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‘%1 FIRST MANTRA.
& T_The Upiversal Soul inheres in all that exists or is sup-

d to exist in the material, mental or spiritual plane.
Self pervades all the Lokas, so wisely pre-ordained in the
ansity of Godhead and the merit of which is so beautifully |
Jibed in the Vedas and Shastras. TFrom the Patdl, the
Mrmost region to the Satlok, the uppermost region together
o intermediate Lokas, combined with what is further sup-
Wil to exist, there is no particle, no space wherein Ish or
jélf does mot pervade.
80, you should give up the idea of the existence of the
I and enjoy the oternal bliss of the knowledge of the true
[ withoul covetling things sengual, and attributing the aation
e senses to yourself that is beyond the ken of the Senses,
@ expression of the text is quite clear to those who bave as-
uiited with the learned Gurusin appreciating ‘the nature of
“awn Self, the kuowledge of which 1s obtained when the vir-
deeds performed in a semi-conscious state of individual life,
Jovslop themselves in bringing about she Eternal Eman-
an.  Unless the fruit of good actions committed in various
of buman existence, develop the Intelligence, the know-
of Sglf is purely unattainable despite all the efforts of mon.
To those whoue Intelligence is defective and who have
© enjoyed the Society of spiritual men, an abstruse subject
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“Mkd/ this, be they religious and theistical, would secem to be 1
2 assumption. But there is no such thing. What 1s enjoinet

in the text, can be tested in more ways than one. It is usel
to test the genuineness and the truth of the Vedas in dealin,
with the Adwait Philosophy. Its knowlegde can only be
realised by prying into the Nature of Afma. N
The explanation below will fully bear out the text (Uﬂ‘-‘
nishad) “awhat ewists is covered by God ™ this proposition sbogq
be

that there is something that exists and this something can L

apprehended and comprehended. Now two things must

e
ascertained —

(1): Whether the things that exist, exist of themselyes o3
have the support of some other thing. e
(2) Whether they are self-evolved or born of some othes
thing. "'
Let us discass the Ist question. L
Grauting that all things exist as they are,—say, the air ")
the sky,—This is uot the whole truth. To say that a thing, & |
or that it ewists, i3 to say that it is real.  The reality or the f‘;
Being of the thing denoted by the word “ It,” is attested by
the proposition * /¢ is’ or ‘ it exists’ “ Is” or  Hwists” menDd
as subject to our senses. The very use of the word “Ta @
exists " points to the existence of the thing, be it anyuhin
’ |

whatsoever and ‘¢’ simply particalarises - the thi:ﬁ. .
purticularism of the thing indicated by “It” proves it @ !
.tence ab any place in a restrictive sense. The pronominal s :

of “ It " shows its antecedent without which particularisa
the thing would be impossible.

This way, the word “ I's or Exists,” points to the existen:
of a thing to be known through the Medinm of our senpes
any particular place. The answer to the quesiibn-—* .
does such and such a thing exist”—would imply its existon
either here or there, either far or near, Hénce, it is impossibi
for a thing to be self-supporting. The air and the sky are no
erceinions (3. ¢.) they are not self-snpporting.  Air is a partie:
lar element, resting 1n Space : and Space or Sky in its "1;
alto & particular element, resting in & minutie, which give
existénce and which is beyond ths ken of human unders
aud of Science as much. Almost all visible, perceptik
conoeivenble things can never be self-supporting. They
for their support something which in quite beyond the re
our snses and which'is the root of all thinge either visily
wvidible,

Kow to the second part of the question,—whethe #h
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exietence of themselves ‘or as created by something.
een just shown that there could be no self-supporting
 evident that there caunot be anything self-evolved.
3 things point unmistakably to a Creator, who gave
ngs support, and located them in respective places
ture and Force. To say that all mundane phenomena
t of Non-entity, is to say that something perceptible

of Nothing. This argument is boxed up in false
‘we could conceive of anything like Non-entity, if
) on was solf-evolved, uncaused, uncreated to continue

Bteinal Bntity, the very conception would amouat to a
the existence of God. Our belief in the existence of

o all existing things, 18 spontaneous and inevitable,
reason or rhyme to give 16 a solidarity.

Creation is manifested as the visible existence of diversi-
s whose existence prior to their beivg known, is mys-
" Bo we can imagine that Oreation or manifestation in
| order of Time, can identify itself with the Creator or
wmnipotent Power, who upholds the Cosmos and relieves
. It is impossible to realise the existence and mani-
@ 6f anything without its Oreator. - The Creator or God
{pitent ; consequently He can create the world out of
{@ This is what all believers in God would say. Science,
T, poes the other way. It says “ Oui of Nothing comes
¥ and'the belief that God created the Universe out of
is unscientific and ungrounded. A potmaker makes
i mud ; So the Creator ckeated the world from some-
hat Nothing canuot be the Germ of the Univecse.
| reasoning is sound and hold« good oply to that.
where the material and efficient causes of an effect are
feront things, but mever where only one thing serves
= The Vedas advocate thati there is au Absolute Power
(Jreator which does not require any proof at all ; for
tbing but that Absolute, guconditioned Self 1 ali
o, —that God of gods—the Creator of the worlds. The
w by way of example that as the spider createsand
§ ite web of iteelf and absorbs it in itgelf, and as the.
boduces all things of ilself and absorts them in itself ;’
ceakos the Uviverse of Itself and abeorbs it in Himself.
hyond all eontradiction, being as much 48 an axiomatic'
“Plio inferenca is that whatover rests has God for its sup-
hut the Universe has evolved and wanifests itself out
tng sor, te put more intelligibly as a logical premiss—-Clod
notont Being ereated the Universd out of Nothing.
N ou-cutity itsell is sowething from which this Oreation

&
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prang up through God —or whether there was Nothing but Cod
imself before the Creation,—are questions within the range
of legitimate discussion. The Vedas-deny duality and say that
God alove is the First Cause and there is nothing but God as

the Root Cause of all that exists,—the Being that created !!l-!
things, located them and ordained their respective .missio

missions
g od

Now, is the creation independent of God or is God manif
in the Form of Universe ? ¥

Those who are ignorant of the Vedanta Philos
not be able to pry deep into the problem of the Crean o
they would whet their faculties as well as they could, The
Vedas say that the Atma can be realised but by close study -
born of deep thought and an inquisitiveness to know it is, )
text says that the appreciator would see the Atmae monis
fested in its primeval purity, greatness and expansion. Con-
centration is necessary to understand the Vedas. They distinetly
enjoin that God alone is the First cause of all things. 1|
being Omuipotent created the Universe from His own existen
and this is the Jmport hidden in the first Mantra of the Upani-
shad. The ignorant are in a mighty maze of delusion o shin
that the Universe 1s independent of God, rather it should bs b
lieved by one and all that the Universe is nothing buf
reality, as there was nothing but God before the Creati
manifested.

The truth of the Vedas may be contested with th
tion that God did not create {the Universe from Himsh
from the Essence of five El:ments which existed of ‘thee
before the Creation in the Vacnam in an iuvisible Forrm, ¢’
were (Qerms of the five Elemeuts before Creation out of
God created the Universe; the question turns up (1) wh
God created the germ of five Elements or (2) whether the {
existed independently of God and of Creation. i

The answer to the first question proves that Glod 18
as the First Cause of this Universe. The answer to the
question is Inid down by the theory that there are two thing
bring abont the Creation—(1) God (b) Germ of thee
flements :—or, to put more explicitly—(a) God (Spi
(b) Germ of the five Elemeunts (Matter). All Religi
olaim the theory of the World’s maunilestation in Spim
Matter. Bat the higher teachings of the Upanishad
the Soul (spirit) are as of Primary Importance, plo
things as of Secondary Importance. :

As God is Omnipresent in things that exist and i
that do not exist, the existence of Matter in God
beyond doubt. He must have pre-existed to supp
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by our senses and makes wtself felt by our senses ;.but
it or Soul can never be felt by our senses: but it makes
. f felt to our senses. Thus the Spirit or Soul precedes
Mutier, It 1s the Soul that enlivens the senses and gives
them objects to work upon. :

. Again Soul possesses the quality of knowing a thing and
witer in itself possesses of being known by the Soul. This
foves that the Soul precedes Matter. Soul (the knower) muso
%A prior to Matter (6he thing knowun) ; so that the Soul canaot
“ayolved out of Matter. Knowledge (the thing known), can-
in apy way, be the (knower himself). The knower (Soul)
ag a living thing can create the object of his knowledgé,
1uter) but the object of knowledge (Matter), an inert dead

" .ag, cannob create the Soul, (the knower). ;
The Upanishad by its first Mantra, teaches that what the
ple generally think of the world as a different thing is
wsion. All thut we see is God in reality, leaving the idea of
dality one should realise one’s own happy self in so many
fms perceptible for a time accordiog to one’s own desire
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SECOND MANTRA.

“* Here you may wish to live for hundred years performing
js. Thus thou who art a man hast no other alternative.”
"mgnifies this world. If the disciple fails to grasp the
f the supreme truth “ That thou art a@asfg “ar a 2" he
0 have recourse then to Karmas (actions). Karmas are
erent kinds of actions enjoined by the Vedas, the per-
Mice of which gives purity of mind. This Karma has two
Furstly, 1t is poerformed with some motive and with
: desire to reap the fruits thereof. Secondly, it is done
{ts own cake. Ti is done, because it is worth doing free
‘any propeasiby. So the text says here, in this world, as
; as you live, you must try to perform actions without hav-
- the least desire to enjoy their fruits, as thero is no beitoc
e for o man than this, for his gettiag free from the boud-
of motions. The text (by saying) “ you may wish tolive
dred yoars performing action ” has referenco to the:seeond
of memnug agtions U e, performing them knowing them.

B
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be actions aad mever cherishing' any hope for the fruied
attached to them. The Upanishad directs all his disciples to
perform such actions for huadred years which meaas either £
perform them to the eud of theirlives or with the desire to
live long keeping off death.. The scope of actions as they am
enjoined or are forbidden by the Vedas, is briefly deserib o
hére :—

Actions are of two kinds, good, meritorions or virtinous
bad, vicious or sinful. Ot the twosorts of actions, the first, whithis
is enjoined by the Vedas, is of four kinds namely (1) Nitya (?
Naimitya (8) Kamuk (4) Prayashchit, and the 2nd which
forbidden by them, is ealled Nishidha. So ou the whole, actig
are of five different kinds and a description of each of them
given below. ‘ 5

I. Nitya (fam). It comprises all those actions whi
in compliance with the directions of the Vedas, should bé pr !
formed absolutely daily such to pray moraing, and eveon
tg, speak the trath, to be kind and generous and to be jus
These should be carefully observed every day, the performanet
of which brings us no frait; but there is much virtue undgrs
lying them. They are good actions and must be perfortied
for goodness’ sake. For man tp do them, as becoming a mi
iy creditable: bub to- neglest them is sinful  This N y
Karma has been further classified into five kinds as foilowag w0
(1) gaa Morning and evening prayess, | !‘ 4

(2) wmfagrs  The worship of Agni Deva. -

(3) =faituga, The setting apart some quantity of fo
for the sacred cow: 1

(4) wiafa gam Feeding students who learn Vedas. «

(5) wwma  Reciting the Vodas intelligently,
These five together are called Panchayagys and are gop'
ed as Nitya Karma,

II. Namittika Itafas They are the actions wh%

performed st particular times when necessity vecurs —sugh
m@ (to feed gemsrously the ancestors in the Pitra Loka by

fyiog the lowrned Brahmans who are by means of their kn
ledge, the medis of conveying all things which are offerea
thom (Pitras). The benefits of Shyadha or the spontane
tribute of homage contributed to the departed, are wany. FNirs
it reminds ug of our dear ancestors ; secondly, it points out
ibstability of the world; thirdly, it teaches us to respuct
{orefwthiors sfvor death ; and fowrthly, it keeps in death and
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RHA(Cy of soul to-soul and lastly it indicates the immostality of

he soul. The celebrations of marriages and the performance
and observance of actions and rites at births and deaths are
counted as ( Jfatam mw ) Naimittika,

II. The third is grafegsw (oblation). They are such
actions as are performed in order to become free and pure
from the sin of wickedness and wrong actions, done knowingly
or unknowingly. Such actions check the mind from doing
wrong and golag astray aud she miod is thas made pure and
virtnous by them. For every improper action absolutions
have been ordained in the Vedas and their commentaries,
the Shustras. As for a uat or wayrgt it is forbidden ever to

touch money out of covetousness. The violation of this order
begets sin. For an absolution, it has been ordered that he
st give up the mouey and keep three fasts regularly.

IV. The fourth and the last is Kamuk Karme sigs ®st
€. e, actions which ara performed for the realization or emjoy-
ment of some wished for object or objects. There are different
kinds of Yugayag am which are celebrated according to the Vedie
principles with various motives aud numerous desires;, such ag,
being blessed with a son, enjoying the blessings of heaven and
worldly ploasures and <o on. The Upanishad teaches us to per-
form the first three actions, putting aside the fourth, for thas
ouly is the cause of frequent births and deaths. When any
action is performed with any desire, ibs feuit is destined to the
doer by the Divine laws and 60 he must Lave auother birth in
badily form best suited to enjoy the fraits thersof. It must
be known that one in his present life enjoys anly those pleas
sures and pains which are ths outeome of on2's own actions
performed in the past life, and the rosuls of these actions which
ane performs in this life, is stored up to be enjoyed in the nexs
life.  In this way, the actions which arve performed with any
dosire, are strictly the cause of the soul beiug subjected to the
thraldom of numerans births and deaths and as long as this pro~
¢ess i consinued, freadom from physioal pain is impossible and
the succession of births and deaths would cantiuue for ever.
Actions performed justify their performance with the fruits
thereof. The more they are performed with any motive,
the more th-y peolong the series of lives anl deaths. Actions
performed without any desire, are more propitious than those
performed with some motivae. Tiweir results therefore are
good alld bencficial ; this we shall attampt to show 1o the
following lines. It ia quite evident that the actions which are
Parformed must have their offecte os the man who performe

[



18 Wiy 50 2 One’ who petforms ' the different actions for
different  objects’ erjoys no doubt their different fruits and in
this way one can obtdin the highest pleasures of other spheres
far superior to the one we live in. But it should be borne in
mind that there are no such actions as will produce sternal
Joy and peace of mind. The pleasures and pains arising from
the actions performed last only so long as the strength and
scope of the actions allow and afterwards when one’s enjoy-
ments are exhausted, one is again sent down from heaven to
this world and thus one is again compelled to go through the
same painful and hellish phases of life and death. Thus one
HEVer gets peace, in one’s attempt and pursuit after actions, so
such actions onght to be given up at once in order to break
the so called soul-bound chain of life und death. How the
actions performed ‘with desires are inferior to such sctions

as are performed without any motive, is illustrated below by
an example.

