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preserve and promote the wisdom of Advaita Vedanta with the
following goals.

1. To reach out to spiritual seekers from around the world by
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a) Live webcasts and recorded audio & video talks by
teachers from different sampradaya-s.

b) Articles & Blogs written by teachers and fellow seekers
2. To offer online courses in Advaita Vedanta & Sanskrit

3. To establish traditional gurukulams offering long term
courses in Advaita Vedanta.
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relating to Vedanta, with a collection of more than 1,500 videos.
Our live-streaming initiative of classes by various teachers
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seekers.

Through this book on Kenopanishad by Sri K. Aravinda
Raoji, we are now making foray into publication. It is indeed
an honour for us that the first book to be published is by Sri
K. Aravinda Rao, a Fellow Board Member and ardent supporter
of all our initiatives. We are grateful to him for giving us this
opportunity. We are confident that his analysis and explanation
on Shankaracharya’s commentary would be of immense help
to spiritual seekers.
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Introduction

Kena Upanishad is among the ten principal
Upanishads. It is one of the Upanishads under the
Samaveda. With only thirty-five mantra-s it is tiny in size
but very profound in its teaching.

All major Upanishads broadly discuss four aspects
— jiva (the being), jagat (the universe), Brahman (the
Supreme Reality) and saddhana (the means to attain
Brahman). Kena, however, focuses merely on 1) the
nature of Brahman, 2) to what extent the body mind
complex is equipped to know it and 3) how to know
Brahman. The human mind is highly limited, but with all its
limitations, it is the only instrument that we have in order
to contemplate on Brahman.

This Upanishad is in four parts. The first part poses
the fundamental question that man has been asking
since long. Are the senses and mind the final authority on
knowing things or is there anything else which is behind
them, enabling them to function? There is a more basic
principle which is the ear of the ear, the mind of the mind
and which enlivens all. This is called Brahman, but that
Brahman cannot be known as an object of cognition.
Whatever is objectified is, by definition, is inferior to
the mind. The Upanishad makes radical statement that
whatever the human mind has conceived in the form of
god, in whatever religion it may be, is only a conception
of mind and hence cannot be the absolute reality. It is
also ironical to note that though Brahman cannot be
objectified, it can still be experienced. This is the assertion
of all Upanishads. This is validated by the experience of
the seers.



Part two attempts to explain the unexplainable
through certain paradoxical statements characteristic of
the Upanishads. Brahman is not known to the person who
claims or thinks that he knows It. It is known to the person
who thinks that he does not know It. Brahman is said to
be known to a person who can notice it as the very self
of every cognition and the very light which illumines every
cognition. Such a person distances himself from every
cognitive experience and becomes a witness for all such
cognitions which come and go. He realizes his Self as
the consciousness principle which is not distinct from the
Brahman consciousness. In other words he has identified
himself with Brahman. He has got over his limited
perception of self and expanded his self to the level of
Brahman. Such a person is said to be immortal, because
consciousness is eternal. The Upanishad says that the
mind is the very instrument to realize Brahman.

The first two parts are meant for a sharp student. Of
course, we have to keep in mind that it is not intellectual
sharpness alone that makes a person eligible for pursuit
of the knowledge of Brahman. The student or the seeker
should have gone through the process of self-discipline
through the well known methods of karma-yoga, upasana,
practice of yoga and so on. These are not specifically
mentioned in the Upanishad, but these are essential
prerequisites for deliberation on Brahman.

Partsthree andfouraddressthose who are notcapable
of such fine discriminative ability. The Upanishad comes
down to their level and suggests the path of upasana,
worship of a transactional level deity. This is otherwise
called saguna upasana, worship of a god with functions.
We come across two words in Vedanta - saguna and
nirguna levels of Brahman. What is conceived as god - the
omniscient, the omnipotent, judicious god who punishes
the evil and protects the good - is saguna, the god with
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some attributes. We have fashioned this god according
to our own social needs, our own prejudices and our own
understanding of ethics. The nirguna Brahman, on the
other hand, refers to the pure existence-consciousness-
infinitude which does not have any functions such as the
cosmic super-cop that a saguna god has.

Hence, the last two parts suggest the saguna path of
worship as a stepping stone, or as a ladder to move on to
the higher level of attributeless Brahman. This portion of
the Upanishad tells an allegorical story.

It seems that once gods had a victory over the
demons but they thought that the victory was due to their
might and not because of the power of Brahman behind
them. It means that they had forgotten Brahman. The
Supreme Reality, out of compassion for them, manifested
through its power of maya in order to demonstrate to them
that their power was a manifestation of Brahman ltself.
Gods such as Agni, Vayu, and Indra become powerless in
front of the manifestation. At this juncture, maya appears
in the form of a goddess and explains to Indra about the
nature of Brahman. Indra, thus becomes the first among
gods to receive the knowledge of Brahman through the
goddess Uma.

The battle between gods and demons is the battle
between good and evil in every person’s mind. Thus, the
moral of the above story is that one cannot find reality
unless one has dissolved his ego, the notion of self.
Even the gods failed in knowing Brahman because of
their notion of ego. The Supreme Reality had to teach
them a lesson out of compassion. The final mantras of
the Upanishad prescribe upasana of a saguna deity in
order to gradually achieve self-restraint and thus become
eligible for the ultimate enlightenment.
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Sri Shankaracharya has written two commentaries —
pada-bhasya and vakya-bhasya — on this Upanishad. The
former is said to be a lucid interpretation of the text and
the latter is said to be a detailed discussion of the non-dual
doctrine. Not much difference, however, is found in the
two commentaries, except for some additional discussion
at places. This text is an explanation of the pada-bhasya.

Translations, sometimes, can be as abstruse as the
text and hence | have chosen to explain the Shankara
Bhashyam (SB) instead of translating it. The whole text has
not been given but only the lead words of the Bhashyam
have been mentioned by the notation SB and explanation
given to the whole passage following that line. One who
wishes to skip Sanskrit may do so, and a serious reader
who would like to study the whole commentary would be
easily able to compare the text with the leading lines given
in the present book.

This book emerged as a byproduct of my teaching
the same in the website www.youtube.com/user/
KarnamAravindaRao. | put it simultaneously on paper and
hence the book. | am indebted to the notes on the text
by Swami Akhandananda Saraswati and talks in Telugu
by Swami Tattvavidananda Saraswati and Sri Yellamraju
Srinivasa Rao on the text for my understanding of certain
passages. | am also grateful to Sri Puppala of Brahma
Vidya Kuteer and to Prof. Raghurama Raju of Hyderabad
Central University for scrutinizing the book and for
valuable suggestions. This book would not have seen the
light but for the able assistance of Sri Krishna Mohan with
his computer skills both in English and in Sanskrit.



UAqH:. 3.
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Peace Invocation

(Shanti Mantra):-

SufATeq gATEd AT v d /i aq |
< enitea:! swrfea: 11 emfea: 1!

Om apyayantu mamangani vakpranascaksuh srotramatho
balamindriyani ca sarvani. sarvam brahmaupanisadam
maham brahma nirakuryam ma ma brahma nirakarodan-
irakaranamastvanirakaranam mestu tadatmani nirate ya
upanisatsu dharmaste mayi santu te mayi santu .

Om santih! $antih!! $antih!!!

HHTSIA mamarngani — my limbs; aTFITITe]: vakpranas-
caksuh - the sense of speech, vital force, sense of sight; aﬁ—an{
AT $rotram atho — the sense of hearing and; &/ sfvaaTor =
Taaifor balam indriyani ca sarvani — ability to retain knowledge
and also all the sense organs; 3T=ITaq apyayantu — achieve
their fullness; ¥4 sarvam - all this (the world we see): ER|
#gfAwg Brahma aupanisadam - the Brahman revealed in the
Upanishads; 31§ aham - |; 7T s1g] fR=1at ma brahma nirakuryam
- may | not neglect Brahman; 9T AT 51g] fR=1s12Iq ma ma brahma
nirakarot — may Brahman not reject me; R<Ta<ora®] anira-
karanamastu — let there be no rejection; CIGEACTA| HSE] anira-
karanam me.stu — let there be no rejection for me; SEICRGES]
tadatmani nirate — in me who | am dedicated to know atman; T
‘{f{ﬁ'&?g AT ya upanisatsu dharmah - those virtues postulated
in the Upanishads; & 5f¥ @] te mayi santu T 9t 9= te mayi
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santu — may'those (virtues) dwell in me, may those (virtues)
dwell in me; & ertfea:, srfea:, srifea: — Om $antih, $antih, $antih
- Om, may the three-fold obstacles subside and peace prevail.

May all my limbs (organs) — speech (five organs of action),
the vital airs (five vital airs in the body), eye, ear (five sense
organs) — achieve their fullness, along with the mental strength
to restrain them. All that is seen is Brahman. May | not neglect
Brahman. May not Brahman reject me. May | have non-rejection,
may | have non-rejection. May all the virtues postulated in the
Upanishads dwell in me, dwell in me, who am dedicated to know
Atman. May the three fold obstacles - relating to self, relating to
elements and relating to gods - subside and may peace prevail.

This is the mantra which is the peace invocation in
Samaveda. It is common for all the Upanishads associated with
Samaveda.
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Introductory Commentary by
Sri Shankaracharya

1.0. a. SB: FATUAH SCATHT SAMT ILHG[AAT. ..

In this introduction Sri Shankaracharya gives an overview
of the philosophical debate of his day regarding the comparative
merits of ritualistic actions versus pursuit of the knowledge of
Brahman. Sri Shankaracharya was answering to the criticism of
several of his contemporary dialecticians. At first sight we may
think that this discussion is not relevant for us now, but if we
see carefully, we notice that this tendency to pursue rituals at
the expense of knowledge was strong in his time. It is in human
nature and it is seen at all times.

It is not in human nature to stay quiet, not doing any ac-
tivity. The human society as a whole needs some directions
about what activities people can do or have to do and what they
should not do. These are do-s and don’t-s, which are defined in
most cultures by several sages and philosophers. The Vedas
have recognized the need to suggest certain activities which
contribute to collective good and have prescribed them. The
Sanskrit word of action is karma, which has entered the English
lexicon too. The word karma sometimes means the result or
fruit of action also. This has to be understood from the context.

Some karma-s are to be done compulsorily (like daily
prayers, honoring guests and elders, giving food to animals,
studying one’s prescribed branch of Veda etc,) and some are
suggested as optional, for a person desiring material progress
or some good after-life. There can only be two desires — well-
being in this world and well-being in the world hereafter. SB is
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giving a brief overview of all such activity and also tells of the
limitations of such human endeavor.

Shankaracharya starts his commentary by declaring the
objective of the Upanishad. The objective is to explain the
nature of Brahman.

This Upanishad forms the ninth chapter of the of the
Talavakara branch of Sama Veda. The initial portions of the
Vedas deal with several karma-s (rituals), including yajia-s,
which are to be performed by all house-holders. The earlier
portions also dealt with the meditation on Hiranyagarbha (the
cosmic intellect) and meditations on Sama and Gayatri. All
this, SB says is kdryam, something which has been performed
or achieved by human effort and hence it is non-eternal and
ephemeral. It is a general rule that anything that is achieved
by karma is non-eternal in nature. For instance, a person gets
wealth but it is spent away; a person attains heaven, but the
duration of stay in heaven is in proportion to the merit of the
good deeds done in this world.

Karma without desire and karma motivated by desire

1.0. b. SB: HHAE TAI<H FH o AW o TRRIS. .

Here the word karma refers to the desire-driven (kamya)
actions mentioned in the Vedas. A person may perform yajia
for material prosperity in this world or for achieving a heavenly
world. (The word karma does not refer to the day to day actions
like going to an office, taking a pay cheque etc, which are
actions relating to livelihood. It refers to different types of rituals
like yajfia-s which are mentioned in the scriptures). The word
jAanam in the SB does not refer to the knowledge of Brahman
(as it usually does) but to upasana, meditations on a deity.

Karma-s are intended for the individual well being and
social well being. These give result in two forms — seen and
unseen. The first type is where the performer of rituals attains
the desired fruit while being alive — like attaining prosperity,
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begetting a child, getting sumptuous yield of crops and so on.
The unseen form is in the form of a positive merit called punya,
which is said to take the performer to heavenly worlds. It is the
universal law of cause and effect in which a good action leads
to a good result and bad action to a bad result.

Worship of prana, otherwise known as Hiranyagarbha,
refers to meditation, (upadsand). This is of the nature of
contemplation on a god for getting some boons. All religions
visualize a god with functions like punishing the evil, rewarding
the good, granting desired boons and so on. These are called
functions and the deity is called god with attributes or functions.
Vedanta calls it saguna, functional god. Vedanta seeks to go
beyond this functional, personal god to know the absolute truth.
This is the subject matter of the Upanishads, which, being the
end portions of the Vedas, are called Vedanta.

The result of all the above said rituals is attainment of
desires in this world, or achieving heavenly worlds. This is not
a permanent attainment. It is time bound, being proportionate
to the quantum of effort in the ritual. Liberation, the result of
knowledge of the self, is said to be the ultimate goal for the
humans.

In the case of one who performs karma sincerely without
desiring the fruit, all the above said rituals and worships result in
purity of mind. In case of one who is in ignorance and is seeking
the fruit of action, these rituals mentioned in scriptures and
ethical texts will work out to achieving the south-ward journey
and return to the world.

Upanishads talk of two ways of performing karma (actions)
— desiring the fruit of such action and not desiring the fruit of
the action. In the latter, a person merely performs them as a
duty ordained by dharma (for the collective good). When karma
is performed in this manner the result of such action does not
accrue to a person. However, karma-s of previous births will be
waiting in balance to give their result. The only way to get rid of
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the past karma-s and thus get out of the cycle of birth and death
is by attaining knowledge of the self.

In the case of a person who performs karma desiring the
fruit of action, the doer has to enjoy the fruit of actions and
hence has to take birth again and again to exhaust the karma-
phala (the fruit of actions). This is called the south-ward journey.
He cannot escape the wheel of birth and death. This wheel, or
cycle, is called samsara, which means perennial rotation.

The one who performs karma without seeking the fruit
(called niskama karma) will not be affected by the fruit of karma.
Instead, such action purifies his mind. It is only the purified
mind that is eligible and capable of attaining the knowledge of
Brahman.

On the other hand, there would be downfall for the one
performing deeds disapproved by scriptures and for pursuing
base natural pleasures. ‘They (the licentious persons) will not
attain either of these paths, but will end up being unworthy
beings repeatedly returning to worldly life, taking birth and
dying’. This is the third path as the scripture says (Ch.U.5-10-8).
It is also supported by another mantra — ‘three types of beings
have abandoned the path of virtuousness’ (Ait.Aran.2-1-1-4).

Scriptures have prohibited certain actions harmful for
society. Those who indulge in such actions are destined to
attain lowly and odious births, such as animals, plants and so
on. ‘Three types of beings’ refer to those born of womb, those
born of egg and those born from the soil, says Anandagiri, who
has commented on the SB.

Only a pure mind is eligible to know Brahman

1.0. c. SB: Rasrga<asy g Rewmea ua argqg e

The desire to know the indwelling Brahman arises only in
him whose mind is pure, is devoid of desires — for all external,
ephemeral things which are in the nature of ends and means
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— whose passions have ceased (virakta) because of a unique
samskara awakened by actions done either in this life or in
previous lives.

Here, the expression ‘means and ends’ refers to different
types of karma-s and the results attained by them. Human
actions produce certain impressions on the mind which influence
the future conduct of a person. Such impressions are called
samskara-s. Good actions produce good impressions and bad
actions produce bad impressions. Such latent impressions can
manifest in the next birth also, and can produce dispassion.

1.0. d. SB: q3ag atg TA-TTATATAEIIAT T TIAA....

This observation that the desire to know Brahman arises
only in a pure mind is being presented by the Upanishad in the
form of questions and answers between the student and the
teacher - starting with words ‘kenesitam’ — ‘by whom desired?’
The question is about the senses and the mind. Senses are
always outward bound, they observe external objects and
provide such information to the mind and it is the mind which
processes such information. All great achievement in human
knowledge is due to this.

But the Upanishads try to question the validity of these
instruments called senses and the mind and try to see what is
behind them and what is impelling them. The human being has
to know this through the mind only, as the human mind is the
only instrument both for looking out or for looking inwards.

