHMANA
A PROGRESSIVE DEFINITION OF BRAHMAN 
Meditation on the Lower and Higher Levels of Consciousness
PREAMBLE
In the first chapter of Madhu Kanda we studied that the ultimate reality, as seen externally, is nothing but the differentiated world of names, forms and actions. But the ultimate truth lies behind this network of name and form process. Hence the Upanishad suggested “atma iti eva upasita” – Meditate upon the supreme truth as your own self. In keeping up with this objective of meditation the Upanishad now starts telling us about the nature of the individual to understand the nature of the universe. 
Thus this second chapter begins with an interesting story in the form of a dialogue between Balaki Gargya, a learned sage and Ajatasatru, the wise king. The theme of the story is that when we deal with the various objects of the external world we mistake them to be real and the highest incontrovertible truth. The Upanishad tells us that it is not so and points out that the reality is unconditioned by any of these objects and that is our true Self. The dialogue hinges upon the subject of the conditioned Brahman and the unconditioned Brahman, the formed or the manifested aspect of Reality and the formless or the absolute nature of It.  

The learned Balaki insists upon the forms of manifestation as objects of meditation and the king who was more educated in this line emphasizes, on the other hand, that no form, no particular manifestation can be regarded as complete in itself unless its universal background is also taken into consideration. The whole conversation between these two persons is on the theme of recognizing the universal in every mode of manifestation. And the highest universal is Consciousness whose faint hints are observable in the state of deep sleep when all externality of being is withdrawn. Ajatasatru concludes his explanation with two analogies – a spider and a spark from a fire. Then follows a famous saying that Brahman is ‘Truth of the Truths’ – ‘satyasya satyam’. 
In this dialogue, Balaki, though a Brahmana, represents the imperfect knowledge of Brahman, while Ajatasatru, though a Kshatriya, represents advanced knowledge of Brahman. While Balaki worships Brahman as the sun, the moon, etc., as limited, Ajatasatru knows Brahman as the Self. The mistake committed by Balaki was that he describes Brahman through concepts while Brahman is that which cannot be conceptualized and which is beyond words and concepts. Ajatasatru therefore corrects him.
We now take up the second chapter which is a kind of instruction touching on the distinction between qualified and unqualified Reality, the conditioned and unconditioned Brahman, the Reality with attributes and the Reality without attributes, saguna brahman and nirguma brahman. 
MANTRAS
1. There was a learned man, called Balaki, a descendent of Garga family. He was proud of his learning and considered himself to be the wisest. He was also a good speaker. He wanted to parade his knowledge before an emperor called Ajatasatru, the king of Kasi. Imagining that he knew Brahman, he went to the court of king Ajatasatru and told him: "I shall teach you Brahman." 
The king was highly pleased. "Well, I have a very good Master to teach me Brahman. You are so kind, indeed. Even for the very generous gesture of offering to teach me Brahman, I shall give you a thousand cows, like king Janaka." People always say, "Janaka, Janaka." "Very good, let me also have this humble privilege of imitating this great, charitable man, learning from you and offering you too a gift of thousand cows in the same manner. People everywhere run about in search of learned ones and here you come to me with such generosity of feeling to teach me Brahman. It's very kind of you indeed!" Such was the happiness of the king.  Janaka was a well-known learned king and Ajatasatru feels that he also has some of Janaka’s qualities. 
2. What did the teacher Balaki Gargya tell?  "Do you know how I meditate on Brahman?" asked the scion of the Gargya." I meditate upon the sun as Brahman. You also do that meditation." But the king retorted; he did not accept this teaching. It appeared that the teacher went to the wrong disciple. The king, instead of saying, "I thank you, I shall meditate upon the sun as you instructed me," gave him back in his own coin. "Do not speak to me like this. This is not the way I meditate." 
The king said so, because he seemed to know something more than the teacher himself. He said "I also meditate upon the sun, but not as you tell. The reason is that the sun is only a conditioned form, and you are considering this conditioned form as the Absolute. This is not the way in which it should be contemplated. There is a reality, purusha, behind the sun. I meditate upon that reality, Brahman.. There is a general reality behind the particular form, the sun. Why not meditate upon that instead of the particular form? It could have taken many forms other than the sun, and so if you resort yourself to that general being behind the form, naturally you would be in the realization of every other form. You will have every form under your control. 
Now how do I meditate the transcendent support of everything? There is an energizing vitality behind the sun. That is what I meditate upon, the King of all beings. I meditate upon him as all-surpassing, as the head of all beings and as resplendent. Surya or the sun, is held by the Veda as the eye of all creatures, the Atman or the very Self of all beings. That means to say there is something in the sun which is not visible to the ordinary eye. The supreme head of all creatures and the basic reality behind all things is He - this is the way I meditate, and not the form of the sun. 
One who contemplates thus in this manner the general transcendent reality behind the sun becomes supreme among all people. He becomes a king in the circle he moves, and this is the result of such meditation. This is what the disciple told the so-called instructor”. 
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It may be noted that both Balaki and Ajatasatru discussed the matter among themselves, the former keeping a lower concept and the latter keeping a higher concept of Brahman. Ajatasatru contemplates on a more generalized form of objects than their particular ones which is the focal point of Balaki.
In this way the mantras 3 to 13 that follow in this section take different objects as Brahman with higher and higher attributes for debate. This conversation is tabulated as under.
	Mantras
	What Balaki Gargya considered as Brahman
	What Ajatasatru considered as Brahman