We see in this world that we are indebted to those nmen
who serve us without any desire for remuneration in exchange
of their services. Those who are hired, get their wages and
consequently they do no obligation. But we are under much
obligation to the man who willingly without the least desire,
does our work. The mercenary gets his wages and reaps the
fruit of his labour and that is all. The man who serves us but
does not accept anything in return nor does he wish for any-
thing of that kiud for his work, has his labour never wasted
but 1t is greatly compensated far greatly in the form of his
patting us under his obligation, and thus he wins the good
will of the people—a thing which is the most valuable object
in the world, We are thankful to such a man and are ready
to give every possible help to him and we love him besides.
It would be impossible for him to put us under any kind of
obligation aor would we show auy favour to him but for his
self-deninl in putting off rewards for his services. There is one
thing more to be noted here, If the hired man failg or neg-
leets to do his duty, he is punished or degraded and sométimes
driven off and is dismissed. But the man working in such vages
15 voluntarily pardoned and even if puniahed_, he is not dig-
rogardéd or severely treated by the men with whom he is
disinterestedly concerned. We have ample chance of realizing
this $ruth in our social treatment when dealing with our
superiors, inferiors, friends and servants eto. In this way, it
is easy to understand that services voluntarily done are far
superior to those that are performed for requittal and their
fruits ave more palatable aund agreeable thao the remuneration
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s\ orany/kind of the actions performed with the intention
“7having such remuneration. Just so is the case with the ac-
tions enjoined by the Vedas or Shastras. ' As men get the
return of their deeds done here, so there will multiply im
various ways the fruit of the actions performed with desire in
this life as well as in the next life, when the immortality of
the soul cannot be ignored. As men who do not look forward
to the return of their good services, win our hearts and gain
our favour and confidence, so those who work without any
motive according to the code propounded by the immaculate
Rishis of India, attain the love of that Being by whose Mercy
they perform actions and hope to reap their fruits. As the
volunteers, even if they fail to do their duties, are pardoned
and treated less harshly, so the man who performs his deeds
without any hope of reward, escapes the calamity caused by
the sacrilege and ill performance of these deeds. Such men
are relied upon aod valued by us and become dear to us, and
they can fairly expect all good from us. Thus those who have
attained purity by performing good deeds can honourably
expect muach better rewards for their actions, and as such, men,
rising above all desires and attaining purity, with their intel-
lect enlivened, look forward to a better state of things which
lead to Peace and Eternal Happiness.

Thus it can be well understood that the benefits of the
actions performed without the least touch of desire are many
and unexampled and of all kinds of actions, it is ouly for such
ones which the Upanishad orders the disciples to have recourse
to. “You may wish to live one hundred years performing.
actions.”  The Upanishad means to say that even if any body
. may live a long life, it would uot terminate in -misery for him,
| it he will be performing actions without desire.

It must be understood here that it is impossible for a
man to live altogether idle without action.

Actions of a mental nature which for the greater part are
effective are very elevating and like the physic of the body

~  they have direct effect in exalting or lowering down the state
of the individual soul. It must not be owitted here that
Maneik Karmas whatever be their nature will fail to be effec-
tive so that oareful and particular attention should always be
paid to them. Mansik Kurmas are Mansik (mental) desires
and true desires are never blighted : so that a mah can never

. be freed from the one or the other of the two sorts of actions :
' (Physical awd Mental). Therefore actions, physioal or mental,
attended with desire are nothing but tends to increase miser-
able nurabers of births and deaths, Thusa long life is miserable,
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“ButdKe Upanishad says that if such actions are devoid of 2

t3 of desires, thea even a very long life canuot produce a
miserable effect in the long run. The Upanishad says thus

thou who art a man hast no alternative.” That is in order to

cut off the continuity of frequent lives and deaths and thus to

be freed from all calamities sooner or later, man must take re-
course to actions as has been described above, [

Note.—In the first Mantra, the Upanishad explains the -'
knowledge of the “self ” to the Mumukshus, and in the 2nd
it teaches him to take recourse to Nitya, Naimittik and Pra-
yaschitta Karmas neglecting the Kamuk Karma, In case the
disciple fails to undersfand the self, the knowledge of which
alone is the means of emancipation, he must perform the three
kinds of Karmas mentioned above , for only such actions, as are
done without desire, can remove the cloud of ignorance from his
mirror-like mind to enable him to grasp the knowledge of the
self by intuition. The third mantra is to instruct and to re-
pronch those degenerated men wha are careless as to the teach-

ings of the first two Mantras and who turn a deaf ear to their
benefits and prefer “ Kamuk Karmas.”
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THIRD MANTRA, A

“ Those fokas which are covered with blind darkness, are
called (as) Asurya Loka; those amongst us who are the des-
wroyers of their “self” are surely destined to go there after
death.” All the Lokas, for the pleasures of which men hanker,
are covered with the blind darkness of ignorance : aud, there-
fore, they are called by the Vedas as Asurya,oka or Lokas
without sunlight i. e, they are devoid of the 'ori 1\t knowledge
of the self and those inen who are ignorant and ¢ not recog- :
nize their self and are therefore the destroyer of their self e
wrengent are destingd to go there after shaking off this
material fame.

Nove.—Before giving a full explanation of this Mantra,
a description of the Lokas is given below. According to the
eslculntions and enquiries of the Hindu Shastras, there are
fourteen Lokas (systems of worlds) like the one we live in,  This
beng the ceutro of the two series of worlds,—seven upwards
and seven downwards,—is in the middle und is the conneoting
link uf the whole series. It s calied Mirtu loke for the livea
of the beings living in this world are very short and uaceriais

N R - e
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scompared with other higher or lower beings living in o L

an*gnd down Lokas. The upwards are for the superior beings
and the pleasures and pains allotted to each of them, have been
by degrees increasing and are of different kinds. The down oues
are for the inferior beings and the troubles and enjoyments in
them also have been proportionately divided. The soul accord-
ing to the natuve of its actions and in compliance with the
established and inevitable laws of the karnus, roams in all these
worlds. Sometimes. it enjoys pleasures for a definite period ot
time in one world and at another time, it suffers calamities
in another, and thus it suffers nuwmerous births and deaths
and never gets the desirad peace anywhere, According ts
the laws of karms for the full realization of the numerous
kinds of pleasures, and pains of the different worlds, the
soul assumes such bodies ag are naturally fit for displaying
the results or fruits of the actions in those Lokas; and after
enjoying the fruits of its actions at a particular place for some-
time, the soul is again compelled to leave that body aod
take to another one, which may suit it for future life and thus
this erratic routine continues till the soul by the positive know
ledge of self acquires final absolution. The Upanishad in this
Mantra, discloses the fact that those lokas (bere lokms mean
the worlds and also the bodies assumed, which come and gv
wherein the soul reaps the fruits of its actions for a time beguil-
ing men and tempting them with their beauties and enjoy-
| ments, which they long to enjoy), are wmere illusions and are
©  such things which prove disastrous in the end and make lifa
mora cambersome for they (both the worlds aud the bodies) all
are surrounded by the same igoorance which havingsubdued the
‘soul, puts it to thousands of unpecessary troubles. Men with
the sanguine hope of enjoying happiness and cternal peace which
they believe to get in those Lokas, perform such actions, as
: muy help them in their pursuits: but quite contrary to theic
| ambitions they see to their great despairand misery that their de-
sires are never fulfilled and sconer or later when the force of their
actions diminishes, they are obliged to leave those worlds and
those bodies which, while in them, they had considered their
owa never to part with but to enjoy for ever. We must bear in
B mind that the sourceof all peace, comfors, satisfaction and con-
; tentment is our own self, the Atma, and all pleasures and enjoy-
ments whick ave thought of to exist in external things wre
wothing but effulgence and refleetions due to ignovance of the
setf itgelf; but men being ignorant of the nature and kuowledge
of theoir own self, seek for that happiness in ‘other thiugs,
exactly as the musk-deer which possesses she musk in its swn
ssvel thinking it ewest scout coming from another outwasd



fee runs here and there, this side and that side;in order to
get to it and thas is put because of its own ignorance, to much
trouble and no gain at all. As this musk-deer becoming a
8ubject to its own ignorance and as the ignorauce of its own
musk in the navel, stand as the first principle cause to create
all kinds of troubles for it and make 1t run from one thing to
another; so the absence of the knowledge of the individual
self which is the fountain of all happiness, is the principle
source of all misery and distress and 1s the only thing which
misleads men to think that the object of their love and peace
exists outside and that they should for their attainment per-
form good or bad actions which after all weave the net of mis-
fortune for them in which they being entangled rise and fall
and never get a way out to have their desired end. This is the
thing which the Upanishad clearly describes here that so long
as a man §s ignorant of the knowledge of self, he may assume
any body and may be in the possession of any happiness he is
all the while and under all circumstance under the influence of
Maya (Ignorance) and consequently he is never satisfied but
ever remains in search of the Eternal Peace, the source of which
18 nowhere but in himself. The Vedas declare that so long as
the bright knowledge of the self does not reflect in the calm
and uadisturbed mind of & man and does not remove the veil
of ignorance (as the sun dawnsin the sky and removes the
darkness of the night), he is drowned in  his own ignorance
and in this state, whatever he may do and wherever hs may go,
he meets with troubles and anxicties and never attains eternal
happiness. This is the import hidden in the first half of the

wbove Verse in which the Upanishad says “ Those Lokas or .
worlds or bodies are taken up with the blind darkness of .

ignorance and are thersfore called Asurya Loka.”

“Those amongst us who are destroyers of their self, are
sure to go there after leaving this body.” The Upanishad ealls
here the ignorant as the destroyers of their self for to those
who do not know their self the Atma is extinct. They do not
know the value of the self and instead of taking steps to know
it, attach themeelves to unreal pleasures and by eo doing they
disregard and disrespect the eternal soul, the cause of ail
causes, 80 much so that they believe the self or soul itself to he
the sole embodiment undergoing a series of lives and deatha,
This controversy in the belief as to the nature of the self, is &
#in which has no impunity, an action which destroys one's own
self and this is the cause that the ignoraut has been virtually
called here as the destroyer of the self. |The ignorsnce, of a
thing . ¢. not knowing a thing at all, is to deny its esistence
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tofally, and so long as we do not know a thing,—its presence
or existence and absence or non-existence, are alike to us.
Similarly when we do not know our own self we fail to realize
its existence or in other words we are easily inclived to deny
its existence. This is due to our ignorance of the self. Teo
deny the existence of a thing which is all along present with us,
is, what is called ignorance or Avidya and this is what the Text
describes here as the ignorance of the self pointing to its des-
truction.  The self in its nature is pure and unalloyed, free
from all worldly embarrassment, the source of all happiness,
happiness sui generis (of its own kind) but the ignorant men
think it otherwise; and therefore they are miserable. The
Upanishad says that all such men go round the whirlpool of
actions to the up and down Lokas ; aud thus goes the alternate
Journey of miserable life and dgeadful death resulting in una-
voidable excruciating tort.ure.at should be borne in mind that
unless one acquires the perfectknowledge of Atma one canuot
obtain eternal happiness. Eternal happiness is also unattainalle
unless the chain of life and death is broken. The chain of life
and déath cannot be cut off unless the body is destrayed forever.
The destruetion of body is impossible unless actions are given
up. The actions cannot be laid aside unless insinuating |
desires are driven out of the mind. Desires will never cease to |
haunt the mind aunless the distinction between good and bad dis-
appears. This distinction is never disregarded unless the idea
of a Duality is uprooted from the mind. The idea of a
ga duality caunot be brushed aside unless Afmg is conceived |
as Absolute. This will .be seldom possible unless the self is |
known or realized. The knowledge of self cannot be had unless |
ignorance is removed. Thus nothing but only the ignorance of
gelf is the cause of all evils, It is the only basis on which the
soul builds the body environed by the actions of this illusive

world. hy

1]
.
:
A

Note. The third mantra varifying the mischief caused by
desired actions and showing the contemptible state of bodies and
proving the glowing accounts of the deceptive appearance of
numerous worlds to be uureal, direcls men never to have recourse
to wilful actions or to cherish any desire for the enjoyment of
the so-called pleasures which terminate in extreme agony.
To obtain everlasting happiness and to get deliverence from suc-
cessive births and deaths self should be understood as has been
alleged in the first Mantéra. In case of failure, actions ahould be
ﬁr ormed as enjoined by the second Manéra, The fourth
Manira now describes and explains the nature of the very self
which is the self of the wise and the knowledge of which has

( 18) L
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een tecommended in the first Mantra as the goal of the s
"fie disciple ough? to be very carefal to understand that the self
said in the first mantra is io reality ever looking up, perpetual,
motionless, all-knowing like sky omuipresent and all pervading,
Happiness itself, by knowing which the Ego or the Individus-
lity of the soul is destroyed, becomes merged in the Universal
self. That self in this fourth mantre is described along with
His real nature to be embodied with other manifold faculties
running ‘against those related above in that mantra also. Tt
must be understood that the disagreement pus in here is due to
the unjust and wonderful power maya under the influence of
which men are iguorant of the knowledge of ‘the self. - This dis-
agreement continues for a time ; for, though virtually the ig-
noble qualities are never in the self, yet before the ignorance is
dispelled by the positive knowledge, of the A#ma these qualities
too inhere in It in connection withmays or physical body;
and this is the cause that the self is deseribed in this mantra
as embodied with qualities the object of which is that the dis-
ciple may clearly understand the intringic worth of the self,
having assured himself of the truth of all negative and affirma~
tive qualities attributed to it from different points of view.

SRAATFEHAAR AL AT a%gm HRITHAN |
agraar-arasafatheafmaararafoargamiam s

FOURTH MANTRA.

.Thie self is unstirring, single. 1t is swifter than (the speed
of ) mind, foremost of all ; Devas never reuch LIe. It always stands
still; yet (at the same time) it overtakes others, The Matrishwah
(Etker) bears all actions in itself by Its help. | Meauing —This
pervading Self is naturally motionless. [¢ 1s one 4. . not. ouly
unequalled but ulso free from the three kinds of worldly dif-
ferences or Duality.