Kathopanisad observes this correctly — ‘the self-evident
Brahman has handicapped the sense organs by making them
outward looking. Hence, (the being) sees only outside and not
the indwelling atman. An exceptional hero, desirous of eternity,
turns his senses inwards and sees his self (Katha.Up. 2-1-1)
and so on.
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1.0. e. SB: q0&T A FHMAAT STEUN MAGHT. ..

‘A brahmana (a seeker of Brahman) should get dejected
after assessing the (ephemeral nature of) loka-s attained by
karma (rituals). He has to realize that the atman which is not
produced by karma cannot be attained by karma. In order to
realize it, the seeker, with sacrificial faggots in his hand, should
approach a guru who is learned in scriptures and dwelling in
Brahman awareness (Mun. Up 1-2-12)’. Here, two prerequisites
are mentioned for a teacher. He should be well read in scriptures
so that he can logically answer all the queries of the student.
Secondly he should be a person who has realized Brahman.
One who has merely read scriptures cannot enlighten the
student and guide him in his spiritual progress.

1.0. f. SB: wd g R=rea wearmentaws st =iig /...

It is only when a person becomes dispassionate in this
manner, that he will attain the ability to understand, meditate
and experience the knowledge of the inner self — not otherwise.
With this awareness of the indwelling self as Supreme Brahman,
ignorance which is the seed of samsara (transmigrating
existence) perishes without trace. Ignorance is the cause for
desire, action and pursuit of action. This is what prompts or
goads a person to action.

For a person who realizes atman, all worldly actions cease
and a person goes beyond the dualities like misery and delusion.
This is supported by the mantra — ‘where is delusion, where is
misery, for the one who sees oneness?’ (Isa. Up. 7). It is also
supported by more scriptural lines such as — ‘the knower of self
overcomes grief’ (Ch.Up. 7-1-3); ‘all the knots in the mind get
resolved, all the doubts get destroyed and all karma (the fruit of
action) vanishes when once the paravara (the causal Brahman
and the creator Brahma) is known’ (Mun.Up.2-2-8).
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Knowledge of Brahman cannot go with desire-driven action and
worship

1.0. g. SB: FH afgamaiy Fq Taq fAeafa st aq?

Counterpoint: May it be contended that this state
(realization) is attained by a combination of karma and upasana
(meditation on a deity)?

This is an objection raised by the rival dialectician who
prefers ritualism. He never wants to leave karma-s. SB, however,
refutes this suggestion.

1.0. h. SB: ¥, aSTEATF a€F A-THRUCTTH...

Answer: It is not so. Vajasaneyaka (Brihadaranyaka
Upanishad) clarifies that such combination of karma and
upasana would be the cause for a different result. Commencing
with the line — ‘may | have a wife’, the above Upanishad goes
on to say — ‘this world is achieved by progeny, the world of
forefathers by karma (rituals) and the world of gods by upasana
(Br.U.1-5-16). Thus it shows that the combination of karma and
upasana would be the cause for achieving three loka-s. These,
however, are different from the attainment of atman and hence
far inferior.

1.0. i. SB: 739 ¥ qTRASATALT &: SH:...

And also, in the same Upanishad, the reason for taking up
renunciation is told thus — ‘what have we to do with progeny, we
for whom this atman is our loka (goal)’ (Br.U.4-4-22).

The reason mentioned implies this: ‘what have we to do
with progeny or karma or combination of karma and upasan3,
which are the means to achieve the world of humans, world of
forefathers, and the world of gods, all of which are non-atman.
We do not wish to have the three-fold worlds — ephemeral
and achievable by karma — we for whom the natural, unborn,
undiminishing, eternal, fearless state — not gaining or losing a
wee bit by any actions — is desirable.

Kena Upanishad 21



It being eternal, the atman is not attainable by means other
than eradication of false knowledge (avidya). Hence, renuncia-
tion of all desires, preceded by realization of the unity of indwell-
ing self and the Brahman, is what has to be done.

1.0. j. SB: FHAGHIECATAIET o TeaRTCHSE] [A=ITE. ..

It is also because this (knowledge of the unity of atman
and Brahman) cannot coexist with karma. There cannot be
coexistence of karma — that which is of the nature of acceptance
of dualities such as karaka (the relation between the subject
and verb in a sentence mentioning action) and the fruit of
action — with the knowledge of the unity of the indwelling self
with Brahman. This knowledge of unity of atman and Brahman
arises from cessation of knowledge of all types of duality.

Perception of duality is at the root of karma. | have a
desire and hence | pursue some karma to fulfill the desire. For
that | need some means. The result depends on the nature of
action. All this happens when | function with a notion of duality,
that | am the doer, that | am getting a result and so on. The
knowledge of Brahman does not have any such duality in it. It
is not dependent on human action; it is a thing which is to be
objectively known as it is (vastu tantra), without any element of
subjectivity of the perceiver.

Here SB uses the expression — apurusatantratvat. There
are two words — vastu-tantra and purusa-tantra—which we notice
in Vedanta. All karma-s are purusa-tantra, which means that the
doer has the freedom to do, freedom not to do and freedom to
do in whatever manner he wants. | may choose whatever ritual
| want, or may not choose at all. It is totally dependent on me.
On the other hand, if | have to describe an object in front of me,
| have to define its characteristics correctly. | have no option to
describe it in whatever manner | want. This is dependent on the
object itself — what Vedanta calls vastu tantra. The Brahman
has to be known as it is and there is no option to understand it
in a different manner.
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1.0. k. SB: TEHTE EIGRAN STE[ETIFETEARN [AHed...

Hence, with the words ‘kenesitam, the scripture is
presenting the intense desire of the seeker whose passions
have ceased from all the external, material means and ends —
for seen (prosperity etc,) or unseen (heaven etc,) goals.

For easy comprehension, the narration is in the form of
a dialogue between a master and a disciple, because of the
subtle nature of the subject. It is also shown that this goal is not
attainable by sheer logic.

1.0. |. SB: AST qhvT Aiaw==T (F1511-3-9) =M.

The scripture too says — ‘this understanding cannot be
attained by logic’ (Katha.U.1-2-9). Also, on the authority of
the scripture and smyrti (secondary texts) such as — ‘one with
a proper teacher can attain it' (Ch.U.6-14-2); ‘this knowledge
attains fruition only when received from a teacher’ (Ch.U.4-9-3);
‘may you know that by surrendering to a teacher’ (Bh.G 4-34) —
a seeker has to approach a teacher as prescribed — a teacher
who is established in Brahman awareness.

Here it is visualized that a seeker, finding no other refuge
apart from the knowledge of the indwelling self, desiring the
fearless, eternal, auspicious, unchanging state, requested the
teacher —
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What Impels the Mind and Senses?

Mantra 1

< FATO qard STod /9: | = 0T T ST 6 |
FATOat qrafRET aafra Tgg: =i & 3 39 JARE 11 )

kenesitam patati presitam manabh.
kena pranah prathamah praiti yuktah .

kenesitam vacamimam vadanti caksuh
Srotram ka u devo yunakiti ..

F Kena — by whom; éﬁ‘cﬂ{ isitam — desired; (and also)
gfSa presitam — directed; ®9: manah — the mind; 9afa patati
— jumps for its objects? #T Kena — by whom; IF: yuktah — en-
gaged; IIH: 9T9T: prathamah pranah - the life force, which is
the first one; ST praiti — proceeds (towards objects)? 9 zfuaq
Kena isitam — desired by whom; a&fva vadanti — people speak;
AT 9199 imam vacam - this speech (refers to all organs of
action)? & 3 34 ka u devah - which divine entity; T yunakti
engages, directs; F&1: 15 caksuh $rotram - the eye and the ear
(refer to all sense organs)?

1. By whom desired and directed, does the mind spring into
action (on its objects)? By whom desired and engaged,
does the life force, which is the first-born, proceed (towards
objects)? By whom desired, do people utter this speech?
Which divine entity directs the eye and the ear?

Here we are visualizing a dialogue between the teacher
and the student. The questions in the above mantra are
presumed to be by an eligible student to a teacher who has
realized Brahman. The mind is as though jumping on to the
sense objects, as we see from the word patati, falls. It falls on
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to objects, the text says. The mind is desired and directed by
someone, the text says.

1.1. SB: %7 2 ¥ i Tfiaw 2o and &g 7.

The mind as though falls or pounces on its objects, the
Upanishad says. The student wonders as to whether there is
someone else directing the mind. The student is mature enough
to know that the mind itself is not the knower but there is some
other force behind it. Hence he asks the question about the
motivating force behind the mind and the senses.

In this line the Sanskrit root ‘ish’ should be taken to mean
‘wish’, as the two other meanings (of the root) — ‘repetition of
action’ and ‘movement’ are inappropriate here. The expression
‘isitam’ (instead of ‘istam’) is a Vedic expression (some
expressions in Veda do not follow the grammar of the later
period). The same ‘isitam’ with a prefix ‘pra’ becomes ‘presitam’
in the sense of ‘directing’.

If it is merely told ‘directed’, it would give rise to expectancy
about the sender and the objective (of such mission) — ‘sent
by whom’ and ‘what type of sending’. When it is qualified by
another word ‘wished’ (desired), this expectancy about both is
avoided. The decided meaning would be - ‘directed by whose
mere wish’. The overall meaning would be that whoever is
the director has merely wished it to be so and not specifically
directed for a specific purpose.

1.2. SB: T TW: 31f: AWSa: T FAGH Feaarady...

SB further discusses the grammatical construction. A doubt
can be raised that if this were to be the intended meaning, it
would have been enough to say, ‘willed by whom'. There is no
need to say ‘directed by whom’. It would also be proper to note
that additional words add additional meaning — ‘willed, whether
by action or by words, and directed by whom’ — and it would be
proper to accept such a special meaning.
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SB explains that itis not so, as we may note from the context
of the question. It is known from the context that a person whose
passions for this ephemeral body-mind assemblage — a product
of karma - have ceased, a person who desires to know the
immutable, eternal entity, is asking the question. If it were not
so, it is common knowledge that the body-mind assemblage is
the director by means of will, words and action, and hence the
question would be redundant.

The overall meaning is that the questions are asked by
someone who is eligible. A person is said to attain eligibility if he
has attained the discipline which is compulsorily required before
embarking on the knowledge of Brahman.

The word ‘directed’ is appropriate because the question is
by one who is in doubt - ‘is this act of direction of mind and other
organs to be attributed to the well known body-mind assemblage
or to the mere wish of something independent and different from
the assemblage’? Hence, both the adjectives ‘by who willed’
and ‘by who directed’ are employed in order to demonstrate this
meaning.

Mind is not an independent entity
1.3. SB: ] Ta~ A: TR TGF T TG,

The materialist raises a doubt. Well, it is well known that
the mind is independent (agent of action) and goes over to its
objects on its own. How then, do the above questions arise?

SB replies. If the mind were to be independent with regard
to pursuit or non-pursuit of action, then there would be no han-
kering after undesirable objects. A person seeks undesirable
things knowingly. The mind hankers after most perilous deeds,
even while being advised against (by others). Hence the ques-
tion — ‘by who desired’ - is appropriate.

The Vedantic view is that the mind (antahkarana) merely
reflects the Brahman Consciousness and thus is able to
perceive objects.
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1.4. SB: F wor: Iehk: FAew: A o dfa =afa...

The second question is about the prana, the vital force.
The vital force is called prathama, the first one, because it is
more primary than the sense organs in the formation of the
body. It is said to be present even prior to the sense organs.
The Upanishads have certain episodes in which the supremacy
of the vital force over the sense organs is shown. Hence, the
words ‘first one’ become an adjective to the life force.

1.5. SB: %A ITOAT aT=H THT ASTHAEAI....

The third question about the speech, which is the organ
of action. Mention of one organ suggests and includes other
organs of action too. Similarly the reference to the sense of see-
ing and the sense of hearing covers all the five sense organs.

* % %
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Brahman Consciousness is the
Impelling Entity

Mantra 2
2.0. SB: TF Ygaq IR AE I[X:...

To such eligible and questioning student the teacher told
- ‘listen about what you are asking — as to who is the god, the
director, who sends the mind and other organs towards their
objects and what is the nature of direction.

ST S AT A1 TgTE g AT 9 S SIorE ST |
TR i ACATERTEATHRTE ST STafea 11 2 1)

Srotrasya Srotram manaso mano yadvaco
ha vacam sa u pranasya pranah .

caksusascaksuratimucya dhirah
pretyasmallokad amrta bhavanti ..

Tq yat — because (the atman is said to be); ==& A= $ro-
trasya Srotram - the ear of the ear; #99: H9: manasah manah
- the mind of the mind; aT=T g d1=H vaco ha vacam - indeed,
the speech of the speech; # I sa u — the same one; ITITET ITIT:
pranasya pranah - the life of the life force; =&[T: 9&: caksusah
caksuh - the eye of the eye; (hence) ¢<T: dhirah - the wise per-
sons; ATH=T atimucya — having discarded the notion that they
(the organs) belong to the self; T pretya — having departed;
AT ARG asmat lokat — from this world; {aT watea amrta
bhavanti — become immortal.

2. This atman (Brahman) is said to be the ear of the ear, the
mind of the mind, the speech of the speech, the life of the
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life force and the eye of the eye. Hence, the discriminating
persons, having discarded the notion of self in the above,
become immortal after leaving this world.

Sense organs too get active by Brahman Consciousness
2.1. SB: =€ 215 HUNTA A A 2=, Teae HJq0 WA....

The faculty of listening is otherwise called the sense of
hearing. The organ of hearing is the ear. Here, in reply to the
questions posed in the first mantra, SB says that what has been
asked by the student is indeed the ear of the ear. SB uses the
word Sabdabhivyarijakam, which means ‘that which manifests
the sound’. Here the word ‘manifest’ has to be read in the active
voice. The sense of hearing is merely that which manifests or
reveals the sound. It implies that it is something like reflector
which needs some light on it, or it is like a gadget which needs
electricity to make it function.

2.2. SB: ¥t ua fafae: sty fagg 3.

One may question as to why the scripture is not giving a
direct answer to the question. The reply given is at variance
with the question. The scripture ought to have said ‘this is the
guiding force behind the ear’, instead of saying the ‘ear of the
ear’. The text says - that divine being about whom you asked
‘who directs the eye and ear’ is the ear of that ear.

2.3. SB: A9 qW:, €T F+AAT RATHITEE. ..

Answer: Nothing wrong in it. No other description/adjective
is available to denote it (the director). If we were to notice a
director — like a carpenter — having his own activities (role)
distinct from the activities of ear etc, in such a case, the reply
would be said to be at variance with the question. But here we
see no such director who can be distinguished like a harvester
holding a sickle and harvesting the crop. No such thing is seen
directing the ears and other senses.
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2.4. SB: =S T J HEATAT SATIROT ATAAF-TZeT...

The living beings are endowed with a body-mind complex.
Thisisanassemblage of various organs. Because of the activities
— such as thinking, desiring, deciding — of the assemblage
of the ears etc, and as indicated by the fructification of such
activities, we infer that there is a director — unconnected with
the assemblage of ears etc. It is because of such director that
all the activity of ears etc., is directed. We see a similar director
behind every work like a house or any such assemblage.

Here, SB refers to the common rule (which is mentioned in
the sarikhya-karika of Iswara Krishna) that any assemblage is
for the purposes of something apart from it. The presence of a
maker or director has to be accepted. Hence the reply — the ear
of the ear and so on - is surely appropriate.

2.5. SB: F: TA: 31 TSI T NaH AR,

A doubt arises. What then, is the meaning of ‘the ear of the
ear and other statements? There cannot be need of one ear
for another ear, just as one light does not need another light to
illumine it.

Answer: What is said is not wrong. The meaning is thus:
the ear is seen capable of leading to its object (sound). But
that ability to reveal its object is possible only in the presence
of consciousness — which is the light of the self (&tma-jyoti),
eternal, distinct from the assemblage and indwelling all — but
not in the absence of it. Hence it is appropriate to say — ‘the ear
of the ear’.

The ear, eye and other sense organs are merely
instruments which reflect the consciousness. The mind is also
similar. Vedanta does not agree with the logician’s view that
consciousness is produced in the mind. Consciousness is
eternal, it is never produced. It is the illuminer of the mind and
of the senses. The mind and the senses are like gadgets which
function only when electricity passes through them. We may not
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physically see the electricity, but we notice its presence when
the gadgets function. Similarly the presence of consciousness is
noticed by the sense organs which go about doing their function
of revealing the sense objects.