	3
	Moon as a form
	Considers the moon as an embodiment of the cosmic vitality and energy which beams forth through the form, as if it is dressed in white robes. Meditation is upon the coolness of the moon, its watery aspect, its rays and its light or luminosity - all as nothing but the expression of Prana.

	4
	Lightning as Brahman because it flashes forth indicating as if the spiritual light itself is flashing.
	Meditation on the general background of all luminosity, contemplating on the luster of lightning.

	5
	Akasa or Space as Brahman.
	Meditation is on completeness of perception, and its immobility. Everything moves, but space does not move. It is fullness. Contemplation is on fullness or infinitude which includes space in it. Instead of going for the manifested form of space, contemplation is on that which is prior to the manifestation of space, the Supreme Bhuma, the fullness of Being, the immobile Reality.

	6
	Air or Vayu
	Meditation upon the quality of Vayu as an indomitable entity before whom nobody can stand, an invincible force of every kind of power, or capacity and not on the tangible form of Vayu.

	7
	Fire or  Agni
	Contemplate on fire as supreme tolerance. Nobody can tolerate things as fire does. It accepts whatever is thrown into it without any objection. Fire is a consumer, acceptor and absorber of anything and everything. Fire is tolerance incarnate. So, meditation is on fire as universal tolerance, a capacity to absorb anything into oneself and not on fire as luminosity.

	8
	Meditates on the water because it is liquid and it is formless.
	Meditates upon water as that which is agreeable because water has the character of agreeability. Everyone is fond of water. Water is agreeable to everyone, human, subhuman or superhuman. So contemplation is on the general character of goodness, amiability and agreeability which is reflected in the principle of water. 


	Mantras
	What Balaki Gargya considered as Brahman
	What Ajatasatru considered as Brahman

	9
	Meditates upon that which is seen in the mirror.
Note: There is a kind of meditation called Darpana-Yoga. It is said that nothing is more attractive than one's own face. It is liked by people more than anything else. If you look at your face in the mirror, you would not like to withdraw your attention from it. You would go on looking because you are somehow the most beautiful person in the world according to you. Others are secondary. No one can be as beautiful as 'I'. Everyone thinks like this. The mind is drawn to the face in the mirror. If you wish to concentrate upon an object, concentrate on your own face first. Then the mind will not wander away. Your difficulty of the drifting mind will not be there afterwards
	Does not contemplate on the form that is reflected in the mirror but the capacity of reflection itself. That is what is regarded as superior to what is reflected. How is reflection possible is more important than, what is reflected. Meditation is on the reflecting capacity in the mirror which is something different from the form of the mirror or the shape of the reflected form. The capacity to reflect is prior to the object that is reflected. This method of meditation goes to the prior, the antecedent, rather than the subsequent or the posterior; because the posterior is the effect. There is something in the mirror which enables it to reflect the object in itself. That something is superior to the object that is reflected; that is Brahman, the object of meditation.