(1) of the same nature called @sndiudZ as man and man,
(2) of a different nature called Fam1AtaRg as man and asbtheranimal.
{3) in one's own nsture called TunARZ as man and his limbg,

We know one (1) a distinet number from other digits (2)
(3) and (4) etc; but the self by saying one is not au old.jcct. to be
counted by these digits; for the digit ore (1) precedos before
the numbers and (2) and (3) ete. follow it,  Theso are gmod m
numbering when two or more things of one kiud or dxﬂ»rqut
kinds exist in opder to pactioularize them for the sake' of dis-
tinction and comunication, The self is beyond notation or



gtion as it is an Universal and Omuipotent Being ; be-
J cause there is nothing beyoud self; therefore self has been
specified s one Absolute Being. It always leads the Mind but

ever precedes it. - Devas—thav is the different ruling powers of
the five sense-organs and the five working-organs never know it.
The all-pervading breath Pran Basna, the seed of desires mani-
fests and upholds all the creation which it has caused to develop

in itself by the support of Atma. Explanation—The self is nar
‘turally motionless. Vet It isnot an inert body. It is itself the

+ :Soul and the soul itself is nothing but the self aund it is itself the
source of life which we value the most. Why is the soul of
souls and life of lives motionless is the question here 7 The self,

as it is omni-present, is diffused through all things. There i

no Place, no Atom, no Atmosphere, no Vacuum, no Space and no

Imagination throughout all Material and Spiritual Phenomena and

Naumeva where the self is not present with ail its full grandeur ae '

the first and foremost essential ground-work on the independent ex-

1stence and 1ofluence of which, the existence of this delusive nature

is perspective. It is quite evident that motion takes place in

| space, a body cannot stir in its position without vacuum or
% space but there is no such vacuum or space beyond the self
and this endless space which we see or can imagine has itself got

its existence in the immensity of the self itself therefore this

. self is by its own nature motionless, As the self exists iu itself
and there 18 no space beyond self and motion pereeptible or

| imperceptible, is owing to the self, therefore it is necessary

| for and becoming the self to be aa immoveable embodiment.
L The self is the cause and the motion is its effect, therefore

r the* motion which is the effect of its cause the self, caﬁc

As

! attributed to the cause the self which is uncaused.
. the skyis all pervading and motwonless, so the self is o
. present and motionless and as the magnet gives motion to
the pieces of iron by its power so the self 15 stationary and
movements which we see ar» caused vy it. It is also single
for there existe nothing beyond self = What appear besides it,
are mere delusive Lhings and illusioﬂ'l'ho self astrueis alone —,
} an Independent Entity. It is ewift®® than the mind. Though
atationary and without motion yet it precedes the mind, Seem-
ingly 1his appears to be a puszling controversy ; but this is not
the casc  Mankind gonerally know that of sll things on the
V faée of the enrth,~The Light, the Sound—tha two objects of the
. Ywo seuses, Eyes and Bars—surpass all speed; bot the miud
‘ animstes the senses and makes thom werk ie evem
wifbor thatt thi~> twinkhng of am eye. travelling ronnd the whole
Kuown as well as usknows or imagined world.  This mind, the
rate of whese spesd @ incelowiable lags bebiad and cansot

A ————— T —— e —— o ——
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! *‘go the self. The Tewt means to say that it is the self

animates the mind and it is because of it only that the mind is |

perceptible in its different phases. The animater of the mind must
be present everywhere 1n order to lead or enliven the mind.
The Upanishad says that the mind which is so active lingers
behind the self which as it is, never moves. Yet being all per-
vading, precedes it everywhere. This self is of such a nature
that Devas never reach it. “The Devas or five sense organs
by the help of which we boast of possessing or commanding the
practical knowledge of the material world cannot know the self ;
because they are the products of Matter or the five elements
Ether, Sky, Air, Fire, Water and Barth so they can work in
their own element. The self as it is not Matbter is beyond their/
reach. 1t has been stated above that these organs are nothing
in themselves but they are animated by the mind which itselt,
in its turn, is enlivened by the Self. When the mind itself fails
1o get to self, it can very well be ascertained how the sense or-
gans then, which fail to know even the nature of the mind, can
find out the self —Iu the gelf so depicted above, the Matrishwah
i. e. Maya or the msxwatm @ ¢ the indefinite foremost principle
or power, which is the source of the Makut tatwa or the ra~
tional organ of reason and ascertainment, creates, organizes aud
upholds all the creations independantly by the indirect and
uninterested incentive of the unalloyed Self. It must be
thoroughly understood that the self stands above all, as free
‘from all things and it is ove subtle and universal fountain of
Eternal Bliss, There is no Duality in it. The Duality which
we see with our senses and feel within us is caused by this wsaesufes
under the influence of which the pervading self, (being beyond
the reach of the senses yet grasped by the peuetrating mind or
“Budhi in which it reflects in the guise of Ego m% or 1) 1s mis-
understood by ignorance and 15 not known to us; and the re-
sult of this is that we who in reality are the gelf and free from
all disturbaneces, believe ourselves to be the mosb miserable and
consoquently we suffer intulerable pain of successive changes

of bodies, This Kgo or I ¢ 20 s t.gg self and it must not
be belicved ﬁ';'_lso the ’_‘Se _if 1 selg. 3 , e

- . ——
«*“As » representative represents the entity by whaa be is
doputed and is yet only a representative and not the neal man,
ib the same manner the Ego represents the self by iwplication
and the wise will trace their solf through this i ientity ouly
and not as the Real Self. Though this Eyo ‘s vot the self
Tut as the self acts shrough it and is hidden beuind it and is

reson prowpts ug that it is incambent on mau, to knew the real

1

0
represemted by it mirrored up 10 self's Sense—Intellect. 8o
f
f
|

i
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“natire of the Ego; for as it represents the Seif, the knowledg

1 of 7t only will at once convince us of the nature and knowledge

" of the Self. It must be borne in mind that we can never get

over the ignorance and trouble that environ us unless

we reasonably solve and understand the problems “ Who am 127

“ Whence came [ 2” “ What was 17” and « What will k-2 the fate

" of I?” Scemingly these appear to be so many ques..uns but in
reality thay are one and the same, for the solution of the one
leads simuitaneously to the solution of the others. <17 s the
representative of our own self, knowing it is as easy as anyshing ;
it is for the ignorance of self that it has become the most difii-
cult problem to solve even for the most trained aud well cul-
tivated mind, not to say of mankind as a whole, for whom the
solution of snch philosophic dogmas 1s next to impossible ?

What is the individual connotation of “I™ or “Me”? Why
and how is the self represented by it,—is the question now !
Before taking up the question, it is proper to explain here
first what wswe Wi is which is the source of makat tattwa
or Budhki, in which the self reflects. Full concentration is
necessarv to pry into this serious question. Iguorance of this

%, is the cuuse of all troubles, and knowledge the means of obtain-

ing happiness, nay, eternal peace. It has been more than onca

. aftinmed by the Vedas that the self is pure and unalloyed and

_ this has also been clearly dedtribed in the explanation of the

| Brst-mantra- Bt it will canse greay coufusion when Aveke

r weiw 9T is also affirmed to be a separate Power besides the

sclf, possessing different qualities. We should reason upon

, this subject deliberately and dispassionately. What the Upani-
{

shads, say, about the Atma, is bare truth and really there exists
nothing but Self; what they say about weuw, as an existing
principle, the cause of the manifestation of this illusive and
wandecful world, is also true. A great contrast seems to he
involved in this statement ; but what is meant hereis that this
wemm will, in its propagation, appear to exist ouly so long as
Ignorance prevails; and when true knowledge of the self sets

¢ in, and Abna is realized and seen in its natural light, this dua-
 lity totally disappears. A right view of the thing shakes off
‘ i?norar_lcn and makes self clearly perceptible. As the darkness of
the night disappears by the rise of the sun, so lgnorance
vanishes when the light of knowledge of Atma is visible

! inlife. Maya or Ignorance works here as a talisman. As,
the sun is a Inminary body and the days and nighte are causéd |
by the earth, moving ronund it, so the atma ia an all living |
bright, spiiitual power which, anmoved, causes all human frail- |
$ice to gathor round it. As the sun, of itself, being ope essential |

2
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of the aniverse, is a Body that puts all other bodie

tk and to perform their uatural functions, so the Atma is
the main principle of all what we see. It is itself motionless and

unconnected, buf being the main spring, every thing 1s de-
! pendent on it. As dreams disappear the moment we awake,

| 80 all the product of deceitful ignorance vanishes, as the Atma is
| realized.

: One, who has known his self and has shaken off duality
with the light of Wisdom, can undoubtedly believe that what
the Upaniskads describe about the self is true to the letter but
the generality, who are depiived of this knowledge, take self
49 an imaginary thing owing to ignorance ; so long "as they are
g0, they believe everything of the earth earthy as a real and
everlasting object of pleasure and enjoyment. Virtually, this
gelf is a real thing of an extraordinary nature to the wise, as
] has been depicted in the Vedas. Itis the wise who realise
practically the truth of the description of the self and what is
said of the moya is mere illusive and is perceptibl
long as one is ignorant of the knowledge of the self.
time this knowledge is not acquired, the dnality, as bas been
uttributed to the self, is worth consideration and when the self v
is ascertained, it is seen nowhere in reality. lu short Ignorance
of the knowledge of the sef begets duality attended with the
troubles of life. . This self is grasped und all the misfortanes to-
gether with this duality disappear at once and are never soen
agnin, Here is an illustration. A rope issometimes mistaken |
ag a snake, due to false ierception. Closely examined, the per-
ception 1s overcome and we mend our error of, sense-knowledge, ‘

thinking for certain that a rope eannot be a snake and the error
arose only through false perception,

e only so
For the

Exactly in the same manner it is the ianorance of the know.
ledge of the self that gives rise to duality and the lot of worlaly
troubles; the moment the knowledge of the self is gained, maya, %
with all its evils, disappears just as the fulse pereeption of the
snake instead of the real rope. As the mere igoorance of {he
knowledge of the trifling rope produces a dreadful Enake, 80 Waub
of knowledge of the most valuable self begets mayea ; and as the
dreadful snake, so produced, is the cause of numerous troubles,
80 maya, in its turn, crentes this vast wonderful world of J
troubles aud so ealled worldly pleasures and eujoyments,

Doubts abuut the illustration of
not besatisfactory in the matter of th
world, where innumeral
exist, it it possible one

the rope and the snake may
erelf and themaya, forinthis
le things of different kinds and qualitics
may be deceived sometimes by yeeing

- i
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2[4 4nake in the shape of a rope for thousands of snakes ¢
oreus.  But in the self which is alone, without a second and
free from all duality, the assumption of maya or ignorance is
uite absurd. In the beginning when there was nothing but
gelf, who brought forth maya forgetting the self? who was
overpowered by this ignorance ? Could such questions arise at
all? The self is above such questionsand the Vedas also expli-
citly define it to be so; therefore admitting maye and jiva or
soul as different entities, they exist along with the self from
eternity and are independant in their existence as the self is.

Nore —The disciple strengthens here the duality and the
difference between the self aud soul as of two different things.
He refutes the oneness of the soul and self and sticks to his
faith that maya and soul are quite different from each other
existing from time immemorial as God exists of Himself but
they are governed by the self. He affirms that the soul being
quite different a thing caunot equal the & If and it remains al-
ways subject (o its own actiouns resulting 1n pain or pleasure of
the world which is not an illusion but a real thing made out of
matter.

In reply to this donbt it is again urged that the illustra-
tion of the rope and the snake will easily remove these doubts
and threfore the same subject should he very carefully and
calmly considered and attended to. These doubts naturally
arvise in an untraived mind ever influenced by ignorance as it
is only ignorance which gives rise to fuch questions.  As to the
doubts * How the existence of maya is ascertained and caleu-
lated, who fell under its influenige when there existed nothing
in the very beginning save the self ” they arc also unreasonable.
Questions for guch doubts spring up in the minds of disciples
who stagger and shift from one point to other and do not as-
certain the explanation of the Upanishads calmly and sedately.
It must be thoroughly understood that the self, as has been
represented by the Upanishads, isabove all doubts and it is be-
cause of the undescribable power of maya, that the truth of
the Text is doubted. Tt is an infallible truth that ignorance is
nothing in reality in comparison to aclf; but it is itself the root
of its own evil. 1t 18 by iguorance ounly that the self is thought
of to have Leen forgatten by one's own self. Tt is by ignorance
only that the self is regurded to have fallen under the influence
of the so eulled ignorance. It is by ignorguee only that all
this manifold manifestations of the world are thought of to
have bgen reguluted by the self in the Self. Suithice it Lo sny
that mothing more can be said than this that the Self iz free
from all ovils; and it is ignorance or maya-—tbe wonderful hand-
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—vasid/of the self, which of itself has become such a mighty power

hat it can do whatever it may like, and irrespective of any ac-
tion on the part of the self itself, it has developed by its own
pature, what we are seeing now, this vast and wonderous world,
This vast and undefinable world has emerged out of this
wonderful maya, in the same way, as the great banian tree
comes out of an invisible cause existing in the small sced, and
only comprehensible to but a few. The Upanishads say and the
wise realize that the nature of the maye is unspeakable. [t is
peither true (real) nor untrue (unreal), neither it has its exis-
tence nor non-existence. It is true because it exists and is
perceptible in all its grandeur as long as the self is not known.
It is 1llusion because the very moment the self is ascertained
and realized it disappears and is nowhere seen in reality. This
maya, the cause of all perceptible and conceivable objects, has

been therefore described as undefinable and so it 18, it was,
and 1t will ever be, :

Why ? Because this so called maya is at the support of the
Universal Atmwa, and as it is maya i. e. possessing indefinite
magical power ; it naturally covers or shrouds 4¢ma too, under
ite influence. Thie maya itself, with all its magical and won-
derful powers, is mere an illusion in reality in the eyes of an
Atmo gayani ; but for the ignorant ag long as he doea not rea-
lize his A¢ma, the maya, and its wonderous work appear to be
true aod real. The Universal Atma Himself is its supporter,
and at the same time is the arena, where it can work its will.
Virtually the maya exists 4t His suppors, and at the same time,
it seemingly tries to subdue the self by its own influence and
chaim, borrowed from the self, in such a way that it makes
ateelf appear to be all in all. How this maya exists at the sup-
pyrt of the Atma, and how, it in its turn, exercises its influence
ever this Atma, can be fully understood by the following examyple,

As the darkness seen within an enclosed house rests at the
pupport of the house and darkeus the house itself; so the maya
in.at the support of the Afma and also exercises its influence
over Him. As the appearance of the light of a wick absorbs
the darkness within the house ; 8o the light of the knowledge
of the selfl vanishes the maya at once. As the absence of light
crentes darkness throughout the world so the absence of the
knowledge of the Atma creates this wonderous world or maya.
In short, the darkuess and magya are nothing but praofs of the
sbsence of light and the knowledge of Atma respectively. It is
now very clear to the reader to understand the nature of the
maya and the weight and influence it has upon beings, in both
the cases, when they are with or without the ignorance which he
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i, and but a careless and hurried reading will, indtead of
clearing the mind, add to the bewildering and deceptive situa-
tion of the recipient. It must be borne in mind that a careful,
calm, and undisturbed study, of these lines, will assuredly enable
the reader to free himself from the ignorance he is in.

Now, we go back and take in band the question of “Ego”
wgs or “1” which for the sake of strengthening the reasoning of
the disciple was left uudescribed first. What it is, is now
shown below,

This so-called maya, about which much has been said above,

has been classified by reason of pature and according to its
different qualities into tWo kinds—-Pure maya or videye and
lmpure maye or avidaya.

Pure maya is that quality of maya which can do every
thing and there is nothing impossible for it to do, and avidaya is
that quality of maya which also possesses all powers, but 1gonor-
auce and forgetfuluess are its chief embodiments which are
not naturally found in Pure maya and so it is manifold.

The maya by itself is an inert object, but being naturally
clear it is reflected in the all-pervading 4 tma, and being iy flusnced
by it, also became perceptible by assuming the invisible form of
a living ideuntity, as the rays of light or sun or fire, while light-
ening or warming things, by their nature, create light or fire as
well at a place where they form their foci. This maya having
possessed the reflection of the Pure, unaffected and uniform
Atma embodied in itself the apparent but secondary qualities
of the A¢ma and thus the reflection or the primary cause and
the maya or the secondary canse both together cveuted the .
wonderous universe, The reflection of the all-pervading Atma
in the pure maya became gwme Creator or God and that in the
aviduye it became s or Ego or I. The God haviag possessed

%ure maya became Omnipotent and Owmniscient whereas the
80 or [ coming in contuct with avidaya becmine a being of
limited pewer and qualities. The God being Omnipotent and
ompiscient became the master of the Life or Ego or 1 and this
in its tary became its servant. The God being Omnipotent and
Omniscient paturally koows His own self, He nevor falls in ig-
uorance and consequently He is free from the influcnce of
maye and always enjoys the unrestricted bliss of His self. The
Jiva or Ego is aleo of the same nature as God being the reflee-
tion of the same all-pervading Atma. Coming in contact with
@vidaya it has failed to maintain its position and is subjected to
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influence of mayae which is misguided/self. Thus 1t has
yielded to a series of misfortunes resulting in lives and deaths
which it itself assumes by dint of its natural intention gmwu

1t is now clear enough to understand that God and the Ego or
1 or soul are naturally the same thing and there is no difference
in reality between them. It is simply the saya and the
avidaya, the twe different powers, which differ in themselves.
The all-powerful mayw has been the cause of creating the so-call-
ed difference otherwise they, when carefully examined, are the
same thing and are convertible terms. Neither, God nor Soul,
was ever created. They are self-existing spirit. The difference
cansed between them is acconnted for maya—the wonderful and
astonishing power of that Parebbramha aimae which is above
all—and a thing quite different from God and soul, the master
and the servant or the ruler and the ruled, by reason of their
naturally being away and free from reflection buat at the same
timz quite the same thing when the reflection which 1s His, is
taken into consideration. On the one hand, when He is quite
different a thing and above Godand Soul, the idea is that
He is Himsell absolute ; and on the other hand, when He is the
same thing as God and Sou!, the idea is that these twv are no-
thing in themselves but are His reflection. In other words
according to the nasural laws of A¢ma and His wonderous and
deceptive power, Muya, the Atma remaining Himself as He is
all the while, having reflected into two different sorts of maya
(by two difterent natural ways) has assumed two playful and
nominal different forms named God and Soul, which partially
hiave been the cause of the manifestation of this world looked 8o
wonderons aod infinite. How the God and the souls are one
and the same thing in reality and bow they differ from one an-
other is again shown below by an example. A king, a Maharaja
and his subjects, a beggar, and a loper are the same thing with-
out any difference whatever when we take them to be men,
All of them are subject to the same laws of nature as to birth,
Life and Death, They move under the same sky, are warmed by
the light of the same sun, breathe the same air, walk on the
same earth and eat the produce of the same field. Then wherein
lies the difference is the question? The auswer is not far te
seck. The difference is in their status in scciety, What eom-
parison can there be between a king who possesses immense
waulth, is bowed down to by tHousands of men, enjoys all the
pleasures of the world aud is free from all anxiety and a beggar
who is left alone crying and dying for a morsel of bread to fill
his omply stomach ? Yes, u greal difference in the ontwavd is
8060 _betweon them. But intriasically the ditterence, vanishes.