2.6. SB: TUT T [0l ‘SATeAER SATAoTed’....

In Vedanta, jyofi, light, does not mean physical light
but represents consciousness. The consciousness in all
sentient things is no more than a reflection of the Brahman
consciousness in several delimiting adjuncts like the body mind
complex. lllustrating this, SB quotes from the Brihadaranyaka
and the Katha Upanishads. The Brihadaranyaka says ‘It
(Brahman) exists by the light of its own self (Br.U.4:3:6). The
Katha Upanishad says, ‘all this shines (is known) because of
Its light' (Kath.U.2:2:15, Sve.U.6:14, Mun.U.2:2:10). Another
text says ‘the splendor by which the sun shines brilliantly’ (Tai.
Br.3:12:9:7). All these lines affirm that it is the Brahman which is
the source of manifestation of consciousness in all.

The Gita too says — ‘just as the brilliance of the sun bright-
ens up the whole world’ (Bh.G.15:12), and ‘likewise the in-
dwelling consciousness (ksetri) brightens up the ksetram, field’
(BG.13:33).

Kathopanishad says too — ‘the eternal among the eternal
ones, the conscious one among the conscious ones’ (2:2:13).

2.7. SB: =NAHT AT ATTHA AqAATT AAGH, 75 TE-..

It is the common misconception that the ears (and the
aggregate) are the intelligent instruments of the self. Such
misconception is being refuted here.

The scripture is proposing that there is an entity which is
knowable to the wise, that which indwells all, immutable, unborn,
unchanging, deathless, fearless — that is the ear of the ear — that
is the cause for the functioning of the senses. Hence the reply
that it is the ear of the ear is very appropriate.
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2.8. SB: qAT A 3(~d:HLOEH, A: | 7 [ 317 FToR STva<ul....

The above argument about the consciousness indwelling
all is being extended to other sense organs and also to the
mind. Hence it is said ‘the mind of the mind’. It is because, the
mind, without getting illumined by the light of consciousness,
would not be capable of its functions such as volition, decision
and such. Hence it is said to be the mind of the mind.

Here the intellect (buddhi) and the indeterminate state of
mind (manas) are jointly referred to as ‘mind’.

Vedantic texts examine the functioning of mind at four
levels. Initially, the mind merely sees an object but does not
decide as to what it is. Such stage is called manas. When it
decides about it, and has opinion about i, it is called buddhi, the
intellect. When the person knows ‘I have seen this’, it is called
the ego stage (aharikéara). When the same thing is recalled at a
later time it is called memory, (cittam). In the above explanation,
the text is referring to the mind in general, not making any
differentiation as above.

2.9. SB: I 1= § AT; Togsal ATHIEY HATMR(N: q: TFaedd

In the expression — ‘because it is the speech of speech’
— the word ‘yad’ should be taken to mean ‘because’ and it has
connection with ear and all the rest — ‘because it is the ear of the
ear, because it is the mind of the mind’ and so on.

In vaco ha vacam, the word ‘vacam’ has to be taken in the
nominative case (though it is found in the objective case. In all
other places it is used in nominative case) because of the use
‘the life force of the life force’.

2.10. SB: FqMET § AT9H TAAEIRISA SO ST .

Doubt: Why cannot the latter taken to be in the objective
case (the word ‘life force’ in the objective case)?
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Reply: No, because it is proper to see the predominance
in usage. Instead of vacam (objective case), it should be taken
as ‘vak’ (nominative case); following the example of two words
(‘that’ and ‘life force’) in —‘that indeed is the life force of the life
force’. In this way, the interpretation would be proper, following
the predominance in usage. Moreover, it is proper to denote the
object in question by nominative case only.

What is termed as the ‘life force’ ‘of the life force’ is (merely)
the prana-vrtti, the function called prana— because the breathing
ability of prana is only due to that. The impelling force behind
this function is what is in question.

Atman is the over-lord of the prana

2.11. SB: 7 @ ATeHAT SAfATHae AH=H SU9E. ..

Life (breathing) is not possible in an assemblage which
is not over-lorded (adhisthita) by the consciousness of the
atman - as also the scriptures say: ‘who would even live and
who would breathe, if this bliss in the intellect-space were not
there’ (Tai.U.2:7:1), ‘it takes the prana upwards, and sends the
apana downwards’ (Kath.U.2:2:3) and such. Here too it will be
told, ‘know that as Brahman, by which the prana is directed’
(Kena.U.1:8).

Brahman is the adhisthanam, that which lords over (adhi
= above, stha = to be). The line from the Taittiriya Upanishad
is in a similar context. It is about the over-lording presence of
Brahman, which is apart from the assemblage but directing it.
This line is referring to the bliss in the ‘intellect-space’. Intellect is
figuratively called ‘cave’ in which the consciousness of Brahman
is reflected. Itis called cave because it is the innermost self. The
body with flesh and blood can be taken as the outer shell. A
slightly deeper level is the respiratory level (prana). Still inside
is the mind, the cognitive ability. Inside still is the buddhi , the
intellect. Hence it is compared to a cave.
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Sage Vidyaranya notes in Panchadasi — ‘within the physical
sheath is the vital sheath. Within it is the mental sheath and still
within is the intellect, the doer. Yet inside is the enjoyer sheath.
This succession of sheaths leading to the enjoyer is thus a
cave (Panchadasi 3-2).This signifies the all-pervading nature
of Brahman.

Counterpoint: It would have been proper to refer to the
sense of smell when other sense organs like sense of hearing
are mentioned.

Answer: You are right; but the scripture presumes that
by mentioning the prana, the sense of smell is as good as
mentioned. The purpose of the whole discussion here is to tell
that the entity — impelled by which the activity of all these organs
is taking place — is Brahman.

Likewise, (Brahman is) the eye of the eye. The ability of the
eye to know the light is, in fact, of such eye which is presided
over by the consciousness of the atman. Hence, it is the eye of
the eye.

Meaning of immortality

2.12. SB: WY: JUET AL ATQH TTAT 2NAR:...

SB says — “As the questioner would desire to know the
answer for his question, and also because the result of knowing
is shown as ‘they become immortal’, we have to construe the
meaning of the mantra by adhyahara — borrowing a word (‘know-
ing’) which is not there in the text — thus saying — ‘by knowing’
the Brahman which is of the nature of ear of the ear and so on. It
is well known that immortality is only by knowledge. The context
too means that one gets liberated by knowing”.

Because of this identification (atmabhava) with senses a
person moves with that delimited self, identifies himself with that,
takes birth and dies with the same. By knowing Brahman which
is of the nature of ear of the ear and by gradually withdrawing
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from the activities of the senses some rare, brave person rises
to immortality.

The word ‘atimucya’ recurs in Vedantic literature. It means
rejection of identification with the body mind complex. Those
who thus reject identification are indeed brave persons because
without such steadfastness of mind it is not possible to reject
identification.

’

Another word which recurs in the commentaries is ‘pretya
which means, ‘having withdrawn from this world’. One has to
die in order to have eternal life, says the Upanishad. Die from
this world to become eternal. We are in a ‘death in life’ situation
as T.S.Eliot would say. Hence the Upanishad asks us to free
ourselves and realize our eternal nature. Realizing the eternal
nature of atman is to overcome death. Attachment with the world
is characterized by the notion of ‘I’ and ‘mine’ in sons, friends,
wife and relatives. The word ‘pretya’ implies that the brave,
discriminating seekers, having given up the notion of self in the
above things and having realized the atman, become immortal.

2.13. SB: T FHUT T FSTAT &R AWAE SATATAL:
(Fae 1-2)

Students familiar with ashrams and gurus may recall that
this mantra is recited to welcome the teachers who are in the
samnyasa asrama. The mantra extols the greatness of the
knowledge of Brahman and the people who have renounced
the world for such knowledge.

SB quotes the line which means - ‘not by karma, not by
sons, not by money, but it is by renunciation that one attained
immortality’ (Kai.U.1:2). Another well-known line is from the
Katha Upanishad - ‘the self-evident Brahman has handicapped
the sense organs by making them outward looking. Hence,
(the being) sees only outside and not the indwelling atman. An
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exceptional hero, desirous of eternity turns his senses inwards
and sees his self (Katha.Up. 2-1-1); ‘when all the desires
dwelling in the mind are given up, such person attains Brahman’
(Katha.U.2:3:14).

Alternatively, SB says, renunciation of desires is already
conveyed by the word ‘atimucya’, and hence the word ‘pretya’
can mean ‘having departed from this body’ — ‘having died’. 2

* % *
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Consciousness cannot be
Objectified

Mantra 3

This mantra declares that Brahman is not in the realm of the
five senses and the mind. When the mind perceives an external
object it is said to reach out to that object through what is called
a vrtti. The mind is pervaded by Brahman Consciousness and
the external object too is pervaded by It. When we say that the
mind reaches out to the object it is said to take the shape of that
object. This modification of mind is called vrtti. This vriti is also
enabled by the same Brahman Consciousness.

This vrtti, which enables the mind to objectify all sense
objects in the world cannot objectify the very consciousness
which is behind it. Brahman is not an object to be comprehended
by vrtti.

3.0. SB: TEATH HHTE(Y SATETHNH g oTa: —

Because Brahman is the very self of the ear and other
senses —

T T FeFre 7 A A /4t 9 REq T R
AT sasa afgfiearg st sifRarafa | =l
I¥E qAST A AEqgEEta 11 3 1)

na tatra caksurgacchati na vaggacchati no mano
na vidmo na vijanimo yathaitadanu$isyat anyadeva
taaviditad atho aviditadadhi . iti Susruma pdrvesam ye
nastadvyacacaksire .

Fe: caksuh - the eye; T T=&fd na gacchati — does not
reach; I tatra — there (with regard to Brahman); at% vak — the
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speech; T ==X na gacchati — does not reach (that Brahman);
T 99: na manah - not even the mind; 7 f32: na vidmah - we do
not know; T fa=I<IH: na vijanimah - we do not how to teach;
T9T yatha — as to how; TAg AT etad adanusisyat — one
can teach this; a9 tat — that (Brahman); s=aq ua fafeqrg anyat
eva viditad — other than what is known; T atha — and also;
srfataarg st aviditad adhi — beyond what is unknown; 3t sr5@
iti Susruma — thus we have heard; a9 parvesam - (the words)
of past masters; ¥ ye — those who; T: nah - to us; g ATAATEL
tad vyacacaksire — told about It (Brahman).

3. The eye (denotes all sense organs) cannot reach it
(Brahman), speech (denotes all motor organs) cannot
reach it and the mind cannot reach it. We do not know, we
are not aware, as to how one can teach it to the student. It
is distinct from what is known and what is not known. Thus
we hear from the past masters who had explained it to us.

3.1. SB: 7 = afeaq sgyr F&1: =i, @reni..,

The eye does not reach the Brahman, because, there
cannot be any movement within one’s self, says SB. Brahman
means the infinite consciousness in which we, at the level of
religious belief, visualize different heavenly worlds like Vishnu
loka, Shiva loka and such. An ordinary devotee or the person
engaged in rituals may attain these loka-s but the person who
realizes Brahman is in that state of infinite consciousness. All
the worlds which we visualize are practically within It. Hence
there is no attaining any new world.

Likewise, the speech cannot reach It. Speech is said to
reach out to an object (abhidheya) only when a word that is
uttered signifies the object. Brahman is described in terms of
what it is not. It is described as ‘not this, not this’.

Brahman is the very self, both of the word and of the
sense organ which employs the word (mouth). Hence it cannot
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comprehend Brahman, just as fire — though burns and illumines
all other objects, cannot illumine or burn itself.

3.2. SB: At AA: HAK AT AGeUA] ALTTEAY « AS...

Similarly the very self of the mind is also Brahman. Hence
the mind — being the organ which thinks and determines another
object — cannot think or determine about itself.

Any knowledge of objects is by the senses and the mind.
Because Brahman is not in their purview, it is not possible to
designate specifically as to what Brahman is. ‘We do not know
as to how to tell this Brahman to students’, says the Upanishad.

That which is in the purview of the senses can be taught
to others by virtue of characteristics like its class (category),
property, action and attributes. To elaborate, every object can
be classified such as human, animal, insect etc. Its property can
also be described as black, white, sweet and so on. The activity
of such objects can also be described and their relationship with
other objects can also be described.

Brahman is not one with any of these characteristics like
class and hence it is difficult to teach and convince the students.
It implies that great effort has to be made in order to teach and
to comprehend Brahman.

Scriptures adopt different strategies to tell about this
incomprehensible Brahman. For instance they adopt the
strategy of adhyaropa and apavada. It means that the scriptures
attribute the activity of creation, sustenance and dissolution in
Brahman in order to indicate that there is something called
Brahman. This attribution is called adhyaropa. Later the same
scriptures retract from such attribution, negate all such activity
in Brahman and say that Brahman has no doership in It. This
negation is called apavada.
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Brahman can be known by the word of the scripture

3.3. SB: ‘7 fagqt 7 A adaeqia 3fd steavad 1. .

A contingency such as - ‘we do not know how one can
teach this with authority’ — has arisen. This is totally nullifying
the very process of instruction, and hence the scripture is giving
a remedy. It is true that Brahman cannot be conveyed by the
means of valid knowledge such as perception; but It can be
conveyed by the authority of the scriptural word. With this in
view, the scripture goes on to say the following.

3.4. SB: 3=3g afgfeares afafeaefa =i smree...

This is a significant assertion of the Upanishad. Brahman
is distinct from what is known (manifest) and what is not known
(unmanifest).

The word ‘viditam’ means whatever that is known by the
senses and the mind. The whole universe comes under this cat-
egory. Whatever the human being visualizes or conceptualizes
too comes under this category. All conceptions of god by the
religions come under ‘known’.

The word ‘aviditam’, ‘unknown’ is the opposite of this. It
means something which is not knowable by the mind.

Brahman which is here described as the ear of the ear —
and so for all senses — and also as not the object of cognition by
them, is distinct from the known. An object which is covered by
the verb ‘vid’ (to know) will be surely knowable somewhere, to
some extent, to someone.

All that is manifest is thus known, and Brahman is distinct
from that.

Brahman — None other than the self

3.5. SB: stfafdaw 1=t afg st S T1g...

SB now explains as to what is ‘aviditam’. It refers to what
Vedanta calls avyakrta, the unmanifest. This is the source for
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all manifest world. It is otherwise called maya. If it is said that
Brahman is distinct from the manifest, it may mean that It is
the unmanifest. The scripture refutes that and says that It is
above (adhi) the unmanifest too. It means that the Brahman
transcends the unmanifest.

In other words, the scripture is saying that the Brahman
is not known to the senses and the mind but at the same time
it is not unknowable. It is also saying that Brahman is distinct
from the unmanifest also. It is not an object for knowledge but
yet it exists. If we exclude what is known and what is unknown,
that which is left out is the self, the observer, the knower. The
scripture is implying that the seeker who is the knower of the
manifest and unmanifest is Brahman.

Vedanta here relies on the experience of the seers who
have earlier experienced Brahman. Experience cannot be
rejected. It is the norm in Vedanta that scripture, logic and
experience ($rrti, yukti and anubhava) are all accepted for the
purpose of understanding Brahman.

3.6. SB: 77 fafkd ag sted, wed graeHs = 3h 89

Whatever is ‘known’ is delimited, mortal, sorrowful and
hence heyam, something to be rejected. Hence, when it is said
that Brahman is distinct from the ‘known’, its aheyatvam, non-
rejectability, is told. It means that Its existence cannot be denied.

The whole universe, as we noted, is something which is
‘known’ by the senses. It is different from the perceiver. All the
things have the three-fold limitation — time, space and object
(desa-kala-vastu pariccheda). They die in time, they are limited
to a place, and have limited identity. A person is also the same.
This impermanence and inadequacy is the cause of sorrow.

One can reject something which is different from one’s self.
A seeker, in the Vedantic enquiry, starts realizing that the body
is not the real self, that the vital force is not the real self, that the
mind, which is insentient, is not his real self, and so on. All these
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are, in a way, rejected by him. Atman is something which is
non-rejectable, because it is the very self. Atman is conscious-
ness, and just as pot-space is not different from space, it is not
different from the Supreme Consciousness. Hence it is infinite.
Hence the scripture too says that atman is all-pervading. That
which is all pervading cannot remove or discard anything from
it.

Here SB uses a word ‘anupadeyatvam’. Upadeyatvam
of an object means that it is something external to a person
and that it can be acquired externally. Anupadeyatvam is the
opposite of this, implying that atman is not external to oneself.