	10
	Gargya said “when you walk, especially in the dark, alone, you hear sound coming from behind, as if somebody else is walking behind you. Some people fear to walk in darkness, alone, because they hear some sound from behind, as if somebody was walking behind them, or pursuing them. What is this sound from behind? I contemplate on that because it is a peculiar aspect of Reality, from my point of view."
	The King said “I contemplate on the reason behind hearing that sound. It is not that someone is walking behind you. It is the peculiar vibration of the Prana emanated by the soles of the feet. It is a thud created by the Prana-Sakti that is ejected through the feet when you walk. You cannot hear it when you walk in the midst of people or when you are in a crowd or when you are otherwise engaged, etc. When you are alone, in darkness especially, then only you silently hear this sound made by the Prana in your own body. I consider Prana, the life principle, as the object of meditation rather than the sound that it makes because of walking. I contemplate on Prana as Brahman, because this sound comes from Prana only”.


	Mantras
	What Balaki Gargya considered as Brahman
	What Ajatasatru considered as Brahman

	11
	Contemplates on the quarters of the heaven, the directions, as the symbol of Brahman, because of there being a resemblance between the quarters of space and the nature of Brahman, the resemblance being that both point to an endless existence
	Contemplates on the presiding deities of these directions, Asvins, rather than on  the directions themselves which are only their outer expressions

	12
	Contemplates on the shadow of one’s own body.
	Meditation is on shadow as death. The shadow of an object is the appearance of the object. This relationship between the reflection and its original is the same relationship that obtains between appearance and Reality. Appearance is death (mrtyu) from one angle of vision. Reality is life. Inasmuch as all those who are caught up in appearances are subject to transiency, death comes upon everyone. We may regard the shadow as a symbol of death.

	13
	Meditates on the selfhood of his personality as Brahman.
	The king considers the self mentioned by Balaki as ‘individual self’ while what he contemplates upon is Brahman, the higher Self, the Cosmic Mind. A consciousness of' the lower self is merely an expression of the consciousness of higher Self. 


When Balaki’s conceptions of Brahman were thus rejected one by one by Ajatasatru, he had nothing further to say and hence fell silent with his head down.

14. When Balaki did not speak further and kept quiet Ajatasatru queried: "Is this all, or is there anything further for you to tell me; is everything over?"  “That is all," he replied. "I have nothing else to tell." Then Ajatasatru spoke: "With this little learning that you have you cannot be said to have known Brahman." Gargya understood where actually he stands. "Yes; I appreciate what you say. I, now, approach you as your disciple. There is no other alternative for me. I came with the idea of teaching you. Now I have to stand before you as your student."
Gargya knew only the conditioned Brahman and not the Absolute Brahman, which is the ultimate cause of all things, yet he had attempted to teach Ajatasatru about the Supreme Brahman. It is not that the knowledge of conditioned Brahman is futile; it is only with that knowledge the aspirant acquires the knowledge of Supreme Brahman. The understanding of the relative character of Brahman cannot be discarded so long as one is attached to the world. 
Balaki knows that the profound knowledge of Brahman can only be transmitted by a teacher to his disciple. Hence he, though a Brahmana, asked Ajatasatru, a Kshatriya, to accept him as his disciple.
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15. Ajatasatru said: "It is contrary to usual practice that a brahmin should approach a kshatriya, thinking: 'He will teach me about Brahman.' Nevertheless, I will instruct you." So saying, he took Gargya by the hand and rose. They came to a sleeping man. Ajatasatru called that sleeping man by using various words such as O Great One, O White-robed One, O Radiant One, O Soma etc., which were used by Balaki earlier when he was referring to Brahman. But that sleeping man did not get up. The king pushed him again and again with his hand till he awoke. Then he got up. This incident became an occasion for further instruction by Ajatasatru on the nature of the Self. 

