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PREFACE.

The increasing interest evinced by the thinking
world in the Philosophy and Religion of the Hindus
hag led me to undertake the publication of the transla-
tion of the principal Upanishads.

The special feature of this publication is the trans-
lation of the commentary of Sri’Sankavacharya, the
greatest exponent of the- Advaita system of philosophy.

"The work has been undertaken chiefly with a view
to bring within easy rveach of the English-reading
public the priceless teachings of the Upanishads, in
the light of the interpretation of Sri Sankaracharya.

The spirit of the text and of the interpretation
has thronghout been faithfully adhered to and, perhaps,
in some instances, even to the detriment of elegance in
diction.

If the earnest student finds any the least help from
this work, the publication will be amply justified. '

My hearty thanks are due to Mr. V. Swaminatha
Iyer, District Munsiff, for the care with which he went
through the translation and for his many valuable
suggestions.

MADRAS, | V. C.SESHACHARRI
February 1898. ) _ Publisher.
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Isavaspopanishad.

Sri Sankara’s Introduction.

OM TAT SAT.

Adoration to the Brahman. The mantras beginning
with Tsavasyam, etc., have not been utilized in rituals,
~ because they serve the purpose of enlightening us on
the true nature of the Atman who is not an ange of,
i. ¢, not connected with, Karma. The true nature of
the Atman consists, as will be deseribed, in its purity,
being untouched by sin, oneness, being eternal, having
no body, omnipresence, etc., and as that conflicts with
Karma, it is only reasonable that these mantras should
not be utilized in rituals ; nor is the true nature of
the Atman thus defined, a product, a modification, a
thing to be attained or a thing to be refined; nor is
it of the nature of a doer or enjoyer so that it may be
connected with Karma. All the Upanishads exhaunst
themselves in describing the true nature of the Atman;
and the Gita and the Mokshadharma are hent on the
same end. Therefore all Karma has been enjoined



2 TSAVASYUPANTSITAL.

in accovdance  with worldly understanding, which al-
trilmtes to the Atman diversity, agency, enjoyment,
impurity, sinfulness, ete. Those that know who are
vcompetent to perform Koarma and whe are noet,
{Addhilaravidah) tell us that he who seeks the fruits of
Karma—visible such as the inherent splendowr of a
Deahwin s invisible such as Heaven, ete.,—and thinlks
“Iam o twice=born [ree from m:u,r tlefiet sueh as hoing
une=eyed o huneh-lacked, deo which disgualilies one
for the pertormance of Karma” is entitled to per-
form Karma.  Sv, these mantras by enlightening (us)
en the true natore of the Atman remove onr natueal
ignovance and produce in us the knowlalpe of the
oneness, ete. of the Atman,—the meanz of nproot-
ing grief, delusion, ete. the concomitants of Shansare,
Wa ghall now breiefly comment upon the mantras, the
persons competent to study which, the subject matter
of which, the relevancy of which (Snmbandha) and the
froits of which, have been thus declared.

[ . «
E?U T UitE g |
qoTe ORI qURATIRIE ||
The whole (Brahman) is all that is invisible. The
whole (Brahman) is all that is visible. The whole
(Hiranyagarbha) was born out of the whole (Brahman).
When the whole (the Universe) is absorbed into the
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whole (Bralman) the whole alone (Brahman) remains.
Om. Peace! Peace!! Peace!!!

ST wEd AfeE St S |
o @R AT A w6 g ) )
All this—whatsoever moveth on the earth—shoulid

be covered by the Lord. That rencunced, enjuy.
Uaovet nob anybody’s wealth.

Commentary.—The word ‘Isa’ is from the verb ‘Tshis’
{rules) and means ‘by the Lord.” The Lord is Para-
meswara, the Paramatiean of all. e rules everything
being the Atman of all. Should be covered by the
Lord, by his own self, the Atman. What? All this,
whatsoever moveth on the earth. All this universe,
movable and immovable, unreal in abselute truth,
should be covered by his self, the Lord, Paramatman,
with the idea, “I alene am all this as being the
inner self of all.” Just as the bad odour—the result
of moistuve, ete.—produeed by eontact with water, in
sandal and agaru, ete., is hidden (lost) in their naturally
agreeable smell produced by the process of rubbing,
similarly all this on this earth (the word ecartl being il-
lustratively nsed for the whole Cosmos) differentiated
as nmmne, form, and action, this bundle of modifications,
superimposed npon the Atman by ignorance, and con-
gisting in this séeming duality with its distinclions of
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doer, enjoyer, ete., will be abandoned by the contem-
plation of the true Atman. One who thus contemplates
on the self as the Paramatman is bound to renownce the
three-fold desire of son, ete., and not to perform Karma.
f Penes Tyoltena” means © by such renmwneiation.” Tt is
well known that one’s son or servant, abandomned
or dead, having therefore no bond of comnection,
does not protect that one.  *Renunciation” therefore,
is the meaning of this wonl Tyaltens. Ihanfithal
means profect, Having thus renounced all desives, do
not cherish any desive for wealth., ‘“Anylbody’s wenllh’;
tlo not long for wealth either yours or another’s, Swit
is o meaningless particle.

Or it may be thus interpreted. Do nob covet. Why ?
“Whose is wealth 7’ is nsed in the sense of an ohjec-
tion; for nobody has any wealth which could be coveted.
The meaning is ““all this has heen renounced by the
contemplation of Iswara, that the Atman isall. All
this thevefore belongs to the Atman snd the Atman
iz all. Do not therefore coveb what iz unreal,”

ﬁﬁ%ﬁmﬁﬁﬂfﬁlﬂﬂ“&ﬂm:l
@ Al aFTddska 7 9 fewa A ¢ ()R]

Should one wish to live a hundred years on this
earth, he should live doing Karma. While thus, (as)
man, you live, there is no way other than this by
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which Karma will not cling to yon.

Commentary.—Thus the drift of the Vedic text is
that he who knows the Atman should rencunce the
three-fold desive of son, ete., and save Lis Atman by
being centred in the knowledge of the Atman {(Fnanm—
aishtha). The Mantras now proceed to inenleato the
tollowing for the benefit of him who does not kuow the
. Atman aeul is nob competent to cognize the Atman as
above Indicated,

Rurvanneve means ‘ certainly doing,’ 4.6, “only by
doing.” Rarmani means ° Apnihotra, ete) Jijivishet
means ‘should like to live."  Safamsamal means * a
hundred years” It has been declared that that is o
man's longest life. Thus declaving agreeably to na-
tural inclination the desive to live a hundred years,
the text lays down the injunction in respect of how
one should live—continually performing Koarma and
not otherwize. If yon wonld thus live, content to he
aman, there is no other mode of life than the one of
performing Agnihotra, ete., by which bad Karma may
not eling to you. Therefore, one should like to live
doing Karma enjoined Dy the Sastres such as Agni-
hotra, ete. But how is this dvift avvived at ? By the
previous mandre, Gnoananishtha has been inenleated to
the sanyasin. By this, Karmanishtha is enjoined en
those who are not able to become sanyasing,. Do you
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not remember it was pointed out that the antithesis

between Knowledge and Karma is o fact unshakable

like a mountain? Here also it has been said that he
who would lilie fo liva must pevform Karma and that this
aniverse must be abandoned as unreal in the contem-
plation of the Lord as all, by one who would protect
lig Atman having renounced all and not covebing any
body's wealth. According to the Sratis it is gettled that
one shonld not long for either life or death and slwmlel
leave for the forest. There is also the injunction by
which one is interdicted from retwrning thence—thus
ordaining sanynsa. The distinction in the results of the
two courses will also be pointed ount. (The Narayana
Upanishad) says, “In the beginning these two
roads were laid. The road through Karma and Sanyasa ;
the latter consists in the renuneiation of the three-
fold desire. OF these, the road through Sanyasa is the
preferable one.” The Taitiriya Upaunishad alse says,
# Rennnciation (Nyasa) certainly is to be preferred.”

Bhagavan Vyasa, the preceptor of the Vedas, after
much discussion told his son his firm eonviction in the
following text. “These then are the two roads on which
the Vedas are based. RBoth the conrses—one which
leads to Karma and the other which draws away from
Karma have been explained, ete.” This division will
be explained.

e i e
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Al AW X I AT TAISTA: |
« & JEfwrera 3 & = a9l 2

Those births partake of the mature of the Asuras
anil are enveloped in blind davkness.  After leaving
tha body they who kill their Atman attain them.

Commaentary.—This Mantra is begun for the purpose
uf condemmning those who have no lnowledge of the
Atman. Asuryah ; even Devas, ete,, are Asuras relative-
ly to becoming one with the Pavamatman. dsuryah
becanse they belong to them (Asuras). Nwme is a
meaningless word, Those lokas (births) so called be-
cnuse the finite of Karma orve there perceived or en-
joyed (lokyants). Andhena Tamass, ‘ ignorance which
consists in inability to see one’s self.’ Awrital means
eovered.  These bivths down to the immoveable, Prefys
menns ¢ leaving the body." * Abhiguchehanthi’ means
¢ pttain in accordance with their Karma and Know-
ledge.” ©Abmalanah’ means ‘those who kill the At-
man.' Who are they ? Those who do not know the
Atman. How do they il the efernal Atman? By
drawing the veil of ignorance over the Atman that
exists. These who do not, nnder the infloence of their
natural tendencies (Prakriti), know the Atman are
called ¢ Atmahanal’ (Slayers of the Atman); bacanse
in their case the result of the existence of the Atman,
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i. e, the knowledge of its undecaying and immortal
nature is veiled as if the Atman were killed. . By this
fault of slaying the Atman they get into S,

SRR AT Sl FAAr S, |
AEEAISAFA fgairnT A 4 1|8 |

It is motionless, one, faster than mind; and the
Tevas (the senses) could not overtake it which van D=
fore, Sitting, it goes faster than thoso who run atter
it. By it, the all-pervading air (Sutratman) supports
the activity of all living beings.

Commentary.—As the ignorant by killing their At-
man whirl in Samsara, contrariwise, those who know
the Atman, attain emancipation ; and they ave not glay=-
ers of the Atman. What then is the nature of the
Atman will now be explained.

Angjod is a compound of s and gat, The root gri
means {0 shaks. Shaking is motion, 4. e, de-
viation from a fixed position. Iree from that, i e,
ever constant, Lt is, besides, one in all Bhugas. 16 is
fleeter than mind whose charactevistics are volition,
cte. How is this Inconsistent statement maodle 4. &,
that it is constant and motionless and at the same time
fleater than mind ? This is no fanlt. This is possible
with reference to its being thonght of as uneondition-
od and conditioned. Tt is constant and motionless in

—
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its unconditioned state. That the mind travels fastest
is well-known to all, sesing that the mind encased
within the body and chavacterised by volition end
doubt is able at one volition to travel to snch distant
places as the Brahmaloka, etc.; and travelling so fastas
it does, it perceives on landing (ab its destination) that
the intelligent Atman has, as it wers, gone there befors
it ; therefore, the Atman iz said to be fleeter than mind.
Devas, from the root which means ‘enlighten,’ signifies
the senses such as the eye, ete.  Flal means the entity
of the Atman which is now being treated of. These
senses could not overtake ib. The mind is faster than
these becanse these are distanced by the activity of the
mind. Not even the semblance of the Atman is
within the perception of the senses; for it had gone
even before the mind which is fleeter than they, being
all-pervading, like the Akas. The entity of the Atman,
all-pervading, devoid of any attributes of Samsara, and
in its unconditioned state subject to no modification,
appears to undergo all the changes of Sumsara super-
posed upon it, and though one, appears, in the eyes of
ignorant men, diverse and enclosed in every body. It
seems to travel beyond the reach of others” mind, speech,
the senses, &c., which ave dissimilar to the Atman,
though they run fast. The sense of “ seems ' is sug-
gested by the mantra using Tishihat (sitting). «Silling’
2
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means * being itself inactive.! ¢ Tasmin’ means * while
the entity of the Atman endures.’ ‘Matarisva’ means
‘air’, so called, becouse it moves (Svayati) in
space (Matari—Antarikshé). Air (Matarisva) is that
whose activity sustains all life, on which all causes
and effects depend, and in which all thess inhers,
which is called Sulra (thread, ss it were) supporting
all the worlds through which it runs. The word
¢ Apah ’ means all Karma—tha manifested activity of
all living things. (This air) allots to fire, sun, clouds,
&e., their several fanctions of flaming, burning, shin-
ing, raining, dec. Or it may be said that it supports
these, from the Srutis, such as “ From fear of this, the
wind blows, &c. ¥  The meaning is that all these modi-
fientions of effects and causes take place only while the
eternally intelligent entity of the Atman, the source
of all, enduores.
AR R A AR |
TEOET TAE @ SEEEr aEa ] & )

It moves, it is motionless. It is distant, it is near.
It iz within all, it is without all this,

Commentary—Showing that there is no superfluity
. of mantras, the following mantra “declares apain what

was expressed by the previous mantra. ‘Tt’ means * the
entity of the Atman which is being treated of.” * Ejati’

P -

im0
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means ‘ moves.” ‘Naijatl’ means ¢ does not move of itself.
The meaning iz that though motionless in itzelf, it seems
to move., Besides, it is distant, t.e., it seems to ba far
removed, beeause it is not attainable by the ignorant,
even in the couwrse of hundreds of millions of ages.
Tudvaniiké is split into fad, w and antilé. It is very
near to the knowing; for it is their Atman, It is not
merely distant and near; it is within everything accord-
ing to the Sroti “The Atman which is within every-
thing.” Allmeans ‘all the world of names and forms
and activity.” It is without all this, being all-pervading
like the Alkas; and within everything, being extremely
gubtle. Tt is indivisible according to the Sruti “It is
dense with knowledge.”

g AP AR RATRAR |
| S e 7 R g |

Who sees everything in his Atman and hiz Afman
in everything, by that he feels no revulsion.

Commentary.—Who, ie., the Saenyasin, who wish-
¢s for emancipation. All Bhutas, i.e., from the Avyakta
down to the immoveable ereation. ‘Seeing them all
in his own Atman’ means ‘seeing that they are not
distinct from his own self’ ‘Seeing his Atman in
them all’ means. ‘seeing lis Atman as the Atmon of
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all.!  Just as he finds his Atman the witness of all his
perceptions, the thinking principle, pure and uncondi-
tioned, the soul of his body, whieh is a bundle of ef-
fects and canses, he finds his Atman in the same un-
conditioned state, the life principle of all the miverse,
from the Avyakta down to the immoveable. ITe who
thus views does not turn with revulsion by reason of
such view. 'This statement is only a declavation of o
truth already known. All revalsion avises only when oue
sees anything bad distinet from one’s Atman. Mo one
who sees his pure Atman alome continuous, there is
no other ohject which could excite the feeling of reval-
sion. Therafore he does not turn with revulsion.

e iy 4 “.i = |
7 &I AlE: & A ChemgrEd: el

When to the knower all Bhutas become oue with his
own Atman, what perplexity, what grief, is thers when
he sees this oneness,

Commantary.—This other text also expresses the
same purport. The word Yasmin’ means either ‘when’
or ‘in which Atman. When all the Bhutas have he-
come one with the Atman, owing to the knowledge of
the Atman, then or in the case of the Atman, how can
there be perplexity or grief ? Perplexity and grief, the
seed of all desire and Karma, affect the ignorant, but

o g e e
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not hin who sees the oneness, purc and like the sky.
The negation of perplexity and grief—the effect of
ignorance—being shown by the form of a question,
the total uprooting of all Samsara with its seed has
been indicated,

H G ARHERAHAVHEATIEN %, A%, |
FEA qfly; EEE ST
A | <)

He pervaded all, vesplendent, bodiless, scatheless,
having no musecles, pure, untouched by sin; far-seeing,
ommiscient, transcendent, self-sprung, (he) duly allot-
ted to the varions eternal creators. their respective
funetions.

Commentary.—This text describes the real nature of
the Atman, spoken of in the previous texts. Sah
means ‘the Atman previously spoken of.” * Paryagat’
means ‘went round.” The meaning is ‘he is all-per-
vading like the Akas’ Sulram means pure, hence
bright, resplendent. Akayam means ‘hodiless,” 1. e.,
having no lings swvive ov subtle body. Avranam
means ‘scatheless.’” ¢ Asnavirmm’ means ° having no
muscles” The adjuncts Avranam and Asnaviram show
that the Atman has no sthule sarira or gross body.
By the word Suddha, pure or free from the taint of ig-
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norance, it is shown that it has no karuna sarird, or
causal body. ¢Apapaviddham’ means ‘untouched by
Karma, good or bad.’ ‘Sukram’ and the following
epithets are to be read as masculine, because of the
beginning and the end being in the masculine, as
Sah, Kavih, ete. Kavih means far-seeing, i.e., all-see-
ing ; for, says the Sruti “There is no seer other than
the Atman, etc.” ¢Manishi’ means ‘prompting the
mind,’ hence ‘omniscient, omnipotent.” FParibhuh means
*being above all.”  Swayamblhuh means ¢ himsslf being
all above and all helow becomes all’ Tle, the ever
free, and omnipotent, being omniscient, allotted their
respective functions, 7.e., objects to be created to the
various and eternal Prajapatis, known popularly as
‘years’ as aids to the enjoyment of the fruits of Karma.

e R AP |

T 4T T A T F B el

They who worship Avidya alone fall into blind dark-
ness ; and they who worship Vidya alone fall into even
greater darkness.

Commentary.~—The first purport of the Vedas, the
acquisition of knowledge of the Brahman by renuncia~
tion of all desires has been explained in the first mantra
Isavasyam, etc. The second alternative, i.e., the spend-
ing of life in continually performing Karma has been

—— iy =
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explained, for the benefit of the ignorant who are not
capable of Gmananishtha, in the second mantra begin-
ning with ‘Kurvannevéha Karmani’ This bifurcation,
e, Knowledge and Karma here pointed out by
these texts has also been clearly indicated in the Bri-
hadaranya Upanishad, by the text *he wished, let me
have a wife, etc.” And from the texts ‘ Karma for the
ignorant and men having desires ’ and ‘The mind is his
Atman and speech, his wife, ete.,’ it is clear that ig-
norance and desires are the characteristics of one en-
gaged in the performance of Karma. Thus, the result
of Karma is the creation of the seven kinds of food and
of an identification of self with them considered as the
Atman. It has also been shown that concentration
in the self, 7.c., the Atman (as opposed to the perform-
ance of Karma) by the renunciation of the three-fold
desire of wife, etc., is the only necessary condition for
those who know the Atman. Indirectly by condemn-
ing the ignorant, the true nature of the Atman has
been disclosed to those Sanyasins bent on the acquisi-
tion of knowledge by the text beginning with ‘Asurya-
nama’ and ending with ‘Saparyagat’, ete.,, so as to
show that they alone and not those who have desires
are qualified to acquire knowledge. To the ‘same effect
says the Svetasvatara Upanishad “In the midst of a
crowd of seers he taught the greatest and the holiest
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truth fo those who belonged to the lighesi order of life.”
This text “ Andhamtamah,” etc., is addressed to those
who desire to live here continually performing Karma.
How is it inferred that this text is addressed to such
only and not to all alike ? Because, he who has no de-
sires has got over the false distinction between means
and ends, according to the mantra “Yasmin Sarvani
Blutani, ete. ”; for it is easy to perceive that none who
is not a fool will like to associate the knowledge of
unity of the Atman with Karma or with any other
piece of knowledge. DBut here, in view to combining
two elements, the ignorant arve ridiculed. That which
can possibly combine with another, either from logic or
from the Sastras, is here pointed out. It is the know-
ledge of the deities that is here represented as fit to
combine with Karma, not the knowledge of the Para-
matman ; for a distinet result is predicated of the
knowledge of the deities by the text ‘By such know-
ledge, the Devaloka is attained.” Either of such know-
ledge and Karma separately pursued is here denounced,
not really to condemn but in view to the desirability of
thetr combination ; for distinct fruits are said to result
from either individually, by the texts “ By such know-
ledge, they climb up to it,” “By such knowledge is
Devaloka attained,” “There they do not go who go
south” and “By Karma is the abode of the manes

ST RATTORN e it ek LI
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attained.” It is also well-known that nothing ordained
by the Sastras can ever become unworthy of perform-
ance.

Here. They enter into blind darkness. Who ?
They who follow Avidya. Avidya is something other
than Vidya or knowledge, hence Karma; for Karma is
opposed to knowledge. The drift is that those who
are continually performing Agnihotra ete. alone, fall
into darkness. And they fall even into greater dark-
ness.  Who? Those who having given up Karma are
always bent upon acquiring the knowledge of the dei-
ties. Reason is given for combining Knowledge and
Karma each of which separately bears different fiuits.
If one of the two alone bore fruit and the other not,
then by a well-recognised law that which bore no fruit
by itself would become a mere appendage to the other.

ARG RIS AT T |
(Y . ™ i~ i~
3 A Tt I eigEE 1 Lo |l

One result is predicated of Vidya and another of
Avidya. We have so heard from wise men who tanght
us both Vidya and Avidya.

Commentary.— Anyat * means ‘something distinct.’
They say that by Vidya, some distinct result is
produced according to the Srutis, “By knowledge is

Devaloka attained ” and « By knowledge they climb up
S
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to it.” They say that other rvesults are produced by
Avidya (Karma) according to the text © By Karma is
the abode of the manes attained.” We have heard this
stated to us by wise men, d.e., those preceptors who
taught us both Knowledge and Karma. The purport is
that this is their view as handed down from preceptor
Lo disciple.

ot = = ARAEELTE LT |
frar g e Resgamga 1 12 |

He who simultaneously knows both Vidyn and Avi-
dya gets over death by Avidya and  attains immortality
by Vidya. '

Comamentary.—This being so, the following results.
Vidya is the knowledge of the deities; Avidya is
Karma. Who knows that both these should simulta-
neously be followed by the same person, he alone, so
combining the two, gradually secures the one desirable
end. * By Avidya' means ‘by Karma such as Agnihotra,
ete’” ‘Death’ means ‘action and knowledge induced
by Prakriti (nature).” ‘Tirtva’ means ‘having gob
over,’ ‘DBy Vidya' means ‘by the knowledge of the
deifies.” ‘Asnute’means ‘attains.” To become one with
the deities is what is called immurl::ﬂity (Amritam.)
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They fall into blind darkness who worship the un-
born Prakriti. They fall into greater dovlness who are
bent upon the Karya Braliman Hiranyagarbha.

Commentary.—Now, in view fo the combining of the
worship of the Avyakvita (Pralrit) and manifested
Bralnan, each in itself is denounced. * Asambhutih” is
what is not: Samblutib or that which is born of another ;
henee nnborn Prakeiti.  This again is ignorance, conse
of all, known as Avyakrita. ‘Lhose who worship this
Prakeiti, known as Avyakrita, ignorance which is the
canse of all, the seed of all desire and Korma, and mere .
blindness in its nature fall into corresponding or an-
swering darlmess which is blindness in its nature ; ancl
they who worship the Karya Braluman named Hiran-
yagarbha fall into even greater darkness,

FSATE: GGG, |
gfer g T 3 AR Ul 130

They say one thing results from the waorship of
Miranyagarbha and another from the worship of Prak-
viti. 'We have thus heard it stated by wise preceptors
who tanght ns thab.