Hence SB says that when it (atman) is said to be above
the ‘unknown’, its anupadeyatvam, non-externality, is told. Non-
externality here means that Atman is not a thing to be attained
from outside. An object becomes an upadeyam, something to
be acquired, only when is external to a person. When there is
nothing external, there is nothing to be acquired. There is no
upadeyam and hence anupadeyatvam, non-externality. It is
your own self.

3.7. SB: w1 i§ o s17g st .

If one has a specific purpose, one borrows something
(which one does not have already) from someone else. Here —
because the atman is non-rejectable and non-external — in the
case of a knower, there is no acceptance of an object (cause)
for any purpose.

3.8. SB: w4 fafearfafzarsam srarg gfa gaamea...

Thus, by excluding anything to be rejected or added,
because of the postulation that it (Brahman) is distinct from the
‘known’ and the ‘unknown’, it implies that It is something not
different from atman, the self, and thus the quest of the student
for Brahman is fulfilled.
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It is not something which can be rejected, not something
which can be seen as external to oneself. Similarly, it is not
something which has to be got from outside, as there is nothing
outside it.

3.9. SB: 7 i s/aew strewet fafkarfaikarsam s

SB makes the point specifically. For an object which is
different from one’s self, it is impossible to be distinct from
‘known’ and ‘unknown’. Hence, the sentence (of Upanishad)
means that atman is Brahman. In other words, it is only the self
which is distinct from the known and the unknown. SB quotes
from other scriptures in support of this.

‘FIATAT Fg]’ (Mand.Up.2)
‘This Atman is Brahman’.

‘q STTeATIgaaTeH T (Ch.U.8-7-1)

‘That atman which is devoid of papam’. Papam is the result
of unrighteous conduct. Atman is said to be untouched by the
result of either the righteous or unrighteous deeds.

‘T AT AAeg qg] (Br.U.3-4-1)
‘That Brahman which is immediate and direct’

“q ATHT A=<’ (Br.U.3-4-1)
‘That Atman which is the indweller of all’.

All these lines show that the self of the seeker is the
Brahman.

3.10. SB: Ud GaicAA: qafauRigass Ream...

The text starting with words ‘iti Susruma’ tells that the
purport of the sentence relating to attainment of knowledge of
the unity of atman and Brahman - of the One (Brahman) which
is the indweller of all beings, of the One which is devoid of all
attributes and which is the light of pure consciousness — has to
be understood through a good teacher-student lineage.
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3.11. SB: Sg] ¥ USH ATATATIRLTILILAT. ..

Brahman has to be known only from a teacher-student
tradition but not by logic, lecturing, intellect, eclectic study,
penance, yajfia and such other means. All these are means
for the purification of mind, but do not constitute deliberation
on Brahman. ‘Thus we have heard the words of the teachers
of past — those who had explained to us, in other words, taught
clearly’.

* % %
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What You Worship is not the
Absolute

Mantra 4
4.0.a. SB: 3aa Afgfearg st stfafamafar geam areas e, .

We are accustomed to duality. Hence when the Upanishad
says that the self is Brahman, we are unwilling to accept. The
SB discusses such a situation.

“When, by the sentence ‘it is distinct from the known and
distinct from the unknown’ it has been postulated that atman
is the Brahman, a doubt has arisen in the mind of the listener
— how can this atman be Brahman? Atman is the one who is
enjoined to perform certain karma and upasana and a transmi-
grating person. By performing karma or upasana he would like
to attain some divine being like Brahma (creator) or heaven”.

4.0.b. SB: T« a€ATH T+ IUTEAT fAsurlivar 7.

‘Hence, that Brahman has to be some other — one who is
worshiped, such as Vishnu, Iswara, Indra or Prana, but not the
self, as it would contradict the experience of all’.

We are comfortable with the dualist mode of worship,
seeking boons and seeking forgiveness for all our acts of
indiscretion.

4.0.c. SB: TAT 374 ATFHeAT: T3S TCHT TATHLT. ..

‘Just as the logicians say that Iswara is other than the self,
others too — those following the path of karma — say that ‘worship
this’, ‘worship this’ and worship someone other than the self’.
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Logicians are dualists, whose arguments were later
adopted and developed by several acharyas. The reference
about worship is to the followers of the mimamsa school who
are diehard advocates of karma-s, and heavenly worlds. The
earlier portions of the Vedas prescribe a variety of rituals for a
variety of desires.

‘Hence it is proper that what is known and worshiped ought
to be Brahman and the worshiper is distinct from him’.

‘Noticing such doubt from the looks of the disciple, or by his
query, the teacher tells — may you not have such doubt’

AFEERIRE A7 TR |
s 7y @ fafg 78 aftggum@Ea n 40

yadvacanabhyuditam yena vagabhyudyate.
tadeva brahma tvam viddhi nedam yadidamupasate.

Iq yat — that which (Brahman); aT=T vaca - by the speech;
T sr¥gfaa¥ na abhyuditam - not expressed; I yena — by which,
T vak — the speech, I abhyudyate — gets expressed,;

d< U4 tad eva = that only; &g Brahma — the Brahman; =
fafs tvam viddhi — may you know; T 3&H na idam - not this; g
T yad idam — this which; 3UTHd upasate — (people) worship.

4. May you know that alone as Brahman which is not
manifested by speech but by which the speech gets
manifested. Brahman is not this which people worship.

4.1. SB: Iq Aq-IHEHEATRH, =1 ATt Rgrents...

Yat, refers to Brahman, which is caitanyamatra-sattakam,
that which is of the nature of mere consciousness-existence.
Existence and consciousness are inseparable in Brahman. It is
this Brahman which impels the sense organs and the organs of
action. Here, vak, the organ of speech, is being discussed.

‘Vak is the instrument (indriya), engaged or attached with
eight parts of the vocal system — such as the pharynx — inspired
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by the (presiding deity) Agni and which is the articulator of
sounds’.

Anandagiri notes the eight parts in the vocal system of a
person — chest, throat, head, root of the tongue (pharynx), teeth,
nose, the lips and the palate.

4.2. SB: Furtyr srdargaui=as garae ...

‘And the letters are those which are defined by notation of
meaning, this many to be uttered in this sequence and so on.
The sound which expresses all these letters is called ‘word’ and
‘speech’.

4.3. SB: &I & 9l ATH AT TILTA:T..

As the scripture says, ‘the sound ‘a’ encompasses the
whole speech. This very same becomes many, taking different
shapes, by getting expressed as the consonants, semi-vowels
and aspirates’ (Ait.Aran. 2-3-6-18).

The most primary sound which emerges when a human
being opens his mouth and allows his vocal chords to vibrate is
‘a’. All other sounds are by changing the position of the lips and
other organs of the vocal system. Hence the sound ‘a’ is called
sarva vak, encompassing the whole range of sounds.

‘Sparsa’ means touch or contact. Consonants are called
‘sparsa-s’, those which are delivered when the tongue comes
into contact with different parts of the palate and mouth. Thus,
the sound ‘a’, when interfered by the tongue which touches the
mouth, forms the consonants. Other sounds are also similarly
formed.

‘Brahman is that which is not expressed by speech —
speech which has modifications such as mitam, amitam, swara,
truth and falsehood; which is limited in scope as a word, and
affected by the qualities of the organ of the speech’.
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The Rigveda has metrical hymns which are fixed in size.
Hence Rigveda is called mitam. Yajurveda has the hymns from
Rigveda and several prose passages. Hence it is known as
amitam. Sama Veda is sung in the forests and hence known as
swara. All these are but assemblage of letters and words.

4.4. SB: 3= sigon fAafara st aeeon any AWIEA. .

That which is described as ‘the speech of the speech’ is the
light of Brahman, the light of consciousness.

The sense of speech is limited where as the consciousness
known as Brahman is unlimited. The limited sense organ cannot
illumine the infinite consciousness. On the other hand it is itself
illumined by that consciousness. Hence Brahman is said to be
the ‘speech of the speech’. Consciousness is called vak when it
is behind the sense of speech; it is called eye when it is behind
the sense of seeing and so in the case of other organs too, says
the Brihadaranyaka Upanishad.

‘The vak which is present in all beings (purusa-s) is pres-
ent in the letters (ghosa-s) and the wise one would know that’
says SB. It is the consciousness which is expressed as vak
Sakti, inextricably linked with sounds, symbolized by letters in
an alphabet in a language. The Sanskrit poet Kalidasa wrote
in a similar context about the consciousness and its expressive
power through words -

vagarthaviva samprktau vagarthapratipattaye.
Jagatah pitarau vande parvatiparame$varadu ...

(Raghuvamsa 1-1)

The poet salutes Shiva and his consort Parvati who are
regarded as the parents of the whole universe. Shiva represents
consciousness and Parvati represents the Sakti, the creative
power of Iswara. This power is through speech in the present
context. Shiva denotes artha, meaning of a word and Parvati
denotes the vak, the speech and they are an inseparable pair,
says the poet.
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Vak is not merely the tongue but the consciousness behind
it. Even if the tongue were to be cut off the vak exists in the
mind. It exists in the dream too (enabling a person to speak in
a dream to another dream friend) but it withdraws in susupti,
deep sleep.

The sense of speech is manifest in the sounds we utter and
the seeker has to meditate on the impelling agency behind it.

The eternal atman is never devoid of the sense of speech
at any time, says the Br.U.(4-3-26).

4.5. SB: A3a AcHeawy wg] Mfase e

The Acharya continues. “May you realize that your own self
as Brahman, — that which is unsurpassable, which is also known
as bhama, for the reason that it is brhat, all encompassing. All
those tentative (empirical) statements such as —the speech of
speech, the eye of the eye, the ear of the ear, the mind of the
mind, agent of an action (karta), enjoyer (of its fruit), knower,
controller, governor, that which enjoys by knowledge of
objects and so on - are all due to different upadhi-s such as
speech. All these are current in the Brahman which is beyond
all such empirical statements (asamvyavahara), devoid of any
distinguishing feature, supreme and equal to all (samya, like
the sun equally shining on all). By discarding all such delimiting
factors, may you realize yourself as the unqualified Brahman —
this is what is meant by the word ‘eva’, alone”.

The word upadhi needs explanation. If we visualize space,
we realize that it is a homogeneous entity without any parts in it.
However, if you we take an empty jar, the jar is said to contain
space. It can be called jar-space. We can similarly notice a
room-space, a building-space and also the large space itself.
Though space itself cannot be contained in small places like jar,
it is appearing as though it is limited in a small place. All these
small places are delimiting the space. Such delimiting factors
are called upadhi-s.
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Another example can be the Sun, shining uniformly and
getting reflected in thousands of water bodies. In all these water
bodies the reflection of sun is affected by the nature of the water
body. The sun being the same, the reflections are many and are
of different nature. This multitude of reflecting surfaces are the
upadhi-s for the sun.

Brahman is devoid of any such upadhi-s, delimiting fac-
tors. But yet so many statements are made, such as speech of
speech, the mind of the mind, the doer of karma, the enjoyer
of the fruit of karma, the ruler, the controller and so on — all at
empirical level — about that Brahman. All these are by virtue of
the upadhi-s, which are illumined by the same consciousness.
The instruction by word ‘(fad) eva’ - ‘(that) alone’ by the text is
to reject all such delimiting factors and to know one’s self as
Brahman.

4.6. SB: 7¢ sg] afiqq seqmiaafafaey smre iR,

This which people worship is not Brahman. People worship
a thing which is distinguished by divergent upadhi-s. It is non-
atman such as Iswara, but not Brahman.

This is a revolutionary statement. Upanishads unwittingly
encounter the contemporary question of religious rivalry. All
religions propose a god, which is essentially a projection of
mind of the thinkers who have created the religion. Whatever is
a projection of mind comes under the category of ‘idam’, which
means an object which is conceived. The human mind may
think of god or heaven or hell in a highly impressive manner but
all that is only an objectification. Whatever is known to the mind
is subordinate to the mind. The present mantra says that all
these visualizations are unreal. They may have some practical
value of instilling good ethics and a sense of discipline among
the followers but that is all about it. It is not the absolute reality.

Vedanta is structured on philosophical enquiry and not on
religious beliefs. It cannot endorse a particular proposition put
forth by the religion.
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Further, as Swami Tattvavidananda mentions in one of his
talks, Vedanta travels a long way along with the atheist with his
opinions. The atheist also says that what is worshipped is not
the ultimate. Vedanta too is saying the same — that what you
worship as god is not the ultimate.

What is the difference then? The atheist stops after
rejecting what is worshipped, but Vedanta moves ahead to find
out the reality beyond what we worship. Another great principle
is enunciated indirectly by Vedanta here. It is that human mind
can conceive of any god-form and worship and get the desired
results. This, of course, is made clear by Krishna in the Gita.

One should not misunderstand that the Upanishad is
denouncing the god postulated by religion. Any religion is meant
to purify the mind and make a person eligible for self enquiry.
The Upanishad is asking the seeker to go beyond religion and to
go beyond their structure of god, heaven and hell. This applies
to all religions and all types of worship — whether it is a god with
form or a god without form (as in the case of Semitic religions).

We may also note here that Vedanta has not objected
to divergent forms of worship of deities, because they are all
essential for answering the prayers of humans. This is the
reason why we have several deities in Hinduism and also the
reason why we respect all other religions. Here, one may refer
to a tiny Upanishad known as Bhavanopanishad to know the
philosophy of visualizing a delimited Brahman for the purpose
of worship.

H

The crux of the above discussion is that whatever is ‘idam
is a thing mentally objectified and hence delimited. This cannot
be atman and hence Shankaracharya calls it anatma, the non-
self. He also adds that Iswara too, which is the consciousness
delimited by maya, is anatma and hence not Brahman. Maya is
the upadhi for Iswara.
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4.7. SB: q3a wg] =& fafg sor aify € =gy

The SB continues. “Though it has been told, ‘may you
know that alone to be Brahman’, the fact that the non-self is
not Brahman is being reiterated by words ‘not this’. It is either
to serve as a restrictive injunction or to serve as an exclusive
injunction to exclude the idea of Brahman in non-self”.

The statement —‘may you know that alone to be Brahman’ —
is itself enough to convey that non-self is not Brahman. However,
the scripture is repeating it for the sake of emphasis, saying ‘this
is not Brahman’. The word ‘niyama’ is a term from Mimamsa
discipline, which restricts the possibility of one alternative when
two options or alternatives are present. The word parisarikhya
is also a term from the same discipline, which specifically
precludes one of the two options. (4)

Mantra 5
AT T A AAGHAT A |

qea 7] & fafg 78 alRgge@ma u 5 1

yanmanasa na manute yenahurmano matam.
tadeva brahma tvam viddhi nedam yadidamupasate ..

Tq yat — that which; T Ad na manute — one cannot know
(objectify); #F|T manasa — by the mind; I 3Tg: yena &huh -
(but) by which people say; #: #a¥q manah matam — the mind
is known;

< U4 tad eva = that only; &Ig] Brahma - the Brahman; &
faf& tvam viddhi — may you know;  T&H na idam — not this; g
T3 yad idam — this which; 3UTHd upasate — (people) worship.

5. May you know that alone as Brahman which one cannot
objectify by the mind but by which, people say, the mind
itself is known. Brahman is not this which people worship.
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5.1. SB: T=HFET 7 WAA; A TAA:F0 FrZAFEN: THhea...

The four-fold division of what we generally call ‘mind’ was
discussed above. Here the SB says that by the word ‘manas’,
the four-fold inner organ including intellect has to be taken. The
mind contemplates and hence it is called so etymologically.
It encompasses all thoughts, concepts and moods. As the
scripture says — ‘desire, deliberation, doubt, (Sraddha) trust,
lack of trust, resolve, lack of resolve, modesty, analytical ability,
fear and all such are mind only’ (Br.U.1-5-3). All these thought
processes in the mind are called vrtti-s, different modifications
of the mind.

This whole apparatus cannot express the Brahman,
because the very apparatus is illumined (enabled) by the light
of consciousness (caitanya-jyoti).

5.2. SB: @AW Ifd T STA TATEHI 7 Tadid STl L. ..

Atman is the very inner-self of the mind. Hence the mind
cannot conceive of it. It is the consciousness of Brahman which
pervades and illumines it. The pervading principle is known as
vyapaka, and the pervaded is called vyapya. Here, it is the mind
along with its modifications that is the pervaded. Contemplate
on that pervading principle, says the Upanishad. What you
worship now as ‘this’ is not the Ultimate. 5.