This is how philosophy begins here with a new turn. This philosophy is the study of three states – waking, dream and deep sleep – jagrat, svapna and susupti avastha which is technically called “avasthatraya prakriya”, methodology of three states to understand about the truth of the world and human beings.  
16. Ajatasatru said to Gargya: "Do you know this person was sleeping and would not get up when I called him by the names of the Prana which is the reality, as you have mentioned to me? But when I shook him, he woke up. Now, this intellectual self, who is the human being, was not conscious of anything when it was asleep. Where was it when it was sleeping? Where did this person go? There is an entity in the human individual, called intellectual being, Vijnana maya-Purusha. This is the highest endowment that you can think of in the human individual. As a matter of fact, there is nothing in the human being except the intellect. This is the highest property that one can have. Where has it gone during deep sleep? Where was it buried, and where from has it come now when the body was being shaken by me? What is the answer to this question?  Balaki, can you tell me where this was when asleep?" 
Atman reflected in the buddhi (intellect) or Atman limited by the upadhi of buddhi appears as the Jiva or individual soul. The question implies that the Jiva does not experience the notions of action, agency and result during deep sleep. At that time Atman remains in a transcendental state. When the Jiva awakes it deviates from its true nature and becomes conscious of action, agency and result.
Gargya had no answer and replied “I do not know where it has gone or from where it has come.
The question raised by Ajatasatru was answered by himself as Balaki did not know the answer. The aim is to show that there is in Atman or Pure Consciousness, a total absence of action, agency and experience of the result.