Commentary—Now the distinetion in the fruits of
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the two individual worships is pointed out in view
to their combination. They have said that from the
worship of Sambhuati or Karya Brahman or Hiranya-
garbha vesults the attainment of Anima and other
Siddhiz.  Similavly, they have saild that aceording to
Ponvanikas the absorption into Prakeiti vesults from the
worship of the unborn Prakviti,  We have hemrd it
thus stated by wise preceplors who taught us the froits
of the worship of Prakeiti and Hiranyagarbha indi-
vidually.
daft =7 frer 7 FEEaE «Ew |

C e g e e 12y

Those who worship the unmanifested Prakeili and
Hiranyagarbha (Destruction) together, get over death
throngh the worship of Hiranyagarbha and attain
immartality throngh the wovship of Prakriti.

Commentary.—As this is so. this mantra declaves the
desirability of combining the worship of DPrakriti and
Hiranyagarbha as they combine to seenra the one aim
of the individual. *Vinasa’ means that active object
whaosa characteristic attributeis Destruetion, the abstract
being here wused for the concrete. DBy wvinasa’
means ‘by the worship of Hiranyagarbha!' °Gets
over death’ means ‘gets over the defects of vies,
desires and anaisvaryam (limited powers) and at-



WITH skl SANKARA'S COMMEXTARY. 21

taing amma and other sildhis which are the result of
the worship of Hirvanyagarbha, Having thus overcome
anatsvarjam, death, ete., he, by theworship of Prakriti,
attains immortality, 4. e, absorption into Praleiti, It
should Twe noted that the word Sembfaefi s an apheresis
for Asemblinti agreeably to the results predicated, 1. e.,
absorption into Prakriti.

feomarm qrmT geaffes 3@, |
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The entrance of the True is covered as if by a
golden vessel.  Remove, O Sun, the covering that I who
have Dbeen worshipping “ The True™ may hehold it

Commantary.—The highest vesnlt that could he
achieved, according to the Sastras, by wealth of men
and the deities is absorption into Prakeiti. Up tothis
isvobation in Samsara, Beyond this is the vesult of
the puranit of knowledge preceded by o renuneiation
of all desive, i. o, the seeing of the Atman in every-
thing as indieated in verse 7. Thus the two-fold pur-
port of the Vedas, one stimulating to activity and
the other drawing to renuneciation has hoen explained,
The Bramhanas np to Pravargye Brahmana were utiliz-
ed for the clucidation of the former purport of the
Vedas which is indicated by mandatory and prohibitory
injunctions, The Brihadaranyaka hereafter is to deal
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with the elucidation of the latter pnrport of the Vedas—
remuneciation.  Now, by what road he, who has heen
performing Karma as enjoined from conception to the
grave and along with it the worship of the lower
Bralman in accordance with verse 11, attaing immorta-
lity, will be explained. e who has been worshipping
the manifested Bralman veferred to in the passago
¢ That is the Troe, the Aditys, the Porosha in this ovh g
and tha Purnsha in the left eyve ; Doth these are tens ™
andalsohasbeen performing Karma as enjoined, entreats,
when the hour of death Is aervived, the way leading to
the Atman—the Tre, by the text heginning with
¢ Hiranmayena, ete.” * Hiranmaya means seeming golden,
hence resplendent. ‘ Patvena’ means as if by a lid
forming a cover. * Satyasya’ means of the Bralman
gitting in the orb of the Bun.) ‘Apihitam’ means
‘eovered.’ * Mukhom’™ means ° opening.’  ‘ Apavrinn’
means * open.’ ¢ Satyadharmaya,” ¢ tome who have been
worshipping Safya or the True or who have been
practising safya, 1. ¢., virtue as enjoined.” ¢ Drishtaye’
means ‘for realizing the Satya or the True which
thou art)

TR A% G A o e |
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O Sum, sole traveller of the Heavens, controller of
all, Surya, son of Prajapati, remove thy rays ancd
gother up thy burning light. I behold thy glorvious
form ; T am he, the Purusha within thee,

Commentary.— Pushan,’ vocative case meaning ()
Sun.'  The Sun is called Pushan becanse he feeds the
world,  “Ekarshi’ means ‘one who travels alone,’
The Sun is called Yama, becanse he controls all.  Ile
is called Surya because he imbibes Prana, rays and
liguids. ‘Prajapatya’ means ¢ son of Prajapati.’ ¢ Vyuha’
means ‘remove to a distance thy rays’ *Samuha,
means ‘ gather up, i.e, contract” ‘Tejah’ means,
‘burning light.” 1 wish to behold by thy gracs thy
most glovious form., Moreover I do not entreat thee
like aservant. Tam he the Purusha within the solar
orb, composed of Vyahvitis as limbsor parts. * Purnsha®
because he has the figure of & man or beoanse he
pervades the whole in the form of Prana and intelii-
gence or because he oceupies the city (of the Soul) 4.,
bady, )

TUHSHYTRAE, AT <IN |
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(Let my) Prana melt into the all-pervading Air,
the eternal Sutratman ; and let this body be burnt by
five to ashes; Om. O mind, remember, remember my
deeds; O mind, remember, remember my deeds.
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Commantary.—Now, as I am dying, let my Prana
leave its confinement within this body and join the
all-pervading godly foom of Air, de., the Sutrat-
man. The word ‘reach’ should be supplied fo com-
plete the sentence.  The idea * Let my Linge Sarira or
subtle body purified by knowledge and Karma ascend”
must be supplied in virtne of the et of the speaker
entreating a passage.  Let this hody given as an obla-
tionto the fire be reduced to ashes.  Om, aceorling
to the forms of worship being a pralila (substitute) of
the nature of the Tiue and ealled Agni is mentioned as
the same az Bramhban. ¢ Krato,” vocative case, mean-
ing *Omind whose characteristic is volition,” * Ie-
member* 1, ¢, the time has come for me fo remember
what I should. Remember all that T have till now
thought of *O Agmi, remember what 1 have done’ t.e,
remember all Karma which T have done from childhood.
The vepetition of the same words * Krito Smara’ &c.
expresses solicitu le.

I T G T ST 5 A #@ |
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0 Agni, lead us by the good path to the enjoyment of
the fruits of our deeds, knowing O God, all our deeds.
Bemove the sin of deceit from within us.  'We offer thes
many prostrations by word of mouth,
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Commentary.—He requests passage again by another
mantra.  Noye means ‘lead.’ ‘Supatha’ means by
good path.” The attribute in Supatha is used for the
purpose of avoiding the southern ronte. The suppliant
seems to say “T have been afflicted by going to and
fro by the southern route by which one goes only to
return. I therefors entreat you to tale me by the good
road throngh which there is no going and returning.
‘Raye' means “to wealth; 4. 6., to the enjoyment of
the fruits of our Karma.” © Asman ’ means * us,’ possessed
of the frnits of the virtue aforesaid. ¢ Visvani' means
‘all” O God, * Vayunani’ means* deeds or knowledge,
‘Vidvan * meons * Knowing. " Beasides do thiz : ‘ Yuyo-
dhi’ meons ‘destroy. °Asmat’ means ‘from us,’
fJuhuranam’® means °‘consisting in deceit.” ‘Fmah’
means ‘sin. The meaning is:—Thus purified they’
could attain what they wish for. *Dut we are now
unable to do you active service. We have to content
ourselves by offering you many prostrations.”

Now a doubt is raised by some about the construe-
tion of the latter halves of mantras 11 and 14. We
shall therefore enter into a brief discussion to =olve the
doubt. What the question iz due to shall first be
stated. It is, why not understand the term Vidya in
those passages in its primary senss of ‘the knowledge
of the Paramatman,’ and so Awmritatvam ? They argue

4
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thus: granted that the knowledge of the Paramatman
and the performance of Karma are mutually antago-
nistic and cannot therefore co-exist, this antagonism
is not: perceivable ; for agreement and antagonism rest
alike on the authority of the Sastras. Justas the per-
formanee of Karma and the acquisition of Knowledge
are matters excluzively Dhased on the Sastras, so also
wrust be the question of their agreement or opposition.
Thus we find that the prohibitory injunction ‘Do not
lcill any living thing’ isoverridden by another Sastraic
injunction * Kill a sheep in o sacrifice.” The same may
apply to Karma and Knowledge. If from the text
“They are opposed and travel different roads, Know-
ledge and Karma,” it is urged that they cannofi co-
cxist, we gay that from the text “He who follows hath
Knowledge and Karma ete,” there is mo antagonism
hetween them. We answer that eannot be; for they
are opposed to each other in regavd to their causes,
natore and results.  But if it be urged that from the
impossibility of Knowledge and Karma being opposed
and naot opposed to each other and from the injunction
to combine them there is no antagonism between them,
that is unsound ; for their co-existence is impossible. Tf
it be argued that they may gradually grow to co-exist,
it is untenable ; for when Knowledge arises, Kama
* cannot exist in the individwal to whom Knowledge
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adheres. It is well known that when one knows that
five is hot and bright he cannot at the same time think
that fire is neither hot nor bright or even entertain a
donbt as to whether fire is bright or hot; for according
to the text “ When to the kmower all living things
become one with his own Atman, wheve is grief or
perplexity to one who sees this unity,” griefor perplex-
ity is out of the question. We have already said that
where ignorance ceases its result, Karma, also ceases.
The fmmortality in ¢ attains immortality ’ (in the passage
under contemplation) means relative immortality and
not absolute immortality. If the word Vidya in these
texts meant the knowledge of the Paramatnau, then
the entreaty to the Sun for allowing a passagewould
become inappropriate. We thevefore conclude with
observing that our interpretation, . ¢., that the comlina-
tion desived is of Karma with the worship of the
deities and not with the Knowledge of the Paramatman
is the purport of the mantras as comumented upon by
us.

Here ends the Commentary of Sankara Bhagavatpada
on the Vajasaneya Samhitopanishad or Isavasyopau-
izhad.

Om! Peace! Deace 1! Peace !






Renopanishad
Sri Sankara’s Introduction.
ADORATION TO THE BRAHMAN.
OM TAT SAT.

This ninth chapter iz begun for the purpoese of pub-
lishing the Upanishad beginning with Keneshitam, etc.”
and, treating of the Brahman. Before the heginning of
the ninth chapter, sll Karma has been explained and
the different forms of worshipping Prina, the source of
all activity, have been laid down and all about the
Samans (songs) prelimingry to the ritnals have been
given. Next the Gdyalra Sdman has been explained
and the genealogical list of preceptors and disciples hos
been given. All this Karma and Knowledge (of the
deities) properly observed, as enjoined, tend to purify
the mind of one who being free from desives, longs for
emancipation. In the case of one who cherishes de-
sires and has no kmowledge, Karma by itself as laid
down by the Srutis and the Smritis secures for him the
southern route and return to Samsara,  Activity follow-
ing natural impulses and repugnant to the Sastras
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entails degradation into low bivths from beasts down to
sumovables. The Sruti says: “Travelling by neither
of these two paths, these small creabures are constantly
yeturning, of whom it may be said: ¢ BeDbom and die.”
"PLis is the third course.” Another Sruti says “ The
thres kinds of living beings (going Dby neither of these
two paths) reach this miserable state.” The desire to
Jenow the Brahman springs only in the person whose
wind is purve, who is free from desiies sl whe, free
from deeds done in this birth or in previous ones,
becomes disgusted with the external, ephemeral medley
of ends and means. This Brahman is depictedin the
Upanishad beginning with Keneshitum, ete., appeaving
in the form of guestions and answers. Kdtaka says
«ha self-existent has made the senses external in
their activity and man therefore looks outward, uot ab
the self within.” Some wise man having turned his
eyes inward and being desivous of immortality saw
tho inner self. ¢ Having examined the worlds reached
by Karma let the Brihmin grow disgusted (and learn
to think that) nothing which is not made can be reached
by Karma. Inorder to know that, let him, Somille
(sacrificial sticks) in hand, approach a preceptor who
is well read in the Vedas and who is centred in Brah-
man”. Thus in the Atharvandopanishad.  In this way,
and nob otherwise, o man free from desires becomes
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qualified to hear, contemplate and acquire knowledge
of the inner self. By the knowledge of the inner self,
ignovance, which is the seed of hondage, and the cause
of Iarma performed for the realisation of desives, is
entirely removed. The Srutis say: “ There is no grief
or delusion to one who sees this unity.” *He who
knows the Atman overcomes grief.” “ When He, that is
both high and low, is seen, the lmot of the heart is
cut, all doubts are resolved and all Karma is con-
sumed,”

It it be urged that even iy knowledge coupled with
Karma this result is attained, we say no; for the Vija-
saneyaka shows that that combination produces differ-
ent results. Beginning with “ Let me have awife,”
the texts go on to- say, *“ By a son should this world
be gained, not by any other means; by Karma, the
abode of the manes [Pitris]; and by knowledge, the
world of the deities”; thus showing how the three
worlds  different from the Atman ave reached. In
the same place we find the following reason urged
for.one becoming a Sanyasin: “What shall we, to
whom this world is not the Atman, do with offspring ?'
The meaning is this: What shall we do with off-
gpring, Karma, aud Knowledge combined with Karma,
which are the means to secure the world of the mortels
the world of the manes, and the world of the Gods; and
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which do not help us in securing the world of the
Atman? For, to us noneof the three worlds, transitory and
attainabla by these means, is desirable. Tous that world
alone which is natural, unborn, undecaying, immortal,
fearlese and neither angmented nor diminished by
Karma, and eternal, is covetable; and that being eternal
cannot be gecured by any other meons thoan the removal
of ignorance. Therefore the renunciation of all desires
preceded by the knowledge of the Brahman who is the
inner Self should alome be proctised by us, An-
other reagon is that the knowledge of the inner Self is
antagonistic to Karma ond cannot therefore co-exist
with it. It is well known that the knowledge of the
Helf, the one Atman of all, which abhors all perception
of diffarence cannot possibly co-exist with Karma whose
basis is the perception of the difference of agent, resnlts,
ete. As knowledge rvelating to the reality, the Jumow-
ledge of the Brahman is independent of haman efforts.
Therefore- the desirve of a person, who is disgusted with
visible and invisible fruits achievable by external means,
to know the Brahman which is connected with the
inner Self, is indicated by the Sruti beginning with
Keneshitam, ete. The elucidation of the Brahman in
the form of a dialogne between the preceptor and the
diseiple is, considering the subtle nature of the theme,
for the easy understanding thereof, It will also be
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clearly pointed out that this knowledge is not to be
attained solely by logical discussion. The Svutis say
“ This state of mind cannot be obtained by logical discus-
sion.” “He knows who has studied wndera precep-
tor.” *Such lnowledge only as is acquired by study-
ing wnder a preceptor does good.” The Smriti lays
down also “ Learn That by prostration.” Tt should he
inferred that some one duly approached o preeaptor
centred in Brahman and finding no refuge except in
his inner Self and longing for that which is fearless,
eternal, calm and unshakable, questioned the preceptor
as expressed in ‘Kensslhifam, ete.’

ALI-HAIL TO THE BRAIOMAN.
- Chn Tat Set.
HEMTEY §% Al A% 98 9 HEEg |
ST At |
it P | anfe | amfa |
May (Brahman) protect us both. May (Brahman)
enjoy us both. May we work together. May the
self-luminous Braliman be studied by us, May we not

hate each other,
Om Peace | Peace!! Peacea Il

o
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May m'}' limhs, speach, jrdne, eve, car, strength and
all my senses grow vigorous.  All (everything) is the
Brahman of the Upanishads. May I never deny the
Bralunan. May the Braluman never spurn me. May
there be no denial of the Brahman, May there be no
spurning by the Brahman., Let all the virtues recited
Ly the Upanishads repose in me delighting in the At-
nuan n‘.l.'l_"p' t]'lﬂ}"' i]'.l. ma I'Epﬂsﬁ.
Om Peace ! Peace ! Peace !
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By whom willed and divected does the mind light on
its subjects? By whom commanded does prina, the first,
move ? By whose will do men speak this speach ® What
Intelligence divects the eye and the ear ?

Commentary.— Kenw,' by what agent,”* Ishitam,’ de-
sired or directed.” ‘Patati,” ‘goes’ i.e., ‘ goestowards its ob-
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jeete” Asthe root fsh cannot be here taken in the sense
of ‘vepeat’ or “go, * it must be understood to e used in
the sense of “wish." *The I suffix in Tshitam is o case
of Vedic license.  The word Preshitam is dervived from
the same root, with yra before it, when it means * direct, *
1E the word Preshitom were alone used without the
word Jehitam, questions as to the nature of the divector
aaul divection might arise, sueh as, by what sovt of a
divector and by what sovt of divection.  Bub the nse
of the word Tslhifam sets these two questions at rest,
tor then the meaning clearly 15: % By whose mere wish
is it divected, ete.” Itmay be ohjected, that if this mean-
ing wers whati was intended to be conveyved, the use of
the word Préshitom s vendered superfluons, as the
meaning intended is conveyed by Fshitum alone. It may
be also objeeted that as the use of move words should
convey more meaning, itis only reasomable to interpret
the text as meaning * By what s it divected, by mere
will, by act or by word ¥ Both these objections are
mngomidd,  From the mere fact of the tjuestion having
been asked, it i apparent that the question is asked by
one who is disgusted with the ephemeral conglomera-
tion of canses and effects, such as the body ete., and
who secks to know something other than that—some-
thing unchangeable sl cternal, Were i6 otherwise,
the question iteelf, sceing how notorions in the world
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is the fact that the body directs hy means of will,
act or word, would be meaningless. If it be object-
ed that even on this view there is nothing gained in
the sense, by the use of the word Preshitamn, we say
no. The word Preshitam adds to the sense when we
think that a questioner really entertains a dounbt. To
show that the question is prompted Ly a doubt in thoe
qmslﬁmmr‘amiud, as to whether as iz notorious, the
body—the collection of causes and effects—directs
the mind ete., or whether the mind ete. is directed by
the mere will of anything other than these combina~
tions of causes and effects and acting independently,
the use of both the words JTehitam and Preshilum is
justifiable. TIf, however, it be wrged that the mind it~
self, as every body lmows, independently lights on its
own object, and that the guestion is itself irvelevant,
the argument is untenable. If the mind were independ-
ent in the pursnit of ite objects or in desisting from
pursuit, then it is not possible for any one to contemp-
late evil; but man, conscious of evil results, wills evil,
and the mind though dissnaded, attempts deeds of
serions evil conmsequences. Thervefore the question
Ieneshitam ete. is certainly appropriate.

By whom divected does Prana go, i.e, abonb its
own business ? Prafhama is an appropriate adjective of
Prina, asthe activityof all the sensory orgauns pre~
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gupposes it. By whom prompted is the speech which
men in the world make nee of P And what Intelligence
directs the eye and the ear towards their respective
ohjects ?

S A JET Wl gl E AT | S 0 HioT-
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2. It is the ear of the ear, mind of the mind, tongue
of the tongne, and also life of the life and eye of the eye.
Being disnbused of the false notion, the wise, having left
this body, become immortal.

Commentary.—To the worthy (disciple) who had thus
questioned him, the preceptor in reply saya: ¢ Hear what
you ask for—what intelligent Being divects the mind and
the other senses towards their respective objects, and
how it directs them.” Eav is that by which one heavs
i. ¢., the sense whose function is to hear sounds and
distinguish them, He you asked for is the ear of that.

May it not be oljected that while the reply ought to
run in the form, ‘ Sc-and-so, with such-and-such at-
tributes, directs the enr ete”” the veply in the form
¢ [e is the ear of the ear ete.” is inappropriate ? This is
no objection ; for he (the director) cannot otherwise he’
particularized. If the divector of the ear ete., can he
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Jnown by eny activity of his own, independent of the
activity of the ear ete., as a person who directs another
to give, then indeed would this form of answer become
inappropriote. But we do not here mnderstand a di-
rector of the ear ete. having any activity of hiz own,
like o mower. The divector is inferred by logical ne-
cessity from theactivity manifested by the ear and others
combined, such as deliberation, volition, determinn-
tion, enuring for the benefit of something ilistineh
from them all (the car ete).  As things combined ne-
cessavily exist for the use of some other thing nob so
combined, we argue that there is a director of the car
eto., distinet from the car ete., and for whose use the
whole lot—the ear ete.,—exists in the e manner as
a house exists for somebody's use. Hence the reply
¢ Tt is the ear of the ear ete, is certainly appropriate,
Agrain it is asked what is the meaning of the expres-
gion: “It is the earof the ear ete.” And it is said
that one ear does not want another, just as one light
needs not another. This objection has no fovee.  The
meaning here is this. The ear has been found capable
of perceiving objects and this capability of the car
depends upon the intelligence of the Atman, wight,
eternal, intact, all-pervading. Therefore the expres-
gion <1t is the ear of the ear ete.’ is correct. To the same
cftect also, the Srutis say, * He shines by his own bright-
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ness.” By his light is all this Universe illumined.”
“ By that light illumined does the sun shine, ete.” and
goon.  The Bhagavad Gita says “ As the light in the
gun illomines the whole world, so does the Atman
(Kshetri) O Bhirata! illumine all the body (Kshetrum).”
The Katha also says, “ He is the cternal among the non~
eternal and the intelligence among the intelligent.” The
* ear ete,” have been Dy all confvunded with the Atman
and this false notion is Lere dispelled. The reply of
the preceptor : there is something indescribable, cog-
nisable only by the intelligence of the wise, cccupying
the deepest interior of all, nnchangeable, undecaying,
immortal, fearless, unborn and ¢ the ear of the ear ete.'—
the soures of all their functional capacity, is appropriate
and the meaning also. Similarly it is the mind of the
mind, Tt is evident that the mind, if not illumined Ly
the bright intelligence within, will be incapable of
performing its funetions of volition, determination, ete.
Tt is therefore said that it is the mind of the mind
Both the conditioned intelligence and mind are to-
gether contemplated by the word ‘mind’ in the text.
The word yed in ¢ Yadvdchihardchan' means ‘he-
couse’ and should be read along with the words Sréira
(ear), manal (mind) ete., thus: ‘because it is the ear
of the ear’, * because it is the mind of the mind’ ebe.
The ohjective case (vdehaw) in ¢ Vichéhavdcham
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should be converted into the nominative case; for we
next read ‘Pranasyaprdnah.’ It may be said that con-
formably to the expression ‘Fielilavicham' the follow-
ing * Pranasyaprdnal’ may as well be read as © Prina-
syaprdnam.’ It cannot be, for conformity to the majority
is desirnble. So ‘wvacham’ should be read as ‘Fak'in
conformity to “Sak’ and ‘Ivdnah’in “Su w prinesye
prdnah, because it then conforms with two words and
conformity to the majority is preferred. Desides, the
substance asked about can be best denoted by a noun
in the nominative case. The substance asked about
by you is the prina of prana, t.e.,it is that substance
which endows prune with the capacity to discharge
its functions, 1.e. to infuse activity ; for there con possibly
be no activity where the Atman does not preside.
“Who could live and breathe if there were not the self-
luminons Brahman;” and “He leads Pranz up and
Apana down ™ say the Sruties. It will also be said in
this Upanishad, “ You know That to be the Brahman
which infuses activity into Prina.” It may be said
that in a context speaking of the ear and other senses
the mention of Breath would be more appropriate than
that of Prina. Troly so; but in the use of the word
prang, breath is meant to be included.