Mantra 6

TFYOT T qeAfa A7 =efe geafa |
dea wg] o fafg 7g afkemamea 16

yaccaksusa na pasyati yena caksimsi paSyati .
tadeva brahma tvam viddhi nedam yadidamupéasate .

Iq yat - that which; = 797t na pasyati — one does not see;
FOT caksusa — by the eye; 39 yena — (but) by which; &[T
79It caksdmsi pasyati — knows the eyes;
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d U4 tad eva = that only; sig] Brahma — the Brahman; &
fafa tvam viddhi — may you know; T T&H na idam — not this; g
T3 yad idam - this which; 39Tad upasate — (people) worship.

6. May you know that alone as Brahman which one cannot
see by the eye but by which the eyes themselves are
known. Brahman is not this which people worship.

6.1. SB: Iq F&WT 7 gLt 7 vl .

One cannot know or objectify the Brahman by the sense
of sight; one cannot make it a part of the modifications of the
intellect (what we earlier noted as vriti). But on the other hand,
the sense of sight, and all the modifications of mind connected
to that are illumined by Brahman. They are pervaded (vyapta)
by the light of consciousness.

Mantra 7

ToZA T U AT AATHE A |
A3 Hg] @ Ay A% aRTHIEd 1 7

yacchrotrena na $rrnoti yena Srotramidam Srutam .
tadeva brahma tvam viddhi nedam yadidamupasate .

Iq yat — that which; = %Iﬂﬁ'l%r na S$rrnoti — one does not
(cannot) hear; =TT $rotrena — by the sense of hearing; I
yena — by which; aﬁ'ﬂr T4 $rotram idam - this sense of hearing;
JdH Srutam — is heard;

d< U4 tad eva = that only; s8] Brahma — the Brahman; =
faf tvam viddhi — may you know; T 2&H na idam — not this; g
T3 yad idam - this which; 39Tad upasate — (people) worship.

7. May you know that alone as Brahman which one cannot
know by the sense of hearing but by which the sense of
hearing itself is heard (illumined). Brahman is not this which
people worship.
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7.1. SB: I AU T UM

One cannot know Brahman by the sense of hearing, the one
over-lorded by the divine manifestation called ‘dik’, direction. (In
the Vedic system, each of the sense organ and each of the organ
of action is over-lorded by some divine force or manifestation.
Here, SB refers to the god of directions). This sense of hearing
is derived from the séattvika aspect of the space. (Each sense
organ is said to have evolved as a parindma, modification, of
one of the five elements — earth, water, fire, air and space.
The mind, which is a combination of all the five senses, is the
product of the collective sattvika aspect of the five elements).
Such sense generates a vritti, a modification of the mind and
objectifies what it hears. However, this sense cannot objectify
Brahman.

Mantra 8

IO | IO 3 0T Fofra |
dea Fg] & fafg 7¢ afkewamea n 8

yatpranena na praniti yena pranah praniyate .
tadeva brahma tvam viddhi nedam yadidamupasate .

Tq yat - that by which; T STIUTTT na praniti — one does not
know by prana, the sense of smell; IT9I9 pranena — by the sense
of smell; 39 yena — (but) by which; SIToT: Yot pranah praniyate
— the sense of smell is enabled;

< U4 tad eva = that only; &g Brahma — the Brahman; =
faf& tvam viddhi — may you know; T Z<H na idam — not this; I3
2<H yad idam — this which; IUTH upasate — (people) worship.

8. May you know that alone as Brahman which one does not
know by the sense of smell but by which the sense of smell
itself is enabled. Brahman is not this which people worship.
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8.1. SB: Iq WIUIM HTUA TTifae AT eFa<aeda. .

Here, SB uses the word prana to mean the sense of smell.
In the other commentary called the vakya bhasyam, SB calls it
the life force, which enables all activity in the body.

In the present commentary it is referring to the sense of
smell, which is a modification of the earth (parthiva). It dwells in
the nostrils and coordinates the modification of mind whenever
it smells an object. But one cannot objectify Brahman by this
sense of smell too. On the other hand, this sense is enabled by
the light of consciousness, as described in the above sections.
May you meditate on this light as Brahman, says the Upanishad.

3% JJH: gus:
Thus ends the first part
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Part - I






On Claiming to Know Brahman

1.0. a. SB: T AUt AUl & ATEHT S| .

Atman is equated with Brahman here and it is described
as heyopadeya- viparita, which means that it is infinite in nature
like Brahman. Heya means something to be rejected and
upadeya is something which has to be added. Atman here is
called heyopadeya viparita, a thing different from the above, a
thing to which nothing need be added and from which nothing
can be taken out. When you are infinite, there is nothing to be
added to that infinity and nothing can be taken out of infinity.
Something which is different from you can be given up and
something which is separate from you can be added to you.
This is not so in the present case. You are also satyam, the
eternal existence and whatever we may conceive as inside and
outside infinity will be that existence only.

Having heard so from the teacher, there is the danger
that the student could feel over confident and could claim
to know Brahman well. The student may be objectifying
Brahman, visualizing it as any other object. This is not a correct
understanding of Brahman.

1.0. b. SB: 79 8= gaqTgH fa M=ar sfaatw:...

Should we not be happy if the student has known Brahman
well? Surely, we should be, but not when he knows it an object.
Anything which can be known as an object can be said to be
clearly known. Fire, which can burn things, can do so in case of
all inflammable objects. It cannot burn itself.

All the texts of Vedanta assert that Brahman is the very self
of what we consider as the knower. If the intellect is said to be
the knower, Brahman is the very self of that knowing intellect.
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Even in the present text it is said in the mantras — it is the ear
of the ear, the mind of the mind and so on. It is also specifically
mentioned that Brahman cannot be expressed by words. The
venerable tradition of teaching has also been told in the words
— ‘It is other than what is told and other than the unknown’. The
text is also going to say that Brahman is not known to those who
claim to know and it is known to those who do not claim to know.

All this discussion is to tell that in Vedanta we do not merely
talk about knowing Brahman but talk about becoming Brahman.
You are the very self of knowledge, existence and infinitude,
says Vedanta. You cannot objectify yourself. You can only claim
to know an object in front. You are then the knower and the
object is called knowable. In the knowledge of Brahman there
is no knower-knowable relationship. If someone says ‘| know
Brahman’, he is claiming to be the knower and he is making
Brahman an object for knowing. This is not correct in the case
of Brahman.

1.0. c. SB: 7 fg afar afeq: afeq s st avegfia et

Just as the fire cannot burn itself, the knower cannot know
himself. There cannot be a knower for Brahman because if
someone says that he knows Brahman he is making Brahman
a finite thing. If he considers himself apart from Brahman, he is
making himself a non-entity because nothing can exist outside
Brahman. The Br.U.(3-8-11) refutes the possibility of any other
knower than Brahman and asserts that there is no knower apart
from the Brahman.

Hence the apprehension of the teacher about the student’s
understanding is appropriate. To say ‘| know Brahman well’ is
merely a specious understanding.

Mantra 1:

(T A A FETA 7 o e
TR T I 7 A6 A0 T Hereag 3 992 f{faw 1
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yadi manyase suvedeti daharamevapi niinam tvam vettha
brahmano rlipam yadasya tvam yadasya devesvatha nu
mimamsyameva te manye viditam .

TfT 7794 yadi manyase — if you think; T2 =fd suveda iti —
‘I know it quite well’; Tg<H TF #fT daharam eva api — very little
indeed; TTH ndnam - surely; o 9 tvam vettha — you know;
F[OI ®9F brahmano rapam — the nature of Brahman; J&&7 &
yadasya tvam - of that (Brahman) which is your self, @& 3aq
yadasya devesu — of that (Brahman) which is at the divine lev-
el; 37 9 atha nu - that being so; T fafea¥y te viditam — what
is known to you; HIHT=®#a mimamsyameva — requires further
analysis; ¥ manye — | think.

1. If you think — ‘I know It (Brahman) quite well’, very little
indeed do you know the nature of Brahman which is in your
self and which is at the divine level. That being so, | think,
what is known to you needs further analysis by you.

1.1. SB: IRk Faiag v gasfa gy ¥9E sg@f...

Brahman may be inscrutable, the SB says, but someone
with a pure mind and clear thinking can realize It. Others cannot.
Hence is the doubtful attitude of the teacher towards the student
claiming to know Brahman.

1.2. SB: 38 T ‘T TUI ATATO TEW 39qd YW SATEAT...

Here SB is referring to a well-known passage from the
Chandogya Upanishad (8-7-4). Indra, the king of gods and
Virocana, the king of demons are sons of the same father
Prajapati, from two wives. They learn that the knowledge of
Brahman would make them immortal and hence they approach
their father and request him to teach that knowledge. Prajapati
asks them to undergo brahmacarya, self-purifying discipline,
and then come to him. They do so and to them Prajapati says in
a cryptic way - ‘the purusa who is seen in the eye is the self, itis
the immortal, fearless Brahman’. Understanding of any teaching
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depends on our own ability and preparedness. Knowledge of
Brahman needs a pure mind but the lord of demons was not
prepared so. Hence he misunderstood the teaching of his
father because of his own sensual nature and tendencies built
up by such nature. He understood the body-mind-complex as
Brahman and was happy with that.

Indra, being a more dedicated student, deliberated on what
his father said. He could not decode the cryptic teaching. Again
he went to his father and sought guidance. He spent some
more time in tapas as advised by his father and with several
examples about the waking, the dream and the deep sleep
sates, progressively learnt about the consciousness underlying
them all and existing beyond.

Even in ordinary cases, though students learn from the
same teacher, someone may understand correctly, someone
may not understand and someone else may understand in a
totally contrary way. What then, can we say about the difficult
nature of the knowledge of Brahman?

1.3. SB: 3= {2 fawfawsm: aeagifes: afder: a4...

Different schools of Indian philosophy have given different
causes for the universe. This subject is called the theory of
causation. The most ancient question for mankind is who
caused this universe. Philosophers analyzed the cause-effect
relationship and gave different hypotheses. Some held that the
universe is not newly produced, but it has always been there in its
cause. This is called satkaryavada, the argument of the Sankhya
school. Others held that the universe is newly produced from
the cause. This is the argument of the logicians, the materialists
and also the argument of one branch of Buddhists.

Vedanta holds that the universe is an appearance in
Brahman, or in other words, it is a manifestation of maya.
Creation is attributed to Brahman only figuratively. This
attribution is retracted (apavada as we saw above) to show that
nothing exists apart from Brahman.
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SB here is referring to such dialecticians who claim to
know the truth about Brahman. Such claims cannot be correct
because Brahman cannot be visualized or objectified by the
human mind. Hence the teacher is cautioning the student that
if he were to make a claim, it would be an incorrect claim. What
can be known by the mind will be an object of the mind, which
Brahman cannot be. Hence he says that the student knows
merely a paltry version of Brahman.

Several apparent forms of God — due to divergent upadhi-s
1.4. SB: T sTAhTiA SIEIUI TN AGTeASRIN ...

When the teacher says that the student has only visualized
a delimited version of Brahman, it would imply that there can be
several such forms. Hence the question whether there are so
many forms — mighty and trivial — of Brahman.

Yes, we have to admit so, says SB, noticing what is
happening in the world. We give different names and forms to
what we visualize as god and create several gods. Hundreds
of religions in the world have their own versions of god and
all these are hit by the same limitation that they are all human
conceptions, and get negated by the line — ‘not this which people
worship (1-4)’.

The real nature of Brahman is as described in the
Kathopanishad - ‘It is soundless, touchless, formless,
undiminishing, tasteless, smell-less, beginning-less, endless,
beyond the Hiranyagarbha, and Supreme’ (Kath.U.1-3-15).
In other words, it is beyond the five senses and the five
elements too. It is beyond the cause of the five elements, the
Hiranyagarbha. It is thus beyond any description based on any
characteristic.

All such names and forms are negated in Brahman.

1.5. SB: 97 AT &HI A FIQ AT AT TSI .

A subtle counterpoint is raised here by the rival theorist
who objects to the idea that Brahman does not have any
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characteristic. He points out how Brahman is often described
as consciousness. Several scriptural lines associate Brahman
with consciousness. It is agreed that consciousness is not the
dharma, property, of any of the five elements or any of their
derivatives (including the body-mind complex) we see. But
the scriptures say that Brahman is consciousness. Hence
the questioner suggests — the attribute by which a thing is
identified can be taken as its characteristic, and by that logic
consciousness can be taken as the characteristic of Brahman.

There are several scriptural lines saying that Brahman is
of the nature of consciousness. The SB cites such lines from
different Upanishads.

1.6. SB: TeIREH, AT qavd: FLURR R agRu. .

It is true that consciousness is described as the svaripa,
the very self, of Brahman. When we say that Brahman has no
rdpam, characteristic, we mean that Brahman cannot be directly
seen but It is indicated through upadhi-s (like body, senses and
the mind) only. We know Brahman because of Its manifestation
in these delimiting adjuncts. In fact, consciousness follows us
through all stages of life, starting from childhood till old age and
in all physical conditions, but does not undergo any change. It is
expressed in all the mental modifications (vrtti) like sounds, but
it is not those modifications.

Here Anandagiri, the commentator on SB gives further
clarification. A question may arise, he says, that an upadhj is
always connected with the upahita, an object on which it imparts
its properties. How can Brahman, which is (asariga), unattached
with anything, can have body-mind complex as the upadhi? He
answers by giving the example of sun reflecting in water. The
sun has no physical relationship with the water, but appears to
get disturbed when the water surface is disturbed, or appears
as divided when the water bodies are many.

How to experience Brahman? Anandagiri concludes with the
expression vishayanuparakta citsphuranam brahmanubhavah
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— which means that the experience of Brahman is to remain as
pure consciousness with total absence of mind-modifications
relating to objects. It is mere awareness unconnected with any
object.

Scriptural statements such as - ‘consciousness, bliss
is Brahman’ — and such others are verbal alambana-s, aide
memoires, for understanding Brahman. These are vriti-s. It
is only when the vriti-s cease that a person remains as pure
consciousness, and that is Brahman. Thus the textual line — ‘It
is known to the unknown and unknown to the known’ stands
established.

1.7. SB: I5€T FE[UIEAMAT TH0T GVawer:...

The expression ‘yadasya’ connects to ‘brahmano-riapam’.
It means, ‘whatever form you have visualized for Brahman’.
The Upanishad refers to the two levels of upasana which the
human mind can conceive of. One is at the level of the human
body itself. Several upasana-s are in Upanishads wherein the
seeker worships Brahman in some upadhi — such as the right
eye, the space in the intellect (daharakasa) — in the human body
itself. These are delimited conceptions, says the text here. On
the other hand, whatever form you are visualizing at the divine
level (adhidaiva) is also delimited, because Brahman is beyond
the divine level which the human mind can think of. Upanishad
calls it daharam, petty, (dabhram, in some texts, which means
the same). They are called petty because they are delimited
by upadhi-s. It implies that it is not easy to realize Brahman
which is devoid of any delimiting adjuncts, tranquil (devoid of
the dualities which affect all beings), infinite, non-dual entity
which is otherwise called bhima.

1.8. SB: I TIH #F T AEHT A+ STEM...

As it appears that your understanding is shaky, what you
know should be subject to further inquiry (mimamsya), | guess.
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Having thus been told by the guru, the student sat in solitude,
deliberated on Brahman with a tranquil mind, ruminated on
the scriptural statements which were explained by his guru,
got validated them by logic and having assimilated and having
brought it all into personal experience, he re-approached the
guru and said — ‘I guess, | have realized Brahman'.

* % %
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| Know Not and | Know Too

2.0. SB: wutAfd, oL...

You may hear as to how is it internalized -

Mantra 2:

g W A A AR ag = |
It TEAEE qg8 A A ARfA AT T 120

naham manye suvedeti no na vedeti veda ca .
yo nastadveda tadveda no na vedeti veda ca ..

ag 7 774 aham na manye — | do not think (hold); gag =fa
suveda iti — that | know (It) well; 7 na - not; 7 9= =fd na veda iti —
that | do not know; 95 = veda ca — | know too; I: 7: yah nah - he
among us; T a2 tad veda — who knows (as | know); 9% 3% tad
veda — knows It well; T na — not; 7 9= =fd na veda iti — that he
doesnot know; 9 = veda ca — he knows too.