L
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lhey come iuto existence nor take with them when they leave
this world for good. The beginning, life and the end, death—bcth
begin and end without these things which make the so-called
difference perceptible for a time bebween a king, and a most
abandoned beggar. This so-called difference is nothing ; for it
has no reality. A thing which is perceptible only for a time in
the middle period of life and cannot be attributed to it either
i the beginning or end of it, is not to be relied upon It is
deceiving, unreal and the wise care little for it; for that which
made one a king and the other a poor beggar, does not make
any change or effect in any wise in their real vature of being
men throughout. That which does not come with the soul
when it takes its birth, as they say, in this world nor accom-
panies the soul, when as they say, it leaves the world, but is attri-
buted to it during the middle stage between life and death,—is a
thing which is falsely attached to it by ignorance. The wise
have decided and the vedas corroborate that which: is uureal in
the beginniug and also in the end is also the same in the middle,
and what appears something else in the middle is momentary,
false and deceptive.

Note.—The fourth mantra expounds the nature of this
Brahma atma or nirgun (. ¢ ) beyond the three gunas Sct,
Ruj and Tam bus the disciple all along during the study of
this atmae vidaya too, had in his mind lehwar the Sagun
Brakma or the Creator of Universe as the Supreme raler and
goul of goals, so taking this idea in view and in order that he may
not undervalue his Sugun God, the fifth manira clears this
point.

agwfa agw & AgT agfad \
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FIFTH MANTRA,
“1t (is He that) stirs ever and it (1s He that) stics never, it

18 far away, and likewise too vear, it isingide of all this, as well
as it 1s outside of all this”

Seemingly what this mantra says is a logical fullacy ; for
one undivisible selfl or thing cunnot remain in two quite op-
posite states at one and tho same time ; whereas here, the Upa-
uishad describes Afma to bo uaturally of a nature where Logic
and Seience of the present age camot have access, but is based

i
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— Upon the real rules and laws of the Atma vidaya, so beautifully
——explained in the Upanishads indirectly by the Ishwara Him-
self and directly by the incarnated beings and the revered learned
inspired Risheis aud Munis of yore. The U paaishads are
Logic, advanced on the grounds which treat of higher arrange-
ments now ealled cut of ignorance, supernatural beinga; and
they are also the science, which treat of that wonderful know-
ledge and power, heard in the books, now called, out of weakness
of brain, supernatural powers, mantras and so on. We mean to
say that what the Upunishads teach is not within easy reach of
all and those who understand them are not common men. They
are supernatural beings and the Vedas themselves call them so.
The reader should therefore kindly bear in mind that the teach-
ings of the Upanishads are unquestionable truths—now the Text.

“1t is He that stirs ever and it is He that stirs never &c”
It is obvious that such expressious require a clear explaation
for it 1s against common sense to believe a thing to be in two
quite opposite states at one and at the same time. In theic
nmeauning, these expressions have two aspects no doubt but the
truth underlies therein in every state. How ean these two
different states of atma be realized at one and the same time,
and both as true and convincing as any fact can be, will be
¢xplained ; but before that I put here some questions whieh,
though themselves are the solutions of the same problem, are
yet the expected auswers which they require, and this will

have to be admitted by the readers if they will answer them
houestly,

1. If we are to order the clerks to write so and so to 8
certain man and he does so, the question is whether we are
responsible for that writing ? 1f so whether we do wiite it out-
selves with our own hand ? The responsibility of the writing
will force you to admit that it is your writinz but at the same
time, that will itself plead that it is not your own hand which
has put it in black and white ; so you write it and you do not.
How ?

2. Having taken our tickets we got into the Railway
carriage and the train left. By the moving of the train we

move, but in reality we do not. So we do moveand do not &t
the same time, How ?

3. In dreaming we ses numerous things which we believe,
for the time, to bie real and perfect as anything, but in reality
we 8ee nothing as is the common belief. So we do see and at
the same Limo we soe not (there being nothing in reality), How 2
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4. By chance the pistol in your hand is fired and it strikes
a man dead You strike the man aud you kill him but you do
not kill at the same time; as you bad not_the iutention of
killing him, so you kill him and you do not. Why ?

5. You see or hear a thing or word but not without the
medium of light or air as the case may be. You, with your
eyes and ears, with the help of their respective media of light
and air see and hear but not without the mediums. So you see
and hear no doubt but at the same time you yourself do neither
_ see nor hear.  How ?

6. While in sound sleep which is a state of perfect peace
and rest, we and ail our faculties lie dormant. We and all our
faculties exist then and also they do not. How?

7. The sun by itself is stationary but at the same time by
its light and heat regulates the works of nature in their proper
places at their appointed time; so with nature he works but atb
the same time he does not work. Is it not?

II. Now on the second part of the mantra « 1t is far and
at the same time too near.”

8. The sun as we know is very far off from us but our
connection with its light and heat which work in all our nerves,
convinces us that it is too close to us. Can we not say and say
it corvectly that it is too fur from us and at the same sime quite
connected with us?

9. If we stard on one side of a sea-shore, whence the
other side is thousands of miles off, and from there we comwand
only the sight of a firth or one thousandth part of the whole
expansion of the sea, we feel sure that we are near the sea and
get at the same time are very far from it (sea) where nothing

ut water is seen all around and no trace of land is perceptible
auywhere. Similurly if we want to reach the other side of the
Himalayas, and stand at oue of the rocks at the foot of the
Himalaya mountains, we can safely say tho Himalaya is to0
near and at the same time very far off. s it not?

~_IIL Now on the third part of the mantra, i.e.“ It is
ingide of all this as well as it is outside of all this.”

10. Ifn jar or vessel made of mud or any other matter
aud filled with the same wmatter and covered by a cover of the
game element be examined, it will be proved that its material
cause cxists both inside and outside of the vessel. Similarly
any solid, liquid or gaseous thing when examined will be found
of the same uwature throughout provided only one is taken
into account at one time, Can't we then argue that the mate-

I
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lscause of the thing, under trial, exists both inside and oute
e of it? Similarly numerous examples relating to each case

can be put forth separately illustrating the object in hand and
under discussion,

The text means to say that Atma by His own nature
never stirs but as the motion and activity which are seen in
this world are eaused by Him, so virtually, it is the Aima,
which moves and acts in all motions and activities of the world.
As Adtma is all pervading life, and is all happiness, unchange-
anle, ever in one state ; so that to attribute motion &ec. to it, 18
weakness of understanding, but at the same time to attribute’
these functions to some other thing, is also a great misunder-
standing ; for the enlivener of the world is the same dima.
This Afnue is the very nature of the self itself and those who
realise this, to them, it is as pear as anything can be ; but those
who do not understand its vature and have not realised any
governing aud all pervading power beyoad their life and supe-
rior o the powers realised by the so-called matter and force, to
them the Atma, though ever with their life, is very far off. As
Atma is both efficient and material cause of the Uuniverse, so
there exists nothing but Atma thronghout the Universe. All
this meane to say that the same Atma when He is considered
with Mayw is the actor or doer, far and near, in and out of
every action or thing seen or doue in the world, and when He is
cousidercd in its own light and absolute, it is free from all ac-
tions, To the wise it is everything and everywhere and to the
#gnorant it is beyond their understanding.

Nore—The following Mantra utters the merit of the
knowledge m1s and is in the praise of the wise.
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SIXTH MANTRA.

“ He who beholds all the Universe in the self, and again
sees the all pervading eolf in all the Universe, never becomes .
distracted or dejected.”

To the man who has realised the Atmu, as the working
ground and cause of everything, the Universe appears an a bub-
Lie on the eudless enln surface of the water of a sen. The
Dniverse, with all its plessures, wiseries and pains, appesrs to
him as different ngpeets of the snma element, visible for a time
and scen o more, 8o he having reslised His 4fmuo, and socing
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is universe as a momentary display of the same power, in
different forms, sets no value in them and does not care whether
this may come or go and thus he realises his self as all happiuess,
- state Which is free from care and dejection. As the bubble is

roduced in water, and it is water which is visible in the form
of a bubble ; so it is Aima which is looked in the form of this
world and the world in its turn is no other thing than Aima.
He who understands this highest pitch of the philosophy of the
Upanishad, he is free from all duality and consequently he is

ever happy and satisfied and is neved dejected.
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SEVENTH MANTRA.

“The man, who understands thoroughly the nature of the
self aud believes the whole universe as the sel/ itself, becomes
free from love and trouble.”

He, who has bieen fully aware of the nature of the ge/f and
finds nothing but unity of God throughout the whule world, is
entirely freed from troubles of life here and bereafter, and so
he is above the bondage of both the worlds of wisdom and
actions and enjoys eternal Peace. As we find gold, water, and
earth, throughout at every point, when we examine a gold
ornament, a piece of ice and aun earthen pot respectively, so
tha wise do not see anything but “ Brahma” in all the objrcts,
shaped and named in one or the other way within the reach of
their senses.

Note—The Sixth and Seventh mantras are to describe
the result and frait ( which ends in having the bliss ) of Atma
gayand.

P

UM RARIGARTA A JgHAT-
faga. .
wfaaAtet  afy:  SdedEEuand

FEEUIEETIAA I G: |ATHE: I & W

EIGHTH MANTRA.
Nore —As we here find difference between a king and a

L,
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, ot or Lord and a tenant, from a social point of view but;
—tiie same time, realise the unity of humanity wherein also liea
much difference, so we should not believe in the unity and
difference of our Atma with the Parmatwa. In this coinei-
dence algo the duality plays its part. The Jiva or soul is the
same thing as God or the Creator of the Universe is. The
difference between them is owing to Avidaya and Maya.
Wheun the cousideration of avidayw and maya s let off, there
appears to exist one Atma throuchiout and nothing else. But,
while ignorance prevails, the same Afma, in connection with
avidayws, seems to perform actions and thereby assumes
forms and nominslly enjoys pleasures and pains through the
different organs which have beeus given to him by God or the
Parmatuig, who is the master of it ( Maya.) This Parmatma
even, with Haya, has really no physical frame, and no organ
aud nothing of the kind. 1t is generally believed to have a cor-
poreal power or frame, sitting at some particular place, denomi-
nated God. When necessary He assumes the forms as He
desires but in reality He has no form and so to clear this mis-
understanding about a personal God, this eighth mantra of the
Upanishad clears this point. :

“That which is pure, incorporeal, spotless, without views,
free from polution, scathless, is all pervading, all seeing, all

knowing, above all, self existent, He orgauised all things, for
Brahma Deva, from eternity, "

The Creator of the Universe, who has established laws and
adjusted elements, framed rules and regunlations, and thereby
has bound nature fast in its course from eteroity, is in reality
pure, that is, free from duality, untangible, limitless, inactive,
free from all sorts of organs, beyond the grasps of the words
this or that, existing everywhere, seeing all things, knowing all
things, surpassiug all and existing by Himself, He being fice
from every thing puts the Brahmwa Deva at the top of the
creation,

Norg.—This mantra has much to deal with the Physical
or Personal God or incarnated beings as they have been called.
They generally put much weight on such beings as have been,
in mavy ways, revered #3 God Himself. The belief, of holding
the incarnated beings in the same light as God Himself, is in
no way against common sense and what people generally doubt
about them is due to their false knowledge about the imper-
sonal Glod and His abstract qualities. It is the misunders-
taadiog of the incorrect ides; about the nature of the absolute
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.hich creates doubt in the untrained minds about pe

od, as shown below. Those who doubt the necessity of
Awatars put forward their ridiculous reasoning, saying that
God, who 13 Impersonal, Omnipresent and All-powertul, can do
all things without assuming the personal form and soit is un-
reasonable and unscientific to believe in the personal God, and
they corroborate their statement not only by reasoning but by
quoting the authority from the chapters of the Vedas. We
admit so far both their reasoning aad authority of the Vedas,
and we too believe that God can do all things and there is no
power resisting His will, and He is not required to assume any
personality to do a thing. We cannot doubt His being Omni-
potant, nor do we urge to believe the Lord God to be an imperfect
being when we say that He assumes corporeal forms at parti-
cular times for particular reasons at a particular place. The
belief in the incarnated God, is not to disbelieve the Impersonal
absolute God or to question His powers but to show while He
is so absolute and so snbtle and can do all things, still, notwith-
standing possessing all the faculties in His impersonality, He
does stick to the first principles formed and observed by Him
in regulating the different cycles, wherein no other power has
any hand to make any alterations or amendments. ‘The readers
are requested to clearly grasp the sense of the note given in
the fourth mautra. It has been shown there that the sbsolute
one i free from all duality, and there is no questioning, no
reasoning about Him. It is the thing which the human mind
and intellect cannot reach or grasp respectively but by auni-
hilating themselves. It is His reflection in the maya, which
along with it, is called the Creator ; and it is this very Power
which represeuts the Absolute Onea. It is this Power which by
reason of being the reflection of the Absolute Hiwself, is Abso-
lute aud by reason of being with maya It is at the same time
Creator of the world, The word God has a two-fold meaning 1a
the Vedas, and other religions books, One the sbsolute or 1m-
pergonal God, who is bayond human understanding and devoid uf
all gnalities, it being called Brahma or Nirgnn Ishwar. The
other may & God, invested with all powers, That which is Ab-
solute and possesses no definable Qualitiee is the home of all qua-
lities when He is considered with His power, the maya. All
the Divine qualities which we hear about (Jad are coufined to
this sagun or qualified God and they have nothing to do with
the absolute Lord. This sagun God 1s the Creator, Preserver
apJ Anpihilator of this universe and to regulate these three
fanctions, He has, according to the natare of the three gunpas,
made Himself known by thres different powers aamed TOIAR, .
qalawak and tamas and to represent these three Powers, he
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“Kayestablished the triad of Devas,—Brahma, Vishnu and Ma