The Sruti thinks thus :—the gist of this portion is that
that is Brahman for whose use the aggregation of the
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senses exerts its combined activity., Similarly it isthe
eye of the eye, &e. The capacity of the eye to perceive
form is found only where the intelligence of the Atman
divects it. Therefore it is the eye of the eye. After
this expression in the text, the expression ‘ having un-
derstood the Brahman as above defined, 4, e., as the ear
of the ear &c., ' must be supplied by the reader, as the
questioner should be supposed to be anxious to know
what he asked about. Another reason why the expres-
gion should be supplied is the enuncistion of the result
‘they become immortal ;' for it is only by wisdom thab
immortality is attained and it is only by knowledge one
can attain emancipation. Ifaving given up all the sen-
sory organs; (Tt is by confounding the ear and other
sensory organs with the Atman that man is born subject
to these conditions, dies and thus rotates) means * having
learnt that the Atman is the Brahman defined as the ear
of the ear &e.” .Abtimuchys means  having given up the
false notion that the ear, &e. is the Atman’; for, with-
out the aid of the highest intelligence, it is impossible
for one to give up the notion that the ear, &e., is
the Atman. °Prefye’ means ‘laving turned away,’
¢ Asmallohdt’ means ¢ from this world, where the talk
is always of ‘my son,’ ‘my wife,” ‘my kith and
kin.’ The drift is ‘having renounced all desires.’
¢Become immortal’ means ‘enjoy immunity from
G
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death.” The Srutiz also =ay “Not by deeds, not by
offspring, not by wealth, but by renunciation did some
attain immortality; “The senses were made to per-
ceive only external objects;” * Having turned his senses
fnwards for desive of immortality;” © When all desires
are driven forth, lhere they attain the Brahman” &e.
Or, seeing that the word Atimuehye necessarily implies
¢ renunciation of all desives,” the expression ¢ Adsmdllalit
gwetye’ may be interpreted as *having left this mortal
by
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3. The eye does not go there, nor speech, nor mind.
We do not know That. We do not know how to in-
struct one about It. It is distinet from the known and
above the unknown. We have heard it so stated by
preceptors who taught us that.

Com.—For the reason that the Brahman is the ear
of the ear, 1. &, the Atman of all, the eye cannot go to
the Brahman ; for it is not possible to go to one’s own
self. Similarly speech does not go there. When a word
gpoken by the mouth enlightens the ohject denoted hy
it, then the word is said to go to that object. DBut the

m———
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Atman of that word and of the organ that utters it is the
Brahman. So theword doesnot go there. Just as five that
s and enlightens things does not either enlighten
or burn itself, so the mind, which wille and determines
in respect of external objects, cannot will or determine
in respect of its self, because its Atman is also the Brah-
man. A thing is cognised by the senses and the mind.
We do not therefore know the Brahman, because it
cannot be an object of perception to these ; and we do
not therefors kuow what the Brohman is like, so as to
allow us to enlighten the disciple abont the Brahman.
Whatever can be perceived by the senses, it is possible
to explain to others by epithets denoting its class, its
attributes and modes of activity ; but the Brahman has
no attributes of class, ete. It therefore follows that it
is not possible to make the disciple believe in the Brak-
man by instrnction, The portion of the text begin-
ning with ‘ Novidmah' (we do not know) shows the
necessity of putting forth great exertion in the matter
of giving instruction and understanding it, in respect
of the Brahman, Considering that the previous por-
tion of the text leads to the conclusion that it iz im-
possible by any means to instruct one about the At-
man, the following exceptional mode is pointed out.
Indeed it is true that one cannct be persnaded to be-
lieve in the Bralman by the evidence of the senses and
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other modes of proof; but it is possible to make him
believe by the aid of Agemes (Seriptures). Therefore
the preceptor recites Agemas for the purpose of teach-
ing about the Brahman and says: ‘It is something dis-
tinct from the known and something beyond the un-
kmown, ete.” ‘Anyaf,’ ¢ something distinet’; ‘Tat,” ‘the
present theme’; i.e., that which has been defined to be
the ear of the ear, ete., and heyond their (ear, eye, ete.,)
reach. That is certainly distinet from the known. “The
known,’ meang ‘whatever is the object of special know-
ledge’; and as all suchobjects can be known somewhere,
to some extent and by some one and o forth, the whole
(manifested universe) is meant by the term °‘the
known'; the drift is, that the Brahman is distinet from
this. Dut lest the Brahman should be confounded with
the unknown, the text says: ‘It is beyond the Unknown.’
‘ Avidilit’ means ‘something opposed to the known ;’
hence, unmanifested illugion (avidya) the seed of all
manifestation. . Adhi’ literally means ‘above’ but is heve
used in the devivative sense of ‘something different from’;
for, it is well known that ome thing placed above
another is something distinet from that other.
Whatever is known is little, mortal and full of mizery
and therefore fit to be abandomed. Therefore when it
iz said that Bralman is distinet from the Known
itig clear that it is not to be abandoned, Simi-
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larly, when the Drahman is said to be distinet from
the Unknown itis ineffect said that the Brahman is not
fit to be taken. It is to produce an effect that one secks
for a cause. Therefore there can be nothing distinet
frém the knower, which the knower eould seek for, with
any benefit. Thus, by saying that the Brahman is dis-
tinet from both the Known and the Unknown and thus
dlisproving its fitness to heabandoned or to be talen, the
desireof the discipletoknow anything distinetfrom Self
(Atman) is checked. For, itis clear that none other than
one'’s Atman con be distinet from both the Known and
the Unknown ; the purport of the textis that the Atman
ig Brahman. The Srutis also say: “This Atman is
Brahman”; “this Atman who is untouched by sin”,
“This iz the known and the unkown Brahman;” “This
Atman is within all ;” ete. The preceptor next says how
this meaning of the text, that the Atman of all, mark-
ed by no distinguishing attributes, bright and intelli-
gent, is the Brahman, has been traditionally handed
down from preceptor to diseiple. And Bralunan can he
known only by instruction from preceptors and not by
logical disquisitions, nor by expositions, intelligence,
great learning, penance or sacrifices ete. "We have heard
this saying ‘of. the preceptors who clearly taught us
the Brahman,
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4, What speech does not enlighten, but what en=
lightens speech, know that alone to be the Brahman,
not this which (people) heve worship.

Com.—When by the text It is something distinet
from both the known and the unknown,” the preceptor
conveyed that the Atman is Brahman, the disciple
donbted how the Atman could be Brahman. The Atman,
as is well known, being entitled to perform Larma
and worship (of the gods) and being subject to births
and re-births seeks to attain Brahma or other Devas, or
heaven, by means of Karma or worship. Thevefore,
_ somebody other than the Atman, gnch as Vishnu,
Tswara, Indra or Prina, entitled to be worshipped,
may wellbe Brahman ; but the Atman can never e for,
it is contrary to popular belief. Just as logicians con-
tend that the Atman is distinet from lswara, so the vo-
taries of Karma worship Devas, other than the Atman,
suying : *Propitiate this Deva by sacrifice’ and ¢ Pro-
pitiate that Deva by sacrifice.” Therefore it is only
réasonable that what is known and entitled to worship
is Brahman and that the worshiper is other than that.
The preceptor inferred this doubf running in the dis-
ciple’s mind either from his looks or from his words
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and said : ‘Do not doubt thus’ Tat means ‘that
which iz intelligence itgelf.” Vil is the organ presided
over by Agni (Lire) occupying eight localities in the
body, such as the root of the tongue, &e. The letters
are intended to express the meaning to be conveyed and
ave subject to laws as to their number and order. The
word which is produced by them is called Vil (speech).
The Sruti says “The letter « is all speech, which being
produced by the use of letters, divided into spurse, an-
tasiha and nshma becomes diverse and assumes many
forms.” The Rik, Yajur, Samae and truth and falzehood
ave its modifications. By such speech enclosed in words
and conditioned by the organ of speech, Brahman is
not illumined or explained. *¥ena’, by the Brohman.’
Brahman by its brightness illumines speech and its or-
gan, It has been said here that, That (Brahman) is
the speech of speech. The Vijasaneyaka says ‘ Brah-
man is within the speech and directs it” Having said
‘Speech in man is the same as that in the letters and
that some Brihmin knows it,” the TUpanishad, in an-
swer to o question anticipated, says “ That is speech, by
which one speaks in dreams.” The speaker’s power of
speech is eternal, and is by nature of the same essence
as Intelligence. The power of speech of the speaker
knows no decay. So says the Sruti. Know this At-
man to be the Brahman, unsurpassable, kmown as Bhil-
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ma. Brafman, because it is big, all-pervading ; know
this throngh its conditions of speech, ete. The follow-
ing expressions ‘speech of speech,’ ‘eye of the eye,’ ‘ear
of the ear,” ‘mind of the mind,’ ‘dosr,” ‘enjoyer,” ‘know-
er,’ ‘controller,’ ‘governor,’ ‘Brahman is knowledge and
bliss,’ ete.,, are used in popular language of the un-
gpeakable Brahman, devoid of attributes, highest of all,
unchangeable. Disregarding these, know the Atman
itself to be the unconditioned Brahman. This is the
meaning. DBrahmon is not what people here worship,
such as Iswara, which is not the Atman, and which is
conditioned and referred to as ‘this’. Though it had
been said: ‘know That to be Brahman’ ; still it is again
said : “and not this, etc.” thus repeating the iden that,
what iz not Atman is not Brahman, This is either to
lay down a Niyama (a role restricting the choice to a
stated alternative when several others are possible) or
for Parisankhyina (exclusion.)
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5 What one can think with the mind, but by
which they say the mind iz thought out, lmow That

alone to be the Brahman, not this which (people) hers
worship.
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Com.~Manah,’ ‘mind,’ By the word ‘Manal’ heve,
both mind and intelligence ave meant. * Manak’ means
‘that by which one thinks.! The mind is equally con-
nected with all the sensory organs, becanse its sphere
includes all external objects. The Siuti says : * Desive,
volition, deliberation, faith, negliFence, boldness, timi-
dity, shame, intelligencs, fear, all thess are mind.” The
modes of activity of the mind ave desive, ete. DBy that
mind, none wills or determines that intelligence
which enlightens the mind, becanse as enlightener of
the mind, that iz the mind's confroller, the Atmon
being in the intevior of everything, the mind cannot
go there, The capacity of the mind to think exists,
because it is enlightened by the intelligence shining
within, and it is Iy that, that the mind is capable of
activity. Those who know the Brahman say that the
mind is pervaded by the Brahman. Therefore lnow
that to Dbe the Brahman' which iz the Atman, the
interior intelligence of the mind. * Nadam, etc.,’ has
already been explained in the commentary on the last
verse.
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6. What none sees hy the eye, but by which see-
ing is seen, That alone kmow thou to be the Brahman;
not this which (people) heve worship.

(lom.—* See’ means ‘perceive as an object.” By the
light of the Atman, conmected with the activities of the
mind, man pevceives the activity of the eye, varying
with the activity of the mind.
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. What none hears with the ear, but by which
hearing is heard, That alone know thon to be the
Brahman; not this which (people) here worship.

(Jom.—* What none hears with the ear’ means ‘what
the world does not perceive as an object with the
organ of hearing, presided over by Digdevata, produced
in Akos and connected with the activity of the mind.’
¢ By which this hearing is heard,’ it is well lmown that
it is perceived as an object by the intelligence of the
Atman. The rest has been already explained.
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8. What none breathes with the breath, but by
which breath is in-breathed, That alone know thou to
be the Braliman ; not this which (people) here worship.

Com.—* What none breathes with the breath’ means
¢ what none perceives, like odour, with the earthly breath
filling the nostrils and connected with the activity of
the mind and life” * But by which, ete) means ‘ by
the enlightening intellizence of the Atman, breath is
made to move towards its objects.” All the rest ‘tadsva,
ete,’ has already been explained.

Heve ends the fivst part.






Renopanishad.

SECOND PART.
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1. If thou thinkest ‘I know well’ it is certainly but
little—the form of the Brahman thou hast known, as
also the form in the Devas, Therefore I think that
what thon thinkest known is still to be ascertained.

Com.—'T'he preceptor, feaving that the disciple, persu-
aded to Lelieve that he is the Atman {.e., the Brahman
not fit to be abandoned or acquired, might think ‘I cer-
tainly am the Brahman, I know myself well,’ says for the
purpose of dispelling that notion of the disciple ‘Yadi
ebe’. Then, is not an accurate convietion ‘I know (Brah-
man) well’ desirable?. Certainly it is desivable. But an
pecurate conviction is not of the form 1 know (Brah-
man} well. If what should be known hecomes an ob-
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ject of sense-perception then it is possible to know it
well, just as an inflammable substance con be consumed
by the consuming fire. But the essence of fire cannot
itself be so consumed. The well-ascertained drift of all
Vedanta is that the self (Atman) of every knower is the
Brahman. The same has been here explained in the
form of question and answer by the text ‘It is theear
of the ear ete’. The same has been still more clearly de-
termined by the text: “Whatisnot enlightened by
speech, ete”. The traditional theory of those who know
the Bralunan has also been declaved by the text :  “Tt
is something diffevent from both the lnown and the
unknown”. This Upanishad will also conclude by say-
ing “Itis unlmown to those who know, and known to
thosa who do not know”.  Itis therefore cerbainly pro-
per that the notion of the disciple, ‘I know, Brahman
well’ should be dispelled. It is evident that the Jmow-
er cannot be known by the knower, just as fire cannot be
consumed by fire. There is no knower other than the
Brahman, to whom the Brahman can be a knowabla,
distinet from himself. By the Sruti: “There is no
kunower other than that,” the existence of another know-
er is denied. The belief therefore ‘I Jknow Brahman
well’ is an illusion. Therefore well did the preceptor
say ‘ Yudi, ete’. ¢ Yudi’ means ¢if perchance’. ‘Suveda’
means ‘T know Brahman well’, Becanze some one whose



o

WITH SKI SANKARA'S COMMENTARY. 515

sins have been purged and who is really intelligent
may properly understand what is tanght and others
not, the preceptor begins with a doubt * Yadi’ ete’. Such
cases have also been found to oceur.  When he wasin-
formed ‘This yurusha who is seen in the eye, this is
the Atman; this is the immortal, fearless self,” Vird-
chana, the son of Prajiipati and the lord of the Asuras,
though intelligent, misinterpreted this instruction on
account of his natural defects and understood that the
body was the Atman. Similarly, Indra, lord of the De-
vas, not being able to comprehend the Brahman, at the
first, second and third instructions, did, at the fourth,
his natural faults hoving been removed, comprehend
the very Brahman that he was first tanght. It has been
found in the world also, that, of disciples receiving in-
straction from the same preceptor, some understand him
properly, some misinterpret his teaching, some inter-
pret it into the exact contrary of the teacher’s view and
gome do not understand it at all. What more need we
gay ofthe knowledge of the Atman which iz beyond
the reach of the senses. On this point, all logicians,
with their theories of Saf and Asaf, are in conflict. The
doubt therefore expressed in ‘¥udi manyase’ ete., with
which the preceptor begins his discourse is certainly
appropriate, considering that the disciples, in spite of
the instruction that the Bralhman is unknowable, might
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hove misunderstood him. ‘Dalara’ means ‘little’; ¢ Vettha'
means ‘knowest’; i.e., thon knowest surely little of
Brahman's form. Has Brohman then many forms, great
ond little, that it is said ‘delaram ete' ? Quite so ;
many indeed are the forms of DBrahman prodneed
by conditions of name and form, but none in reality.
By natuve, as the Sroti says, it is without sound, touch,
form, destruction ; likewise tasteless, odourless, and
eternal,  Thus with sound, ete., form is denied, But it
may be said that, as that by which a thing is defined,
ig its sipe or form, the peculinr atttibute of Brohmaon
by which it is defined, may be said to be its form. We
thuz answer. Intelligence cannot be the quality of the
carth, ebo., either of one or all of them together, or un-
der any modifications. Similarly, it cannot be the qua-
lity of the sensory organs, like the ear, ete., or of themind.
‘ Bralmane ripan’, Drahman is defined by its intelli-
gence. Hence it is said : “Bralunan is knowledge and
blisa’; * Brahman is densa’ with knowledge'; *‘Brah-
man is existence, knowledge and infinity ; thus the
form of Bralhman has been defined. Truly so ; but even
thers, the Brahman iz defined by the words ‘ knowledge,
ate’, only with reference to the limitations of mind,
body and senses, because of its appavent adaptations to
the expansion, contraction, extinction ete., of the body
ete., and not.on account of its own essence.  According
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to its cssence it will be concluded in the subsequent
portion of this Upanishad that it is unlaown to those
who Imow, and lmown to those who do not know. The
cxpression ¢ Yadasye brahmano ripam’ shonld be read
along with what precedes it. Not only dost thou
Ienow little of the form of Braluman, when thou knowest
it as conditioned in man, but also when thon knowest
it as conditioned in the Devas ; so I think, Dven the
form of Brolman ag it exists in the Devas is little, be-
cause it iz limited by condition. The gist is that the
Brahman limited by no conditions or attributes, passive,
infinite, one withoubs second, known as Bhidms, cternal,
connot be known well. This being sa, I thinle that
you have yet to know Brahman by enquiry. * Aths nu,’
‘ thevefore,” ¢ Mimdameyam,’ * worthy of enquiry.” Thus
addressed by the preceptor, the disciple sat in solitude
all composed, discussed within himself the meaning of
the Agama az pointed out by his Gurn (precoptor),
arrived at o conclusion by his reasoning, realised it in
himself, approached the preceptor and exclaimed 1
think I now lnow Brahman.”
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1 do not think I know well; 1 know too; nob that 1
do not know. He of us who knows that, knows that
8
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ae also what is meant by ‘I know too; nobthat T do not
Imow.’ .

Com.~On being asked how, the disciple says: * Listen.
I do not think I know Brahman well.” ¢ Then is the
Brahman not known by thee?” Thus questioned, the
disciple says “Not that I do not kmow, Ikmow.too;” the
word foo in ‘I know too’ means ‘I do not know too’. Is
it not contradictory: ‘I think T kmow not Brahman well
ate’? If thon dost not think thou knowest well, how then
dost thou think thouw knowest also? If again thou think-
est thon certainly knowest, then how dost thou think
thou knowest not well ? To say that a thing is not known
well by the man who knows it is a contradiction, the
cases of doubt and false knowledge being left out of
consideration. Nor is it possible to lay down a restrict-
ive rule that the knowledge of Brahmon should be
doubtful or false. It is well known that under any cir-
cumstonces, doubtful or false kmowledge works great
evil. Though thus attempted to be shaken in his con-
vietion by the preceptor the disciple was not shaken.
Fromthetradition which hismaster had explained tohim,
ia., that the self is something other than both the
known and the unknown, from the reasonableness of the
doctrine and from the strength of his own experience
the disciple loudly exclaimed, showing the firmness
of his Jnowledge of the Brahman. How he exclaimed is
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thus stated. ‘He of us,’ i.c., my co-disciple, who cor-
rectly understands what I have said knows That (Brah-
man). The words he referred to are ‘not that I do not
know. I know too’. What was defined by the expres-
sion ‘that is something other than both the known and
the unknown', the disciple discussed and decided from
inference and from experience; and in ovder to see
whether the preceptor’s views agreed with his own and
to counteract any false conclusion, which dull persons
may have arrived at, he expressed the same in different
words : ‘not that T do not know ; I know too”. The con-
fident exclamation of the disciple ‘He of us, ete,’ is
accordingly appropriate.
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3. It is Known to him to whom it is Unknown ; he
knows it not to whom it is Known. (1t is) Unlknown
to those whoe know, and Enewn to those who do nob
know.

Com.—Turning from the concurring views of the pre-
ceptor and the diseiple, the Sruti speaking foritself con-
veys in this text the view about which there is no dis-
agreement. The purport is that to the knower of the
Brahman whose firm conviction is that the Brahman is
unknowable, the Brahman is well Jnown, But he,
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whose convietion is that the Brahman is kmown by him,
cerbainly knows not the Brohman. The latter half of
the text, only states those two distinet coneclusions of
the wise and ignorant menmore emphatically. To these
who know well, the Brahman is certainly (a thing) un-
known; but to those who do not see well, 4.6, who con-
found the Atman with the sensory organs, the mind and
the conditioned intelligence [Buddhi], Brahman is cer-
tainly not known, but not to those who ave extremelyig-
norant ; for, in the case of these, the thought ‘ Brahman
is known by us’ never arvises. In the case of those who
find the Atman in the conditioned organs of sense,
mind and intelligence, the false notion ‘I know Brah-
man’ is quite possible, becansethey cannot diseriminate
between Brahman and these conditions and because
the conditions of intelligence ate. are known to them.
It is to show that such lnowledge of the Brahman is
fallacious that the latter half of the text is introduced.
Or, the latter half ¢ Avigndfam, ete.’, may be construed
a5 furnishing & reason for the view propounded in the
former.
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4. (The Brahman) iz kmown well, when it is known
as the witness of every state of consciousness ; for (by
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such knowledge) one attains immortality. Dy his self
he atbaing strength and by knowledge, immortality,
CJom.—~—1t has been settled that it is unknown to thosa
who know. If Braliman be not lnown ab all, it will then
come to this, that there is no difference between the
worldly-minded and those who lmow the Brahman, To
say that It is unknown to those wholmow is also s contra-
diction, How then could that Brahman be well-known.?
Thie iz explained in this text, ‘Dratibidhavidiiam’
means ‘known in respect of every state of consciousness.’
By the word ‘bodha’ is meant ¢ mental perception’. That
by which all states of conscionsness are perceived like
objeots is the Atman, He knows and sees all states of
conscionsness, being by nature nothing but intalligence
and is indicated by these states of consciousness, as
blended with every one of them. There is no other
woay by which the inner Atmon could be lnown.
Therefore when the Brahman isknown as the wilness
of all states of consciousness, then it is kmown well.
Being the witness of all states of conseiousness, it will
be clear that it is intelligence in its ecssence, subject
to neither birth nor death, eternal, pure, uncenditioned,
and one in all things, becanse there is no difference in its
eszence, just as in the essence of the Akds, in o vessel or
mountain eave, ete. The drift of the passage from the
Agumas [traditions] is that the Brahman is other than
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both the known and the unknown. It is this purs Atman
that will be described at the close of the Upanishad.
* Another Sruti says ¢ He is the seer of the eye, the
hearer of the ear, the thinker of thought, and the
knower of knowledge.” DBut some explain the expres-
sion ¢ Pratibédhaviditam’ in the text as meaning ‘ known
by its defining attribute of knowledge,’ on the view
that Brahman is the author of the act of knowing and
that Brahman as such anthor is known by its activity
in knowing,’ just as the wind is known as that which
shakes the branches of the trees. In this view the
Atman is an unintelligent substance having the power
to know and not intelligence itself. Consciousness is
produced and is destroyed. When consciousness is
produced, then the Atmen is associated with it; Dhut
when it is destroyed, the Atman, dissociated from
consciousness, becomes a mere unintelligent substance.
Such being the case, it is not possible to get over the
objection that the Atman is rendered changeable in its
naturs, composed of parts, transient, impure, ete.
Agrain according to the followers of FKandda conscious-
ness is said to be produced by the combination of the
Atman and the mind and to adhere to the Atman.
Therefore the Atmon possesses the attribute of know-
ledos butis not subject to modifications. It simply
becomes a substance just like a pot made red. Lven on
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this theory the Brahman is reduced to on unintelligent
gubstance and therefore the Srutis ¢ Brahman is know-
ledge and bliss, ete.’ would be set at naught. More-
over the Atman having noparts and being omnipresent
and therefore ever comnected (with the mind), the
impossibility of laying down a law regulating the ovigin
of recollection is an insnrmountable oljection.