2. | do not think that | know Brahman as an object of my
knowledge. Not that | do not know it too. | do know (do
not know too). He among us who knows what | say knows
Brahman. It is not that he does not know. He knows it (and
also does not know).

2.1. SB: 71 31§ W= A, AATg WA gag A ...

Vedic mantras sometimes talk in paradoxical sentences.
This is one such. The student here says — ‘I know and also
do not know’. The teacher had said earlier that if someone
says that he knows Brahman well, he merely knows a lower
form of Brahman and not Its real nature. He had said that if
the student knows Brahman at the level of self (adhyatma) or
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among gods (at the adhidaiva level), both are the lower forms
only. It is because whatever is objectified by the mind cannot
be Brahman. Having deliberated on this, the student has now
come with an understanding that he cannot say that It is well
known nor can he say that It is not known at all. He cannot keep
quiet too. He is in a strange situation.

2.2. SB: A Rvfaftg g w2 gasfa, 7t 7 a3f...

SB says: When a person says that he knows an object he
himself cannot say that he does not know it correctly. It is a self
contradiction unless it is a case of doubtful knowledge or wrong
knowledge. Nor it can be mandated that Brahman is an object
which has to be known as a doubtful entity or that it has to be
wrongly known.

The student, though tested by the teacher in the above
manner, is unshaken in his understanding. He has understood
the implication of Brahman being other than what was described
as known (viditam) and unknown (aviditam). All that is known
is a prameya, an object and unknown is something which is
the unmanifest, the cause of the known. Atman is beyond the
cause-effect cycle. But it is a thing which is knowable as the
scripture repeatedly says. If atman is not an object and yet
knowable it means that it is none other than the knower himself.
The student has also realized that atman can be known through
the upadhi-s.

Here SB uses three expressions — sampradaya (tradition),
upapatti (logic) and anubhava (experience). This is the common
approach of Vedanta in understanding Brahman. What is told
is in the scripture is validated by logic and is brought into one’s
personal experience.

With this firm realization, the student declares — ‘whoever
among us understands what | say, knows Brahman’.
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2.3. SB: ff q: ag=wH geadeng 1 9 RX @ =T 3l

What is it that he realized? He said, as the mantra says
— ‘not that | do not know, but | know It too’. He has realized
the Brahman which is beyond the known and unknown, and by
logical validation and experience, he came back to the teacher.
He told the above words to indicate that he grasped the purport
of his teacher's warning and also to exclude the impression
that it is not an improper understanding of a dull student. The
words anumana and anubhava in SB refer to mananam and
nididhyasanam. Mananam is the process of contemplating
on the logicality of the scriptural statement and to establish
the meaning firmly in the mind without leaving any doubt.
Nididhyasanam is the process of internalizing and bringing such
understanding to personal experience. These two, when they
fructify, are called the right understanding. Hence SB says that
the assertiveness of the student is justified.

* % %
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Knower Does not Know

Mantra 3
3.0. SB: fArcaamEaTETq SfaMaTd T & ...

Departing from the words of the student, the scripture, in
its own words, summarizes the aforesaid discussion. The words
are paradoxical:

T T Wl Al T 7 AT q: |
CIERICRESIECIBERIERIEE GG MR

yasyamatam tasya matam matam yasya na veda sah .
avijhiatam vijanatam vijiatamavijanatam .

TET AHAH yasya amatam — the one who realizes that Brah-
man cannot be known as an object; T Hd tasya matam - it
is deemed that he knows Brahman well; Fid I¥9 matam yasya
— the person who presumes that he knows It (knows it as an
object); T A= T: na veda sah - he knows not; fasT=aT vijanatam -
for the person who thinks he knows; sIfa=Te avijiatam - it is not
known; fa=ITa vijfidtam — it is known; fESTTaT avijanatam —
to the one who does not know it as an object.

3. Brahman is known to the person who holds that It is not
known. It is not known to the person who has merely
conceptualized it by mind. It is unknown to those who know
and known to those who do not know.

3.1. SB: 7= sig[faE: smaw stfawmaw sifafdd sgf...

The word matam is from the Sanskrit root ‘man’ (1) which
means ‘to think’, ‘to visualize’ or ‘to conceptualize’. Matam (FdH)
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is something which has been conceptualized at an intellectual
level, something which is known as an object of knowledge.
SB says that the realized person who says that it is amatam,
not ‘known’ (who knows that it cannot be known by the body-
mind complex), knows Brahman. His understanding is the right
understanding. On the other hand, the unrealized person who
says that he knows Brahman has merely conceptualized it by
the mind, made it an object of the mind, and hence his under-
standing is wrong.

The second line restates the same in different words —

3.2. SB: Rgefaget: auint walt srmemeafa...

The two points of view of the realized and unrealized per-
sons are further affirmed by the scripture in the words avijiatam
vijanatam. SB says that those who know it well think that it is
not known to them. Those who do not know it think that they do
know it.

Anandagiri explains the paradoxical words in slightly
different terms. The person who knows (vijanatam) the nacre
(Sukti), (the reality) does not know (avijanatam) the silver (the
world) which is superimposed. Silver is avijiatam, unknown, to
him. We know well that the superimposed silver (the world) is
known (vijiatam) to the ignorant (avijanatam) only. Thus, for
the realized person, the superimposed world is unknown, as he
sees Brahman everywhere.

Those who say that they do know Brahman are those who
try to see atman in the sense organs, the mind and the intellect.
They do not know the difference between consciousness and
upadhi. They are in a delusion that they know Brahman through
the delimiting factors like intellect.

We can understand upadhi-s by taking the example of
electricity. All the gadgets like bulb, fan etc., are indicating
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the presence of electricity. They are the upadhi, the delimiting
adjuncts. Fan manifests electricity but by itself cannot be called
electricity. Similarly the sense organs and the mind indicate the
presence of consciousness, but they are not consciousness by
themselves.

72 Kena Upanishad



Brahman — Revealed in All Cognitions

Mantra 4

This is one of the most important mantra-s in the Upani-
shad.

4.0. SB: =T fasiaT geaaea™ | afe F ..

In the previous mantra, it was well settled that atman is not
known to the person who tends to objectify it. If Brahman were
to be something which is totally unknown, then there would be
no difference between an ignoramus and the wise person. How
then can that Brahman be known or experienced?

When we use the word ‘experience’, we are also inferring
an experiencer. | see a flower and experience it. | say that |
have experienced it. This formula does not apply in the case
of Brahman. In the case of knowledge of Brahman there is no
such experiencer. We use the word experience in a different
sense, that is, in the sense of being in that state of Brahman. It
is possible to realize Brahman as your own self. That is being
told in the next mantra.

wiasefafed qaadac i b |
ATewT famea et e fRrgassas ndn

pratibodhaviditam matamamytatvam hi vindate .

atmana vindate viryam vidyaya vindatemrtam ..

HAH matam - it is (said to be) well known; Sfa-arer-fafad
prati-bodha-viditam - when it is realized (as the very self) in
every cognition; % hi—because; sqda amrtatvam - immortality;
fa==d vindate — attains; 39T atmana — by the (knowledge
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of) self, @ vindate - attains; FIH viryam - strength; fa=maT
vidyaya — by the knowledge (of the self); fa=aa vindate — attains;
AqqTH amrtam — immortality.

4. Brahman is said to be correctly known when it is known
as the very self of every mental cognition. Because, (by
such understanding), one attains immortality. Strength is
attained through one’s own self and immortality is attained
(realized) only through knowledge of Brahman.

4.1. SB: wfaaigfafed e avef wfafafeaw...

A very detailed of discussion is seen on the first line of this
mantra. The word prati-bodha-viditam is a compound word in
Sanskrit and it can be interpreted diversely. Prati means ‘every’;
bodha means ‘cognition’ and viditam means ‘known’. The three
words have to be connected to give a coherent meaning. SB
explains it as ‘that which is known as the very self of every
cognition’. Cognition relates to an object or an idea or a feeling.
| see a pen in front of me and it is cognition. | recall something
from the past and it is cognition. | also cognize my feelings of
love, anger and so on, which are also cognitions. When | have
these cognitions, | normally notice nothing else but them. The
Upanishad, however, says that behind every cognition there
is the presence of consciousness which is illuminating it and
that | have to notice that consciousness. It is only when | am
always aware of that consciousness; | can be called a person
who knows the self.

In other words all cognitions become objects for conscious-
ness. The mind and the organs are merely instruments which
reflect consciousness, 9T 31‘17%!3&%1?5 as the text Vedanta Par-
ibhasha says. It means that they are mere indicators of the
presence of consciousness.

4.2. SB: gagcauesft R=gireasaam:. ..

SB says Atman is #aycaTaefi, that which illumines or
enables all cognitions. The word darsr literally means one who
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sees, but there is no act of seeing in Brahman. Hence it has
to be understood as the illuminer of all cognitions. Though it is
pure consciousness it appears as though mixed up with different
cognitions. These cognitions are not the nature of atman but are
only the indicators. SB says there is no other way to attain the
knowledge of atman except through the cognitions.

In order to understand this, we may take the example of
clear, still water which cannot normally be seen unless there is
a movement in it. Someone drops a stone into it and we observe
the ripples caused in it. The pattern of the ripples indicates the
fact that something has been dropped into the water. If the
water is pure and cannot be seen, the pattern of the waves
indicates the presence of water. Similarly the cognitions which
appear in the mind indicate the presence of something which is
the source of such cognition.

Cognitions of objects can be understood as names and
forms. If these names and forms are ignored, what remains is
pure consciousness, as Sri Vidyaranya says in Panchadasi.

‘FfeR afER Ifeq At Srereaagaer |
Ig Y AT ag g .......(Panchadasi 3-21).

When the names and forms are ignored in whatever
cognition that takes place, what remains is pure awareness
only.

Thus the expression wfdareafafedy means this. When
you have the knowledge of a pot, you are not only having (or
rather rejecting) the pot-knowledge but also the knowledge of
Brahman. You have to only dismiss the name and form of the
pot and observe mere consciousness.

4.3. SB: 3q: AT TeHAAT A g TaT...

It means that Brahman is the inner self and illuminer of
every cognition. When this is understood, it is called the correct
understanding of Brahman. Such a student understands
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Brahman as something devoid of any change (increase or
decrease), which is the nature of witness to everything, eternal
and unconditioned. It is something like space which cannot
be conditioned or defined. There is no change in the nature
of space whether it is delimited by a pot or a cave. Just as the
space cannot be broken into parts, the consciousness too is
part-less, and unchanging.

The SB quotes a line from the Brihadaranyaka Upanishad,
which says that atman is the seer of all seeing, the hearer of
hearing and the knower of all knowing.

4.4. SB: T I: FATHFATHAT ST THATALION. .

Another school interprets the compound word prati-bodha-
viditam in a different way. If we see an action but do not see the
actor, we can visualize or know the presence of an actor. This
analogy can be extended for cognition too. In this interpretation,
the compound word is interpreted to mean that ‘the self is known
as the doer in the act of cognition’. It is through this act that the
doer is known. It is like we know the presence of wind when the
branches of trees swing.

SB refutes this, saying that atman, in such case would
become a mere substance having the capacity to cognize. It
would not be consciousness itself. Cognitions would be arising
and dying. When cognitions arise atman is distinguished or
known by that and when cognitions are not there, it would be a
mere substance unnoticed. In such a case atman would also be
a changing entity, a delimited object (savayava), impermanent
and interacting with other substances. All these are defects
cannot be avoided if this interpretation were to be accepted.

4.5. SB: agMY FTUMTETH ATCHHA:HHRTST ST .

SB also refutes the arguments of the logicians. Kanada
(kanada) was the exponent of the Vaiseshika system of
philosophy. This school is very close to another school
called Nyaya school, propounded by Gautama. According to
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these schools, consciousness (knowledge) is not eternal but
something which is a product of the combination of atman and
the mind. They hold that atman comes into (samyoga) contact
with the mind, the mind comes into contact with an object and
thus the cognition of that object takes place. Such cognition
exists in atman in a relationship known as inherence by the
logicians. When a book is placed on the table, they are said
to be having relationship called contact (samyoga). If | see the
redness of a flower, the relationship between redness and the
flower is known as inherence. Logicians say that knowledge
resides in atman in this relationship.

There are defects in this argument too. The first defect
would be that atman would be a mere substance and insentient.
It contradicts all scriptural statements such as — ‘Brahman is of
the nature of knowledge and bliss’ (Br.U. 3-9-28), ‘consciousness
is Brahman’ (Ait.U. 5-3).

4.6. SB: JTeHAt fAawacas IRemm«TEm. .

The second defect is as follows. Atman is niravayavi, that
which does not have any parts in it. An example of niravayavi is
the space, which cannot be slashed into parts. No differentiation
can be made between a pot space, a room space or a cave
space. If such atman, which is niravayavi, were to get into contact
with the mind (which is having parts in it and which belongs to a
totally different class), such contact will have to enable the mind
to cognize all things all the time and not forget anything. There
will be no rhyme or reason for memory, because memory will
always be there. It will be there even at the time of cognizing a
new object. This will lead to a chaotic state. But we do not really
see such a situation.

4.7. SB: G@etaficd T ATHA:...

The third defect is like this. Atman will be categorized as
an object which is of interacting nature. This too contradicts the
statements from scripture and smrti such as — ‘the unattached
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self does not engage with anything’ (Br.U. 3-9-26), ‘unattached
but supporting all’ (Gita 13-14).

4.8. SB: SITIH — TUTEE I[UTEAT HESAA. .

The fourth defect is at the logical level. Logically speaking,
an object which has some characteristics can contact or
interact with another object of similar nature. Atman has no
characteristics and hence cannot have contact with an object of
a dissimilar nature.

Hence, the idea that Brahman is of the nature of un-de-
caying consciousness will stand established only when it is the
witness of all cognitions.

We may note that the acharya has refuted the logicians on
the strength of scripture, logic and also experience.

4.9. SB: Ieq: THHALAT Naa eI aaHeded. ..

SB is now talking about the scriptural sentences which
say ‘he sees atman in the atman’ (Br.U.) and ‘you know your-
self through yourself (Gita 10-15). Here the texts say that one
sees the self with the help of the self. They are referring to the
stage of sadhana where a seeker tries to understand Brahman
through the process of sravanam, mananam and nididhyasan-
am. Realization is possible only through the intellect. Hence it
is also said that one can attain Brahman through the intellect
only. The Gita too says some seekers realize atman through the
mind by the process of deliberation on Brahman (Gita 13-24).
We have to understand it this way. During sadhana, practice,
an artificial distinction is made in the atman by referring to the
intellect also as atman. In the process of deliberation on atman,
the brahmakara-vrtti, (a thought process in the mind that one is
Brahman himself) arises and stabilizes in the mind, because of
constant deliberation on the scriptural sentences such as ‘that
you are’, ‘I am Brahman’ and so on. As the seeker progresses
in his understanding, this thought frame (vrtt/) too drops off and
the seeker remains in his own nature as pure consciousness.
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4.10. SB: 7 { FeqTia®ed ATeHA: Tehed TAEALAT...

SB cautions that in reality, there is no knowing of the self
by the self in Brahman which is unconditioned consciousness,
which is one in nature. To make an artificial distinction within the
atman is only to facilitate the seeker. A practice in the duality
mode leads to realization of the non-dual self. In truth, there
is no such distinction. Just as a light does not require another
light to illumine it, consciousness does not require another con-
sciousness to know it.

4.11. SB: Stgua el WW

SBis nowreferring tothe argument ofthe vijignavada school
of Buddhism. The Buddhists also use the word svasamvedyata,
knowing oneself by oneself. The Buddhists say that knowledge
is born in the mind and that it is momentary. If | look at an
object, my knowledge of it is momentary. In the next moment
there is another cognition (knowledge) of the same object.
Thus there is a continuous stream of momentary cognitions.
The cognitions arise and die. Vedanta does not accept this but
says that consciousness is eternal, that it is not born and that it
never dies. There is no time of origin of consciousness because
in order to note that point another conscious entity would be
needed. The concept of time itself is within consciousness. The
SB cites sentences from different scriptures — ‘the act of knowing
is never lost for the knower, because it never ceases to exist’
(Br.U. 4-3-30), ‘the eternal, the lord, the omnipresent’ (Mun.U.
1-1-6), ‘that great atman, is unborn, undecaying and immortal’
(Br.U. 4-4-25) and such others. These words of scriptures would
be negated if the Buddhist theory were to be accepted.