"6t the separate personalities and rules and govetns the world,
through them. The sagun God is the whole and the Triad
is the representation of some of His powers which are the
component parts of the whole. The spiritual worlds or the
higher regions are governed by the whole. The sagun God
and the material worlds, or the lower regions are governed by
the whole as well as separately by His special powers the
triads. Whenever by the wilful force of the actions of the
other Devas, and the Rakhshasas, aund the Manushyas, some
great thing such as the increase of virtue or sin or other dis-
turbauce takes place in the world ; then according to His own
appointed laws to keep up the equilibrium, to reward the
labours in a way as he has been implored by the worshippers,
and to punish the sinners according to their desires, either He
Himself assumes a separate form best suited to carry out the
desired end or He gets his Will done by means of the Trinds,
as the cuse may be. It may be asked what that Divinity i3
that the actions of the beings cause disturbavee to suchi an
extent that the divine arrangemeant is affected and God is then
put to trouble to bring it into order aguin. Let us wark that
God and also the Triads being omnipotent in their spheres, are
g0 merciful that they are every moment ready to fulfil the
desires, of any sort whatsoever, of their worshippers if they are
sincere,  He by His power fulfils all the desires of all such
beings to the best; so allowing them their reward, He does
not lack in any way to keep up His appointed laws and this s
due to his Divinity and Perfection, He allows every thing
to be granted to His worshippers what they desire from Him
and yet He maintains by His divine power His superiority
over all. This shows His Infinite wisdowm and perfection, ander
all cireumstances, by weans of incarnated beings to His wor-
shippers particularly, and to the whole world generally, in a
way, that their faith in Him may be atill stronger and their
eyo, for their greatness may not find plnce in their hearts. As
this material woild is maya, so He assumes His magic mate-
vinl forms called incarnation due to His omuipotency aud
nothing else,
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NINTH MANTRA.
““ All those who worship what is not real knowledge enter,
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déath, into blind darkness of ignorance and (also) thoke
elight in koowledge enter likewise into greater

Those who are given to what is not knowledge (4.¢.) who
perform action with the desire to enjoy the fruits thereof, are
destined to enter in the deep darkness of ignorance after death,
and likewise those who worship knowledge, (i.e) who do not
know the self and delight in gods and adore them, will suffer
more trouble or those who have not attained the real know-
ledge and have failed to make out the true mature of the self
and falsely assume the air of the wise and consider themselves
to be or pretend to be the knower of the self, will surely enter
into great darkness. Worship means, here, the attachment of
mind towards things other than self. The actions, whieh are
enjoined by the Vedas, are intended to clear the mrnd and
because they generally perform them with one or othe worldly
desires, 8o instead of clearing the mind, they make it more and
more dim and that, is why the Upanishad culls such actions as
iguurance, as they result in misery. Also the worship of
gods and divinities which is intended to concentrate the mind,
which tends to real bappiuess and is a stage obtainable after
the mind is made spure, being superior to activn and hence
called knowledge, produce bad results when they are invoked
after o worldly desire and that is the meaning what the Upani-
shad describes here that the men who boast of their worship
and consider it a step higher than action go inte still darker
regions after death.
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TENTH MANTRA.

“ They say that the gdal of the real knowledgeis some-
thing else and that which comes out of Ignorance is different
from it, thus we have learnt from the sell-knowing men who
taught us the difference betwoen the two.”

It has been authenticated and made genuine by the wise
that the result of true knowledge is quite unlike that which
results from that what is nof knowledge, (4 e.) ignorance.
The stress is laid here on the beliaf of the words of the wise
Which is one of the strongest proofy corroborating this stabe-

iz



—ment. The disciple should bear in mind that unless this
sincere love and regard towards the spiritual tutor is created,
the teaching does no effect in him and he cannot be happy.
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ELEVENTH MANTRA.

“The man who understands equally the resnlts of the
knowledge and (that which is not knowledge) gets rid of
death by the help of not-knowledge and becomes immortal
through knowledge.” Here knowledge meass to worship
God without any desire of asking any thing in its return, and
not knowledge refers to performance of actions without any
desire of enjoying their frufes, « Thus the man who performs
both the functions without the" desire of reaping fruits there-
of, enjoys all sorts of pleasures by virtue of his good actions
and also becomes free from death very soon. In doing so, he
would not get mumerous future births as those who perform
worship and act otherwise. Thus when there would come the
end o(Pbirth, naturally the end of death will follow for him so
that he would become immortal becguse his soul would join the &
Uod whom he has been worshippiilg and there baving realizedﬁ o
his gelf, he would attain the nirwan. '

NoTe—1f for want of sincere devotion the self isnot rea-
lieed by wikuw 3uraay as taught in the Upanishads, in this life,
then according to the principles of gurgar when the soul enters
into the region of its geresda after leaving the preseat body
it is initiated by his guim@ 7 there aud through the kinduess
of that gutaiza the Jiwa realizes the self there and gets
£2manci patioa,
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TWELVTH MANTRA.

“Thoge who worship what is the true canse enter into
blind durkness of ignorance and those who delight in the effect
( of the cause ) enter as if it were into greater darkness, ”

(32 ) L
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6 cause of all this what we behold here (in this
) and what we consider to exist anywhere else is
(called) maya or prakriti and the whole world is its effect ;
so0 all those who worship maya or prakriti will never be freed
from births and deaths. This subjection to life and death has
' been said as entering into blind darkness. Those who delight
in the pleasures, as has so beautifully been described of other
worlds which are the effects of the first cause maya, will suffer
still more, because they will enter in them after leaving bhis
_body and so will always suffer corporeal and mental paii.
' Norte—The 12th Mantra condemns such worship as are
. done for the sake of wealth, Raj, beauty, health and son, wife ete.

i
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THIRTEENTH MANTRA.

« They say that the result of the knowledge of the cause
is something clse and that of the knowledge of the cifect is
different from it. Thus we have learnt from the¢ wise who
taught us the difference between the two.”

It has been shown by .the wise that the results, of the
knowledge of cause and effect, are altogether different if nn.
derstood and also worshipped otherwise.

—
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FOURTEENTH MANTRA.

“He who holde equally good both the cause and the
offect, overcomes death by the help of the former and
bocomes iramortal by the latter, 2. ¢, cfgzct.”

The man who equally values both eause and effect and
worships them without any desire of eujoying the fruits thercof
(as tho Vedas teach us) becomes free from death by the help
of the latter and enjoys bliss through the former. Because, by
doing 0, be will not be subjected to fature births and would
in tho end enter into tho dothinion of his Upasaya Deva in
his ( Upasaya Deya's) form and thus by the merits of his

3
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6ns he would proceed by the help of that Deva to Brahdids

a, where he will have the true knowledge of the self and
thus will attain emancipation,

NorE.—Commencing from the 9th up to 14th mantra
the Upanishad describes the results of the worship of vidaya
and avidaya, cause and effect, With the worldly desires their
worship leads the soul through a series of troubles but with
the desire only to brush off the desires of the mind itself and
of emancipation they make the soul free. The sum and sub-
stance of these mantras is that man may perfurm any action,
worship any thing that will lead him to the goal, if that is
free from all worldly desires for which they generally act and
worship. Now the fifteenth manira teaches the way of
Ahangraha Upasna through the media of Suriya Deva,
Agwi Deva and Vdyu Deva, which if carefully practised, will
be a means of obtaining salvation in the long run.
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FIFTEENTH MANTRA.

“Q Pushan (sun) opeun the entrance of the true self
which is covered by thy golden light that we, who have no
other resource but thyself, may behold or enjoy it. ”

Nore.—This is the invocation or worship of Suraya
Bhagwén and is especially intended for those who fail to com-
prehiend the significance and to understand the nature of the
gelf but they better and improve themselves by particular,
kind of work called worship or Upasna. It would not be
out of place if to elucidate this principle and give a correct
idea of this Upasna, we may repeat a few of the aforesaid
points again. The Vedas or Skrutis, having one and only
one Erimary object of gaydn in view gave it oub according
to three grades of understanding in three different ways
colled karma, Upasna and gaydn. Each of them is thorough,
complete and right path to reach the goal from its own stand-
point ( respectively ).

The first and the last have been more or less described
above and the intermediate one is dealt with below. It
must be borne In mind that the results, of the actions done,
depend more upon the working or consideration of the mind
than upon the nature of the action itsell. We mean to say
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i sesmingly what we see done or performed in the shape
dn-action by any body may have some other significance
quite different from the view of the person who is the autbor
of that action. So the fruits of the actions done by any one
return tv him in his next life in the shape of pleasure or pain
which vary from the highest to the lowest degree according
to the nature of the turn of miud from which they arose.
Thus we infer that it is the sincerity and force of our will
or mind which cause us to enjoy and suffer pleasure or pain
in our next life. In reality, our lives are nothing but the
fruits of the actions that are brought about. So the world, as
far as our pleasure or pain concerns, is only a creation of our
miod. The world created by God is equally useful to one
and all: and it is the mind that makes us feel pain and
sorrow. Ounr actions cause us to rise and fall in the secale
of existence, we must stick to this principle as taught by the
Vedas and propagated by the Rishis. We must not let it pass
without mentioning some of the other important points relat-
ing to this subject while dealing with it. We must believe
that our actions are controlled by our desires, which are ab-
struct things, and followed by pleasure and pain, which are also
abstract things, We must not dispute as to our desires and
pleasures or pains being abstract things by their own nature ;
for, our doing so (disputing ) would be unwise. In order to
find out the truth we must take the right path for its own
sake and for its own cause without going astray and being
prejudiced in the least. Here we see clearly that between
the two abstract things, our desires and their fruits resulting
in pleasure or pain, are found material things or the working
ground of both the cause and the effect or the desires and
the pleasures or pains. Now what is this mediam of matter
generally working from the beginning of desire terminating
in pleasures or pain 7 It is a rule that if a thiog both in the
beginning and eud is of one nature, it exists so in the middle
st,asw also and what appears to be something else in the
middle stage is momentry and deceptive. For example, let
us examine an earthen pot or a piece of ice and it will settle
the question once for all. As the pot was nothing but earth
before assuming its form and the little (pot or jar) will be
reduced to earth after it is broken ; o in the middle stage
it is nothing but the earth, which has assumed a form and a
name aloug with the foim, by the force of some exteraal thing
which is both with it and without it in all ita three uniform
stages. The middle stages of assuming a different form with
a-ifferent name, though by their nature are the same thing,
play a wonderful part which to the wise are the eame thing

iy
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d to the gnorant quite different a thing marking the dis-
tinction between and dividing the two ends of the same thing,
Similar is the case if you see a bubble or a picce of ice. Their
ghapes and names are deceptive and they are only the differ-
ent phases of the same element, water. It was waterin its
first, stage, it remained the same in the middle as it proved
to be the same element in the end. So we infer from this
that though the action are performed with material ohjects
and pleasures or pains, they are also caused by the material
objects so much so that matter seems to work through and yet
what appears to be matter or material is also an abstract thing
which looks so gross through some other force ;—for an ab-
stract thing both precedes before and follows after this so
called and so realised matter. We now go still more deep
and to finer researches, As our desires precede our actions,
8o the mind precedes the desires. The mind is still more
an abstract thing heing more subtle than the desires. So the
inference arrived at now 1s that it is the mind only which
enlivened by the Divine light assumes numerous forms and
undergoes different changes serving all the while in every
stage all the purposes of its master the Divine light or the
soul which under its influence has neglected itself and remains
always with it as a slave to the mind,—its own power until
it re-recognises itself by the help of Gyan or intuition. With
the above statement we now see that it is the mind only
which being animated by the Divine light plays the part of
every thing in this world and it is the balm of what is called
the life and of its own independent will according to the
nature of its desires, sometimes it goes higher up or lower
down amongst higher and lower beings governed by the
invisible and all powerful power regulating the laws of
action.  Sree Krishna Bhagwan in his Gita explains the same
esoteric meaning of the Upanishad. So for one whose aim is to
obtain Nirwan and reach the goal but fails to identify one’s
alnia with Permatma or what is’ called the Bruhma, the only
way left is to have recourse to Upasna as urged by the
Vedas. By so deing by the same process of mind as indicated
nbove, that man will reach the swmmum bonwm either in
this life or in the next,
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SIXTEENTH MANTRA.

“Q Pushan (the Sun) the sole ruler of the sky and
living beings, O Sun, the drier of all juices, O son of Prajapati
and the revealer of time, remove thy utmost heat and gather
thy bright glories, so that we might see thy pleasant and pure
form by thy kindness and blessing, for I am that moving
spirit which is in"thy self.™

NotEe,—The worshipper, according to the principles. of(wgun)
ahangrah (worship) upasna which makes no difference
between the worshipper and the object of worship in their nature
but only in their greatness and lowness in their status from
the physical, moral aud spiritual points of consideration, prays
or ought to pray Surya Deo (one of the five deities cnlied
Panch deo whose worship is enjoined by the Vedas ealled
smart wpasna)

Oh Pushan, thou art the Ruler of this endless space and
Preserver of all the living beings, thou art the drier of
all the juices through thy rays and bestower of the same
to all the vegetable and animal kingdoms, O Sun thou arb
the first of all the creations and revealer of all times remove
thy utmost heat which checks our nearing thy place of abode
and gather thy bright glorics which dazzle our eyes to Lave a

fall glance over thy real self so that we might approach and
see thy pleasant and pure form by thy kindness and blessing
for, though in comparison to thy groatness and wmight and
glory we are little bernge and thy supplicants, yet we are the
same moving spirit which is in thy self and so thon bestow
on us thy full powers that we may be one with thee as a whole
-and attain .to perfection.

Nore.—When worshipper's faith becomes so strong by
prictice that he does not see any difference between himselt
and his object of love and sometimes loses himsell in that
deep thought, he is sure to get every thing after leaving this
body by virtue of his actions and holp of the Deo, whoin he
worships as God and 1he abode of his self. How it takes place
is meutioned 1n the nexy Mamtra.

s s e
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SEVENTEENTH MANTRA.

“«Now the breath enters into the Sufra Afma and the
Linga sharir in its kiran e and the body is reduced to dust
and ashes. When the soul parts with the body, the breath
or Prdn Vdéyu which guides the body and sense-faculties
and regulates the internal working of the living bodies, enters
into (Sutra Atma) that Power which regulates all the breaths
of all living beings and which is called Sutva alma for that
power, as a thread enters all beads, penetrates through
all bodies. Linga sharir or sukchama sharir which is the
master of this body and is lighter and swifter, composed of
seventeen things ~which in their turn are composed of five
simple elements and is subjected to laws of transmigration
enters in or unites with its kdran (cause) and this physical
frame is reduced to dust if buried or ashes if burnt as the
case may be.

« He asks his mind to recall and remember Om and his
action! Om, mind remember ; remember thy deeds.”

When the last moments of the eouls leaving the body
come and the soul by virtue of its good actions and refined
intelligence is informed of it (death ) it then breaks off the
conueetion with the mind with all its surroundings and having
thus concentrated it attaches it calmly to its love keeping
in view the word Om, the nome of the Supreme Intelligence,
which is the keynote of the Ahangreh wupasna and the

uide or path which leads the worshipper to the goal aimed
at by him, He repeats Om by virtue of his previous practice
at that time and recollects all his actions—this being the
general rule for all the souls to recollect their good or bad
actions at that time—and this will be the basis of his future
life over which the superstructure, of the new material frame
which may properly be called the abode of reaping the fruits
of the nstions, i8 constructed.