Again that the Atman can be comnected with any
thing is itself repugnant to the Srutis, Snritis and
logic. ‘The Atman is not comnected with anything
else’; ‘The Atman unconnected with anything sup-
ports everything’; so say both the Srutiand the Smriti,
According to logic too, a thing having attributes may
e connected with another having attributes andnot with
one dissimilar in class. To say therefore, that a thing
having no attribute, undifferentisted and having no-
thing in common with anything else combines with
another unequal in class is illogical. Therefore the
meaning that the Atman is, by nature, knowledge and
light, eternal and undecaying, canbe arrived at only if
the Atman be the witness of all states of consciousness,
and not otherwise. Hence the meaning of the expres-
gion ¢ Pratibédhoviditom motem’ is just what we
explained it to be. Some, however, explain that the
drift of this portion of the text is that the Atman is
knowable by itself, There the Atman is thought of as
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conditioned and people tall of knowing the Atman by
the Atman, distingnishing as it were, the nneonditioned
Atman from the Atman conditioned by intelligence,
gtc. Thus it has been said “ He sees the Atman by
the Atman,” and © O Dest of men! know the Atman
by the Atman, thyself” It is clear that the uncon-
ditioned Atmon, being one, is not capable of being
known either by itself or by others. Being itself the
Jnowing principle, it cannot stand in need of another
knewing prineiple ; just as one light cannot possibly re-
quire another light. So here. On the theory of the follow-
ers of Buddha that the Atman is known by itself, know-
ledge becomes momentary and no Atman asits lmower
is possible. It iswell known that the Jmowledge of the
knower knows no destruction, being indestructible.
Again the Srutis : “Him who is eternal omnipresent and
all-pervading”, “This is He, great, unborn, Atman, unde-
coying, deathless, immortal and fearless,’ ete., would
be set at nanght. Some, however, constrne the word
¢ Pralibidha’ to mean ° canseless perception’ as that of
one who sleeps. Others yet say thatthe word ‘Irafi-
Lidhe' means knowledge of the moment’. (We answer)
whether it has or haz not a canse, whether it ocounrs
ones or is often repeated, it is still Prafibidha itsell or
knowledge itself. The drift is that the Brahman known
as the witness of all states of conscionsness is well-
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known, because by such knowledge, one attaing im-
mortality, i.6., being centred in one's self, 4.¢, emanci-
pation. The knowledge that the Atman is the witness
of all states of consciousness iz the reason for immortal-
ity. Tmmortality cannot possibly be the fact of the
Atman becoming something other than itself. The
immortality of the Atman, consisting in being Atman, is
causeless ; thus the mortality of the Atman consists in
the mistaken belief of ‘no Atman’ induced by ignorance.
How again, it may be asked, does one attain immortality
by the knowledge of the Atman as already explained ?
It is therefore said as follows: “Afmane’ means by one’s
own nature’; ‘Vindate’ means ‘attaing’; * Viryem’ means
‘strength or capacity.’ The strength gained by wealth,
retinne, mantras, medicinal herbs, devotion and yoga
cannot overcome mortality, because that is produced
by things themselves mortal. The strength gained by
the knowledge of the Atman can be acquived by the
Atman alone and not by any other means. Becanse
the strength produced by the knowledge of the Atman
does not require any other aid, that strength alons can
overcome death. And becanse one acquives by his
Atman alone the strength produced by the knowledge of
the Atman, thereforehe attaing immortality by the know-
ledgeof the Atman. The Atharvana Upanishad says“This
Atmon cannot be attained by one devoid of strength.”
9
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5. If one knows (That) heve, then thereis truth.
If one knows not (That) here, there will be great loss.
The wise, seeing the one Atman in all created things,
having turned away from this world, become immortal.

Com :—1t is indeed hard to suffer birth, old age,
death, sickness, ete. owing to ignorance, being one of
the crowd of living beings such as Devas, men, beasts,
(pretas), ete., full of the miseries of Samsara. Therefore
if & mon, even in this world being authorised and com-
petent, knows the Atman as defined, in the manner
already explained, then there is truth ; ie., theve is
in this birth as a mortal, immortality, usefulness,
real existence, But if one living here and authorised
does not know the Brahman, then there is long
and great misery for him, d.e., votation in Samsara—
one continuons stream of births and deaths. Therefore
the Bralhmins who know the advantages and the dis-
advantages as above pointed out, perceive in all things
in the universe, immovable and movable, the one es-
sence of the Atman i.e., the Brahman, turn away with
disgust from this world, the creature of ignorance con-
sisting in the false notion of ‘I” and ‘mine’ and having
realised the principle of unity. the onenessof the At-
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man in all, become immortal, i, become Brahman
itself ; for the Sruti says “He who kmows that highest
Brahman becomes Brahman itself.”

Tlere ends the Second act.
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The Brahman won a victory for the Devas and in
that victory of the Brahman the Devas attained glory.
They thought ‘the victory is ours and this gloxy is
gurs alons ',

(lom.—From the passage that ‘Tt is not lknown to those
who know,’ some fools may argue that whatever is, can
be known by proofs, aud whatever is not cannot be 80
known and is therefore non-existent, as the horns of &
hare, and Brahman, being unknown, does not exish.
In order that they may not fall into that error this par-
able is introdunced; for, the subsequent passages clearly
show the folly of thinking that that Brahman who is
controller of all in every way, Deva, even superior to
all Devas, Lord over lords, not easily known, the conse
of the victory of the Devas and of the defeat of the
Asuras, does not exist. Or (it is related) for evlogising
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the knowledge of Braliman., How ? By showing that
it was indead by the knowledge of the Brahman that
Tive, ete., attained pre-eminence among the Devas; and
Indra specially more than the vest. Or, it shows how
difficult it is to know Brahman, becanse even Fire, ete,
with all their great powers, and even Indra, lord of the
Devas kmeaw the Eraliman only with considerable diffi-
culty. It may be that the whole Upanishad to follow
is intended to lay down an injunction (to know the
Brahman) or the story may have been intended to show
the fallasions natura of the notion of doer, ete., found
in all living beings, by contrasting it with the Jmow-
ledge of the Brahman—fallacious like the notion of the
Devas that the victory was theirs. The Brahman already
defined won a vietory for the benefit of the Devas ; i.¢.,
the Brahman in a battle between the Devas and the
Asurps defeated the Asuras, the encmies of the world
and the violaters of the limitations imposed by the
Lord and gave the benefit of the victory tothe Devas
for the preservation of the world. In this victory of
Brahman the Devas, Fire, etc., attained glory, and not
knowing that the victory and glory belonged to the
Paramitman, seated in their own Atman, the witness
of all perceptions, Lord of the universe, omniscient, the
dispenser of the fruits of all Karma, ommipotent,
and desirous of securing the safety of the world, looked
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upon the victory and the glory, as achieved by them-
selves—the Atman enclosed within the limitations of
their own forms, Fire, ete. ; that the glory—theirbeing
Firve, Air, Indra and the like, resuliing from the victory
—was theirs and that neither the victory nor the glory
belonged to the Lord, over all the Atman within them,
So they cherishad this false notion,
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2. He knew this notion of theirs and appeaved be-
fore them. What that Great Spirit was they did not
Jenow.

Com.—The Brahman evidently knew this false notion
of theirs. Brahman being omniscient and director of the
senze of all living beings knew of the false iden of the
Devas and in order that the Devag might not be dis-
graced like the Asuras by this false notion, out of pity
for them and intending to bless them by dispelling,
their false notion, appeared before them for their bene-
fit in a form assnmed at will, in virtne of its power—
a form unprecedentedly glorious and astonishing and
capable of being perceived by the senses. The Devas
did not at all know the Brahman that appeared before
them. Who is this Yalsham, i.¢., this venerable Great
Spirit,
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3. They addvessed the Fire thus “0 Jitaveda! Find
cut what this Great Spirit is.” He said “ yes.”

4. He ron to That. That said to him “ who avb
thon” ? He replied “ I am Agni or Tam Jitaveda.”

5, That eaid *what power, in thee so named, is
lodged.” He replied I can burn even all this, on the
earth.”

6. That placed a straw before him and said : * Bun
this.” He approached it with all haste bmt wasnot able
o burn it. He immediately returned from thence to
the Devas and said “ I was not able to learn whatb this
Great Spirit is.” '

Oom.~The Devas not knowing what that Spirit was,
being afraid of it, and desirous to know what it was, thus
addressed Agni who went before them and who was

Little less than ommniscient. ™ O Jitaveda, learn well
what this Great Spirit now in our view is. You are
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the brightest of us all.” “ Be it so” said Agni and ran
towards the Spirit. Seeing him approach near, with a
desire to ask questions of it, but overawed into silence
in its presence, the Spirit asked him: * who art thon?”,
Thus questioned by Brahman, Agni replied: © Iam
Agni well known also as Jitaveda”; as if in seli-
complaisance at being so well lmown by two names,
Brohman said to Agni who had thus replied: what
power is in thee who ownest such well-known and
significant names 2.7 He replied: “T could reduce to
ashes all this universe and all immoveables, ete., on
this earth.” The word ‘earth’ is illustretively used;
for, even what i in the air is burnt by Agni [Fira].
The Brahman placed a straw before Agni who was so
vain-glorious, and said : * Burn but this straw in my
presence. If thou art not able to bumn this, give up thy
vanity as the consumer of all.” Thus addressed, Agni
approached the straw with all the speed of over-wesn-
ing confidence but was not able to burn it. So he,
Jataveda, being unable to burn it, eovered with shame
and baffled in his resolution, returned in silence from
the presence of the Spirit and told the Devas : @ I was
not able to learn more, concerning this Spirit.”

9 T, AT Rt T ol
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7. The Devas then said to Air: “ Lemn O Vayu!
what this Great Spivit is " He said : “ yes.”

8. He ran to That. That said: “ who art thou”?
He veplied : “ 1 am Air or Mitarisva.”

0, That said “what power is in thee; so well
Jenown ¥ He replied : * I can blow away all the universe
and all that is on the earth.”

10. 'That placed a straw before him and said “Blow
it away.” He approached it with all speed but was not
able to blow it. e retwrned immediately from there
and told the Devas “ I was not able to learn who this
Great Spirit is.”

Com.—They next addressed Air thus: ‘know this, ete.”
The vest bears the same meaning as in the last passage,
Viayu [Air] is so named from the root which means ‘to
g0’ or ‘tosmell’. Air is also called * Melarisva’ hecause
it travels [Sveyedi] in space [ Mdtari]). ‘Adadiyam’ means
‘can take’. The rest is explained as in the previous
passage,
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11. Then they said to Indra: “0 Maghavan! learn
what this Great Spirit is.” He said “yes ” and von to
That. That vanished from his view.

12. He beheld in that very spot a weman, Uma,
very benutiful and of golden hue, daughter of Himavat.
He said to her * What is this Great Spivit ",

(om.—Atha, ete., has alveady been explained. Tndea,
lord of the Devas, Maghavan, (being the most powerful
of them) said yes, and ran to That. But That vanished
from his sight, when he was near the Brahman and did
not even talk #o him, becanse it wished to crush alto-
gether his pride at being Indra. In the very spot where
the Spirit showed itself and from which it vanished and
near the place where Indra was at the moment the
Brahman vanished, Indra stood discussing within him-
self what that Spivit was, and did not retumn like Agni
and Viyn. Seeing his attachment to that Spirit,
knowledge in the form of & woman and of Uma appear-
el before him. Indra beheld knowledge, fairest of the
faiv,—this epithet is very appropriate in the particular
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context—as if adorned in gold. * Himavatim’ may
mean ‘the danghter of Himiilaya’, and being sver
associated with the Lord (Siva) the omniscient, and
having approached her, asked : “Who is this Spirit that
ghowed itself and vanizhed "

Here ends the Third Tart,
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She said * It is Brahman indeed. Attain glory in
the victory of Brahman.” From her words only, he
learned that it was Brahman.

Com.~The particle ¢ He® means * verily’. Glory in
the victory of the omnipotent Lord (for the Asuras
were defsated only by Brahman). Ffet modifies the
predicate. Your notion that the victory and the glory
are yours is false. From her words alone Indra learned
that it was Brahman. The force of ‘only’is that Indra
did not know of himself.
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2, These Devas, Apgni, Viigu and Indra therefore
much excel others, because they touched the Brahman
nearest. They it was who first knew the Spirit to be
Brahman.
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Com.—PBecause these Devas, Agni, Viyu and Indra
approached the Brahman neavest by conversing with
and seeing That, they surpass the others considerably
in. the matter of power, quality and affiuence. The
particle ‘Jva’ either has ne meaning or has the force
of ‘certainly’. Because these Devas, Agni, Viyu and
Indra appronched nearest the most desivable Brahman,
by such means as the conversation aforesaid, and
beconse they weve the first who knew the Bralman,
they are foremost.
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3. Therefore also does Indra considerably excel
other Devas because he approached Brahman nearest
and because he first knew the Spivit to be Brahman.

Oom.—Because even Apgni and Viyu knew Brahman
from the words of Indra and because Indra fivst heard
of the Brahman fram the words of Uma, therefore does
Tndra so excel the other Devas. He approached Brah-
man nearest becanse he was the first who lmew the
Brahman.
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4. Thus iz That incaleated by illustration—that it
flashed like lightning—that it appeared and vanished
as the eye winketh. This is the illustration of the
Brahman used in respect to the Devas.

Com.—Of the Brahman the subject discussed, this is
the Adéss. Adésa is instrnetion by means of illustra-
tions. The illustration by which the Brahman, the
like of which does not exist, is explained is said to be
its Adden. What is It ? That which is well-lnown in
the world as the flash of lightning. To add ¢ Irifaval *
is inconsistent. Therefore we understand it to mean
“ the flash of lightning . The particle * 4" means *like’.
The meaning is ‘like the flash of lightning’. We find
another Sruti saying © Asifalightning flashed’. Ltjust
ghowed itself to the Devas like lightning and vanished
from their view—or the word * Z'9jas’ [bright] should
be supplied after © Vidyufah®' [of lightning]. The
meaning then is that Tt shone for a moment like a
dazzling flash of lightning. The word ‘4’ shows that
it is an illustration. The word ‘ith’ is used in the
sense of ‘and’ or ‘else’. This iz another illustration
of it.  What is it? It winked as the eye winks. The
nich suffix has no distinet meaning from the meaning
of the root. The particle ‘ &’ means ‘like’. The mean-
ing is that it was like the eye opening and clesing to
see and to turn from its objects. This illnstiration of
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the Brahman ig taken from the activity of the deities.
AYTATH TEAFIAA T AAISH ATGISAT
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5. Next illustration, from the Atman within the
body—as speedily as the mind goes to Drahman—as
speedily as one thinks of Brahman by the mind, and as
speedily as the mind wills.

(om.—* Atha ® means ‘next’. We offer illustrations
from the Atman within the body. ‘Goes to’ means
*perceives as an object’. As speedily as one (worship-
per) thinks of the Brahman as near. *Abhikshnam’
means ‘ very much’. ¢ Wills’, 4.e., about the Brahman.
By the volition, recollection of the mind, the Brahman
as bounded by the mind is perceived as an object.
Therefors this is an illustration of the Brahman taken
from within the body, as liphtning and winking from
the activity of the powers. And as those illustrations
show that Brahman flashes instantaneously, so these
illustrations show that Brahman’s appearance and dis-
appearance are a8 quick as the perceptions of the mind.
These illustrations of the Brahman are given becaunse it
can be understood by dull persons only if so illustrated.
It iz well known that the unconditioned Brahman can
be known by persons of inferior intellect.




WITH SRI SANEARA'S COMMENTARY. a1

TG oA AW agARRgIeTed | 9 gaed auy
¥ waior sty @i )¢

6. The Brahman shonld be worshipped by all and
iz hence called Tadvane., As Tadvona, It must be wor-
shipped. Who thus knows Brahman, is loved by all
living beings.

Oom.—* Tat’ means ¢ Brahman'. * Ha’ means ‘a8 is
well-lmewn ', ¢ Tadvanam’ is a compound of tal and
vanam. It means ‘which deserves to be worshipped
ag the one Atman of all living things’. The Brahman
iz wall known as Tedvenam and should therefore be
worshipped as Tadvane, a word denoting its virtue.
¢ Worshipped * means * contemplated *. The Sruti next
declares the fruit attained by one who contemplates
the Brahman by this name. He who contemplates the
Brahman slready defined as possessed of thiz virtue,
him (this worshipper) all living things love, ie., pray
to him as they would to Brahman,

Thus instructed, the disciple addressed the preceptor
in the following manner.

Sufaeg A et @ SRRt I @ It
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7. (The disciple). “( O Preceptor!) Teach me the

Upanishad”. (The preceptor). * We have told thes the
11 .
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Upanishad.” * We have certainly told thee the Upani-
shad about Brahman.”

Clom.—When the disciple said * O holy one! Teach
me the secret that should be thought of”, the preceptor
replied * the Upanishad has been taught thee.” “ What
is that Upanishad ?". The preceptor replied “ The Upani-
shad treating of Brahman, the supreme Self, has been
tanght thee who excel in knowledge”. The latter half
is introduced for decisively asserting that the know-
ledge of the supreme Paramitman, the Brahman already
explained, is the Upanishad. Now what is the real
gignificance of the disciple, who has already heard
explained to him the knowledge of the BErahman,
agking the preceptor to tell him the Upanishad ?. If the
question was about what was already explained, then
the question itself becomes redundant and meaningless
like Pishiapeshana. If however the Upanishad had
been only partially explained then the concluding it by
reciting its froits:  Having torned away from this
world they become immortal,” is not reasonable.
Therefore the question, if asked about the nnexplained
portion of the Upanishad is also unsound, because there
was no portion yet to be explained. What then is the
meaning of the questioner?. We answer thus: The
disciple meant to say: “ Does the Upanishad already
explained stand in need of anything else which should

e

)
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combine with it to secure the desired end, or dees it not
stand in need of any such thing ?. If it does, teach me
the Upanishad about what is so required. If it does
not; assert emphatically like Pippaldda in the words
—There is nothingbeyond this—.” The preceptor’s em-
phatical assertion, ““The Upanishad has been told thee”
is but proper. It may be said that this cannot be con-
strued as an emphatic assertion, as already explained, for
something yet had to be said by the preceptor. It istrue
thatthe preceptor adds ¢ Tusyi’, etc., but that is notadded
as a portion combining with the Upanishad already
explained, in accomplishing the desired end, nor as a
distinct aid for achieving the end with the Upanishad,
but as something intended as a means to the acquisition
of the knowledge of the Brahman; for tfapas, ete., ave
apparently of the same importance with the Vedas and
their supplements, being mentioned along with them.
It is well known that neither the Vedas nor the sup-
plements are the direct complements of the knowledge
of the Brahman or concomitant helps to it. It is urged
" that it is only reasonable to assign different offices ac-
cording to merit, even to many mentioned in the same
breath. Just as the mantras for invoking the gods,
where more than one is named, are used to perform the
fanction of different deities according as the god to be
invoked is this or that; it is urged it is to be inferred
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that tapas, peace, karma, truth, ete., are either comple-
ments or concomitant helps to the knowledge of Brah-
man, and that the Vedas and their supplements, eln-
cidating meanings, are only helps to the knowledge of
karma and Atma. They urge that this distribution is
only reasonable from the reasonableness of the appli-
cability of their purport to this distribution. This can-
not be, for it is illogical. This distinction is impossible
to bring abont. It is unreasonable to think that the
knowledge of the Brahman, befors which all notions of
distinotions of deed, doer, fruit, ete., vanish, can pos-
sibly require any extraneous thing as its complement
or concomitant aid in accomplishing it. Nor can its
fruit, emancipation, require any such. It is said : “One
desirous of emancipation should always renounce kar-
ma and all its aids. It is only by one that so renounces
.that the highest place (can be reached).

Thersfore knowledgs cannot consistently with itself
require karma as its concomitant help or its comple-
ment. Therefore the distribution on the analogy of
the invocation in Sultevdke is certainly unsound.
Therefore it is sound to say that the guestion and
answer were intended only to make sure. The meaning
is “what was explained is all the Upanishad, which
does not require any thing else for ensuring emancipa-
tion.”
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8.—Devotion, self-control and Korma are its pedes-
tal, as nlso the Vedas and their supplements, Trath is
its abode.

Qom.—Of the Upanishad about Brahman which has
been already tanght, devotion, etec., are helps to the
acquisition, “Tapes’ means ‘control of the body, the
sensory organs and the mind’. * Dame’ means ¢ freedom
from passions.” ‘Karma' is Aguikitra, etc. It has
been seen that knowledge of the Brahman arises indi-
rectly through the purification of the mind in the
person who has been refined by these. KEven when
Brahman iz explained, those who have not been purged
of their faults, either dishelieve or mishelisve init as in
the cases of Indra, Virdchana, ete. Therefore knowledpe
as incnleated ariges only in him who has, by tapas, ete.,
performed either in this birth or in many previous ones,
purified his mind. The Sruti saya: “To thathigh-souled
man whose devotion to the Liord is great and whose devo-
tion to his preceptor is as great s that to the Lord, these
secrets explained become illuminated.” The Smriti says:
“ knowledge arizes in men by annihilation of sinful
deeds.” The word ‘i’ is nsed to show that the men-
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tion of tapas, ete., is only by way of illustration; for
it will show that there are other aids than those men-
tioned to the acquisition of knowledge, as freedom from
pride, hatred of pomp, ete. * Pratishta ' means * legs.’
For, when they exist, knowledge is firmly seated
just as a person goes about with his legs, the four
Vedas, all the six supplements, i.c., Siksha, etc. The
Vedas being the enlighteners of the knowledge of
Jearma and the supplementary seriptures being intended
for their protection are called ‘legs’ of the knowledge
of Brahman, Or the word ¢ Prafishia' having been
construed as legs, the Vedas must be understood as all
other parte of the body than the legs, such as the head,
gte. 1n this case it should be understood that in the
mention of Vedas the Angds, siksha, ete., ave in effect
mentioned. When the trank [angi] is mentioned, the
limbs [angds] are included; becouse the limbs live
in the trunk. The place where the Upanishad rests
is Truth. ‘Satyam’ (Truth) means ‘freedom from
deceit and frand in speech, mind or deed’; for, knowledge
seeks those who are good-natured and free from deceit
and not men of the nature of the Asuras and the deceit-
ful; for, the Sruti says: ‘ Not in whom there is fraud,
falsehood or deciet’. Therefore it is said that Truth is
the resting place of knowledge. The mention again of
Truth as the resting place of knowledge, notwithstand-
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ing its implied mention as ‘the leg on which knowledge
stands’ along with devotion, etc., is to indicate that
Truth excels others os a help to knowledge; for, the
Smuriti says : ** If a thousand Aswamedha sacrifies and
Truth were weighed in the balance, one truth spoken
will outweigh the thousand sacrifies.”
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9. He who knows this thus, having shaken off all
gin, lives firmly seated in the endless, blissful and
highest Brahman. He lives firmly seated.