4.12. SB: 9cqw: Afaatasrsas R Sier: siaae:...

Here we see a totally different interpretation of the word
pratibodha. It means waking up, as though from sleep. A
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person who is sleeping is woken up by another one. It is said
to be pratibodha. Here this waking up is from the darkness of
ignorance running through several births and deaths. In some
cases like the sage Shuka and sage Vamadeva, this waking
up can happen effortlessly because of the practice done in the
earlier lives. This is called nirnimitta in the SB. In another case,
a person is woken up by the teacher from his ignorance. The SB
also refers to knowledge occurring in a flash - sakrd vijfianam.

4.13. SB: faft=: affa=: a=gr...

SB does not dismiss this view but clarifies that whatever
may be the type of waking up — whether it is an effortless wak-
ing up or a sudden flash — the process is merely by knowing the
atman as the self of every cognition. It is merely by knowing so,
a person attains deathlessness.

4.14. SB: SHAcaH TG TACHIGEAT HIE...

We read stories about the nectar, the divine drink which
is taken by the gods, which makes them immortal. The real
meaning of it is that the gods become immortal by realizing
the self and not by drinking a potion. SB here says that the
seeker has attained deathlessness; and this is due to the proper
understanding of cognitions. It is like saying that the proof of the
pudding is in the eating of it. The fact that the seeker has attained
deathlessness shows that the right way of understanding
cognitions is to know Brahman in all cognitions. Whenever
there is a cognition, it is not the cognition of the object but it is
the cognition of the underlying Brahman which is responsible
for that. Such ability leads to deathlessness.

SB uses the word svatmani-avasthanam, which means to
abide in one’s own self. It implies that one who has not realized
the self does not abide in one’s self. Where else does he abide
in? He abides in the body-mind-complex or in an ego created by
the society. It is like Rousseau saying that a man is born free but
everywhere he is bound in chains. As soon as a person is born,
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he becomes a Brahmin, a Hindu, a Christian, an Indian and so
on. He also has a social identity depending on the job he does.
He is a doctor, an engineer or someone of such description. The
Upanishad says that a person’s real self is not this. The real self
is of the nature of pure consciousness. One who abides in this
notion abides in one’s self. This is also called moksa, liberation.
It is liberation from all other defining and delimiting identities. It
is not destruction of the self, but expansion of the self to become
Brahman, by destroying the delimiting identities.

4.15. SB: 7 & ATeHAT FATcHeaH A WA, ..

Perceiving the atman as non-atman cannot be called
deathlessness. The question is as to what is non-atman
(anatma). Vedanta says that what all the human being achieves
in this world or in the form of heavenly worlds is anatma. All
human achievement is related to this world. This is covered
by what we call kama and artha. Similarly the performance of
righteous deeds, called dharma, also leads to heaven. This too
is impermanent. One has to come back to earth after the expiry
of the stock of good deeds. Hence this too is anatma. SB says
that such a situation is not deathlessness. You may be a highly
virtuous person, but you are still in the cycle of birth and death.

SB here says that deathlessness is the very self of atman
and hence it is not caused or created by anything but it is only
realized by right understanding. Mortality or death is to see con-
sciousness as anatma because of the influence of the primordi-
al ignorance, coming through a series of births.

4.16. SB: F TA: TJAHAT ATCHFEAT A (awad...

How then does a person attain deathlessness by the above
said knowledge of self? This is being explained.

Hitherto, SB has explained the first line of the mantra. Now
we are entering the second line. The second line says that one
attains strength, viryam, because of the knowledge of self. This
strength leads to immortality.
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Remaining as one’s own self is to realize one’s nature as
existence and consciousness (sat and chit) leaving aside the
names and forms of the objects of cognition. Strength means
the ability to abide with this notion and not to waver from this.
SB says that the strength derived by any other means cannot
answer death. Other means include charitable activities,
performance of rituals, chanting of mantras, meditation, yoga
and so on. All these are ephemeral in nature. The strength
derived from the knowledge of self is not such.

4.17. SB: ATeATaETEHd  daH e fRAeeq...

As we have seen in above paragraph, the knowledge of the
self has to be known through the self only. We have seen how
a tentative, artificial distinction is made in atman by tentatively
calling intellect as atman. This was the stage of practice in a
duality mode. In this process one attains the amrtam, which
enlightens a person about his real nature which is deathless.
The strength needed for this realization is also commended in
the Mundaka Upanishad - ‘this self is not attainable by a person
of weak mind’ (Mun.U. 3-2-4).

* % %
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Realization — Here and Now

Mantra 5

5.0. T @ gAaAdFIanay...

SB is sympathizing with the human predicament of getting
into various wombs — such as divine, human, demonic or ghost-
ly — which are merely filled with a host of miseries. The miser-
ies are in the shape of birth, growing up, old-age, disease and
death. All this is due to the ignorance about one’s own self.

TF AT Teawieq 1 Afegradi-agal et |
Y Ay e i SeareATeiaTg sat satea 105 1)

iha cedavedidatha satyamasti na cedihavedinmahati vinastih .
bhitesu bhitesu vicitya dhirah pretyasmallokad amrta bhavanti..

T iha —in this human life; 391G = avedit cet - if it (atman)
is known; 31T TAH{ET atha satyam-asti — there is fulfillment for
human life; =8 iha — in this human life; T sTa<Iq =q na avedit cet
— if it (atman) is not known; #gdt faf®: mahati vinastih - it is a
mighty loss; sTdY dY bhatesu bhitesu — in all beings, sentient
and insentient; faf=r vicitya — having found (realized oneness
of atman); €1XT: dhirah - the wise persons; ST STEATA ATHTY
pretya asmat lokat — having departed from this world; swafea
bhavanti — they do become; {qdT1: amrtah - immortal.

5. Ifa person has realized (atman) in this life, that is fulfillment
(of his life). If a person has not realized in this life, it is a
mighty loss. Having realized atman in all beings the wise
persons become immortal after having departed from this
world.
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Human life is karma bhami — the plane of action

5.1. SB: 3§ TF 95 AN ATFa: dAA: 6.

The scripture says that a person can make or mar his life
in this human life only. This is the only place to perform good,
bad, noble or ignoble deeds. By performing good deeds one
may achieve heavenly worlds. On the contrary, he may be
designated to the nether-worlds if he does bad deeds. However
if he acquires the four-fold sadhana-s mentioned in Vedanta
and also does the three-fold activity of sravana, manana and
nididhyasana, he would be ready to realize his self. This would
free him from the cycle of transmigration. This is the fulfillment
of human life.

Here SB gives different meanings for the satyam. It
says that the word can refer to something that is eternal, or
meaningfulness in life, or goodness, or absoluteness.

A point of interest here is that the human life is called
karma bhdmi in Vedanta. Mythology and literature tells us that
India (Bharata Varsha) is called karma bhimi, in which all our
prayers and rituals would yield result. Some even go to the
extent of saying that the rituals are not effective outside India.
This is a mere misconception. Mythology has merely extolled
the greatness of the land but it does not mean that prayers
and rituals are limited to the boundaries of India. We are aware
that the physical boundaries have changed a lot in the last one
thousand years due to various conquests. A student of Vedanta
has to be clear in his mind that the human life is the plane of
action but not heaven and hell, which are the planes in which
one has to reap the fruit of action.

5.2. SB: 71 Aq g AA<Iq 3.

The scripture warns that if one has not realized the self in
this human life, it is a mighty loss. He is bound to continue in the
cycle of transmigration, characterized by birth, old-age, death
and so on. He would not break away from that.
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5.3. SB: qEHIed TUIEISt ANl STEom: Ay Sa....

Hence the wise persons who know the merits and demerits,
those who can distinguish between what is eternal and what is
ephemeral, would realize Brahman in the whole universe. In
all things, sentient and insentient, they see Brahman. This is
the meaning of prati-bodha-viditam, knowing Brahman as the
underlying principle in every cognition, which was seen in the
earlier mantra. Hence SB calls them dhirah. The word actually
means — those who see their mental modifications (vrtti) not as
modifications but as the indicators of the underlying Brahman

(ferm = gf gf=e, TfT = et = i),

Such persons will have no idea of ‘I’ and ‘mine’, or rather,
they have transcended such idea. They have got overignorance.
They see the non-dual consciousness everywhere and remain
in such state of non-dual self. For them the death of the body
mind complex is not death. SB says that they become Brahman
Itself.

HLRESIRBELER

Thus ends the second part

Kena Upanishad 85






qﬁmt@va

Part - llI






Vainglorious Gods

1.0.a. SB: ‘st el Rsawfasary seieEon...

In part two of the Upanishad we saw that Brahman is
known to him who does not see it as an object of cognition.
It is not known to one who says that he knows it. Brahman
cannot be objectified or conceptualized by the mind. Whatever
is conceptualized by the mind falls under the category ‘idam’,
‘this’. When such a statement is made, the skeptic or the
dull-witted person may think that if at all something exists, it
will be known by the different pramana-s that the science of
logic has provided. Logic talks of different pramana-s, various
valid means of knowledge such as perception, inference and
comparision. Hence a logician would think that if it is not known
by any pramana, it does not exist at all. Whatever does not exist
is unknown. It is like the horn of a hare, available only in words
but not in reality. Let there be no such delusion, says SB and
tells a story to convey that idea.

The first two parts spoke at the Absolute level, the
paramarthika level, as Vedanta calls it. They told about the
nature of Supreme Reality and the way to attain it. But this
teaching is for an uttamadhikari, a top-level student, who has
attained the requisite discipline of mind and who has done
deliberation on Brahman. However, the Upanishad finds that all
are not of the same class. People have to start from the ordinary
mode of worship in a duality mode and gradually come to the
higher level. The duality mode is called vyavaharika level in
Vedanta. Thus the Upanishad is coming down to a lower level
for the sake of the ordinary person.
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We see that the Upanishad which had earlier said - nedam
yad idam upéasate (1-5) and disapproved the idea of objectifying
Brahman, is now suggesting the very same. Vedas have the
strategy of conveying a concept directly and also through an
allegorical tale. In fact the emergence of purana-s is due to
this. Sage Vyasa, in the very beginning of Mahabharata had
laid down the formula — STAETETIIOMT 9% FHIg=4d — that the
philosophical concepts have to be conveyed to common people
through allegorical tales. The present tale is an illustration of
this.

Gods and demons are not some celestial figures up above
the sky, waging war with each other with some divine weapons;
they are the good and evil in the human mind. Shankaracharya
explicitly tells this in the SB on Chandogya and the Brihadaran-
yaka Upanishads. devah $astrodbhasita indriya vrttayah.....
asurah tadviparitah, he says. Gods are our own thought pro-
cessed illumined by the study of scriptures, and the demons
are opposite of this. The fight between them is our own internal
conflict between good and bad, adhyatmika sarigramah, as SB
says.

Thus, the story is meant to prescribe certain provisos like
restraint of mind, restraint of senses, subduing the ego etc.
Even the gods fail to attain the knowledge of Brahman because
of their ego.

1.0.b. SB: a39 g SE] AATHRIT AATE] AN, .

Sri Shankaracharya, in his vakya bhasyam has discussed
more elaborately in this context, refuting the agnostics and
atheists. However, it is briefly mentioned by him that the
foregoing passages would show that Brahman is indeed the
ruler of the universe, the god of gods who favors the gods and
achieves victory for them over the demons.
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The use of word Brahma

In Sanskritliterature and mythology the word ‘Brahma’ refers
to what we call Brahman in Vedanta. Another word ‘Brahma@’
refers to the creator Brahma, the god with four heads, consort
of goddess Saraswati. In Vedas and also in Mahabharata we
find that only one word ‘Brahma’ is used to denote both the
Supreme Brahman and also the creator ‘Brahma’. It appears
that in the Vedic times the distinction was not yet made. Hence
we have to take the meaning depending on the context.

In the present context, the word Brahma refers to the
creator, otherwise known as Iswara, the Lord of the created
universe. Vedanta visualizes four levels of understanding
Brahman — Brahman, Iswara, Hiranyagarbha and Virat — as
we see in the Mandukya Upanishad. The Supreme Brahman,
being attribute-less, cannot be the one favoring gods and
disfavoring the demons. The tussle between the good and evil
forces is only at the transactional level, at the level of Iswara.
Vedanta defines Iswara as mayavacchinnam caitanyam. Maya
is the creative power which manifests in Brahman. This is not
devoid of consciousness. The consciousness associated with
this maya is called Iswara. The cosmic subtle mind is known as
Hiranyagarbha and the manifestation of gross cosmos is known
as Virat. We need not get into details of these here.

1.0.c. SB: AT SE[EEMAT: T | FAF? AZ[AAEI..

The narrative may be to extol or eulogize the knowledge of
Brahman. Why? It is only by this knowledge that gods like Agni
attained eminence. Indra was the pre-eminent among them and
excelled them all.

1.0. d. SB: ¥aT gl Sg] Iedad...

Another reason for the story is to say that the knowledge
of Brahman is very difficult to attain. Even the gods failed there
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initially and attained with great effort. It may be a matter of
consolation and encouragement for mortals like us to pursue
this knowledge.

1.0. e. SB: FEawONUMYg fAfawR av a4 sgye...

Another reason for the allegorical tale could be to illustrate
that all human ego and sense of achievement are merely
mithya, unreal. Mithya does not mean absolutely unreal but
that it is unreal in relation to reality of Brahman. Even the self-
congratulatory position of the gods comes under this false
sense of ego.

Mantra 1
7] € 33w R aew g sgpon e e smdiaa
T VA aTEATRRET ASTaSEATRAET AR 11 1 11

brahma ha devebhyo vijigye tasya ha brahmano vijaye
deva amahiyanta .

ta aiksantasmakamevayam vijayo’smakamevayam ma-
himeti ..

o & brahma ha - It is well known that Brahma; @
vijigye — achieved victory; 3@+ devebhyo — for the gods. T&
g tasya ha — of that (victory) it is also known that; srgrorr s
brahmano vijaye — in the victory of that Brahma; =aT: devah —
the gods; sTHEa=a amahiyanta — felt mighty; & UeT=d te aiksanta
— they viewed (like this); EATHY U 1 fasa: asmakam eva
ayam vijayah - this victory is indeed ours; STERTHH U 3F wtgaT
=fd asmakam eva ayam mahima iti — this greatness is really
ours.

1.  The episode is well known that Brahma achieved victory
for gods. The gods felt mighty in the victory of Brahma.
They viewed it (looked at it) so — it is indeed our victory, this
greatness is indeed ours.
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1.1SB: Sg] TAHAL 9 § et @A ...

Brahma, as described above (the creator Iswara, in the
present context, and not Supreme Brahman), brought victory for
the gods, as the story goes. Iswara ensured that the demons,
the violators of the universal norms and harmony, were beaten
back and the righteous forces were given victory. The gods,
such as Agni and others gloated in that victory.

They did not know that the victory was due to the lord who
illumines the inner-self (pratyag-atma). That all-knowing lord is
the dispenser of the fruit of action for all beings, the sustainer
of the universe and what all happens is a divine dispensation.
The gods failed to know this. Even the righteous persons tend
to forget the inner self at times.

1.2. SB: & 34T Yarea faraaea:...

The gods viewed their victory as their own, achieved by
their own delimited selves such as Agni, Indra and others. They
gloated — ‘it is our victory, it is our greatness. We are enjoying
the fruit of our victory’. They did not realize the inner self which
is the illuminer of all.
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Strange Manifestation

Mantra 2
G it avat g srgeE aw e g qafRfa n 2 0

taddhaisam vijajfiau tebhyo ha pradurbabhiiva tanna
vyajanata kimidam yaksamiti

aq tat — that (Brahman); &=t=T g vijajiiau ha — it is well
known that It came to know; THTH esdm — (the arrogance) of
these (gods); T¥: tebhyah - for them (in front of them); Tga9a
pradurbabhiva — manifested, appeared; 9q tat — that Brahman;
9 SIS[d na vyajanata — (the gods) did not know; ﬁﬂ{ TaH kim
idam — what this; T&THq = yaksam iti — awe inspiring Being was.

2. That Brahman perceived the egotism of the gods. It
appeared in front of them. They did not know what that
being was.

2.1. SB: T MemfaAmevEai a5 § fher ...

The all knowing Iswara noticed the gods gloating with false
pride which was the result of false understanding. Iswara, being
the impelling force behind all sensory cognitions of all beings,
knew the false pride of the gods. Out of compassion for them
lest they should suffer ignominy like the demons, he appeared
in front of them in an inexplicable form. That form, manifested by
his power of yoga was bewildering and spell-binding. The gods
could not comprehend what that great, venerable form was. 2.