Nore—The explanation of the word Om has been de-
soribed in the Upanishad and especially in the Mandokaya
Upanishad.  PtL. Jamua Shankar whose works and Hindi trans-
Jations of the Upanishads are of much value in these days i
his translation of Ramgila, a chapter of Adhasma Ramayau,
also duscribes this word very clearly and any body desiring
to have a thorough kuowledge of this world-wide word

should read these hooks.
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EIGHTEENTH MANTRA

“O bright Deva, O Agni, thou knowest all our deeds:
lead us on to Heaven by good path and destroy all our sins
cansed by speech: we offer many prayers to thee.” This is
the worship of Agni Deva like that of Suraya Bhagwan, OFf
the three sorts of Agni the Adhayatmic, Adhi Daivie and
Adhi Bhautic, the worshipper makes no difference and taking
them to be one he invokes the mercy of the Chaitanaya Doe
which enlivens it, praying that He may destroy his three sorts
of sins committed by speech, thought and acbion and thus
lead him to Heaven by a path here suited to him.

) Notk.—The word Agni should not be misunderstood for
common fire, The readers should make it a point in their
sbudy of the Upasana Kanda to take all such words as Agni,
Surya, Vayu, Indra and Isha ete, for the Supreme Being and
this is the significance of these words as the Vedas say when
treated in the category of the Upasana Kanda.

<% quine: gufad quiagudgz=1a | g
guArRE guAarafasma o Ik mif: g )
gfa Sararearafiag | < aeae I

THE END,

T‘and by—;\—.a—(lhakrnvart! ni the M. B. P, B, Pross, Benares Cantonwment _nu.]
published by Bhagayat! Prasad, B, A,, Benares City,
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TRANSLATION
Whatever moves in this universe ssindwelt by the Lord
( Bralma), Enjoy what He has given thee (Perjorm
your natural duties). Do not covet anyone’s riches. (1),

COMMENTARY.
AT FgEN usaﬁm : means, enjoy what naturally comes

before you. The context indicates that st here is not
restrioted to what we generally mean by ‘enjoyment’; ib
rathor means all pravrtiis ( out-going tendencies ) in
goneral; som# (action) toocomes under it. So, to resumo,
whatever duties a man has to perform on account of his
gooial rolations, he must perform, This sentenco soems
am an emphatio protest againgt the inaction of many
people striving for salvation. There is no way of escap-
ing from karman (work) unloss there ia total extinotion
(ﬁ.ag},qaqq) C. F. Bhagavad-Gitd “ag®: (g gﬁc
aiior @i’ Tho karmayoga of the Giti teaches nothing
but this. We must perform our natural dutics-—we
must do those works that God has placed before us,
But we mugt not go bayend this. Beoause the command
i “do your work”, we muet not on that nocount do any
work and aevery worl, involving ourselvos in unnguensary
aetions and onjoywents (M g geqRagaw ), | Cowpore,

.

L
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(>TTnthis connexion, the sayings of Ramakyshpa Para

hamsa] For by so doing we would be tied fast by the
fetters of ‘arman,’ while by perfoxmmg our natural
duties and reﬁxembermg that @d wgwed wWREy a9y
{All is Full of Jove), we wont be so bound (see next
sloka). (1).

C. F. aggwa frawriure @9 a7 &g faew (L)

ﬁ?zmﬂifm fastxg==assan: |

wd rafa aradAsies =4 facad a2 wan
TRANSLATION
Thus performing actions, one would fain live a hund-
ved yoars, That will surely happen n your case too (if
you thus perform your actions), as such actions never bind
a man. (2).
COMMENTARY,

Attachment in the performance of actions is the cause
of all our miseries: it begets a samskara (repeating
tendency) which again causes rebirth. To avoid this,
many mistaken people wish to shun action which is at
the root of all attachments, altogether. But that is an
impossibility ( sga: Prawoma &c), s there then no
hope? ‘Yes” emphntically declares the Seer‘and ‘yes’
asserts Lord Krshga, Giving up of action, they tell
us, does not congist in not downg any work, but in
not beiny attached. (FRoamiawIEn ar FIY FETET &c,)
So, if we remember that all this is Brohma, we cannot
get atlached to anything and then life would cease

to be n series of woes. The great karmins of the world
have ulwrsys illustrated this fact- (2).

SgAT A Arwy ek ANATYAL:
aviged serrhoreier 3 % areagin wan na
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g TRANSLATION, .
“nd those that Hill the Self (v, e. those that forget Its
rdal nature) go after death to a region of utter dankness
#it to be inhabited only by demons.  [3).
COMMENTARY.

ARG —those that kill the Self. What ecan be
the meaning of killing the Soul which is admitted on all
hands to be immortal ? Surely, destroying the real na-

' ture of the Soul in our ideas—thinking the Soul to be.
something It is not—is meant. When I do not. remem-
ber that I am the all-powerful. Soul, when I allow my-
self to be mistaken into a belief that I am.the body, my
senses begin to affect me and samskira ensues. Asa
result, I am born again after death and that not amidst
environments that wonld help me in shaking off my
delusion but amidst those that would take me more and
more to darkness.  (8)

wANIH WAEY JAWAT

Ang T mregAsgRAYy ¢

agmdrsaeafa gy

aferadn amftmr guifr v e w
TRANSLATION,

That Self is one, without fear; beyond the reach of the
mind, knowing everything from beforey wiiom (evem) the
shining ones (saitvika beings) could not (cannot) attain.
That is always stationery, but outgoing tendencies (pas-
sions) could neverreach It. That is all-inclusive : air-and
water (and everyihing else) are contained therein, (4).

COMMENTARY.

It has been said just now that one who forgets the

real nature of the Self goes down and down, Bub what
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—ig4hat real nature? The following mantras answer

i ‘unestlon.

ﬂﬂ:ﬂq—-—lt has nothing to tremble for,ibecausc Mat-
ter is always subservient to Spirit, In spirit again,
this Atman is without a second. HA®T wiFig: means
fleeter than the mind, i. e., something which the mind
cannob reach (nmgqmsmmtq) Compure Hastamala-
kam “aamsigurgessy;” | ¢ aa{at =negas’ | Here, as
elsewhere, the devas typify the quality of Sativa whose
essence is intelligence and knowledge. It we can never
realize by intellectual means-it is only when we develop
our superconscious faculty that we can realise the Self.
(C. F. Ramakrshpa Paramahamsa). Further, Brahms is
attainable, when we “give up the dual throng—good, bad-
love, hate"—knowledge, ignorance—and all the qualitics,
including even the very good quality of Sattva. ‘agrg-
arsrnarata’ Here, eiasa: @99 are the outgoing tenden-
cies (sg#wy:) Unless we contain within ourselves the

mental tendencies (1A5E ﬁtﬁqﬁﬂ;l: ), these will distract
us and we won't be able to feel the Self within ourselves,

(4).
wRwfa aﬁaf%t gt mgfad |
AEFATET AN AF FAYTET ATG: 0 Y 0

TRANSLATION,

That moves and That moves not; That is far off and
is still very near; That is within all this and 13 alse
outside, (5). "

COMMENTARY.

This Atman (Brahma) is all-pervading and all-inelu-
sive, There is nothing of which It eannot be predicated.
It is in animal life as well ag in material substance. It
in far and ia near, In ome phase, It is the essence of

things and can therefore be maid to ba living within:



3 griEdiqRag | @L
1;/while, in another phage, It forms, as it were,
g

of this material world [ C. ¥. Rg~Veda, “® qﬁi‘@ﬂa&r
graratgzmges " ] Caoiuiaragd wéEER C—in a
word, 1t 18 Infinite.

Nore:—For the meaning ‘to move’ of thercot ¥,
compare the Mahabhiaratim where a like instance
occurs. (5).

T eI AT ATew=AgTgIRAia |

qRAAY wreRTA Af1 7 fagyeed a o
TRANSLATION.

He who looks upon all betngs as contained in himself
and himself as within every being, has on that account
nothing to fear. (6)

COMMENTRAY.

Ag Brahma is of such a nature (i.e, All-inclusive),
it logically follows that to attain that Brahma—to
realise the Self—I must look upon all beings as no-
thing other than ray own self : by unification alone can I
reach that Unity. If I go on differentiating, I will move
farther and farther off from that realisation. So I must
expand my heart and inelude therein as forming an
ingeparable part of myself all beings, nay even inani-
mate objects and oven all forcos, This is practical
Vedianta, It requires a man, first, to foel for his country,
then for the world and then for the universe. This is
the spirit that Buddha, Christ and Chaitanya tried to
Infuse iuto the hearts of their fellow beings and this
is the teaching that all truo relegions inculeate, The
saying of the Swami Vivekinanda that *Expansion
is life and contraction is death,” forms the tersest
commentary on this. :

Norg :—=The Vedic rescension reads faRyfdeafd for
ﬂw. With that wading # ﬁrﬁ&raﬁ woule mean




FrERggiRTy |
(ls no doubt—knows with absolute certaint L

nature-of Brahma.” This, however, comes to the
same thing ; for & fAFgeaa would imply, “ has no fear
or doubt but goes straight to Him.” ad : means’for
that (reason) and not ‘from that (source).’ (6).

afew=gatfo ymfs seRanigwma: o
Q
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TRANSLATION.

The man endowed with right knowledge who finds
himself sdentical with (who unites himself with) every
being—what delusion, what sorrow con touch him, as he

views all as One? )
COMMENTARY.

It has been already shown how the mar who identi-
fies himaeelf with all beings possesses the right knowledge
This right knowledge will take him to the right goal
and no delusion ¢donbt, fear, differentiation &c.) will dis-
turb him now, He will overcome all sorrow and will
atain #ar ¢ (salvation) which is smasgEw: (“bliss abso-
lute”), and is nothing but Sediear F-@iag : (absolute
gation of all sorrow). So long as differentiation re-
mains, the duality of joy and sorrow must remain ; when
all is one, joy and sorrow too merge into one Bliva. (7).

Ly
q qANTSFHRAGTIRNTCY
menfrtsggaaafagg
wfawatar afta: wany-
& TR RIS TORTTAATEa: e 0 ¢
TRANSLATION.
e attains that Being, bright, without material body,

without, fractions, not gross, (ever) pure, impregnable by
siny ofmiscient, ommnipresent, provident and sel f-oreated,



ages (¢. €., whose law the universe follows). (8).
COMMENTARY,

Thus proceeding in his path of unification, the
knowing man ultimately reaches that One, where “non-
duality alone exists,” when he is completely merged in
Brahma and tha limited jiva ceases to exist, Then all
is Brahma, omniscient, omnipresent and omnipotent—
without'the limitation of a gross material body subjected
to sin and grief. (8).

wed aw: wignfa asfamgared

w81 7 27 & adr 7 3 fEragraratan o

TRANSLATION,

Those that worship (God as) the principle of ignorance,
g0 to utter darkness and those that take delight in (11im
as only) the principle of knowledge go, as it were, to still
greater darkness.  (9).

COMMENTARY.

This and the following five verses are characteristic-
ally Indian. The orthodox Hindu can never imagine
of Dualism in Theology. Aecording to him, God is at
the root of both the principles~of knowledge and of
ignorance—(of creation and of destruction). Ae God is
all-powerful, good and bad are both under his coutrol.
Heis not the sole Liord of only one of them; if oneis under
him, the other must be so, This is what logically fol-
lows. But not all men have been able to rise above
Dualism in religion, The savage worships the Iord
an the great Spirit who controls ignorance (and like
principles) and who must be propitiated to dispel our
ignorance and the consequent evils, Tu this, he is sadly
inistakon, Not less, is the civilised dualist, who con-



L

o
“and as opposed by a mighty principle of ignorance,
Both are guilty of one-sided view and they have to suffer
for tkat.

Nore :—* #a@ 71 §8 "—Porhaps this is not really
meant, it being a sort of hyperbolical expression, mean-
ing only ‘not less.’ That is what gg suggests, But if we
are to take it literally, we can, none the less, explain it
satisfactorily. See the commentary on the next
mantra. (9).

¢
wrziglaar meaggefaeoT

gia guw ot @ swfggsfEe a
TRANSLATION.

One thing (results) from (worshipping God as) the
principle of ignorance and somesthing else from (wor-
shipping Him as) the principle of knowledge—this is
what we hear from the sages who have explained
Yhast to v, (10).

COMMENTARY.
It has heen said that both the mistakes produce

bad results. But thers is a difference in tho nat-
ure of these last. The man who worshipg God
an the Lord of avidyd, enn never imagine of the presence
of a groat Storechouse of knowledge, for if real knowledgo
is not in God, it is nowhere else, Consequenetly, he
can never accumulate a foreo of knowledge which alone
can Uake him highor up, One may pray te God for
dispelling his ignorance; by thav of course ho may
have & negative advantage; but something positive
must be added, that he may make real progress For
the relation betwoeen fqwi and wffwr is nob exaetly
that between two contradiclory terms ; the relation is
sather that of two contrary terpe : when one 18 present
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TRANSLATION.

One thing (results) from (worshipping God as the
principle of only) creation and quite a different thing
Jrom (worshipping Him as the principle of only) destruc-
tion—this is what we have heard from the sages who have
explained this to us. (13).

COMMENTARY.

Much the same difficulties arise as in the case of
the worshipper of only vidyd or only avidyd. We can-
not deny the existence of either of the two phases (of
creation and of destruction) in God without congiderably

damaging our spiritual advancement. (13).
grfE w fammg - TEAG I |
faarga b ATERT GRIEATTFARCIR 0 W 0

TRANSLA fION.

He, who Imows creation and destruction as living to-
gether (in the Lord as his attributes), passes death
theough (worshipping God as tha lord of) destruction
anvd sttains smmorility through (worshipping IHim as
the Lord of ) creation. (14),

COMMENTARY

God not only ereates, but He also destroys; He
not only destroys but he also creates. Herein lies
the reul strength of the worshipper of the Goddess
Kali (Whom we may take as typifying this idea of God),
He is sure that his Mother won't destroy him who is
Her child but will destroy only hia immpurities and aleo
that She will give him the gawsHiadi (life-restoring
nectar) of Bligs by creating in him good and uplifting
tendeneies. (14)

feraada urel w genenifufen gay
A CUACIYY GWINTT FE 0 A
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< TRANSLATION. L
The face of Truth is covered with o golden plate ;
O Nourisher, do thou take st offy that this devotee of Truth
may see That (Truth), (15).
COMMENTARY.
To the ordinary man, weakened by passions and
desires, the Great Truth is something hidden from
~ view. If, by reason of his very good fortune, he ever
wishes to pierce through the cover, he cannot. For
this cover is of such a glittering nature that even though
we are somewhat inclined to get at Truth, we can-
not quits find it in our hearts to throw away that
glittering substance which apparently satisfies our
genses: though we may wish to realise the Self, we
cannot give up the world with all its passions and seiige-
enjoyments, So, to combat this evil, we should
feel such a violent longing for the realisation of Truth
that we might overcome, all temptations of sense-
enjoyment. But whenoe is that preman-and-vairdgya
(Liove and Renunciation) to come 7—Pray to lord, the
Power which is in every being, sustaining and nourishing
him, and He will give the necessary strength. From
Him will come that maddening love, who §# matria
wrete 9l sgaaa Wi, (15).
QUAHT TRAY ATATTEH A XA GHT |
»
Ay AW &9 FET@AR AR YA

drsgrrdtgad: Frogafen 20 1€ o
TRANSLATION.

O Lord, thou Nourisher, Sole- Wise, Restrainer, Creai-
or and Siwya (i.a, ong who leadest men to work), do expand
(my bicws) and draw in (like) reins (my senses that ars
going wstray), that 1 may ges Thy effulgent and most
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ssed/ form!—(What do I feal #)—(I feel) that t

e g who 18 0 every creaturey verily I am He. (16),

COMMENTARY.

When the Lord has given me strength and purity,
I can realiso the Truth and that Truth is, “l am That.”