17. Ajatasatru continues his instruction. It is difficult to understand what the true human being or the true Self is. The true Self is not anything that is visible, not even something intelligible, easily. The external form of the individual, which has an apparent consciousness, intelligence and a capacity to act, is not the true Self of the individual, because all these appurtenances of action, and the so-called individuality of ours, cease to be self-conscious in sleep. The energy is withdrawn; consciousness is withdrawn; the ability to perceive is withdrawn. It appears as if life itself has gone. There is a practical non-existence of the individual for all conceivable purposes. What happens is that the central consciousness, which is the Self, draws forth into itself all the energies of the external vestures, viz. the body, the Prana, the senses, the mind, etc., and rests in itself without having the need to communicate with anything else outside. It is only in the state of deep sleep that the self goes back to its own pristine purity. 
It suggests why Ajatasatru felt the need to go to a sleeping man, rather than to a waking individual for the purpose of citing an example in instruction. The reason is that in the waking state the self is entangled in object-consciousness whereas in sleep it is withdrawn into itself. The analysis of the individual in the waking condition is difficult. We are split into a thousand fragments in the waking condition. We are not an integrated personality in waking. We are distracted individuals and have no peace of mind when we are awake. We run here and there in the waking state for the reason that we are already split into fragments. We are cut into parts. We are never whole in the waking state. And, so, it is difficult in the waking condition to analyze the true nature of the self. 
The waking one may appear as good as the sleeping one. But, what is the difference? Both are individuals, both are human beings; in both the self exists, no doubt. But the difference is that consciousness is not centered in itself in the waking state. It is, then, scattered outside among objects. It is meandering through all sundry things, and, therefore, the teaching in the waking condition is more difficult than in the context of sleep. What happens in sleep? Ajatasatru says that the self is withdrawn in sleep. It is in the centre of itself. It is in the cosmic space, the ether of consciousness. 
When everything is withdrawn by the self into itself, that state is called Svapa, in Sanskrit - tad grhita eva prano bhavati, grhita vak, grhitam caksuh, grhitam srotram, grhitam mana.: what happens in sleep? The Pranas are drawn back to the self. They gravitate towards the self, rather than to objects of sense. Speech also is withdrawn; you cannot express anything in language, during sleep. The eyes are withdrawn; you cannot see anything there. The ears are withdrawn; you cannot hear anything. The mind, too, is withdrawn, you cannot think, also. All transaction with external things is put an end to and one remains what one really is in the state of deep sleep. When the organs are absorbed or restrained in deep sleep, the self rests in its true nature.
18. Now the dream state. We have our own world in dream. We manufacture our own country, our own residence, our own activity and everything else. This creation of a new world in dream is out of the material of past experience in previous waking conditions. These are the worlds which the dreamer creates. You become an emperor, or a learned man, whatever you like, in dream, according to your own wish. You become high and you can become low; you are rich and you are poor; you are happy or unhappy; you are this and that. Like a lord do you wander in the world of dream. As an emperor or a king may go for excursions in his own country, with a large retinue, hither and thither, likewise is this intellectual or psychological self moving in the world of dream with all the objects that it has created out of its own desires; and it appears as if it is in a world of freedom which has been created by its own imagination and will. 
From the standpoint of Reality there is no difference between dream and waking experience. The world experienced in the waking state is as unreal as the dream world. Since the gross and subtle worlds in these two states are perceived by the seer, the self, it goes without saying that self, the perceiver, is different from the perceived and therefore it is always pure. – Sankaracharya.
19. What happens when the dream ceases and there is a withdrawal of consciousness into sleep? One knows nothing. There are various nerve currents within. They are called the Hita-Nadis. They are supposed to be seventy-two thousand in number - dva-saptatih sahasrani. They ramify themselves in every direction throughout the body, and it is through these nerve currents that the mind travels in the waking and the dreaming states drawing the consciousness of the self together with it, and so it appears that we are conscious physically. They are all centered, as if in the hub of a wheel, in the centre of the heart, which is called the Puritat where the mind sleeps when it is free from all activity. The Puritat is also a central nerve current where the mind gets lodged in the state of deep sleep. It withdraws itself from all these seventy-two thousand nerve channels, when it is about to sleep.  

Our physical consciousness, or bodily consciousness, the feeling that the body is conscious in the waking state, is brought about by a mixture of properties affected by the activity of the mind which is the medium between the physical body and the self inside. The mind is not conscious by itself. It is something like a mirror which is not self-luminous. A mirror is not light, for the light comes from somewhere else. But, though the mirror has no light of its own, it can shine through borrowed light to such an extent that we may see only the light there and not the mirror. 
Likewise, the mind is a kind of transparent substance, we may say, through which the light of the self passes. And it completely absorbs the consciousness into itself. It becomes apparently self-conscious. As the light of the sun may get absorbed into the object, e.g., the glass pane, and the glass itself may appear shining, as if it is itself the light, so the mind, the psychological being in us, apparently assumes the role of consciousness for practical activity in daily life, and it charges the nerve currents with consciousness when it moves through them.