Com.— This * means © the knowledge of Brahman as
explained in *keneshitam’, ete., and highly eulogised
in the text ¢ Brahmaha Devebhyo’, etc., and the source
ot all knowledge. Although it has besn already said
that by such knowledge one attains immortality, the
fruit of the knowledge of Brahman is again stated ab
the end. ‘Sin’ means ‘the seed of samsara’ whose
nature is ignorance, desire and kemrma’. * Anants’
means ‘boundless’. * Svarge loke’ means ‘in  the
Brahman who is all blisz ' and not ‘in heaven ' because
of the adjunct ‘boundless’. Tt may be said that the
word ‘ boundless ' is used in its secondary sense. There-
fore the Sruti adds: ‘Jyeye', “highest of all’. The pur-
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port is that he is firmly seated in the unconditioned
Brahman, i.6., does not again revert to samsara [world-
ly existence].

Thus ends the Commentary of Sri Sankara Charya.

Thus ends the Upanishad.

Lo



Mundakopanishad.
—_——
Sri Sankara's Introduction.
e
OM TAT SAT.
—_——

- Adoration to the Brahman. The mantre beginning
with “Brahmi Devinim" ie one of the Atharvana Upa-
nishads, The Upanishad at its very commencement
says how the knowledge therein contained was trans-
mitted from preceptor to disciple and does this for the
purpose of praising it. By showing how and with
what great labor this knowledge was acquired by great
gages as & means to secure the highest consummation,
it extols knowledge to create a taste for it in the minds
of the hearers; for, it is only when a taste for knowledge
is created by praising it, they would eagerly seek to
acquire it. How this knowledge is related to emaneci-
pation, as & means to its end, will be subsequently
explained in the passages commencing with ‘Bhidyate
etc.’ Having first stated here that the knowledge, de-
noted by the word “ Apara Vidya”, such as Rig Veda
ete., and consisting merely of mandatory and prohi-

12
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bitory injunctions, cannot remove faults like ignorance
otc., which are the canse of Samsara i.e., embodied
existence and having, by the passages beginning with
« Avidyaytm antar varlamdna” ete., ghown a (marked)
division of Vidya into Para and Aparn, it explaing in the
passages beginning with ¢ Parikshya l5kan ete.,'the lnow=
ledge of Brahman {thmuidym} which is a means to
the attainment of the highest (Para) and which can be
attained only by the grace of the preceptor, after &
penuncisgtion of the desire for all objects whether as
means or ends. It also declares often the fruits of this
knowledge in the passages i Tl who knows Brahman
becomes Brahman itself” and ¢ Having become Brah-
man while yet alive, all are freed.” Although lknowledge
is permitted to all in any order of life, it is the know-
ledgeof Brahman ina Sanjdsin that becomes the means
of emancipation ; not the knowledge combined with
%arma. This is shown by such passages as “ Living
the life of a mendicant” and © Being in the order of
the Sanydsin” ete. This also follows from the anta-
gonism between knowledge and karma; ib is well known
to be impossible that the knowledge of the identity of
gelf with Brahman can be made to co-exist, even in
a dream with karma (i. &, action). Knowledge being
independent of time and nob being the effect of defi-
nite canses cannot be limited by time.

ST
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If it be suggested that knowledge and karma can
possibly co-exist as indicated by the fact that sagesin
the houss-holder's order have handed down knowledge,
we say that this mere indication (linga) canmot over-
ride an obvious fact ; for the co-existence of light and
darkness cannot be brought about even by a hundred
rules, much less by mere indications (lings) like these.
A short commentary is now commenced of the Upani-
shad, whose relation to the end desired and whose regult
have been thus pointed out. This is named Upanishad ;
it may be either becanse it lessens the numerous evils
of conception, birth, old age, disease etc., in persons whao
take kindly to this knowledge of Bralunan and approach
it with faith and devotion; or, because it makes them
reach Brahman; or, because it totally destroys the cause
of smsdra, such as ignorance ete.; thus from thé several
meanings of the root shad preceded by upani.
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Brahma was the first among the devds, the creator of
the universe, the protector of the world. He tanght
the knowledge of Brahman, on which all knowledge
rests, to his eldest son Atharva.

Com.—The word  Brahma” means * much grown,”
¢ great”, as excelling all othersin virtus, knowledge,
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freedom from desires and power, The word Devdndim
means Indra and others, literally, those possessing
“ gnlightenment.” The word * Prathama’ means * pre-
eminent by attributes” or * at first.” Sambablidve means
“ bacame manifest well,” 1.6, of fres choice, not like
mortals who are born in samsdre, in consequence of
their good and bad deeds; for, the Smriti says “ He
who is beyond the reach of the senses and cannot be
grasped ste.” Visvasya means “ of the whole universe.”
Kurta, * creator’; Bhuvanasya, ¢ of the world' so created ;
gipta, ¢ protector’; the epithets for Brahma are for eun-
logising the knowledge. He i.e., Brahma whose great-
ness is thus celebrated. Brahma Vidydm, ‘ knowledge
of the Brahman or the Paramétman’ because it is des-
cr’.[bg}ﬂ ag knowledge ‘by which one knows the unde-
caying and the true Purusha’; that knowledge is of the
Paramétman ; or Brahma Vidye may mean “ knowledge
taught by Brahma the first born.”  Sarva vidya pra-
tishiam means “ that on which all knowledge rests for
gupport”; because it is the cause of the manifestation
of all other knowledge ; or, it may be, because the one
entity to be cognized by all knowledge is only known
by this; for the Sruti says “by which, what is not heard
becomes heard ; what is not thonght of becomes thought
of; and what is not known becomes known,” The
expression “ on which all knowledge depends ” is also
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eulogy, He tanght this knowledge to his eldest son;
s Atharve was created at the beginning, in one of the
numerous creations made by Brahma, he is said to bae
his eldest son, To him, his eldest son, he tanght.
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That knowledge of Brahman which Brahma tanght
to Atharva, Atharva taught to Angira in ancient days;
and he taught it to one of the Bhiradvija family 'bi,f
name Satyavaha ; and Satyavaha tanght to Angiras the
kmowledge 50 descended from the greater to the less.

(om.—That knowledge of the Brahman which Brahma
taught to Atharva, the same knowledge thus acquired
from Brahma, Atharva in ancient daystaught to one
named Angih ; and this Augih taught it to one named
Satyavaha of the line of the Bhiradvija; and Bhirad-
viijja tanght it to Angivas, his disciple or his son. Pardi-
vardim, becanse it was acquired from superior by inferior
sages; or, because it permeates the subject of all
Imowledge, great and small ; the term Prdha, i.e., taugh
ghould be read into the last clanse.
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Saunaka, o great grilesta, having duly approached
Angiras, questioned him “ What is that, O Bhagavan,
which being known, all this becomes known".

Com —Saunaka, the male izssne of Sunaka. Muahd-
sdldh means "the great house-holder”; Angiras 1. e.,
the disciple of Bhavadvija and his own preceptor;
Vidhival meansz ‘duly’; i.e, sccording to the seslras;
Upasennah means ‘having approached’; Paprachcha
means ‘ questioned’; from * the approaching duly” men-
tioned just after the connection between Saunaka and
Angiras, it should be inferred that in respect of the
manner of approaching, there was no established rule
among the ancients, before him. The attribute “ daly”
might have been intended either to fix a limit, or to
apply to oll alike, on the analogy of & lamp placed
amidal & house; for the rule about ** the manner of ap-
proaching” iz intended in the case of persons like us
also. 'What did he say ? “ What is that? Oh Bhaga-
van ete.” The particle nu expresses doubt. Bhagave
means ‘0 Bhagavan'. * All this” means  everything
knowable”. Fijndtam means * specially known or under-
stood.” [Oh Bhagavn, what is that which being known
everything knowable becomes well-known]. Saunaka,
having heard the saying of good men that “ when one
is known, he becomes the knower of all,” and being
desirous of knowing that one in particular, asked in

e
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doubt ““ what is that ete.”; or, having seen merely from
a popular view, questioned. There are in the world
varieties of pieces of gold etc., which, though different
are known by peoplein the world by the knowledge of
the unity of the substance (gold ete.); similarly * Is
thers one cause of all the varieties in the world, which
cause being known, all will be well-known.”? It may be
said that when the existence of the thing is not known,
the question “what is that ete.,” is not appropriate and
the guestion in the form * isthere ete.,” would then be
appropriate ; if the existence is established, the question
may well be “ what is that ete.,” as in the expression,
“With whom shall it be deposited.” The objection is
unsound ; the question in this form is appropriate from
fear of troubling by verbosity.
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To him he said “There are two sorts of knowledge to
be acguired. So those who know the Brahman say;
namely, Paraand Apara, i.e., the higher and the lower.

Oom.—Angiras said to Ssunaka, What did he say ?.
(He said) that there were two sorts of knowledge to be
known. So indeed, do those who know the import of
the Vedas and who see the absolute truth, say what
these two sorts are ; he says: Para is the knowledge of
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the Paramitman and Apare is that which deals with
the means and the results of good and bad actions, It
may be agked how, having to say what it was that
Sannaka asked abomt in the question—* What being
known one becomes omniscient ¥, Angiras stated what
he was not asked about, by the passage * there ave two
sorts of knowledge etc.” This is no fault; for the reply
requires this order of statement. Apara vidye is igno-
rance and that ought to be dispelled. When what ie
known is Aparavidya, .., the subject of ignorance,
nothing can be known as it is. The rule is that after
thus refoting the faulty theory, the true conclusion
ghould be stated.
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Of these, the Apara is the Rig Veds, the Yajur Veda,
the Sama Veda, and the Atharva Veda, the giksha, the
code of ritnals, grammar, sirulta, chohandas and  astro-
logy. Then the para is that by which the immortal is
known.

(Olom.—OF these, what Aparavidya is, i8 explained.
Rig Veda, Yajur Veda, Sama Veda and the Atharva
Veda, these four Vedas, the siksha, the code of rituals,



WITH SRI SANKARA'S COMMENTARY. o7

grammar, nirukis, chelandas and astrology, these six
angas (of Vedas), all this is knowledge called Apara ;
now, knowledge called Pare is explained. It is that
by which the * immortal” as hereafter described is
reached; for, the root gam, with adhibefore it, generally
means reach. Nor is the atteinment of thehighest, differ-
ent from the sense of knowledge. The attainment of
the highest i merely the removal of ignorance. They
mean the same thing, It may be asked how that Vidya
could be called pars and a help to emancipation, if such
Vidya be excluded by the Rig Veda etc; for, the Smriti
says ““ Those Smritis which are excluded by the Vedas
ete.” It will hecome unacceptable, because it sees
wrongly and leads to no good results ; and again the
Upanishads will become excluded by the Rig Veda
ete., but if they ave included in the Rig Veda, ete.,
a separate classification is useless. How then can it
be called para ?, The objection has no foree; for by the
term ™ Vidya" is here meant the knowledge of a subject ;
by the term “ Para Vidya" is meant primarily in this
context, that knowledge of the immortal which could
be known through the Upanishads and not the mere
assemblage of words in them ; bub by the term Vidya is
always understood the assemblage of waords forming
it. As the immortal cannot be realised by a mere
mastery of the assemblage of words without other
18
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efforts, such asthe approaching a preceptor and spurning
all desires etc, the separate classification of the know=
ledge of Brahman and its designation as para vidya

are proper.
TR e Ae TagToTE, |
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That which cannot be perceived, which cannob be
seized, which has no origin, ‘which has no properties,
which has neither ear nor eye, which has neither hands
nor feet, which is eternal, diversely manifested, all-
pervading, extremely subtle, and undecaying, which the
intelligent cognized as the source of the Bhitas.
Oom.—As in the matter of an injunction (vidhi)
there is something to be done, as of the nature of
Agnihdtra ete, subsequent to the realization of its
import, with the aid of many requisites (kdraka), such
as the doer ete, there is nothing here fo be done in the
matter of the knowledge of the Brahman. It is accom-
plished simultaneously with the realization of the import
of the text; for, there is nothing here except being
centred in the knowledge revealed by mere words.
Therefore, the Purc vidya is here explained with
reference to Brahman, as described in the text * that
which cannot be perceived ete.”; what is to be explained
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is realized in the mind and referred to,as whatis already
known by the expression ‘‘that which ”; Adrisyam
means ‘that cannot be perceived ’, invisible, .c., beyond
the reach of all the intellectual senses; for, vision exter-
nally directed is the medium for the working of the
five senses. Agrdhyam means  that cannot be seized,’
i.6., nob an object for the organs of action. Gotram
means ‘line or source’; therefore Agdtrum means © un-
connected with anything’, for it has no source with
which it can be connected. Varnah means *those
which are described,” ie., properties of objects such
as bigness etc., whiteness etc.; avarnam, ‘that which
has no properties’; the eye and the ear are organs found
in all animals perceiving name and form. It is said
. to be Achakshu srétram, because it has not these organs.

From the attribute of intelligence, as inferred from the .

text “who knows all and everything of each”, it may
be thought that it accomplishes its purpose, like people
in swmsdra, with the aid of organs such as the eye, the
ear etc. This supposition is here avoided by the expres-
sion “ having neither eye nor ear”; for, the texts “he
sees without eyes” and “ hears without ears” etc., are
found ; moreover, it has neither hands nor feet, d.e.,
has no organs of action ; thus, as it is neither grasped
nor grasps, it is nitya, t.e., immortal. Vibhum, because
it is diversely manifested in the form of living things,
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from Brahma down to the immovable. Sarvagatam,
i.e., all-pervading like the dkds. Susikshmam, i.e.,
extremely subtle, because there isno cause like sound
to make it gross ; for, it is sound and the rest that ave
the causes seriatim of the greater and greater grossness
of the dkds, wind and the rest; as they do not exist
here, it is very subtle; again, it is avyayam, i.c., unde-
caying, because of its being what it was just stated to
be ; it does.not decay, therefore it is undecaying; for
decay consisting in the diminution of limbs, as in the
case of a body, is not possible in what has no limbs ; nor
is ‘decay’ consisting in the diminution of treasure
possible as in the case of a king; noris ‘decay’ in
respect of attributes possible, because it has no attri-
butes and is itself all. Yat, answering tothis description.
Blvitayénim, the source of all created things or elements,
as earth is of all that is immovable and movable.
Paripasyanti, see everywhere the Atman of all, z.e., the
immortal Dhirah, the intelligent, 1. e., those possessed
of discernment ; that knowledge by which this im-
mortal Brahman is known is what is called Paravidya;
this is the drift of the whole.
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As the spider creates and absorbs, as medicinal plants
grow from the earth, as hairs grow from thelivingper-
son, so this universe proceeds from the immortal.

COém.—It was said the immortal is the source of all
created things. Iow it is the source is explained
by well-known analogies; as is well-known in the
world, the spider without requiring any other cause
itself creates, 1.e., sends out threads not distinct
from its own body and again absorbs them itself, <. e.,
draws them into itself or. makes them part of itself; as
medicinal plants, ©. e., from the corn plant to the immo-
vable, not distinct from the earth, proceed from the
earth, and as from the living person the hairs proceed
different in nature from him ; asin these illustrations,
g0 here, t.e.; in the circle of swmsdra, all the universe
of the same and different nature proceeds from ‘the
akshara above described, without requiring any other
cause ; the statement of many analogies is to facilitate
easy understanding of the meaning; universe which
proceeds from the Brahman proceeds in this order and
not all at once, like the throwing of a handful of apples.

T A S ARISTAASTE |
SN A q B wag A N < )

By tapas Brahman increases in size and from it food
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is produced ; from food the prdna, the mind, the Bhiitas
the worlds, karma and with it, its fruits.

Com.—This mantre is begun for the purpose of sta-
ting the fixed order of creation. ‘By tapas,’ by
knowledge of how to create the Brahman which is
the source of all created things; ‘increases,’ . e., be-
comes distended, being desirous to create the world as
a seed when sending out the sprout, or as a father
desirous of begetting a son dilates with joy ; from the
Brahman thus extended by its omniscience, <. 6., by
its knowledge and its power of creation, preservation
and destruction of the universe; Annam means ©that
which is eaten or enjoyed’, 1. e., the unmanifested
(avydlritem) common to all in samsdre is produced in
the state fit for emancipation; and from ‘“‘the unmani-
fested”, 7. e., the “ Annam” in the state fit for manifest-
ation. Prana, 1i.e., Hiranyagarbha, the common cos-
mic entity, endowed with the power of knowledge and
‘activity of the Brahman, the sprouting seed, as it were,
of the totality of cosmic ignorance, desire, karma, and
creatures and the Atman of the universe. “Is produced”
should be supplied. From that prdne, that which is
called “mind” whose characteristic is volition, delibera-
tion, doubt, determination etc., is produced ; and from
that mind whose essence is volition etc., what is called
satyam, i.e., the five elements such as the dlkds ete., is
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produced and from the five elements called satya, the
seven worlds, the earth ete., are produced in the order
of the globes ; and in them karma, for the living beings,
man etc., according to caste and the order of life, is
produced ; and with karmaas the cause, its fruits. As
long as karma is not destroyed, even by hundreds of
millions of kalpa, so long is its fruit not destroyed.
Hence it is called Amritam.

T GOy GAETE 99 aT: |
qETEE M ®OHE T SEa || QI

From the Brahman who knows all and everything
of all and whose fapus is in the nature of knowledge,
this Brahma, name, form and food are produced.

Com.—By way of concluding what was already stated
the manira says as follows: ¢Yah,’ above des-
cribed and named akshara; Swrvajne means he
who knows all, who knows all things as a class.
Sarvavid, i.e., who knows everything in particular;
whose fapas is only a modification of knowledge, consists
in omniscience and is not in the nature of modification.
From him so described, omniscient, this, <., mani-
fested Brahman, by name Hiranyagarbha, is produced.
Again name, such as ¢ This isDevadatta, and Yajnadatta
etc.”; and form such as ‘this is white, blue etc.,” and food
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such as corn, yava etc, are produced in the order
stated in the last text; thus thers is noinconsistency.

Here ends the commentary
on the first part of the
first Mundala,
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The various karma which seers found in the mantras
ara true and were much practised in the Trefa age;
practise them always with true wishes. This iz your
way to the attainment of the fruits of karma.
Com.—By the text the Rig Veda, the Yajur Veda
ete., all Vedas with their anges (appendages) have
been stated to be apara widye ; and para vidye
has  Deen, specifically stated to Dbe that know-
ledge by which the akshara described in the text begin-
ning with “ That which cannot be perceived ete,” and
ending with  Name, form and food are produced”, is
known. Hereafter the next text is begun to distinguish

hetween the bondage of samsdra and emancipation, the
14



106 MUNDAKOPANISHAD.

subjects of these two sorts of knowledge respectively.
Of these, the subject of Apara viyds is samsdrae which
consists in the variety of action, its means such as doer
ete., and its results, is without beginning or end, and
being misery in its nature should be discarded by every
embodied being; and in its entirety it is of an unbro-
ken connection like the stream of a viver,  The subject
of para vidys is emancipation which consists in the ces-
sation of sumsara, whichis beginning-less, endless, unde-
caying, immortal, deathless, fearless, puré and clear and
is nothing but being centred in self and transcendant
blies without a second ; first it is attempted to ehmlt'lnta
the eubject of apara vidys ; for, it is only whei it is geen
that it is possible to get disgusted with it; accordingly
it will be said later on “ Having axmninm] the world
attained by karma” ; and as there can beno examination
of what is not presented to the view, the text shows
what it is. ‘ Satyem, ‘true.’ What is that ? Mandresh,
in the Vedas known as Rig, Yajur, ete. * Karmani,’
Agnihétra and the rest disclosed by texts of the Vedas;
“Kavayah,’ ‘seers like Vasishtha and others’. “Apasyan’
have seen. This is true beeause they are the unfailing
means of accomplishing the objects of man. These en-
joined by the Vedas and séen by the Rishis were done
in diverse ways by the followers of karma. Tretdydm,

i, &, wherein there is the combination -of the three
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Vedas of the three modes of rites performed with the
aid of a letn, adlverye and aulpile, or it may mean
that they were generally performed in the Ivefe age.
Therefore you should do them .always ; “Satyaldmal
‘wighing for those fruits which they can bear’. "This is
your route for the attainment of the fruits of Kwrma.
Sulvitasye, performed by you ; Toka is what is found,
or enjoyed ; hence the fruits of karma are denoted by
the word * Loka"”. The meaning is that, to attain them
this is the veute. These karme, Aguilotrs and the rest
enjoined in the Vedas form the road, i. a., the means for
the attainment of the necessary firuits.
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. When the flame of tha fire burning high is moving,
then one should perform the oblations in the space het-
ween the portions, where the ghee should be poured
on either side.

Com.—Of the various kinds of kermae, agni-
hotra is first explained to show what it is, because
it is the first of all keeme. How is that to be
performed 2. When the flame moves, the five being well
fed Dby fuel, then in the flame so moving between the
portions where quantities of ghee are powed on either
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side, 1 e, in the place called avepusthana one should
throw the oblations intending them for the devats.
As the same has to be done during many days the
plural oblations is used. This karma marga which con-
sists in properly offering the oblations ete., is the road
to the attainment of good worlds but it is not easy to
do that properly and the impediments are many.
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He whose agnihotra is without Darsa, without pats-
namdse, without Chdilurmdsye, withoubt derayane,
without atithi (guests) and without oblation is withount
vaisvadeva, or irregularly performed, destroys his worlds
till the seventh.