The Lord has been called pusan because he must
give me strength to proceedin my apparently impossible
course. He is the One knower. From Him emanates
all knowledge and by His grace [ can get a bitof that
infinite store of knowledge which will enable me to dis-
criminate between what is eternal and what is non-eter-
nal ( fegriea@e ). For the etymology of the word
§4, compare tAgFABIEAT Which gives two derivations,—
¢ QTIEIR G FAR FAY ITEAAGET | TE g AT FFI:
gain wafn gis Gafa | #adqigz I 1 follow the second
one and accordingly interpret &g as the Lord who
makes men work, From Him comes all incentive
towards action. The Lord is the Restrainer. He
will therefore restrain my senses that are going astray.
He is also the Lord of evolution; by His grace
alone can my present limited knowledge expand into
that infinite knowledge which is Realisation. (16).

arycirangaady e Wity
¥ RAT CWT FAY TAC HKAT TAL
FAVERT 1 P 0

TRANSLATION,

Lot the Greas Energy (take me) to smmortality and
lat my body which s 8o end n ashes be vesolved wnto
air (and other slements). O creator, do remembgr thy crea-
ted ! (L7).

COMMENTARY.

The person addreased in this mantra is Viya o
Fripa. Priipe is not air, nor is it the life=breath. Ti in
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—F ,&B. . All the forces that we see in the Wurld ma

ial, mental and spiritual, are but manifestations of
that greay Prana, The whole world is the result of
the working of Prana, It.combines and resolves. This
force is to take me to salvation (fF3g %3‘6’:!{), when my
mater'al half (the body) will be absorved in primor-
dial matter and my spiritual half (the soul) will be:
absorved in Immortality (Brahms). Q7).

I AT AT T HEATT
frzfa 8a agwfa fagia
YR CAEHIFELARAT
wifagt @ aw sfer’ fada v e w
Tl ARAGERATGAST, FAHT
@ quiaR: THRE Tl g |
ﬂmu qyrmqm uwmumm I
@ @A A siFaTE o
TRANSLATION.

O Leadery lead us -through the vight course that we
may come to that treasure, Thou Who arty O God, the
possessor of all knowledge ! Take away from us the sin
that leads us astray. We address unto thea ample words
of prayer and offer our sulutation unts thaee. (18)

COMMENTARY,

O Y.ord you know what can take us to the goal
and whet vitiates our efforts. So give us knowledge
to diseriminate and to prove superior to the bad tenden-
cies ( gEroAa: ) that are already operating in us



fEEdaiaYy |

?‘m', ordmarlly means fire. Yaska derives the
word from @yofy (leader), in which sense the word
has been used here, But there is also the meaning of
fire, The worshipper is to take fire as the Divine
Leader and worship him as such.

Notg :—There are two rescensions of the Upanisad,
the Vedic and the Vedantic. The latter has been

“ given above, The Vedic reading is not materially differ-
rent. The most important difference in that reading is
regarding the order of the last four mantras, The seven-
teenth and the eighteenth mantras here are the fifteenth
aund the sixteenth hymns there. In the place of the
fifteenth and the sixteenth hymns in the Vedintic text
we find one hymn in the Vedic text fEcuaTa qryor
grasaiiied g@d |\ ASWEANEY gra: qismagy | (hymo
no. 17) which is the last mantra there. It will be seen
that the Vedic order is in many respects more logical,

(18).

The End. K. C.

g,
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ERRATA.
Page Line of commentary For Read.
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TRANSLATION,

By whosewill directed does the mind work, bd whom
led does the “First Prina move, according to whose wish
do men utter words, who 1s that divine being who employs
the eye and the ear sn their respective functions?  (The
answer is— Brahma. ) (1).

; COMMENTARY.

A1l actions whether of the nature of a# or of wrur
or of gaw or of g or =g are the outcome of the
working of one Encrgy. Every action is the manifesta-

_tion of that one Energy which is Divine Energy-—the

Sakti corresponding to Brahma. The Vedantin might
object, Brahma is nirguna, so he cannot have action.
It is true ; still we cannot but admit the existence of
gome manifester of energy, Priga or Kili or Maya or
by whatever name you call it. But as you caunot
differentiate between dhiarma and dharmin—as you
cannot say milk has no relation with the qualities that
go to'the connotation of the ‘term milk’—you cannot
therefors say that Brahma is different from Sakti ;
they are rather two different aspects of the same thing :
when we consider that objeet in its nirguna aspect we
oall it Brahma and when we consider it, as considér wo
oust, in its ssguna aspeet, we call it Sakti by whose
energy all actions (@@, syow ote ) ave performed.  1F
we remember this fuct, we won't find any inconsistency
between tho, deseriptions of Saguna Brahmas and
Nirguna Brahma, (1)
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w A1 HAYT HAT AT T ATAD
¥ 3 W qaLIguragfagsato:
FAEATE AR gamaiE u a v

TRANSLATION,

Because He is the real orgon belund the organs of
hearing thinking, speaking, breathing and seeing, (know-
ing Hun as such) the wise people being liberated after
death become Immortal (i.e, become one with Brahma).(2).

COMMENTARY.,

Tt is from Brahma that our organs of action derive
their very reality. Hence whatever work we think
we do 18 realy done by Brabma, If we can realise
this we shall cease to have any ‘attachment’(stias in
the technical sense) in our actions; we shall perform
our duties as sacred trusts imposed on us by the Lord,
the fruits of which go to Him (sfigsoqomzg). If a man
performs actions thus looking upon himself as only an
mstrument (“{ATraas 93 gsaan=7”), he attaing com-
plate non-attachment which leads him on to right know-
ledge, which latter to Hig. (2).

7 asrgueia 7 anv=fy 4w @ fagh
@ faarEta agnggfosgsags  afgpftar
gt wfafgafa o sfa gaw gawi @
awmgargafat n 3

TRANSLATION,

The eye dovs not go there (1. e, He cannot be seen),
speech does not rewch Tlim (i.6.4 one cannot say n words
what He is like), ner does wind enter nto Hum, sigll how
cans He (Who 18 an “immaterial’ baing) guide the moves
menis of this gross, material world, is more than what
1 ean. understond, nor egn [ understand whether Ia s
knowable or unknowable. Bui we have heand this from
the sages of old who have explained That to us, (4)
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COMMENTARY,.

Brahma is aar;ﬂnaaﬁ‘tatq for I have never seen
Him, nor been able to say what He is like, nor bave 1
ever realised Him in my mind. Also He is tbe source of
all Energy, for my human mind which is accustomed
to resolve everything into unity cannot but think of
Brahma as the only source of all activities. Also, the
sages who have explained the nature of Brahma to us
have asserted that He is both maEgHagd=Ewy and
the source of all Energy. So, we cannot but aceept
both these facts. Still there seems to be an undeniable
inconsistency between the two natures, Now, our
problem is how to explain away this apparent in-
consistency, which done, we shall surely attain right
knowledge. This is a problem of vital importance the
solution of which is not given here. The whole science
of Hindu religion—Raja-yoga—is meant for answerin
thig question, The answer offered by that science is
shortly this :—

hy Soul is margAATIArEE but can be realised
by famifsana : The @ra® by constantly meditating on
Him (through T, ®w#, or 9W7) comes by o Jwwy or
ta=ag body, when he cansee Him with a supersensuous
faculty, realise Him in a purified mind and express
what He is like in words that mo ordinary mien can
hear. DBrahma therefore iz knowable bubt not with
the unrefined faculties of the ordinary men. Fupr-
thermore, there is no real gulf between spirit and
matter, they so often inter-mingle into one another
thav one can mnever hold that they are diametrically
opposed to one another. Hence the apparent inconsist-
ency referred to is thoroughly explained away. Buat
this the ®rgs is to realise himself,

Nors : — {a@am« wfafaagha = different from known
(n. here meaning ¢knowable’) or from unknown (u, here
meaning ‘unknowable’) i, e., unknowable or knowable,
The soul is spoken of as unknowable becanse He is
waigaagarEed and as knowable because the sages must
have known Him or slse they ecould not have desoyibed

Him, S (9)
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TRANSLATION.
e who is Himself unexpressed by words but is the
cause of their expression, veridy know Him to be Brahma
and not this (Sagunae God) whom people do worship. (4)

COMMENTARY.

This and the following four mantras all express the
same idea that Brahma is altogether beyond the pale of
the gunas by virtue of which one can be seen or described
or worshipped. As it is, the nirguna Brahma can only
be realised with the supersensuous faculty and is beyond
worship. Of course Brahma can be worshipped when
the “qualities” are attributed to him. But this worship
leads only to the purification of the mind and not to
salvation, Salvation is possible only when the nirgunae
Brahma is realised in a purified mind. Thus Saguna
worship is a stage and is not the end. (4).

AFWAYT A AHX AAGAAT AAY )
agay aw & tafg A afgggoead v wa

TRANS LATION
He who cannot be realised with the mind but by whose
power, they say , mind s what it 1s, verily know Him to
be Brahma and not this (saguna God) whom people do

worship. (5)
ngEwn 7 avafa 7 agsfe axafq
ney gm =% fafg A< afgaguEa a o
TRANSLATION

He whom man seces not with his eyes, but by whose
power eyes see, verily know Him to be Brahma and not
this (Saguna God) whom men do worship, ()

swiRg & yofa ¥w avafad gaga
A% gw o fafg o afgggaea n o
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TRANSLATION. .
Ie whom man hears not with his ears, but by whose
power ears do hear, verily know Him to be Brahma and

not this (saguna god) whom people do worship.  (7)
Fem@a 7 mifwta A7 grw: qUER )

asy Fm ea fafg 39 afgggued v e
, TRANSLATION

He whom man cannot attain with his forward-going
energy, but by whom that Energy is createds verily know
Him to be Brahma and not this (Saguna God) whom
people do worskip. (8)

Il gier saA: @oe:
afg weay garta gydafe s+ «F e
AWAT &Y I 74 IIW ¥ I¥AA g

wwrang & wer fafzag uda
TRANSLATION,

If you think you know Brahma well, you really
know very little of His nature; ask yourself how much
you know of what relation you hold to Him ond what
portion of Him is in the gods (and you will be convinced
of your ignorance). 9.

COMMENTARY.

Brahma is by His very nature something hard to
know. So a man can rarely say without being guilty
of untruth that he knows Bralima well. Apart from
that, there is a great amount of vanity hidden under
the statement “I know Him (who is so diffieult to
know) well” and vanity and knowledge cannot live to-
gether. On the other hand the humility that finds
expression in the statement “ I know Him not” leads
on to right knowledge. Moreever, a man who does
really know Brahma cannot speak out. For one can
explain a thing which is like others, Brahma is match-
less and cannottherefore be likened to anything else, i.¢.,
explained. The experience of Brahma has nething
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“common with a man’s past experiences of a pheno-
menal character ; so he cannot express the former in
terms of the latter; and unless something is expressed

in terms of the phenomenal world, nobody will under-
stand him, Knowing Brahma is quite unlike knowing
other things. Hencs a real knower of Brahma cannot
say “I know Him well”, all that he can say is I can-
not say what Brahma is like.”  (9)

i wey gagfa A waagfadqg =0
At awgy age N 7 aRfa kg u e

TRANSLATION.

I do not think I know Him well, nor do I know
that I do mnot know Him; he of us who says he knows
Brahma well, he really knows Him not, and he who says,
“I know Him not” does really know Him,  (10).

AEATHAA AR WA W/ 998 K 329 )
mfaama fastaat fagaafastaang o 2o
TRANSLATION,

He who says he has not realised Brahma in his mind
has really so realised Him; and he who says he has
realised Him wn his mind knows Him not. Those that
say they know Hum,y to them He is unknown and He is
known to those that say they kaow Him not. (11)

nfadrafafes wangaed fg fasd
wrenar fargR a1a faagar fas@sgag v 22 v

TRANSLATION,

The sadhaka meditates on Immortality, gets right
knowledge aboui It amd finally attaing It : his oum
ewertions secure for him strength which leading him to
Knowledge takes hum to Immortabity, (12).
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COMMENTARY

e can never reach Him by making speeches,
What is needed is ‘meditation. By constantly medita-
ting on Him, we shall be able to secure mental coneentra-
tion, This concentration is very difficult to attain, for
the mind cannot naturally like to be fixed on one object,
But if we try again and again, - ihese natural
difficulties . will ﬁnaﬁy be overcome and mental concen-
tration will be accomplished, . This done, our mini won’t
stray aside and we shall be able torealise the chaitanya
(knowlédge) in us ; then we shall know what is to be
secured, 3, ¢,, knowledge and Realisation will crown our
efforts. (12)

x€ Ia¥diaa gewfa 7 Hemddteaed
fanfe: 1 way way ffem dioe $emeag-

HITAAT Wit u ga 0

TRANSLA TION.

If &« man can secure Knowledge in this very life,
wis good for him. but if he cannot secure Mowledge
o this very life, much harm is in store for him, The
knowing people obssrve the same soul in all beings
ond after death become Immortal. (23).

COMMENTARY

A man might say, “Well, I have many ‘lives’ at my
disposal ; what is the hurry of realising Brahma in this
very life ¥ The answer is,- we have many ‘lives’
at our disposal to be sure, but who can say that unto-
ward circumstances won't deter us in our future ‘lives’ 2
Perhaps we may be born amidst surroundings that will
never remind us of even the necessity of Realisation,
So, if we are to attain knowledge, we must do it, now or
nover. & does not mean only ‘in this life.” We cannof
afford to defer the work till some years hence, We
must begin our exertionsin this very lifo, we mugt begin
thom today, nay, this very moment. Then only can wa
be sure of the regult. (13)

IET Aty wow: |
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TRANSLATION.
Brahma conquered ( the demons ) for the gods, who
were glorified by His victory. They thought, ¢ This victory
belongs to us, this glory pertains to us. ” (14)

COMMENTARY

With this mantrs, is introduced a beautiful allegory
which describes how nobody can obtain Spiritual know-
ledge 50 long as he has a véry high opinion of himself,
The story is this,—Once, the gods obtained a victory
over the demons. Not knowing that this victory rightly
belonged to Brahma, they attributed it to their own
powers. Brahma understood this and came before them
disguised as a yaksa. The gods could not understand
who he was. Agni went to him and was asked by him
who he was; he promptly  replied, “ I am Agni”,
Being further questioned what was his strength he
replied, he could burn everything into ashes, At thab
the yaksa placed a bit of straw before him and ordered
him to burn it, Agni in spite of all his efforts tailed to
burn it and being ashamed of himself returned to the
assembly of the other gods. Then Viayu was sent to
learn the identity of the yaksas. Hoe too fared like
Agni; for after he had toldy the yaksa that he could
blow away everything, the yaksa placed before him a
bit of straw which he could not blow away. He too
had %o return discomfited. Then was s nt Indra, the
Lord of the gods. As soon as he approached, the
yaksa vanished and Indra found U, Siva’s consorty
in his place, This  Uma informed him that the yakso
Whose identity had perplexed them so long was none
other than Brahma to whom the victory properly bes
longed.