When it absorbs itself into the centre and goes to the Puritat, it does not move outwardly through the nerve currents and hence the body loses consciousness. The body had no consciousness even before, and its real nature is exposed now in sleep. It appeared to be conscious on account of the vibration of consciousness which was communicated to it through the mind. The mind having been withdrawn in sleep, consciousness also, automatically, withdraws itself, because the consciousness we have is nothing but mental consciousness. And when the mind is thus withdrawn, everything that is sustained by the mind also is put to sleep. 
You cannot know that you are breathing; eyes cannot see; and so on.  They are able to discharge their functions because they are charged with consciousness. As if a magnet is brought before an iron rod which gets charged by the magnet on account of its proximity to it, the sense-organs get charged with consciousness through their proximity to the mind, and, so, they begin to act as if they are alive by themselves. But when this withdrawal of the mind takes place in sleep when it goes back to get itself lodged in the Puritat, the senses lose contact with consciousness. Then the eyes cannot see; the ears cannot hear, etc. 
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One is very happy; Like an innocent child one sleeps. Like a great king one sleeps. Like a lofty genius one sleeps. Everyone sleeps in the same way. Whether you are a genius, an emperor, or a child, it makes no difference to you. When you are fast asleep, you cannot know what you are. Who knows what one is when one is asleep? One does not know whether one is a rich person or a poor person, a saint or a sinner. It does not mean that the rich person's sleep is more pleasant than the poor ones. Both sleep equally well. The child's sleep and the adult's sleep are the same. The king's sleep and the beggar's sleep are alike. The man's sleep and the woman's sleep do not differ. What happens to all these differences in sleep? Where do they go? They were really not there. Differences are artificially constructed for reasons which are quite apart, not at all connected with the true nature of oneself. 
When one goes to one's own essential nature, there is a uniformity established, so that the whole universe becomes one mass of being. The sleep of everyone is uniformly structured. There is no up and down or a difference in intensity or degree in the sleeps of different people or different things, whether of an ant or of an elephant. This is so because the Self is one. We all go to a single ocean of consciousness when we are asleep, but when we wake up we become little ripples, small waves with all the idiosyncrasies and differences, with a vehemence that asserts itself as independent in its own pattern of individuality, or body-consciousness. 
All this happens because the Self of the emperor is the same as the Self of the baby. There is no such distinction as the Self of one and the Self of another. There are not many infinites possible. The Self is a Universal Being which manifests itself as individuals in dream and waking. But in sleep these distinctions get abolished, or obliterated, on account of the return of all particularity into the Universal being which is the true Self of all. 
Unlimited is the bliss that we experience in sleep. No pleasure of the world can be compared with the pleasure of sleep. Whatever possessions we might have, even if the possession be of the whole earth itself, cannot bring that satisfaction which one has in the state of sleep, where one becomes one's own Self. The realization of the Self is, therefore, the highest pinnacle of happiness. It is not the possession of things that brings true joy. While the possession of objects of sense and the suzerainty that one wields over others may bring about an apparent satisfaction as a reflected one through the mental being of oneself, that is not true happiness, because it comes and goes, it has a beginning and an end, it is a medium that works and not the true Self that reigns. When the true Self works, there is incomparable bliss. 
"This was the sleep in which condition this person was, whom I woke up just now. Why should he wake up if I call him? He was very happy there. He had to be shaken up violently, and then he woke up. When he wakes up, he does not become conscious of what he was experiencing in sleep. Immediately he gets switched on to the old routine of mental activity." While the self withdraws itself from all manifestations when it is in sleep, it projects itself in waking through the very channels through which it withdrew itself into sleep. That means to say, the same mind begins to work, and the same senses, the same Prana and the same relationship with objects also obtains. Thus when we wake up we are the same old individuals, with the same memories and desires and frustrations, the same body-consciousness, same limitations, etc., absolutely oblivious of what happened in sleep. "This is an indication to you, O Balaki," says Ajatasatru "as to what the Ultimate Reality is. This is the state into which one enters in sleep, and it is not any particular form or a shape. It is Universal Existence. This is the Atman; this is Brahman." 
This is the doctrine of King Ajatasatru in respect of the source of sleep, and the cause of sleep. This Mantra replies the questions raised in Mantra 16. The final reply was that the self did not exist somewhere else; so there is no question of its coming back; the self is always all-pervading. Are there no entities, such as the organs, gods, etc., besides the self? No, they too emanate from Atman. This is explained in the next concluding Mantra of this section.
20. sa yathornanabhis tantunoccaret, yathagneh ksudra visphulinga vyuccaranti, evam evasmad atmanah sarve pranah, sarve lokah, sarve devah. sarvani bhutani vyuccaranti: tasyopanisat, satyasya satyam iti prana vai satyam, tesam esa satyam. 
20. As the spider moves along the thread it produces, or as from a fire tiny sparks fly in all directions, even so from this Atman come forth all organs, all worlds, all gods, all beings. Its secret name (Upanishad) is "the Truth of truth." The vital breaths are the truth and their truth is Atman.
“This is a famous utterance often quoted in the various Vedantic writings”-Swami Ranganathananda.