Com.—How iz that so0? ‘Without Darsa’, with-
out ritual named Darsa, for, one who performs
agnifiotre should necessarly perform  Durse; though
connected with agnibdtra (as a part of it) it be-
vomes as ik were an attribute of agndhotra.  The drift
is Agniliotra without Darse performed. The expressions
“ withont Paurnamasa ete.,” as attributes of agniholra
should be similarly noted ; for all are equally the angas
(parts) of aguihotra. < Without Paurnamasa’, devoid of
the Pawrnemase ritual,  * Without  Chathurmasya’, de~
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void of the chathurmasys ritual, “Without agrayena’,
devoid of the agrayana ritual which is to be performed
in autumn ete.; similarly “without afithi, devoid of the
daily propitiation of guests ; ‘ ahutam’, oblation not of-
fared well by himself at the time for agunilolra.
“Withont veisvadsva”, like * without Darsa”, means
devoid of the vaisvadeva ritnal. Ts ‘irregularly per-
formed,’ oblation though offered, not offered in the pro-
per manner. What such karma, as agniholre ill-per-
formed or not performed at all, leads to, is stated im-
mediately after. ‘Till the seventh’, inclusive of the =e-
venth. His,’ of the doer. © Destroys the seven worlds
of the doer’, seems to destroy ; because only the trouble
taken is the fruit ; for it is only when karma is properly
performed, the seven worlds beginning with Bhi and
ending with satya ave obtained as result, according to
the fruition of the karmg. These worlds are not obtain-
able by agnihotra and other karma, performed ‘a8 jush
above stated and they are therefore said to be as it were
destroyed ; but the mere trouble is ever present ;or ik
may be construed to mean that the thres ancestors (the
father, the grand-father and the great-grand-father)
and the three decendants (the son, the grandson and the’
great-grandson) connected by the offer of coblations do
not confer any benefit on his soul by virtue of the
agnihotra and the rest, performed as above stated.
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Kali, kardli, also manofava, sulohita, sudhdmravarna,
sphulinging, and visvaruchi orve the seven moving
tongues of fre. 1

(om.—The seven tongues of the (laming) five, from
Lali down to wvisvaruchi, ave intended to swallow the
oblations thrown on it. _
oY FETH AN FUERG AgAAmEar |
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" Him who performed karma (agnihotra) in the Dbright
flames at the proper time, these oblations, performed
by him, conduct through the rays of the sun where the -
Ford of the Devas is sole sovereign.

Com.—The agniboiri who performs the lkarma,
agnihotra and the vest, in these different bright
tongues of the fire, at the time fixed for the per-
formance of the karma these oblations (performed by
him) becoming so many rays of the sun conduct him
to Heaven, where Indra, Lord of the Devas, singly rules
over all. ¢ Adaddyan, taking (the sacrificer).
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These oblations shining bright carry the sacrificer
through the rays of the sun bidding him welcome, pro-
pitiating him and greeting him with pleasing words.
This is the well-laid path of virtue leading to Brali-
milokea.

Com—How these carry the sacrilicer theough
the son’s rays is mow explained; ecalling  come,
come,” these bright oblations greeting him with
pleasant words, 1. e., with words of praise etc., and pro-
pitiating him, 4. e, addressing him with snch pleasing
words, as “ this is your virtuous and well-laid road to
Drakmaloka, the fruits of your deeds”. The word Bral-
maloka by the force of the context means “ Svarga or
Heaven ".
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The eighteen persons necessary for the performance
of sacrifice are thansitory and not permanent and karnie
in its nature inferior, has been stated as resting upon
these. Those ignorant persons who delight in this, as
leading to bliss, again fall into decay and death.

(om.—This karma, devoid of knowledgs, 'bears
but - this much fruit and being  accomplished
by ignorance, desire and action, is sapless and is the
source of misery. Therefore it is condemned. * Plava™
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menns ‘ ephemeral’ because these are advidla, 1.e., not
permanent. ~ Yajnardpa, the forms of sacrifice, ie.,
necessary for the performance of the sacrifice. Fight-
een in mumber, consisting of the sixteen Ritwiks,
the sacrificer and his wife. Karma stated in the sastras
depends on these. Avaram karma i.c., mere karma
devoid of knowledge; and as the performance of karma
which is inferior depends on these eighteen who are not
permanent. The karma done by them and its fruit are
ephemeral, as, when the pot is destroyed, the destrnction
of milk, curd ete. in it, follows. This being so, those
ignorant persons who delight in this karma as the
means of bliss, fall again into decay and death after

staying sometime in Heaven.
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Being in the midst of ignorance and thinking in
their own minds that they are intelligént and learned,
the ignorant wander, afflicted with troubles, like the
blind led by the blind.

Oom.—Moreover, being in the midst of ignorance,
i. ¢, being utterly ignorant and thinking in their
own minds “we alone arve intelligent and have
known all that should be known" Thus flatter-
ing themselves, the ignorant wander much afflicted
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by old age, sickness and a lot of other troubles,
being devoid of vision as the blind in this world, going
the way pointed out by persons, themselves blind, fall
into ditch and brambles.
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The ignorant following the diverse ways ofignorance,
flatter themselves that their objects have been accom-
plished. As these followers of karma do not learn the
truth owing to their desive, they grow miserable and
after the fruits of their karme are consumed, fall from
Heaven.

Com.—The ignorant acting diversely n.cﬂordmg
ignorance, flatter themselves that they have achieved
what they should. This being =0, the followers of
Judfrme do not learn the truth as they are assailed with
the desire for the fruits-of karma ;-they -grow miserable
for that veason and fall from heaven after the frnits of
their karma ave consumed,
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These ignorant men regarding sacrificial and charitu-

ble acts as most important, do not know any other help

to bliss ; having enjoyed in the heights of Heaven the
15
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abode of pleasures, they enter again into this or even
inferior world.

Com.—** Ishtam,” karma enjoined by the Srutis as
sacrifies, ete.  © Pirtham,” karma enjoined by Smritis
such as the digging of pools, wells, tanksetc. Re-
garding these alone as the most important aids to the
attainment of human objects, these ignorant men, being
infatuated with attachment to their sons, cattle and
relatives, do not know the other called ‘ knowledge of
self’ which is the help to bliss. Having enjoyed in the
top of heaven—the place of pleasures—the fruits of
their karma, they enter again into this world of men
or even inferior world, such as the world of horizontal
beings, hell, etc., according to the residue of their
Larmi.
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But they who perform fopas and sraddha in the
forest, having a control over their senses, learned and
living the life of a mendicant, go through the orh of
the sun, their good and bad deeds consumed, to where
the immortal and undecaying Purushe is.

('om.—But those who possess the knowledge con-
trary to that of persons previously mentioned, é.., the
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hermits of the forest and the Saaydsins. * Tapal,” the
Jurma enjoined on one’s order of life. ¢ Sraddha,’ the
worghip of the Hiranyagarbha and other deities. Upawva-
santi,’ follow. ‘dAranye, living in the forest. ¢ Suntdl,’
having control over the group of senses. ‘ Learned’
includes also house-holders who possess chiefly know-
ledge, living by begging ; because, they have nothing
to call their own. © Living on alms’ is conmected with
‘living in the forest.” ° Through the crb of the sun,’
through the northern roufe. indicated by the sun.
¢ Virajih,’ their good and bad deeds heing consumed.
¢ Prayinti,’ go with excellence. ° Where, to Satyaloka
where the immortal Purusha, the fivet born, undecaying
Hiranyagarbha is, Undecaying,” because he lives to
the end of samsara. With this, end the movements
within the pale of samsare attainable, through apara-
vidya. If it be said that some regard this as emanci-
pation, we say it is not so because of the Srutis, ¢ All his
desires are even here absorbed ' and ¢ those intelligent
persons whose mind is concentrated reach the all-per-
vading, on all sides and enter into everything, gte.,’ and
becanse of the mention of emancipation being irrele-
vant in this context ; for, in the course of treating of
the apuravidyae, there is no pertinency of emancipation
being bronght in. The consumption of karme spoken
of is only relative ; all the result of the aparavidye be=
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ing in the nature of ends and means and diversified by
the difference of acts, requisites and fruits and partak-
ing of duality iz only this much, which ends with reach-
ing Hiranyagarblae. Accordingly alse it has been
gaid by Manu speaking of the various stages within
samsare from the immovable upwards : ¢ The wise con-
gider this a high and pure stage to attain the world of
Brahma, the Prajopatis (crant-nra} virtue, maliat and
aryakia.’
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Let a Brahmin having examined the worlds produ-
ced by karma be free from desires thinking, *thers is
nothing eternal produnced. by karme’ ; and in order to
acquire the knowledge of the eternal, let him Samid
(sacrificial fuel) in hand, approach a preceptor alone,
who is versed in the Vedas and centred in the Brah-
man.

Com.—Now this is said for the purpose of showing
that only the person thoroughly disgusted with all
swmsarg which is in the nature of ends and means, is
entitled to acquive the para vidya. ¢ Parikshya’, well
knowing that the subject of apara vidya consisting of
the Rig, and other Vedas, performable by a person
tainted with the defects of natural ignorance, desires
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and karma has been intended for a person possessed of
guch defects and after examining those worlds which
ave the fruits of such karma performed, attainable by
the northern and southern routes and these others such
as Hell, the world of beasts and the world of departed
apirits, which are the result of the vices of not perform-
ing the prescribed karma and performing the forbidden
Jarme ; after having examined these worlds with the
aid of experience, inference, analogies and dgamas, 4. &.,
determined the true nature of all these worlds attain-
able by one within the pale of samsara, beginning from
the awyakta down to the immovable, manifested and
unmanifested in their nature, productive of each other
like the seed and its sprout, agitated by a hundred
thonsand troubles, fragile like the womb of the plan-
tain, similar in kind to illusion, the waters of the mi<
rage, the shape of cities formed by the clonds in the
sky, dreams, water-bubbles and foam and destroyed
every moment and discarding all these as being pro-
duced by good and bad deeds and acquired by karma
induced by the faults of ignorance and desire. The
word © Brahmana' is here used hecause the Brahmin s
specially competent to acquire the lmowledge of Brah-
man through wholesale renunciation. What he should
do after examining these worldsis explained. * Nirve-
dam,’ the root vid with the prefix nih is here used in
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the sense of freedom from desires. The meaning is
that he will get disgusted. The mode of disgust is
thus shown : * Here,” in samsara there is nothing which
is not made ; for, all worlds produced by karma are
transitory. The meaning is : there is nothing eternal;
for all karma is help to what is merely transitory. All
that is produced by karma is one of four kinds, that
which is produced, that which is reached, that which

is refined and that which is modified ; beyond this

nothing can be done by karma. But I am a sesker

after that consummation which is eternal, immortal,

fearless, changeless, immovable and constant ; but not
after one of a contrary nature ; of what use thevefore is
Tarma which is full of trouble and which leads to mis-
ery 7. Thus disgusted, the Brihmin should, for know-
ing that abode which is fearless, full of bliss, not mads,
and eternal, only approach a preceptor, possessing
abtributes such as contrel of mind, control of the exter-
nal senses and merey ete., (the forcs of ths word ‘alone’
is to show that even one versed in the recital of the

saetras should not independently by himself seek the

knowledge of the Brahman) with a load of samid in his
hand. * Srofriyam,’ versed in the recital of the Vedas
and the knowledge of its import. < Brahmanishtham ;'
like japanishtha and taponishtha, this word-means ¢ one
who is centred in the Brahman devoid of attributes and
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"without a second, after renouncing all karma ; for, one
performing karma cannot be centred in the Brahman
‘on account of the antagonism between karma snd the
knowledge of the Atman. Having duly approached
the guru, let the Brihmin propitiate him and question
him about the true and immortal Purusha.
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To him who has thus approached, whose heart is well
subdned and who has control over his senses, let - him
truly teach that Brahmavidya by which the true im-
mortal purusha is known.

Oom—* He,' the learned preceptor who lknows the
Brahman; * Upasannaya,’ who has approached him,
¢ Samyak,’ 1. e., well, according to the sastras; ‘ Prasdnia
chiththdyn,’ i.e., whose heart is gubdued, who is free
from such faults as prideete. * Sumdnvitdyae,” who has
control also over the external senses, i e, who has
turned away from everything in the world. °By
which knowledge,’ by the pare vidys. ° Aksharam,’
that which has been described as imperceivable ete.,
and denoted by the word Purusha, because it is all-per-
vading ; or, becanse it is seated in the city of the body.
« Qatyam,' the same because it is truth in its nature.
¢ Alshara, because it knows no decay, becanse it is
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scathless, and becanse it knows no destruction. ¢ Veda'
means ‘know.! The meaning is ¢let him teach that
knowledge of the Brahman as it should be taught.
This is the duty of also the preceptor, that he should
make the good pupil duly approaching him, cross the
sea of ignorance,

———

Here ends the commentary on
the second part of the
First Mundalka,

O
Here ends the First Mundaka.
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SECOND
Munmdakopanishad,

——

PART 1.
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This is true ; as from the flaming fire issue forth, by
thousands, sparks of tha same form, so from the immor-
tal proceed, good youth, diverse jivas and they find their
way back into it.

Com.—Everything made, as the result of apara vidya
has already been stated. That entity known as Puru-
sha from which semsare dervives its stremgth, from
which, as its immortal source, it proceeds and into
which it is again absorbed is true; the subsequent
portion of the book is begun for the purpose of explain-
ing him, who being known, all will bécome known and
who iz the subject of ‘ Brahmavidya.” The satyam or
truth which is the subject of the apara vidya and which

16
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is in the nature of the fruits of karma is only rela-
tively true ; but this which is the subject of para vidya
is absolutely true, being defined as absolute existence.
This satyam is real, being the subject of knowledge ;
the other satyam is false, being the subject of ignor-
ance. How could men directly cognize the immortal
and real Purusha seeing that it is altogether beyond
the reach of divect perception. To this end, the Sruti
gives an example: ‘ As from the fire well-fed sparks,
i.¢., partioles of five issue forth by thousands, like fire
in their form ; 5o, from the immortal above described
diverse jivas, diverse because of the difference of con-
ditions, i.:2., it their various bodies, come iiito existence.
Just as from dkds, the spaces enclosed as it were with-
in the limits of a pot, ete.” As these spaces undergo
varieties corresponding to the varieties of their condi-
tions such as pot ete., so also the jfivas according to the
varieties of their bodies created by names and forms.
The jivas are absorbed into the immortal purusha when
the bodies conditioning them cease to exist, as the
various covities ocease to exist, when the potf, ete,
cease to exist. As the origin and destruction of the
varions cavities in the dlds ave due to its being en-
¢losed in a pot, etc., so also the cause and the absorp-
tion of the jiva ave due to the akshara being condi-
tioned by bodies bearing names and forms.
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He is bright, formless, all-pervading, existing with-
out and within, unborn, without prdna, without mind,
pure and beyond the avydkrita, which is beyond all.

Com.—With a view to deseribe the nature of that
ahshara, t.6.,, which is beyond what is known as auyd-
Erita (the unmanitested) the seed of all name and form
and trangeending its own modifications which iz devoid
of all vavieties of conditions and berefi of all forms like
the dkds and which is capable of being only negative-
ly defined, the text says thus. ‘Divyal’, bright, being
self-resplendent, or born of itself or distinet from all
that is worldly. ¢ Hi', because ; ‘amiriah, having no
form of any kind. ‘Purusha,’ all-pervading or seated
in the city of the body. ‘Sabihydbhyantareh’ mesns
‘existing both without and within, ‘Unborn’ is ‘not
born of anything,’ é.e., neither from itself nor from any

other, thers being no other, from which it could be

born. As wind, ete.,in the case of water bubbles ete., angd
ai the pot, etc., in the case of the diffevent cavities of dhds,
go modifications of things, have birth for their sonrce,
and all these modifications are denied when bivth is
Adenied. The drift is that he is both withont and with—
in, unbom and therefore nndecaying, immortal, change—
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less, constant and fearless, Though he appears to be
in the various bodies with prdna, with mind, with
genses and with their objects owing to the ignorance
of those who perceive difference of conditions, such as
bodies, etc., as they see in the dkds the colour ete., of
the surface ; but still to those who see the reality, he is
without préna, ete. ; he is without prdna, i.e., in whom
the mind, which has various active powers and whose
characteristic is motion, does not exist. He is without
mind becaunse in him the mind with its various powers
of knowledge and with its characteristics of volition etc.,
does not exist. It should be understood that of him
are denied the varieties of winds such as prdna, the
active sensory organs, their objects and accordingly
intelligence, mind, the organs of knowledge and their
objects. Accordingly, another Sruti says ‘It seems
to think and move,! Heis sublira or pure, becanse both
these conditions are thus denied of him. The Akshara
which is beyond all, the Avydkrita whose nature is in-
dicated as the seed condition of all name and form, as
it is known to be the seed of all effects and camses;
¢ param,’ becanse the akshara known as avydlrile is in
its condition above all its modifications. The Purusha
is beyond even this unmanifested akshara, i.e., not sub-
ject to any conditions, Tn whom is the akshara known
as dkds with all the objects of duality strung together as
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warp and woof. How then could it be said to be with-
out prana, ete 7. If prdna ete., existed as guch in their
own forms before their creation like the purusha, then
the purusha can be said to be with prina becanse of
their then existence ; hut they, the prdng etc,, do not,
like the purusha, exist in their own forms, before their
greation. So the highest purusha is without prina ete.
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TFrom him are born the prdng, the mind, all the sen-
sory orgons, the dlds, the wind, the fire, water and the
earth which supports all.

(lom.—As Devadatta is said to be * gputra’ when a
¢ putra’ is not born to him, so it is explained how it is

gnid in this connection that in the case of the purusha,

the prina ete., do not exist ; because from this purusha
alone viewed as conditionad by the seed of name and
form is born the prdna, the modification of the object
of ignorance, a mere name and in its nature a mon-
entity ; for another Sruti says ‘The name is mere
speech, & modification and a falsehood’; by prana,
which is an object of ignorance and a falsehood, the
highest cannot be said to be possessed of it (prina), as
a sonless man cannot be said to have a son, by a son
seen in dreams ; similarly the mind, all the sensory
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organs and their objects are born of this. Therefore
that he is really without prana ete., is established. Tt
should ba known that just as these prina etc., did not
really exist before the creation, so, even after abzorp-
tion as the organs, the mind and the senses, so the
bliitas which are the canses of the bodies and objects.
¢ Kham,’ the dkds, the airinternal and external, of vari-
ous kinds such as avaha, ete. ; ¢ Jotihd', fire. ¢ Apald’,
water, ¢ Prithiv’, earth. ¢ Visvasya,’ of all.  All these
whose attributes are sound, touch, form, taste and
gmell and which are respectively formed by the combi-
nation of the latter with the previous attributes are
born of him. Having briefly stated the immortal, un-
conditioned, eternal Purusha, the object of para cidya,
by the text * Bright, formless ete,) the Sruti next pro-
coeded to explain his nature in detail and at length.
Tt is only when a thing is explained briefly and at
length, it becomes capable of being easily understood
s if explained by Sifras and by their commentaries.
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This is he the internal déman of all created things
whose head is agni, whose eyes are the sun, and the
moon, whose ears are the four divections, whose
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speeches are the emanated Vedas, whose breath is wiyu,
whose heart is all the universe and from whose feet the
earth proceeded.

Com,—This text is intended to show that the wirdt
furusha within the globe, who is born of Hiranyaqarbha
the firat born, is born only and a modification, of this
grurusha thongh apparently distanced by an intermedi-
ate principle. The text also describes him. ¢ Agnihd’,
the deva loka or swarga, from the Sruti . ¢ This lbka
verily is Agni, O Gauntama.’ * Murdha,’ head; whose
eyes are the sun and the moon. The word * yasya’ (of
whom) should be read in every clause. The word ‘asiye’
gubsequently ccowrring being converted into *yasya'
whose speech are the opened, 4. e, celebrated Vedas.
¢ Hridayam,' heart. ¢ Visvam,” the whole universe.
The whole universe is only a modification of the mind
for it is absorbed into the mind during sleep and be-
canse it issues from the mind when waking, like sparks
of fire and from whose feet the earth was born ; this
deity, all-pervading, endless, the first embodied exist-
ence having for its body the three lokas is the interior
dtman of all created things ; for it is he who, in all
created things, is the seer, the hearer, the thinker, the
knower and who is the canss of all. It is next stated
that all living beings who come into sameara throngh
the five fires are also born of the same purusha.
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From him the Agui (Dyu loka) whose fuelis the sun ;
from the moon in the dyu loks, parfanya (clouds) ; from
the clouds, the medicinal plant that grows on earth ;
from these the male (fire) which sheds the semen on
woman, thus gradually many living beings such as
Brahmins eto. are born of the Purusha.

Jom.—* From him’, from the Purusha. °.dgni’, the
Dyuloka, & kind of abode for man. That Agniis des-
cribed. ¢ Samidhah’, fuel ; for which the sun is, asib
wers, a fuel ; for, it is by the sun that the Dyu loka is
lighted. From the moon emerging out of the Dy loka,
parjanya, the second fire, is produced ; and from the
parjunya, the medicinal plants proceed, grow on sarth ;
and from the medicinal plants offered to the purusha
fire serving as the material cause the man (fire) sheds
gemen on the woman (fire). Thus gradually from the
purusha are produced many living beings such as Brah-
mins ete; moreover the helps to karma and their frnits
also proceed from the Purusha.
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From him the Rig, the-.Sama, the Yajur, Diksha,
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sacrifices, all Arafus, Dalshina, the year, the sacrificer
and the worlds which the moon sanctifies and the sun
illuminates.

_ (om—How?. * Tusmdt’, from the Purisha ; © Richal’,
the manirds whose letters, feet and endings are deter-
mined and which are marked by Chhandas (metre) like
the giyalri. Sima with its fivefold and sevenfold classi-
fication characterized by sthoba and other gile (music).
¢ Yajus ', mantras in the form of sentences, whose letters,
feet and endings are determined by no rules. Thus the
threefold mantras. © Dilsha ®, restrietions such as the
wearing of a mounjée (a kind of cord) ete, Imposed upon
the performer (of a sacrifice). * ¥ujnds’, all sacrifices
such as agnihotra ete,  © Kratu’, sacrifices which require
a ylpe (i.e., socrificial post). © Dukshinab’, rewards
distributed in sacrifice from a single cow up to un-
hounded whole wealth, ¢ Year’, stated time as a neces-
sary adjunct of karma. * ¥Yajamdna’, the performer,
1. &., the sacrificer. The worlds which are the finits of
his karma are next described “ which the moon renders
sacred and wheve the sun shines ”; these are attainable
by the northern and southern routes and are the fruits
of the kwrma performed by the kunowing and the
ignorant.
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From him also the devas are variously born, the
sddhyas, the men, the cattle, the bird, the prdna snd
the apdna, the corn and yava, fapas, devotion, truth,
Brahmacharya and injunction.