The real meaning of the story is as follows 1=
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: hma js the real aﬁn-—all actions are perfor

by Him: ¢ FAfaq qafa Stud qa: 1 gron nqq. irarw*l )
afaAl aratani agEA 98T Sk % S g41 gAiw 17 We ato '
but instruments ( ¢ fataams wa wsgan=a. ). That is the
real truth. As truth alone can lead to Truth, no man
who supposes himself to be the FAl can ever know the
Lord. Wa are to consider all the gods taken together
as a single being. Agniy Vayu, Indra &e. are his dif-
foront aspects. Agoi and Viaya typify the energetic
elements. And Indra is the complete self. Enerf*y
may be either Tiwif&® or qiras; when it is TR,
Agpi burns only his worldly enemies and Vayu blows
away his worldly difficulties, and both are egoistic
then, But when Energy is ®mnza®, the only purpose
that it serves with Agni and Vayu is to burn down or
blow away sin and to take the man, now divested of
ogotism, to the Self. Now, tho Agniand the Viyu of
our text are of the former class; & ¢, the man whom
all tho devas taken together stand for energises only in
the path of T3, His egotism must be completely de-
gtroyed before he can have Self-realisation. He “had an
idea before that he could do anything and that he was the
all-conqueror, But he realises now that he has not been
able to conquer himself—to burn down or blow away
his egotism. His complete self, Indra, is all humility
now and his eyes have consequently been opened 80
that he perceives tho presence of Brahma whore he had
never suspected it, It is Divine Euergy, T, who
gives him the power to discover the unmanifested in
the manifusted, 1Te is now cunvineed of his gront
error in supposing himselt to be the &Al of the actions
of which he is only the fAf&® and Brahma is the real

124
&
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He has now complete S 1f-realisation.

This in short is the meaning of this allegory,
‘ (14) to (25).
) (e
agui fasst Aer € wigaa
ag sasasa fwfag agfafa v o
TRANSLATION.

He knew their thoughts and came before them (in the

guise of a Yaksa). They could not know who that
Yaksa was. (15).

asfimasy smag wafgpamife
TaRamatata aafa u g

TRANSLATION:

They said to Agni (the god of Fire): “ O Jatave-
das (Fire), find out who this Yaksa is.” Agmi said,
w All right.” (16)

Nore :— W@ has been variously derived, such
28, WA A1 99 FEAE, or WA T Few@ swHiA Fad
or AR A4 |

ALFAZAG AREAXLY RISTTeTIAT

HEREATFTHAISATARET IT HEHERTTTugon
TRANSLATION.

He hastened towards Him. The Yaksn asked him

who hewas, He replied, “I am Agni, Iom, Jatavedas,”(17)

afedemafy f# arafaeadis
a7 &R afxed gluemifafa v e o

TRANSLATION,
(The Yaksa asked:)“ What is the strength in thee
who art Agni ond Jatavedas ?” (Agni replied) * Verily I
can burn everything on Earth.” (18)
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Aazas frag u%mﬁtﬁr e
TRANSLATION.,

The Yakga placed before liim o straw and told’ Fim:
to burn it, Agni' advanced towards it with oll speed’
biit could not burn it, He then desisted from the act
| (and. returning to the gods,, he sasd), “I could not know
\who that Yaksa was.” 29y

WY JIGATTT A1 !z'aﬁﬁna“tfg
fEhagemfa adfc wzo
TRANSLATION.
: Then (the gods) said to Viyu, O Vayu! Find out
who this Yaksa 13,” He replied, “ 4ll right,” 20)
agyrgaamTageasaria argat
HEREHTARAT-ATATCAT & swEwesiy oy nagm

TRANSLATION,

Vayu hastened towards the Yaksa who asked him,
“Whe art thou?" He replied, “ I am Vayu, I am Mata-
| visvan,” (21

N. B.—Nore the vanity manifésted in the mention
'by Agni as also by Viyu ef two names, one the ordi-
nary name and the other the surname derived from the
function which was peculiar to Agni or Viyu and for

which they were preud. maniTagris derived as AR m
sqeia a9a |

afeterata & dtafaordies
gawrgFtd afgd yfasarfafa o 32 »
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TRANSLATION

The Yakso asked, ¢ What s the strength in thee who
art Viyu and - Mataritvan ?” Vayu replied, *¢ Verily I
can take up (blow away) everything on ewrth.” (22)

. awH g0 Frgwdagreefy agedar
ag=in ag WATFRETE @ T T f%mqﬁ

Adegs ﬁmm a&aamﬁrﬁr w3y

TRANSLATION

The Yaksa placed before him o straw and told him
to take it up (blow it away). Vayu advanced towards it
in all haste but could not take it up. He then desisted
Jrom the act and (returning to the gods said,) “ I could
not know the identity of that Yoksa.” ] {23k

wsgagaragaRafgaEife fadageatafa
adfa azvaggweaiREAzd o 2 0

TRANSLATION.,

Then the gods said to Indra, * Maghavan, you find
out who is this Yaksa,” He said, “All right,” and hast-
ened towards the Yaksa who vanished from his sight, (24)

¥ afengaisty feanutsimin AZWARTATG AT
Baxdl aroHiary feaagafalfa v au
TRANSLATION

There in the sky he met a very beautiful woman,
Umd, the daughter of Himavat, whom e asked who that
Yaksa was. (25)

w gfer gata: @wow: o
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w1 37t o ave FErwr a1 TAigAR
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. TRANSLATION. R
She said, ¢ He is Brahma. You Lave been glori=
fiedsby this victory of Brahma (over the demons througlh
you),” Then they knew him to be Brahma. 2oy
COMMENTARY.

 When the egotism of the man is completely des-
troyed, the Divine Sakti leads him to the knowledge
of Brahma, It is from Her, the manifested aspect of
Brahma, that he learns that the unwanifested Brahma
is the cause of all actions. He is convinced of the
power. of Brahma and his heart must naturally go to-

wards Him in admiration, Thenhe will feel a longing .
for reaching Him ; and his heart’s desire will be fulfill-
ed in no time. (26)

aewigT TR Fav wfaaiaTEaERa-

sqzfpstyfene Gaifey weygsR o-

qexgwy fagiwse gE fa n 9 0
TRANSLATION.

These gods, Agni, Vayu and Indra, proved supersor
to the other gods, because they reached nearer to Himand
they first knew Iim ( the yakss ) to be Brahmas. @

COMMENTARY

A man has three elements in him the rational,

the “apirited” and the appetitive (Plato ). Indra
' Yeprescuts the rational Blement ( whieh is properly
h{ the true -self), Agniand Vayu both represent the
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Zo, apirited ” element and the other gods represent the
appetitive element. Now, a man attains God through
his rational and spirited elements and never through
his appetitive element. The rational and spirited
elements are therefore divine and are consequently
superior to the appetitive element. It isby the right
employment of reason ( &@IFILI ) that Brahma ean be
attain-d and in the struggle for realisation the quality
of %3t : ( the spirited element } will be of much help to
the @ in at least fighting against his evil tenden~
cies. [C. F. Plato’s Republic Sec. 441 (e).] The qua-
lity of am: (the appstitive clement) has its origin in
darkness, is iteelf darkuess and leads to nothing bub
darkness. A zI/stE® man ean heecome Hiixas, ulti-
matlely being able to reach God; but a ARTIER man
can never become even TR, much lessy iea®w.  So,
it is always better to be Tyt&®: than to be A HF—
to be active in a worldly way than to be quite idle. (27),

AEATET RIS TAAUTAa=a=aa1=8
@ 94 fey’ venw § ¥ aewawy Agigwie
TRt fa u ¢ n

TRANSLATION, el

Indra surpassed the other gods (including even
Agni and Vayu) because he reached nearest to Him
and he first came to know Him (the Yaksa ) to be

PBrahma,
COMMENTARY.

Indra is the lord of all the gods, All that is. best
in them are, as it were, focussed in him. He is
essentially pure reason, because reason is the highest
part of a man and he has also a due measure of the
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U4t apifited element ” in him and that duly tempered.

In his search after Truth, he employs with profit the
Hifeam and UwTas (rational and spirited) faculties of
his mind and IAt lets him know thé Truth, (28)

QY WIRAT AZATGIAT STLATT |
saiFranifTET 3 Feafugaay u ¢ 0
TR ANSLATION.

Tt is He who flashed forth through lightning (¢. e
from whom lightning derived tts motion and light)
and it is He who, stopped motion ( lit. closed ), both

‘of which phenomens can be symbolised by “A”,

This is what the gods were taught regarding the noture
of Bralma; and this expresses the relation between Him
and the world. * (29)

COMMENTARY.

The meaning of this mantra is very obscure, San-
kardcharya’s interpretation i8 unsatigfactory. He inter-
prets the mantra thus:— }

tqen aEAET AR U9 WA TR ReTHE, AEOTT
HaqRRETIR D SISTAEE $sad | R auieeiEE Si%
fagar saemiza@a gAaEraAggIeEai | Egar fEdwa-
Sl e | S0 g | (AT AeAAREe: | 9u1 |9E-
Tranfafe grasat o gRiEa e s g -
WA s ATl gaEAs FaEaEIa sagAIRaAAE B
ve fquasa: asizafinadnacanmg: | gagey smEgaiai-
Furd srgvaiyn T | et SgETA: | W HTEEIEY
Ricdr ;adfaa | guT FgrARREd wAga s o |
QuEih qq WG | TEN AN aid gsriEada 7 | |
vaiiiad (EATETS SEe STAg e |
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‘Teal Brahma as he was taught to the gods can be com-
pared to the flash of lightuing and to the closing of the
eyelids, because of His sudden appearance and instanta=
neous disappearance. But this interpretation pays no
attention to the context nor does it give any sense.
No Vedantist can hold that #gmE (krowledge of
Brahma) is transitory, If Brahma is once realised,
all actions instantly cease, BEWIA alone remains and
the & is merged in ¥a+g (Brahma Who is knowledge
Absolute). Hence aignua is not transitory. What
could be transitory is gt but gHA™ was not trans-
itory for two gods could find time to talk with him
and for all that time and sometime before, the Yak sa
was before the gods, Besides, considerable toxt-tor-
turing is involved in the interpretaion offered by
Sankarachirya. 79, and sgHENHASE. which are verbs

he meaning according to th's interpretation is, L

he takes to have the force of nouns: s7dAF = EOICE

sgATAeg = MAT:, 1.6, did=deed ! ]IH sccond inter-
pretation (4RI sq9A7 = [gAATI [AanAR4. is better but
there is another difficulty. ‘“‘®mif”’ he takes to mean
“a8”, but he omits the pluta sign 3 after m1, All the
texts read sy 3 and not ®r. 817 3 cannevermean “‘asif”’
Therefore Sapkarananda suggests, “grREcgRTEE
but that too gives no sense,

Madl vicharya’s interprotation is more unsatisface:
tory. His commeutary on this mantra, as translated
by Babu Sriscuanpra Vaso, runs thus: —

“The instruction about Brahman, so far as His
Adhidaiva (cosmological aspect) is concerned is thisi—

© “Hari, called Kapila, illumines oven the lightning
itsolf and others. He closing His eyés sleops on the
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a of Milk ab the time of Pralaya.’ He alone is the

- one and the supreme Brahman, :

4

* Then, what can be the meaning of the . mantra?

. The interpretation that I suggest is as follows:—

#

* cated by the fact that Brahma is the Cause of every

The relation between Brahma and the world is indi-

' thing, jof motion as well as of cessation of motion, of

light as well of as darkness, of evolution as well as of
involution, To symbolise this, a mystic word =i is
suggested by the seer as Sirg has been suggested by
other seers and accepted by the people. Sounds often
by themselves convey ideas though mostly convention
fixos the meanings of words, The long-drawn sound
=13 suggests the idea of fullness. 1t may be objected,
if ;13 was & mystic word ‘meaning much the same as
#, why did it not survive the lapse of time whila the
lagter did ¢ The answer is, Wi represents the ideaina
much better: way for s represents the first step in
evolution and @ the last step in involution, while the
compoutid sound suggests the idea of “’the Full” Hence
the fitter has survived.

Shikarichirys takes siidgaaw to mean Famfaud

" or “yegarding the gads’ ( A=Al siaErd gratusgay ) But

as commonly uunderstood the word means Brshma as
Yod i.e. the relation botween Brahma and the world, C.
F, the quotation from Stuti, « |y q% TsuA | CHLER
L gamfusni grgqa ” given by Sridhara in his Com
mgntary or “ggamrafagaas ’ Gita VIIL 4. (29),

HQTOATER GRTEHATY F qEISAA

oy o L%
WAFTEATEANTEN FH2T: 0 P 0
3
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TRANSLATION,

And the relation between Brahma and the individual
soul is this; the mind seems to go to Him ( and though it
cannot really reach Him at first), a determined man
constantly meditates on Him with this mind, (30)

COMMENTARY,

‘The ordinary man canuot realise Brahma in his
mind ; hence to him Brahma is an object that has no
connexion with the individnal soul. But if he wants
to know Brahma and perseveres in spite of his impure
mind, bis mind will in time be purified and will have
vision of Brahma, when he will perceive the unity bet-
ween Brahma and the Jiva,

In this connexion, see the commentary on mantra 3, (30)

ag agd A agafwegmifaasd § T way
agstudd gatfo garfs gasaf@m o R

TRANSLATION.,

He is Tad-vanam ( That Light } and i3 to be wors
shipped as such, All people do long for him who know
Him as such. (31)

COMMENTARY

Brahma is Light. By meditating on Light the
|naF attaing Light and ¢ what isin him dark is illumi-
ned, what is low raised and supported,” Consequently,
his presence is filled with divine love, so that all people
love him, and follow him, for  ggzgrada ugsaagaadl
T | § qean FHa Seaganaa i ( Gita 11 21).

Note:—One of the meanings of the word gagy is
light ( see Apte’s Dictionary ) (81),
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: TRANSLATION

You said, © Recite to me the Upanisad.” Verily we
- have jusé wecited to thee the Upanisad—the discourse on
the highest knowledge. (32).

. " g

A |
% . COMMENTRY.

l
.

The disciple asks the preceptor to teach him the
Yighest Knowledge, i.e. knowledge regarding Brahma
?-nd the preceptor imparts to him the knowledge in
mantras 1 to 81. He now concludes with a practical

esson ( next mantra ). |
| t'\ aq?aqq\ primarily means true kn-owledge and only
- condarily means the books from which this knowledge
sl be derived (the upanigads). aqﬁmq\msﬁ meang dis
| #ourge on true knowledge. (32)

P nER w7 T wAfA qfAw
F | Rer: gaTEThY gEEE@ATE 0 RN
L TRANSLATION,

Of that science, penance, self-control and work form
b foundation and the Vedas, oll the Vedangas ond
th the abode. (33)
e COMMENTARY.

Al
" Thig is the practioal lesson. Unless one practises
tue, one can never derive any benefit from studying
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~g00d books, Hence ag:, ga: and A q.le,' fb‘ ne-
cessary, The body must not be allowed ’be ‘the
master of the man. Henee it ‘should be ; iiﬁ"‘ und er
proper check, « The mmd must be controlled, And &ba
energy thus (i.e. hyaq and ga:) saved ahould be
spent in actions of love and renunciation. Mhen the
mind will be in a fit condition to recene or pathe !
respond to the lesson and the man’s sbud will be |

fruitful. J (3§’)
AT AT TRT AZTIRETTATCATAS '
wqir At sAR afafagia afe S E

: I gfa sger: wog: |

gfa swmasaafiafagranrear J-

TRANSLATION, P 3

He who knows this ( the seience of Brahma ) to~1
of such narure, destroys his sin and is ectablzsked bqpoq

retwrn in the highest heaven.

COMMENTARY

He who knows that withont practising
self no ong ¢an understand the full import of
text, i8 a practical philvsopher. His is living phill
Consequently his Vedantio study lead bim to F

The &3t mentioned bere doos not mean
a8 it is commeonly. understood. For, the Ve
has no desire for such places. He wants to be m L
in Existence Absolute, Knowledge Absolute and B
Absolute, e 4