Just as a spider puts out web from its own mouth and then moves about through the very structure it has projected out of its mouth, just as sparks of fire jet forth from a flaming conflagration, something like this is the analogy of creation. The universe is manifested in this manner, as it were, if at all a comparison is required. The example that the creative process is something like the spider ejecting web is to point out that the material of the universe comes from the cause itself. The cause is not merely an instrumental one, but it is also the material cause. The substance of the world is of the nature of its cause, just as the substance of the thread that comes from the mouth of the spider is the substance of the spider itself. It does not come from somewhere else. The spider does not manufacture the threads as a potter manufactures pots out of clay which comes from somewhere, or as a carpenter makes a table, or a chair, out of wood that comes from outside. Not so. 
It is from the very Being which is the cause that the substance of the universe comes. This point is apparently made out by the analogy of the creative process being something like the spider manufacturing threads out of its own body. The other analogy that it is something like sparks of fire coming out of flames is to show the similarity in essence of the effect with the cause. The effect is not essentially dissimilar, in character, to the cause, just as the spark is not dissimilar in essence, from its cause, which is fire. 
Ultimately, everything, even the meanest and the lowest of creation, is qualitatively identical with the Supreme Cause. In this way, creation is effected by the Absolute, which is the Supreme Reality. From the Supreme Self everything proceeds. All the energies and all the senses (Prana), everything that we call mentation, understanding, or intellection; all these worlds (Loka), the various realms of being; all the celestials (Deva), the angels in paradise; all the planes of existence, everything created, whatever is called a created being (bhutani); - all these are emanations from the Absolute Self. That appears as all this multiplicity. 
Tasyopanisat satyasya satyam iti: The secret is that it is the Reality of reality. The whole of creation may be a kind of reality, no doubt, so far as it is being experienced by us, but the Absolute is the Reality behind this reality. Prana vai satyam, tesam esa satyam: Individual souls are realities, no doubt, but the Supreme Being is the Reality behind these souls, also. The individual structure, the soul, the Jiva constituted of the senses and the mind, etc., is a relative reality, but this Ultimate cause is the Absolute Reality. It is absolutely real because it does not change itself, and is not subject to transcendence. It is not limited by the processes of time; it is not conditioned by space; it is not finitised by objects, and, therefore, it is absolutely real. In all the three periods of time, it is the same, and every point of space contains it entirely. Therefore, it is absolutely real (satyasya satyam), while everything else is empirically real. All things have a utilitarian value, a practical or temporary significance, not an absolute meaning. 
“The world is not to be repudiated as false, but it is true only derivatively. It is sustained by the Ultimate Truth”. – Dr. S. Radhakrishnan.

If this world has come from Brahman, it is Brahman. There is no second thing. We separate ourselves from Brahman and manage to live in this world as separate beings but the truth is that the world itself is one with Brahman. brahmaivedam visvamidam varishtham – “This universe is that supreme Brahman alone”. – Mundaka Upanishad 2.2.11) – Swami Ranganathananda.
This is what Purushottama Yoga (Chapter 15) of the Bhagavad Gita also tells us.

Thus, Ajatasatru gives a comprehensive answer to the questions he posed before Balaki, the learned person, by a refutation of all the notions of reality held by the latter; and with the declaration that the Self is the Ultimate Reality, from which everything proceeds in various ways. The conversation between these two is concluded here, but the subject of the discussion is continued by the Upanishad in various other ways though without a direct connection with this conversation.
END OF SECTION I OF CHAPTER II
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[To be continued]