Oom.—Tasmat, * from him also, from the purusi.
“Variously’, in various groups such as vasus ete. Sampra~
sifah, well born. Sddhyas, a species of Devas, Men
those that are entitled to perform karma ; Cattls, both
of the village and the forest. Vaydmsi, birds, The
food of men ete. The Prina and the Apdna ; corn and
yave, to be used for making havis (cblationg). Tapas,
both as an indispensable adjunct to karma whose
efficacy lies in the purification of the performer and as
an independent means of attaining the froits of farma.
Devotion, that state of mind which precedes the mental
calm and a belief in a future state necessary to the ac-
© complishment of all human ends. Similarly, truthi. e,
avoiding falsehood and speaking out what has really
happened, without harm to others. Brahmacharyam,
absence of sexual intercourse. Injunction, the statement
of what ought to be done.
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From him are born the seven prinas, the seven flames,
their sevenfold fuel, the sevenfold oblation and these
seven lokas where the prdnas move, seven and seven
in each living being lying in the cave, there fixed.

Uom.—Again the seven prinas, i. e., (organs of sense)
in the head ave born of this purushe alone. ¢ Their
seven flames’, their light which enlightens their objects.
Similarly, the sevenfold fuel, their sevenfold objects ;
for, it is by these objects that the prdnas, i. e., orgons
of sense are fed. ¢ The sevenfold oblations’, the percep-
tions of the sevenfold objects ; for, another Sruti says :
“ Ha offers the oblation which consists in the percep-
tion of the objects by the senses.” The seven lokas,
i. 6., the seats of the senses whers the prinas move.
The clanse “ where the prinas move” is intended to
exclude the vital airs, ¢, e, prina, apine and the rest.
‘Lying in the cave’, lying during sleep in the body or
the heart. *Fixed’, fixed by thecreator. ‘Seven and
geven’, in every living thing. The meaning of the
context is that all karina pérformed by knowing men
who propitiate their atman and the fruits of smoh
karma as well as the karma performed by the igro-
rant and their means and fruits ; all these proceed only
from the highest and the ommiscient purushe.
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From him proceed the cceans and all the mountains
and tha diverse rivers ; from him also, all the medicinal
plants and taste, by which encircled by the Bhiitas, {.e.,
gross elements, the intermediate diman, i.e., subtle
body is seated.

Com.—*From him’, from the purusha.  *The oceans’,
all, the salt ocean ete. ‘Mountains’, the Himalayas
and the rest are all from this purushe, *Syandante’,
flow. ‘Rivers’, suchasthe Ganges. ‘Sarvaripah’, of many
forms. From this purusha also proceed the medicinal
plants such as corn, yave, paddy ete. “Taste’, sixfold
such ns sweetness ete. By which’, by which tastes
‘ Bhiitaih °, by the five gross bhdlns. © Pariveshtitah’, en-
cireled. *Tishthote’, is seated. *The internal dnman’,
the subtle body so ealled becanse it is the dlman, as it
were, intermediate between the gross body and the
soul proper.
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The purushe alone is all this universe—EKarma and
Tapas. All this is Brahman, the highest and the im-
mortal who knows this as seated in the cavity of the

heart, unties the knot of i ignorance even here, Oh good
locking youth ! .
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Com.—Thus, out of purusha, all this is born ; there-
fore as the Sruti says * The name is mere speech, a
modification and a falsehood and the purusha alone is
true.” Therefore all this is only pwrushe. The uni-
verse has no separate existence apart from purusha.
Hence to the guestion propounded “ 0 Bhagavin, hy
knowing whom, all this becomes known,” the answer
has been given, 1. e., when this purusha, the supreme
dlman, the first cause is known, it becomes clear that
all this universe is purushe and nothing else exists ex-
cept him, What then is this “all,” it is thus explained.
Eoarma is of the nature of Agnihotra ond the rest.
Tupas, knowledge and the froit due to it. By ‘all’
this much is meant, And all this is evolved out of
Brahman. Therefore everything is Brahman, He
who knows that he himself is this Brahman the high-
est and the immortal placed in the hearts of all living
beings destroys the dense tendencies of ignorance.
Tha, even while living and not merely after death.

Soumya, good looking.
e  W——

‘Here ends the commentary
on the first part of the
Second Mundaka.
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Bright, well-fxed, moving in the hearf, great and
the support of all ; in him is all this universe centrad,
what moves, breathes and winks. Xnow this which is
all that has form and oll that is formless, which is to
be sought after by all, which is beyond the reach of
man's knowledge, and the highest of all.

- Com.—It is now explained how the akshare which
is formless, could be known, Avihi, bright, shining
as the percipient of sound ete., according to the Srutd,
« T shines through its conditions of speech ete” It
is seen in the heart of all living beings appearing
thera with the attributes of seeing, hearing, thinking,
kmowing etc. This Brahman shining is Sannihila, i.e.,
well seated in the heart, Tt is celebrated as guhdsha-
ram because it moves in the cavity in modes of seeing,
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hearing ete. * Great’, because it is greater than all.
Padam, reached by all, because it is the seat of all
objects. How is it said to be great etc?. Because in
the Brahman all this universe is centred as the various
spokes are in the wheel-ring of the chaviot. Ljaf,
moving, .6, birds eto; prdnsf, breathes, d.e, men,
cattle ete., having prina, apdna ete; and winks’, all
that winks and all that winks nof, from the force of
the particle cha ; this in which all is centred, Jmow, O
disciple, that that is your own dlman ; both saf and
asat ; for without it, saf and asat, that which has form
and that which has not, 4. e., the gross and the subtle
do not exist. Varenyam, covetable; because of all
objects it is the only eternal entity. Faram, distinct
from, or, beyond ; this is connected with the expression
“ knowledge of men” though remote ; the meaning is
that it is beyond the reach of worldly knowledge.
Varishiham, the highest of all; because of all that is
high, the Brahman is pmwﬁnenﬂy‘ high, being free
from all fanlts.
qafimEpAn] W aRFemskii @fhTd |
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What is bright, what is smaller than the small,in
what are centred all the world and those that live in
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them is this immortal Brahman, That is prdue, thatis
speech and mind. That is trae and immortal ; good
looking youth. Strike thy mind upon that which should
Dbe struck by the mind.

(lom.—Besides it is archimad, bright, becanse it is by
the light of the Brahman that the sun ete. shine ; again
it is subtler than the subtlest (i.e.,) grain ete. From
the particle cla, it is suggested that it is higper than
the biggest such as carth ete. In whom all the worlds
such as earth ete, are fixed and men and the rest,
inhabitants of those worlds ; for all are well-known to
depend upon “ Intelligence”, 4. ¢, Brahman; this im-
mortal Brahman on which all depend is prdna, speech,
mind and all the instruments. It is their internal
intelligence for the whole combination of prdnm, senses
etc., is dependant upon that intelligencs, according to
the Sruti * It is the prdna of prdaa ete.” This immortal
Brahman which is the internal intelligence of prina ete.,
is true and therefore endless,  Veddhavyam, should be
goized by the mind. The meaning iz that the mind
should be concentrated npon the Brahman. This being
g0, O good looking youth, strike that, i. e., concentrate
your mind upon that Brahman.

SpRETRT FRre AT AR e |
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Having taken the'bow furnished by the Upanishads,
the great weapon—and fixed in it the arrow rendered
pointed by constant meditation and having drawn it
with the mind fixed on the Brahman, hjt, good looking
youth! at that mark—the immortal Brahman,

CUom.—How that is hit is now explained, Dhanuh,
the bow. Grihkited, having taken. Upanishadam,
born in, 4. e., well-known in the Upanishads. Mahi-
sfram, great weapon, 1. a., the arrow; fix the arrow ; of
what quality is stated. Updsdnisilam, rendered poin-
ted by constant meditation, i. ., purified; after fixing
it and drawing it, i. e, having drawn the mind and the
senses from their external objects and bending, i.e.,
concentrating them on the mark, for the bow here can-
not ba bent as by the hand ; hit the mark—the im-
mortal Brahman—above defined with thy mind, Oh
good looking youth, engrossed by meditation upon the
Brahman,

SO 9T T A A SR |
AR Aged arEraeRar W || g |

The Pranava is the bow, the Afman is the srrow and
the Brahman is gaid to be its mark. It should be hit
by one who is self-collected and thatwhich hits besomes,
like the arrow, one with the mark, i, ¢., Brahman.

13
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(Clom.—What the bow snd the restabove referred toare,
jsexplained. The Pranava, i.e., the syllable* Om” isthe
bow; as the bow is the canse of the arrow entering into
the mark, so the syllable “Om?” is the cause of the
Atman entering into the Brahman ; for it is only when
purified, by the repetition of Franava, that the Atman
sapported by it becomes fixed in the Brahman without
obstruction, as the arrow by the force of the bow is
fixed in the mark. Therefore the Pranave is like a
bow. The arrow is the Paramditman itself conditioned
as the Alman having entered the body here, as the sun
enters the water, as the witness of all states of con-
sciousness. That, like an arrow, is discharged towards
itself—the immortal Brahman. Therefore the Brahman
is said to be its mark, because it is seen to be the
Alman itself by those who fix their mind upon it as
on a mark, This being o, the Brahman which is the
mark should be hit by one who is self-collected, 4. e.,
who is free from the excitement caused by a thirst to
get: at external objects, who is ‘disgusted with every-
thing, who has conquered his senses and whose mind
is concentrated. When that is hit, the Afman becomes
like the arrow, one with the mavk, i. ¢, the Brahman.
Just as the success of the arrow is its becoming one
with the mark, so the fruit here achieved is the Afman
becoming one with the immortal Brahman by the
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dispelling of the notion that the body ete., is the Afuan.
afte=n: gt sFaleeld a9 | Sore @
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He in whom the heaven, the earth, the enburilshe
(sky), the mind with the prinus are centred; lknow
him to be the one Afman of all; abandon all other
speech ; this is the road to immonrtality.

(om.—As the * Immortal ” cannot be easily grasped
by the mind, the repetition is for the purpose of making
it more easily cognisable. He, the immortal Brahman,
in whom Dyouh, earth, and anlarilisha ove centred as
algo the mind with the other instruments ; know him,
0 disciples as “ the ene,” the support of all ; the Afman,
i. ¢., the internal principle of yourselves and all living
beings ; having known that, leave off all other speech
of the nature of ©* Aparavidya” as also all Karma with
their aids elucidated by it ; for, this, €. e., the knowledge =
of the Atman is the road to the attainment of emanci-
pation, the bridge as it were by which the great ocean
of Bamshra is crossed, as another Sruti says “ having
¥nown lim thus, one travels beyond death ; there is
no other road to emancipation.”

ST 7 TIATA S O A | S g S-
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Where the nerves of the body meet together as the
spokes in the nave of a wheel, this Atman iz within ib
variously born ; meditate upon “Om™ as the Atman.
May there be no obstacle to your going to the other
gicle beyond darkness.

Oom.—Within the heart where all nerves running
through thebody meet together, as the spokes inthe nave
of tha wheel, this Atman, spolen of, dwells within, as the
witness of the states of consciousness, seeing, hearing,
thinking, knowing and as it were, being variously born
by the modifications of the mind such as anger, joy
etc; men in the world say ‘He has become angry, he
has Decome joyful”, according to the conditions of the
internal sense (mind); meditate upon Atman having
the syllable “Om ” as your support and imagining as
stated, And it has been said “the preceptor who
knows must instruct the disciples.” The disciples are
those who being desirous to acquire the knowledge of
the Brahman, have remounced Karina and taken the
road to emancipation, The preceptor gives his benedic-
tion that they may attain the Brahman without hind-
rance ; svasti vah pardys, let Him be without hindrance
to your reaching the other shove. Larastdl ; beyond,
beyond what ? ; beyond the darkness of ignorance, i,
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for the realisation of the frue nature of the Atman deveid
of ignorance. He who should be reached after crossing
the ocean of Samsira and who is the subject of the
Paravidya.

42 gag: g A G ReARa g dv Srer
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This Atman who knows all and all of every thing
and whose glory is so celebrated on earth is seated in the
dk7s of the bright city of Brahman. He is conditioned
by the mind, is the leader of the prdaa and the body
and is seated in food, 4. ¢, the body fixing the intel-
ligence (in the cavity of their heart). The discerning
people see by means of their superior knowledge on all
gides the diman which shines, all bliss and immor-
tality.

Com.—Where He is, i8 now explained; the terms
‘sarvafna’ and *sarvavit’ have alrendy been explained.
He is again described ; by the expression *“whose glory
is this” is meant “ whose glory is celebrated”. What
is that glory 7. By whose commands stand supported
the earth and the sky, by whose command, the sun and
the moon always rotate as the flaming fire-brand. By
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whose command the rivers and the seas do not overstep
their limits, whose command all that is moveable and
immoveable likewise obey, whose commands in the
same way, the seasons, the solstices, and the years do
not transgress; by whose commands all Farma, their
performers and their fruits do not likewise go beyond
their appointed time; that is his glory. Bhuvi, in the
world, This Deva whose is all this glory and who is
omniscient, Divye, bright, i. e, illuminated by all the
states of conscionsness. Dralmapurs, in the lotus of
the heart, so called because the Bralman is always
manifesting himself there in the form of intelligence.
Vyomani, in the dkds, within the cavity of the heart,
He is perceived as if seated theve; because otherwise
maotion to or from, or fixity in a place is not possible for
him who is all-pervading like the dkds. Munomaya,
hecauss seated in the heart, heis perceived only by the
modifications of the mind. (Thus) conditioned by the
mind, Leader of the prdna and the body, because he
leads the prina and the body from one gross body in-
to another body. Pralishthitah, fixed. Awue, in the
food, i. e., in the body which is & modification of the
food eaten and which grows and decays day Dby day.
Hridayom, intellect. Sannidhdya, fixing—in the ca-
vity of the lotus; for, the Atman is really seated in the
heart and not in the food. Taf, the entity of the
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Atman. Vijndnena, by knowledge, thorough, produced
by the teachings of the sdstras and the preceptor and
arising from control of the mind, control of the senses,
meditation, complete renunciation and freedom from
desive. Paripasyanti, see on all sides full. Dhirih,
the discerning. Anandaripam, free from all dangers,
miseries and troubles. Vibhdti, shines much in one-
self always.

ey gaaaReTa aauee: |
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When he that is both high and low is seen, the lnot
of the heart iz untied ; all doubts are solved; and all
his karma is consumed.

Oom.—The fruit of the kmowledge of the Paramét-
man is stated to be the following. Loosened is “the
knot of the heart”, 4. e, the groupof tendencies in the
mind due to ignorance, the desire which clings to the
intellect according to the Sruti “ The desires which lie
jmbedded in the heart ete.” This is attached to the
heart (intellect) not to the Atman, Bhidyate, under=
goes destruction ; doubts regarding all knowable things
have their solution—doubts which perplex worldly
men up to their death, being (continuous) like the
stream of the Ganges; of the man whose doubts have
been solved and whose ignorance has been dispelled,
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such karma as was anterior to the birth of kmowledge
in this life, such as was performed by him in previous
births and had not begun to bear fruit and such as
wag existing at the birth of knowledge come to an
end ; but nof that karma which brought about this
birth, for it had begun to bear fruit, He, * the omni-
scient”, not subject to swmsira; * both high and low’,
high as being the cause and low as being the effect ;
when he is seen directly as “Iam he”, one attains
emancipation, the cause of samsdra being uprooted,
fewRd o fRr fe Aw fswe |
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The stainless indivisible Brahman, the pure, the
light of all lights is in the innermost sheath of golden
hue. That is what the knowers of the Atman know.

(om.—The three following texts briefly elucidate the
meaning already expressed. IHiranmays, golden, v.e.,
full of light, or, bright with intellizence and knowledge.
* The highest sheath’, sheath, as it were, of a sword ;
highest, because it is the place where “the Atman
is realised as located” and because it is the innermost
of all. Virajam, free from the taint of ignorance and
all other faults. Brahma, because it is the greatest
of all and Atman of all. Nishkalwm, that from which
the kalds had proceeded, 1.0, devoid of parts ; hocause
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it is untainted and devoid of parts, therefore it is
subkram or pure. The light of all lighte, whose light
englightens even those that illumine all other things
such as fire ete. The meaning is that the . brightness
of even the five, cte. is due to the splendour of the in-
telligence of the Drahman within ; the light of the
Atman is the highest light which is not illumined by
other lights. *The kmowers of' the atman’, those ¢ dis-
cerning’ men who know the Self as the witness of
the objective states of consciousness regarding sound
and the rest ; as it is the highest light, it is only those
who follow (are in) the subjective state of conscious-
nesg, not others, who follow (are in) the perceptions
of external objects, that know it.

1 6 G R = TR A g e Fvsant |
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The sun. shines not thers, nor the moon and the
stars, Nor do these lightnings shine. How could
this fire 7. All shine after him who shines. All this is
illumined by his radiance,

Com.—How that is the light of all lights is explain-
ed. The sun though enlightening all, does not shine
in, i.¢., does not illumine the Brahman whichis his
Apman ; for, the sun illumines the whole universe other

than the Atman with the light of the Brahman, bub
19
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has not in himself the capacity to illuminate. Simi-
larly neither the moon and the stars nor the lightning
ghines. - How could this fire which is in the range of
onr vision 7. Why dilate ?. This universe which shines,
shines with the light of him, the lord of all, who ghines.
being himself luminosity. Just as water and the rest
by their contact with fire, heat with the heat of the
fire, but not by their own inherent power, so0 all this
universe, the sun and the regt shine with the light of
the Brohman, As it is the Brahman alone that thus
ghines and shines with varying light in its diverse
manifestations, itself luminosity, is inferred ; for, that
which is not itself light cannot illnmine others as we
seo that pots, ete., do not illumine others and that the,
sun and the rvest having light, illumine others.

A QTR GHTRE &SR |
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All this before is immortal Brahman; certainly all
. behind is Brahman ; all to the south and to the north ;
all helow and all alone stretched out, 4.6, extended, all
this is certainly Brahman, the highest. -

(lom.—The statement, Brahman alone the light of
lights is true and that all else is only its modification,
a matter of speech is a mere name and falsehood first
made and logically demonstrated at length (after~
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wards) is affrmed again as & eonclusion by this
mantra. That which is hefore us and which, in the
eyes of the ignorant, appears to be not Brahmian is
certainly Brahman. S{.ﬂ:lilﬂ'l'i:'l.’ what is behind us; =0,
that to the sonth ; so, that to the north : so, that below,
and that ahove and all that is extended everywhere
in the form of effect, appearing otherwize than Brah-
man and possessad of name and form. Why say
much 2. All this vast universe is Brahiman certainly-
All perception otherwise than as Braliman is mere
ignorance, jnst as the pereeption of azerpemt in a rohe,
The declaration of the Vedas is that the one Brabman
alone is veally true.

S e ) ———mm

Here ends the speand part of the second
Mundaka.

———



THIRD
Mundakopanishad.
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PART I
B e § Rl
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Two inseparable companions of fine plumage perch
on the self-same tree. Ome of the two feeds on the
delicious frnit.  The other not tasting of it looks oun.
(om.—The Paravidya has been explained by
which the immortal * Purnsha’ or the Truth could be
known, by whose knowledge the canse of somsuru,
such as the knot of the heart ete. can be totally des-
troyed, Yoma which is the means to the realization
of the Brahman has also been explained by an illus-
tration © taking the how and the vest™ Now the
subsegnent portion is intended to inculeate the auxi-
liney helps to that yega, as truth ete Chiefly the
fruth is here determined by another mode s it is ex-
tremely difficnlt to vealize it. Here, though alveady
dope. a mantra (heief) as an aphorism iz introduced
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for the purpose of ascertaining the absolute entity.
Suparnau, two of good motion or two birds; (the
word “Suparna” being used to denote hirds generally) ;
Sayujau, inseparable, constant, companions ; Sakhayou,
bearing the same name or having the same cause of
manifestation. DBeing thus, they are perched on the
same tres ( ¢ same’, becanse the place where they could
be perceived is identical). ¢ Tree’ here means ‘ body’;
becanse of the similitude in their liability to be cut
or destroyed. Parishasvajits, embraced; just os
birds go to the same tree for tasting the fruits. This
tree as is well lenown has its root high up (4.z., in Brah-
man) and its branches ( prinae ete.) downwards; it is
transitory and has its source in Avyalla (mdya). It
is named * Kshetra’ and in it hang the fruits of the
Larma of all living things. Tt is here that the Atman
conditioned in the subtle body to which ignorance,
desive, karma and their unmanifested tendencies cling
and Isvara are perched like birds. Of these two so
perched, aue, i. 6., kshetrajna occupying the subtle hody
eats, . 6., tastes fromignorance thefruits of karma mark- -
ed as happiness and misery, palatable in many and
diversified modes; the other, 4. &, the lord, eternal,
pure, intelligent and free in his nature, ommiscient:
and conditioned by mdys does not eat ; for, he is the
director of both the eater and the thing eaten, by the
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fact of his mere existence as the pternal witness (of
all) ; not tasting, he merely looks on; for his mere
witnessing is direction as in the case of a king.

qar 7 qE FrmisdRmE et qEn: |
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On the self same tree the Jiva drowned as it were
and perplexed, grieves owing to helplessness. Bub
when he sees the other, the lord who is worshipped by
all and his glory, he becomes absolved from grief.

Com.—In this state of things the Jiva, i.c., the enjoyer
occupying the body as above deseribed under the heavy
load of ignorance, desire and thivst for the fruits of
Karma etc, sinks down like o bottle-gourd in the waters
of the sea, is convinded beyond doubt that the body is
the dtman and thinking that he is the son of this man
or the great-grandson of that, lean or stont, with or
without good qualities, is enjoying or suffering, and
that there is none but him, is born, dies, is united
with and parted from relations and kinsmen ; thevefore
he grieves from helplessness thue: “Lam good for
nothing I have lost my som, my wife is dead, what
avails my life” and so forth and js gubject to anxiety
from ignorance owing to numerous kinds of troubles;
but when thus constantly degenerating in births, of
pretas, beasts, men and the like, he happens, owing
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to the result of pure deeds stored up in many (previous)
births to be instructed in the path of Yoga by some
preceptor surpassingly compassionate and being qua-
lified by abstinence from ‘giving pain, truth speaking,
continence, complete renunciation and control over the
internal and external senses and with his mind con-
centrated, finds by dint of meditation, the other who
is approached by different paths of Yoga and by the
followers of Karma distinct from him, conditioned in
the body, not -subject to the bondage of Samsara,
unaffected by hunger, thirst, grief, ignorance, decay
and death and lord over all the universe and thinks
thus: “Iam the dtman, alike in all, seated in every
living thing and not the other the illusory atman,
enclosed under conditions created by ignorancé and
this glory—this universe is mine, the lord of all, ” then
he hecomes absolved from grief, i. e, is released
entirély from the ocean of grief, i. e, his object is
accomplished. _

721 q¥: GRA A0 FaiwiE o AR, |
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- When the seer sees him of golden hue, the creator,

lord, Purusha and the source of (Apara) Brahma, then
the knower, having shaken off all deeds of merit and



152 MUNDAKOPANISHAD.

sin, abttaing supreme eguality, being untouched with
stain, '
COom.— Another mantra also conveys the same mean-
ing at length, = Yadae, when; Pasyoha, one who sees,
i, &., & learned man, 4.6, aman of practice, IHulma-
varnam, of self-resplendent natuve, or, of imperishable
brightness as that of gold, ‘Creator,” of all the universe ;
Brahmayonim, the Brahman who is the source of the
manifested Brahman. When he sees the Brahman
thus, then the learned man shaking off, or burning
away good and bad deeds, forming a bondage to their
root and being unaffected, i. e., freed from grief, attains
that supreme equality which is identity with the
Brahman. The equality in matters involving duality
is certainly inferior to this, .
ol &T F: G AEtaEE ke |
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* Thig is indeed Priing, 1. ¢., Isvara, ghining variously
with all living beings. Knowing him, the wise man
becotes not a talleer vegarding anything else. Sporting
in self, delighted in self and, doing acts (enjoined),
this man is the best of thoss who know ths Brahman.
UJom.—Again this Isvara is the prina of prins.
This, now treated of. ‘All living things,’ from the
Brahman down to the worm. The instrumental case

.
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in “ Sarvabhataih” has the force of *thus become.”
The meaning is ‘ existing in all living things, Z.s, the
dtman of all.’  Vibhdéi, shines varionsly. The man of
knowledge who directly realizes Him who is in all
things as his own Atman and thinks “ T am he” roes
not become an ativddin, merely by the knowledge of
the import of the mahivikya. Abivddi, means one
whose nature is to talk of all other things more, when
he sees that all is the Atman and nothing else exists;
how then could he talk of anything else. It is only
whers one sees anything else, he could well tall of
that; but this man of knowledge sees, hears and lnows
none other than the Atman; so he iz not o talker of
anything else. Again, he is an dimakrideh, 4. e, one
whose sport: iz within his own Atman and not elzsewhere
such as son, wife, ete. Similarly he is dfmaratih, i.e.,
one who delights or revels in his own Atman. The term

" kridd or play requires some external help, But delight

or revelling does not require any external help but
indicates merely the attachment toan external objeck
This iz the distinction., Similarly, kriydedn, i. e,
one whose activity consists in knowledge, meditation,
freedom from desire, ete. DBut if the reading he
“ dtmaratibriydedn” (s compound) the meaning is he
whose activity is mere delight in man ; as between the
Bahuvrihi and the * mafup” ending, one is sufficient
20
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without the other; but some contend that the single
compound, denotes a combination of both Farme 1. e,
Agnihotra and the rest, and the lknowledge of
Brahman, * Tt is not possible for one to he play-
ing with external objects and at the same time to
be delighted in self. Tt is only the man who has
turmed away from external activity that becomes
delighted in self ; for, external activity and delight in
iteelf are opposed to each other ; for, it is mob possible
that darkness and light could exist in the same place.
Thevefore the statement that a combination of Karma
and knowledge is inculeated by this text is certainly
the prattle of the ignorant, This also follows from
the Srutis  Leave off from all other speech ™ and “by
renunciation of Karma ete.” Therefore he alone is
“ Kyigdedn” whose activity consists in knowledge,
meditation ete., and who is a Sanyasin not transgressing
the limits of prohibitory injunctions. Such a man as
is not an afivddin, as sports in his own self, as delights
in himself and as iz a KriyAvin (whose activity is
aforesaid) is the first among all the knowers of Brahman.

qET TR U S T Awaa [ |
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This Atman within the body, resplendent and pure,
con be reached by truth and fepas, by sound lnow-
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ledgeand by abstinence from sexual pleasures constantly
practised ; he iz within the body, resplendent and pure;
him, assiduons Sanyasins see, their fanlts removed.
Com.—Now truth and the rest chiefly characterized
by restraint are enjoined upon a bhikshu, i.6.,, mendicant,
ag auxiliary aids with sound knowledge ; he should be
attained by truth, i.c., by abstaining from falsehood; as
also by tapas, i.e., by concentration of the senses and
the mind, which iz declared to be the highest fapas;
for, it is this which is of greatest help as it is turned
towards beholding the Atman, not the other forms of
tapns, such as the performonce of the chdndriyana (o
penance), ete. “This Atman should be atfained™
should be read into every clause. ‘By good knowledge’,
by beholding the Atman as it veally is. ‘By brahma-
charya’, by abstinence from sexual pleasure. Nityam,
always. The word “ always " should be read with every
one of the words * truth,” * fapas,’ ete. Just as a lamp
within a building illumines every part of it, it will ba
gaid later on that they see the Atmon in whom there
isneither deceit, nor falsshood, nor cunning. Who this
Atman is that should be attained by these aids is ex-
plained. ¢ Within the body’, in the midst of the bedy,
i.e., in the dkés of the lotus of the heart. ‘Resplendent’,
of golden hue. Subhre, pure. The- yalayah, i.e.,
those who are habitually seeking, i.s., the Sanyasins,
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‘their faults removed’, i.c., devoid of all taint of mind
such as anger ete., find this déman. The drift is that the
dtman is attained by Sanyasins with these aids os truth,
etc., constantly practised and cannot be attained by
themi occasionally proctized. This text is a eulogy of
gnch aids as truth ete.

g Sl Ad gR T e A |
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Truth alone wins, not falsehood ; by truth, the De-
vayinah (the path of the Devas) iswidened, that by
which the seers travel on, having nothing to wish for,
to where there is that—the highest treasure attained
by truth.

(Oom.—Truth alone, {. ¢, he who speaks the trath
alone, wins ; not he who utters falsehood, for there can
be neither victory nor defeat between abstract truth and

falsehood where they donot cling to men. It is well
known in the world that he who utters falsehood is de-

feated by him who speals the truth; not the converse.
Thevefore it is established that truth is a strong auxi-
liary ; again the superiority of truth as an aid is also
known from the sastras ; how?. It iz only by truth, ie.,
by a determination to speak ‘what had occurred, the
road named * Devayfnah” (the way of the gods) is wid-
ened; i. e, is kept up continually ; by which voad,
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seers free from deceit, delusion, fraud, pride, vanity
and falsehood and having no desives, go about towhere
the absolute truth, the highest treasure covetable by
man and attainable by the important aid, truth, exists.
The expression “where the greatest etc” is connected
with the preceding clause the road by which they
go is widened by truth.” What that is and what its
characteristics are will be explained.

TeF TRCAARFEET JeumE Tl P |
TR ARertan 9 qafeiea ffe Jemm |l |

That shines as vast, heavenly, of unthinkable form
and subtler than the subtle, much farther than the dis-
tant, near, also here, and seen fixed in the cavity, by
the intelligent.

Com.—The Brahman now treated of and attainable
by truth, etec., is vast, because it is all-pervading;
‘heavenly,”’ self-luminous and imperceivable by the
senses. Therefore alone is it that its form is unthink-
able ; it is subtler than even the subtle, such as the
dlkas and the rest ; for, being the cause of all, 1t is of
unsurpassing subtlety. Vibhati, shines diversely, i.e.,
in various forms such as that of the sun, the moon etc.
Again it is fmﬁher even from the most &mt.ant places;
for, the Brahmas cannot h_e in the least approached by
the ignorant. 1§ is also near, i. e., in the body itself ;
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becanse it is the dtman of those who know snd be-
cange it is within all, from the Sruti which declares

it to be even within the dkas. ¢In those who see’,

among the intelligent men. ¢ Pixed®, seated, i. 6., seen
Ly yogis, a8 possessed of the activity of seeing etc.
Where ? ; in the cavity, i 8., in the intellect ; for it is
seen as lodged there by those who know; still, thoungh
lodged there, it is not seen by the ignorant, as it is
veiled by ignorance.

=T T A A AT o A |
TR P d e feRe FeE: 1

He is not grasped by the eye; mor by epeech ; nor
by other senses; nor by tapas; nor by Farme; when
one’s mind is purified by the clearness of knowledge,
then alone he sees the indivisible (Brahman) by con-
templation.

Com.—Again, a special aid to the attainment of
Brohman is explained. It is not seen by the eye of
anybody, becanse it has no form ; nor is it grasped by
speech, because it cannot be the subject of words ; nor
by the other senses. Though tapas isan aid to the
attainment of all, the Bralman cannot be reached by
Farma enjoined by the Vedas, such as agnikolra and
the rest though their greatness is well known, What
then is the means by which it could be grasped 1is
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explained. (mdna prasédena, thongh the intellect in
all men is by nature competent to kmow the Atman,
still being polluted by such fanlts, as love for external
objects ete., and hence unclear and impure, it does not,
like a steined mirror and muddy water, grasp the
entity of the Atman though always near; but when, by
removal of the polluting taint, such as desire ete., produ-
ced by contact with the objects of the senses, it is
made clear ond calm like mirror snd water, then the
intellect becomes clear; by this clearness ofthe intellect
the mind is purified and the man becomes competent
to realize the Brahman, Therefore he sees the Atman
which has no parts, by meditation, having recourse to
such helps such as truth ete., having controlled his
gsenses and with a concentrated mind.

QRISYAT ST AFTeAT AT TRl EEET |
e SR e aterferrg R s 1R

This subtle Atman shonld be known by the mind
as being im the body, whose prina entered in five
different forms ; the mind in all creatures is pervaded
by these prinas. When itis purified, then the Atman
ghines out of itself.

Oom.—This Atman, who is thus seen, is subtle and
should be known by the mind, i.¢e., by the mere intellect
purified. Where isthis Afman?; in the body which, prina

#
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in five different forms, has well entered. The meaning
;s he should be lmown by the mind as existing in the
body, i.¢., in the heart; by mind, how circumstanced
chould Lie be known, is explained ; mind in all crea-
tures is pervaded by the prinds and the senses, as
wilk by oil, and fuel by five. The mind in all living
Deings is well known in the world, to be possessed of
intelligence ; when the mind is purified, €.e., freed
from the taint of grief etc., then this Atman above-
defined shines out, shows itself out, by itself.

4 4 S weq R RrrgET: FEQ gis HE, |
& S i HRIETEIRI g e 1 oll

Whatever worlds he covets by his mind, and what-
ever objects he wishes for the man of pure mind, hegains
those worlds and those objects ; thevefors, let him who
longs for Bhiti (manifested power) worship him who
knows the dtman.

(Oom.—This text explains that the man who identi-
fies the d@fman of all with his own, obtains as the fiuits
thereof, all that he longs for ; because of the fact that
le is the Atman of all. "Whatever worlds, i.e., such as
those of the manes and the rest, he covets either himself,
or for others, or whatever enjoyments he wishes for the
man of pure mind who is free from all grief and who
knows the dfman, he obtains those worlds and those en-
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joyments. Thevefore, i.e., because the wishes of the

knower of the Atman are always realised; let one who

longs for wibhiitis propitiate the lmower of the
. Atman whose mind is purified by such knowledge, by

cleaning his feet with water, personal service, prostra-

tion and the rest; therefore, he is worthy of worship.

Here ends the first part of
the Third Mundaka.

s |
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. THIRD
Mundakopanishad.

g Raaw Ae aw oo B il i e
SR el ¥ e JeRaaarEard d1
He knows the highest Brahman, the place where all
this universe rests, and which shines with clear bright-
ness. The intelligent, who, free from all desire, worship
this man, travel beyond this seed.
Oom.—As he knows the Brahman above defined, tha
highest of all, the place where all desires rest, where
. all the universe rests and which shines purely by its
_own light, the intelligent, who free from yearning for
vibliiti and with a desire for emancipation worship
even this man as the highest, travel beyond this seed,
i.¢., the material cause of embodied existence, t.6., Are
_npever horn again of the womb, according to the
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Sruti, ‘He does not like any abode’ The meaning
is that one should worship such a knower.

HIAFT: FATT S & FACSAT 7 o |
Qi FarATEeT a9 aEsErd & Rl

He, who broods on and longs for objects of desire, is
born there and there with such desives; but of him
whose desives have been fulfilled and who has realized,
the Atman, the desires end even here (in this world).

Oom.—This text shows that the primary help to
him who is desirons of emancipation is the renuncia-
tion of all desive. He who covets visible. or invisible
ohjects of desire, brooding on their virtnes iz born

-again and again with those desires of external objects
which are incentive to the performance of good and bad
deeds. Wherever his desives diveot him to perform
Larine for the realisation of their objects, he is born
with those self-same desirves in those objects. But of
him who from a sound knowledge of the absolute truth
has all his desives fulfilled, because the Atman is the
object of his desire and whose Atman through lenowledge
has been made to assume its highest, i.¢., true form by
the removal of the lower form imposed on it by igno-
rance, all desires impelling him to do meritorious and
sinful deeds ave destroyed even while his body lasts,
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The drift is that desives do not spring up, becanse the
causes of their rising are destroyed.

ARWIH] YA @ F RFT T ag g |
AT U T SRR S RO A @ 113))

This Atman cannct be attained by dint of stady or
intelligence or much hesring—whom he wishes to
attain—Dby that it can be attained. To him this At-
man reveals its true nature,

Com.—If thus the realisation of the diman is the
greatest gain of all, it may be thought that means such
ag study ete. shonld be largely employed for its
attainment. This text is intended to dispel that
notion, This dfmen which has been explained and
whose realisation is the highest object of human desira
cannot be attained by means of much study of the
Vedas and the Sastras. Similarly not by intelligence,
i. &, by a retentive memory of the purport of writings;
nor by much heard, 4. e, by much heaving. By what
then could the Afman be attained is explained. The
Paramdiman whom this knower wishes to attain, by
that seeking alone con that Brahman be attained ; not
by any other means, because hiz nature is always
attained. What is the nature of this knower's attain-
ment of the Alman iz explained. As pot ete. reveals
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his form where there is light, so does the Atman
concealed by ignorance reveal his frue nature when
there is kmowledge., The drift is the wish for the
realisation of the Afman after renouncing all others is
alone the means to the attainment of the Aéman.

WAl FEEA @E 9 W ST Ao, |
ey e Rl s G fEa e )

This Afman connot be attained by one devoid of
strength or by excitement or by fapas devoid of linga.
Put of the knower who strives with these aids, tha
Atman enters into the Brahman.

(om.—Clombined with the wish to realise the Atman,
strength, absence of excitement, and knowledge coupled
with Sanydse ave helps; because this Alman cannob
be attained by ome devoid of strength produced by
concentration on the Afman or by excitement caused
by associating with objects of the world, as son, cattle
and the vest, or by tapus devoid of lings. * Tapas’ here
means ‘ knowledge’. * Linge” means “*Sanyisa”, The
meaning is that the Alman cannot be atbained by
knowledge without Sunydsa. But of the knower who,
with these aids, strength, absence of excitement, sanydse
and knowledge—strives intent after the wAlman, the
Atman enters its abods, the Brahman.
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HUTATETAl FIAGHT: FARHAT SRR g |
¥ | g s g SRElET || & )

Having attained Him, the seers content with their
knowledge, their purpose accomplished, free from all
desire, and with full composure, having attained the
all-pervading Atman on all sides, ever concentrated in
their minds, enter into everything.

COom.—How they enter into Brahman is explained.
Having known him well, the seers content with that
Knowledge and not by any external means of delight
tending to the growth of their body, their Afman having
become one with the Paramdiman, free from the fanlt of
desire etc,, their senses subdued, having attained him
all-pervading like the dkds on all sides, i.e., not in any
particolar place limited by conditions (what then do
they attain ? The Brahman itself, one and withont a
second 0s their own Atman), being discerning and with
concentrated minds enter into everything when their
body falls, i. ¢., cast off all limitations imposed hy
ignorance o8 the dkds in the pot when the potis broken,
Thus do the Knowers of Brahman enter into Brahman
abode.

SeraREEg Rt aamEnTRRT: TEEE: |
3 ST GRS G qiEgEra @ g
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Having without doubt well ascertained the signifi-
cance of the knowledge of Vedénta, the seelers their
minds purified by dint of renunciation, attaln the
worlds of the Brahman and when their body falls, their
Afiman being one with the highest immortal Brahman,
are absolved all round.

" (om.—Having without doubt determined the object of
the lmowledge of Vedinta, i.c., that Brahman shiould be
known, the seekers, their minds purified by dint of
renunciation of all karma and by being centred in the
pure Brahman, attain the worlds of the Brahman at the
end of samedra which for the seekers after emancipation
corresponds to the time of death of those rotating in
samsdra, As men who seek emancipation are many,
the world of Brahman, though one, appears to be many
or is reached as many; so the plural number  worlds of
the Brahman’ is used. Brohman being the world
veached, the expression ‘in the worlds of the Brahman’
means ‘in Brahman. Pérdmritdh, they whose déman
has become the highest immortal, i.e., Braliman. They
become the highest and immortal Brahman even during
life and are absolved in all sides like a lamp that has
gone out and like the dkds in the pot, i.a., they have
no need of any other place to go to; for the Sruti and
the Smriti say  as the footmark of 'blrﬂs in the air and
that of aguatic animals in water are not seen, #0 the
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track of the knowing men” and they go by no road, who
would reach the ends of the roads of sumsdra, Motion
limited by place iz only in samsdre, becanse it is sccom-
plished by means limited ; but as the Brahman is all, it
cannot be reached in a limited space ; if the Brahman
were limited in respect of place, it would like s sub-
stance having form, have a beginning and an end, be
dependent on another, composed of parts, non-eternal
and be o product. Dut the Brahman cannot be like
that; so its attainment too carmot be limited by con-
ﬂ:tmns of place,

Tl el TEEH NidE dar |4 foeEng |
HRIOT AR AT RS @9 Ghard 1| v ||

The fifteen kalds go back to their source ; all the
powers seated on the senses go back to their corres-
ponding deities and all his karma and the dfman, all
these become ome, in the highest and imperishabls
Brahman.

Com.—Morsover, tha knowers of Brahman regard
emancipation asconsisting only in the release frombond-
age, samsdra, ignorance and the rest nob as something
produced. Besides at the time of emancipation the
%alds which produce the body, prinds etc., go back to
their own seat, i.c., couse. The word ‘ Prafishihd’ is

22
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accusative plural. Fifteen: fifteen in number already
enumerated in the last prasna and well-known. Devas,
the powers adhering to the body, and lodged in the
genses such as the eye ete. ; all these go to the corres-
ponding deities such as the sun ete.; also those actions
of the secker after emancipation which have not begun
to bear fruit (for those which have begun to bear fruit
can be consumed only by enjoyment) and the Alman
limited by the intellect, i. e., who, mistaking the condi-
tion of the intellect so caused by ignorance for the
Atman, has here entered into various bodies like the
image of the sun etc. into water ete. (Karma being
intended for the benefit of the Afman). Therefore
¢ Vijninamaya’ means ‘chiefly possessed of intellect.
These and the Fijndnamays Atman, after removal of
the conditions imposed, hecome mingled as one in the
Brahman, the highest, the imperishable, endless, indes-
tructible, all-pervading like the alds, unborn, undecay-
ing, immortal, beneficent, fearless, having neither before
or after, nor in, nor out, without a second, uncondi-
tioned, lose their distinctive features, i. e, become one
as the images of the sun ete. hecome one with the sun
when the surface, such as water (in which he is reflect-
ed) is withdrawn and as the dkds within the pot ete.
becomes one with the dkds when the pot ete, is with-
drawn,
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T AT AR GEASE Srd AWey B |
T FEETETaw: TR JEe & 1 < 1)

Just as rivers flowing become lost in an ocean, giving
both their name and form, just so, the kmower, freed
from name and form, attains the bright purusha which
is beyond the avyalkis.

Com.—Moreover, just as flowing streams such as the
Ganges and the rest having reached the sea give up
their distinet individuality in it, losing both their names
and form, so, the lmower being freed from name and
form, created by ignorance, reaches the resplendent
grirushae above defined, who is beyond the avyakis al-
ready explained

& A 2 3 e Aw g AR Wl AT Wi |
et i erRT ST R RIS FER R

He who knows that hiphest Brahman becomes even
Brahman; and in his line, none who knows not the Brah-
man will be born. He crosses grief and virtue and
vice and being freed from the knot of the heart, be-
comes immortal.

(om.—It may be said that numerous obstacles are
well known to exist in the attainment of good and
that even the knower of Brahman may therefore be
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impeded either by some grief or other, or be made to
take some other course by some other being such as
the Davas, reach some other after death and not reach
Brohman, This cannot be; for all cbstacles have
already been removed by knowledge. Emancipation
knows only the obstacle of ignorance and no other
obstacle ; because it is eternal and is being the Atman
itself, Therefore, he inthe world who knows that
highest Brahman, as “Lam directly that” does nob
take any other course. It is impossible even for the
devds to throw any obstacle in his attempt to reach the
Brahman, because he becomes the Atman of all these ;
therefore he who' knows the Brahman becomes even
Brahman., Moreover in the line of this knower, there
will not be born any who knows mnot the Braliman;
again he overcomes even during life the heart-hurning

" caused by frustration of his many desires, crosses over
karma known as vice and virtue and being freed from
tthe knots of the heart " caused by ignorance, becomes
immortal, It has already been zaid © the knot of the
heart is nntied, ste.”

RSy | e S e e §eT O
HY AgE:
Sl st a2a Akad AfEdg =i 114 ol
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This is explained by the mantra “who perform the
karma enjoined, who are srofriyas, who are centred in
the Brahman (lower) and who with faith, offer obla-
tions themselves to the fire named Fkarshi, perform the
vow named Sirovrata (who duly carry a fire on the
head); to those alone, let one teach this knowledge of
the Brahman.”

Oom.—Now, the Upanishad concludes by indicating.
the rule regarding the teaching of the knowledge of
Brahman. This, the rule about the teaching of the
knowledge of Brahman is expounded by this text. Who
perform the karma enjoined, who are Srotriyas, who
being engaged in the worship of the manifested Brah-
man seek to know the unmanifested Brahman. Who
with faith, themselves offer the oblations to the fire
known as Flarshi; to them alone whose mind is thus
purified and who are therefore fit (to receive instruc-
tion) should one teach the knowledge of Brahman as
also to those by whom is duly practised the vow of
Sirovratem such being the well known Vedic vow
among those who are of the Atharvana Veda.

ARG JUAT AAAOANSHT |
TGRSR A9 QR | LR )

This external purusha did the seer Angiras teachin
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ancient times ; none by whom the vow is not observed
studies this; prostration to the great sages, prostration
to the great sages.

Com.—This nndecaying and true purusha did the seer,
known as Angiras, teach in ancient days to Saunaka
who had duly approached him and questioned him
(about thig). The meaning is that, similarly, any other
also should teach the same to one who longs for bliss
and seeks emancipation and who with that end in view
has duly approached the preceptor. This knowledge in
the form of a book, no one who has not observed the
vow, studies ; for it is knowledge, only in those who
observe the vow, that bears fruit. Thus ends the
Jnowledge of Brahman which has been handed down
from Brahma and the rest from preceptor to disciple.
Prostration to those sages Brahma and the rest, who
have directly seen the Brahman and realised him.
Prostration again to them; the repetition iz both to
indicate great solicitude and the fact that the Munda-
kopanishad here ends.

Here ends the Second Part of
the Third Mundala.
—— ]
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