* % %
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Test for Gods

Mantra 3
AsTrmgas saae wafgerif R qafdfr aaf a3 n

te’gnimabrvan jataveda etadvijanihi kimidam yaksamiti
tatheti

TR agnim — to agni; T 3T9a te abrvan — they told; STaa=
jataveda — oh knowledgeable one; Tag fa=ITI® etad vijanihi —
(go and) know what this is; T =& a9 =T kim idam yaksam iti
— what this awe inspiring being is; 79T =T tatha iti — (Agni said)
yes (I will do so).

3. The gods told Agni — oh knowledgeable one! Find out what
this Yaksha is. He said, ‘yes | will do so’.

3.1. SB: & aawwa: 34T Arawar: ag Avsma: s,

The gods, with fear in their hearts, persuaded Agni to go
and find out what that awe inspiring being was. Agni is said to be
the purohita, the chief priest if we can say so, among gods. All
oblations offered during the yajfia-s by the humans are carried
by Agni to be delivered to different deities. He is also called
Jataveda, which means a person from whom all the knowledge
flows. Hence SB calls him sarvajfiakalpa, equal to omniscient
Iswara. The gods hence encouraged him saying — ‘you are the
most brilliant among us, go and find out what this being is’. 3

Mantra 4

AIAFA TG FIsHITA AAat srgaedfieas=iq
SATAEET AT STEAEHI 1 411
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tadabhyadravat tamabhyavadat ko’siti agnirva
ahamasmityabravit jataveda va ahamasmiti

qe A4 tad abhyadravat — (Agni) rushed towards It; T
sr¥Iaaq tam abhyavadat — the Being asked him; FTs =i ko’si
iti — who are you?; 3T aT Tgq TTEH agnih va aham asmi—| am
the well known Agni; STTAaT AT SIgH ATeH 3fd jataveda va aham
asmi iti — | am otherwise known as Jataveda, the wise one.

4. Agni rushed towards It. It asked him - ‘who are you?’ He
said - ‘l am the well known Agni, otherwise known as Jata-
veda, the wise one’.

4.1. SB: T 7€q (A 7 T4 AW STEA Tewlal Teraria: |
& = Taa...

Agni said — ‘may it be so’. He rushed towards the great
being. He was keen to address but he became too scared and
speechless in front of that being. That being itself asked Agni —
‘who are you?’ Having thus been questioned Agni said flattering
himself — ‘| am the renowned Angi, also known as Jataveda’. 4

Mantra 5
AfeREeaty (& AT oTdiE §d ggd q1eg ATt 11 5 11

tasminstvayi kim viryamiti apidam sarvam daheyam yad-
idam prthivyamiti ..

JrEas @ tasmin tvayi — in such (well known person like)

you; & Eﬁ'ﬁ'l{ =fd kim viryam iti — what is the power (in you); 78
daheyam - | can burn; = ¥a9 AT idam sarvam api — all this;

gfSr=aTq =T prthivyam iti — all that is present on earth.

5. The Yaksha asked - ‘what is the power in a well known
person such as you'? Agni said — ‘| can burn what all that is
on this earth’.

5.1. SB: TaH Sthavd Hg[ AT Aeqq T4...

In such a renowned person such as you, what is the might
and valor? Agni replied — ‘I can burn and turn it to ashes what
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all is there on earth’. The mention of word ‘earth’ is suggestive
of the whole universe. It means that Agni was indicating that he
could burn the whole universe. (5)

Mantra 6

aeq qui Rgemaaeef | agudemT adwEs aw aenE e |
aq Ua Maga Aagers &g agagatata 106 1

tasmai trnam nidadhavetaddaheti . tadupapreyaya sarva-
Jjavena tanna $asSaka dagdhum sa tata eva nivavrte nait-
adaSakam vijidtum yadetadyaksamiti

TEH tasmai - to that Agni; R34l nidadhau - kept (in front);
qU trnam - a blade of grass; Taq =8 =i etat daha iti — (and said)
burn it; 7% ITIATT tad upapreyaya — approached It fast; Fd-sta+
sarva-javena — with all speed; =7 7 19T dagdhum na $asaka
— could not burn; 9q tat — that (blade of grass); & sa — he; ad
Td tata eva - from there itself; ﬁ?ﬁﬁ nivavrte — retreated; (and
told) 7 3T9%¥ na asakam — | could not; Taq fa=ITq etat vijAatum -
know what this was; I5 Tag I8 =(d yad etad yaksam iti — what
this Yaksha was.

6. (Brahman) placed a blade of grass (in front of him) and
said — ‘burn this’. He approached it with all his energy but
could not burn it. He returned and told gods ‘I could not
know what this Yaksha is’.

6.1. SB: &R TaH ATWHEA Fg] qu Haat [,

In front of such vain glorious Agni, Iswara put a blade of
grass and said — ‘you may burn it and show your might in my
presence. If you fail to do so, you have to shed your vain notion
of strength’. Agni went towards the grass with great speed and
enthusiasm but failed to burn it.

Agni felt crest-fallen, ashamed having failed in his bravado
and returned to the gods. ‘I could not know what this being is’,
he reported to the gods. (6)

Kena Upanishad 97



Mantra 7
A AT TAdtgeTitg PRagaRia adfa n 7

atha vayumabrvan vayavetadvijanihi kimetadyaksamiti tatheti

AT atha - thereafter; aIH Aga vayum abrvan — (the
gods) told Vayu; a3t vayo — oh! Vayu; Tafgst=I{g etadvijanihi
— (go and) know what this is; TH Taq 7e99 =T kim etad yaksam
iti — what this Yaksha is; T =fa tatha iti — yes, | will do so.

7. The gods told Vayu - ‘oh! Vayu, go and know what this
Yaksha is’. He said - ‘yes, | will do so’

Mantra 8

TAIFAFAA TAVIASA HISHIA ATTET FEATHTATA AT
T FFAEHI 11 8 1

tadabhyadravat tamabhyavadat ko’siti vayurva
ahamasmityabravinmatarisva va ahamasmiti

qq AXI=4d tad abhyadravat — (Vayu) rushed towards It; TH
sr¥Iaaq tam abhyavadat — the Being asked him; FTs =fa ko’si
iti — who are you?; aTq: aT SAZHEH vayuh va ahamasmi — | am
well known as Vayu; SIgq®H |TqAT a1 ahamasmi matari$va
va - | am also well known as Matarisva.

8. Vayu rushed towards it. The being asked him — ‘who are
you’? He replied — | am well known as Vayu, | am also
known as Matarisva.

Mantra 9
Afeareeaty fF fidfieadid adaede afed gienf@ata u 9

tasminstvayi kim viryamityapidam sarvamadadiya yadidam

prthivyamiti

Tfea @fa tasmin tvayi — in such (well known person like)
you; f& #14¥ =fT kim viryam iti — what is the power (in you); =&
T AT AT idam sarvam api adadiya — | can take hold of
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all; 75 == gfr=am 3fq yad idam prthivyam iti — whatever is there
on earth.

9. The Being asked - ‘what is the power in such well known
person like you?’ He replied — ‘I can take hold of all that is
there on earth’.

Mantra 10

e qui Meamaagaceala agusaT qastad ae STLARIET
q a9 U9 Maga Aqasrs Berg agagetta 1 10 1

tasmai trnam nidadhavetadadatsveti tadupapreyaya
sarvajavena

tanna Sasakadatum sa tata eva nivavrte naitadasakam
vijiatum yadetadyaksamiti.

T tasmai — to that Vayu; =&t nidadhau — kept (in front);
Jui trnam - a blade of grass; Tqq ATaceT = etat adastva iti —
(and said) take it up; T ITYATT tad upapreyaya — approached
It fast; ¥-STa9 sarva-javena — with all speed; 3TaTq 7 <reTT
adatum na Sasaka — could not lift it up; I tat — that (blade of
grass); ¥ sa — he; d UH tata eva — from there itself, fFaga
nivavrte — retreated; (and told) = 3T¢TH na asakam — | could not;
uaq =g etat vijiatum - know what this was; g Tag I 3
yad etad yaksam iti — what this Yaksha was.

10. The Yaksha kept a blade of grass in front of him and said
—‘hold it up’. Vayu approached it with all speed and energy
but could not lift it up. He returned and told (gods) — ‘I could
not know who this Yaksha is’.

7-10. SB: 1Y F+a< ATH AAT g qTN....

There after gods persuaded the strongest one among
them, Vayu. They said — ‘Vayu, go and find out what this being
is’. Vayu is known for his great strength. He can blow away even
mighty trees. He is otherwise called Matarisva, the one who
moves in the intermediate space between the earth and the sky.
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He boasted - ‘I can grasp anything on earth’. However, his fail-
ure and ignominy was similar to that of Agni. (7-10)

Mantra 11
AT oA GatgeitE Piagafafy aaf

AZ¥IZAq AEAT fa<iad 111 1

athendramabrvan maghavan etadvijanihi kimetadyaksami-
ti tatheti tadabhyadravat tasmat tirodadhe .

AT atha — thereafter; T==H g4 indram abrvan - the gods
told Indra; =a= maghavan — oh! Indra; | Tag =@t kim
etad yaksam iti — what this Yaksha is; Tag fasiHitg etad vi-
janihi — know about this; TT =fT tatha iti — so be it; Ta¥IEaq
tadabhyadravat — he rushed towards it; T&HTq tasmat — from
him; fa<r=er tirodadhe — (the Yaksha) disappeared.

11. The gods then told Indra — ‘oh! Maghavan, proceed and
know what this Yaksha is’. He said — ‘so be it’, and rushed
towards it. The Yaksha disappeared from him.

11.1. SB: ¥ T5H AT AUA TAg AR .

The gods then requested their king himself to find out what
it was. SB refers to him figuratively as Parameswara, the su-
preme lord. Indra is also called Maghavan, a person who has
performed several yajfia-s and attained a lot of power. Even
as Indra tried to approach, the mighty being disappeared from
there.SB explains the reason. Indra was the one with greatest
sense of pride. The greater the ego, the farther Iswara moves
away from a person. Greater the pride less is the divine grace.
Iswara did not even give an interview to Indra to demolish his
pride of being the overlord of the gods. (11)

* % %

100 Kena Upanishad



Appearance of Uma — The Goddess of
Knowledge

Mantra 12

q aferaarTet AT Sgene HETTAT gHadt af
grare FRAaget@E 112 1

sa tasminnevakase strivamajagadma bahu$obhamana-
mumam haimavatim tam hovaca kimetadyaksamiti .

#: sah - He (Indra); aﬁﬂ‘r{ U AR tasmin eva akase — in
the same space (where Yaksha disappeared); ATS9TH gjagama
— approached; f&=H striyam — a woman; FgeTa9T=TH SHT ba-
husobhamanam umam - (known as) Uma, who shone brilliantly;
gxadt haimavatim - also known as Haimavati; @7 g 3aT= tam ha
uvaca — asked her; fFaa=ra @t kimetadyaksamiti — what this
Yaksha is.

12. Inthe same sky, Indra approached a brilliantly splendorous
woman, Uma, also known as Haimavati and asked her —
what is this Yaksha?

12.1. SB: g &l ATCRT STHIA ATHRTATRET SATCHTH. .

Indra stood for long, in that very place where the great
being manifested and withdrew, and started meditating on the
situation. His pride vanished and he became the seeker of truth
now. He did not give up the pursuit like Agni and Vayu.

12.2. SB: T&7 T5ea T& Witk ggear e SHTEu. ..

The knowledge of Brahman is symbolized here as goddess
Uma. She appears in front of Indra, having realized his sense of
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devotion. She was in a great splendorous form. Indeed the most
splendorous thing in the universe is knowledge and hence the
description that she was splendorous is most appropriate, says
SB. Another name for her is Hymavati, which literally means one
who is bedecked with gold ornaments. Such simple meaning
may not be appropriate and hence SB suggests that Hymavati
may refer to the daughter of Himavan, the consort of Shiva. She
is always with Iswara, the omniscient, and hence able to know
and guide Indra. Hence Indra approached and asked her as to
what that mighty being was.

zfd gdrave:
Thus ends the third part
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The Teaching of the Goddess

Mantra 1

AT SR G SO AT EigTA ALt e g
fREEr agfn

sa brahmeti hovaca brahmano va etadvijaye
mahiyadhvamiti tato haiva vidaficakara brahmeti .

g ha—as itis well known; sTg] =fd Brahma iti - ‘it is Brahma’;
AT IATH s§ uvaca — she said; Tgaeaq mahiyadhvam — you are
becoming great; FZ[OT: AT TAgE a1 brahmanah va etad vijaye —
in this victory which indeed belongs to Brahma; da: § U4 tatah
ha eva —from that (teaching of Uma) only; fS=TS®1< vidaricakara
— (Indra) came to know; &g = Brahma iti — that it was Brahma.

1. As the episode is well known, she told Indra - ‘it is Brahma.
You are becoming great in the victory which indeed belongs
to Brahma’. From such words only, Indra came to know
that it was Brahma.

1.1. SB: A1 ST giara g Fhet Sgon & $eavedq...

‘It was Brahman’, she said. The demons were in fact
vanquished by Iswara; you were merely incidental in that cosmic
scheme. You are gloating in the victory without knowing about
the grace of Iswara. Your sense of pride is in vain, she added.
Gods then knew that the mighty being they saw was Brahman.
The words ‘tato haiva’ mean that it was only from her words that
gods came to know, not independently. (1)
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SB uses the expression nimittamatram, which means that
gods were merely incidental in the event of over powering the
bad forces in the universe. This is similar to what Krishna says
in Gita — ‘oh Arjuna, your foes have already been vanquished by
me, you be merely incidental in the war’ (Gita 11-33).

A subtle point which has to be noted here is that the text is
not talking about determinism and freewill. It is not saying that
what all we do is pre-determined. The point under discussion is
about the Supreme Consciousness which is behind the senses
and the mind — prati-bodha-viditam (2-4). The intellect is merely
a reflecting medium for the consciousness and all sensory
perceptions or enabled by consciousness only.

Mantra 2
2.0. SB: 7EHTg wivETiRaTsT Ta 40 FEO: ..

The text complements the gods Agni, Vayu and Indra as
they were the first among gods to get close to Brahman. Hence
the text says:

ARY TEggE AT REreer sgta 2

tasmadva ete deva atitaramivanyandevan
yadagnirvayurindraste hyenannedistham pasprsuste
hyenatprathamo vidaricakara brahmeti .

Ig I A 395 T yad agnih vayuh indrah te — because
these (gods) Agni, Vayu and Indra; g T4 Afag T¥I<: ha enad
nedistham paspréuh - went closest and contacted it; @ % te
hi — because they; TAq TIH: faeTsTT enat prathamah vidafi-
cakara — knew this first; 8] =t Brahma iti — as Brahma; T80T
T tasmad va — because of that; Td 34T ete deva — these gods;
Sfqaa =7 atitaram iva — excelled; =T 3aT anyan devan —
other gods.
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2. Because these gods, Agni, Vayu and Indra, went closest
to Brahman, contacted It and knew It first as Brahman —
hence they excelled all other gods.

2.1. SB: TEAIq T UI: AfAqg ermonieHgTe . .

For the above reason, the three gods mentioned above ex-
celled the other gods by their valor, character and such great
qualities. They went closest to Brahman and interacted with It.
They were the first to know that it was Brahman. (2)

3.0. SB: 7ATg AfAamy stft ey .

Because the two gods Agni and Vayu came to know about
Brahman only by the words of Indra, and because Indra heard
it directly from Uma -

Mantra 3

TEATET SRS AN HATATRAT & gARY T8t § gq
ot Ty sEf n 3

tasmadva indro’titaramivanyandevan sa hyenannedistham
pasparsa sa hyenat prathamo vidaricakara brahmeti

qETE a7 tasmad va — because of that; 3==: indrah - the god
Indra; SATTaaH =7 atitaram iva — surely excelled; 3¥=aTq <@
anyan devan — other gods; {: sah - he; Af<g &9 nedistham
pasparSa — contacted in nearest range; UAq enat — this one
(Yaksha); & f2 sa hi — only because he; THq enat — this one
(Yaksha); 9T fasTys 1< prathamo vidaficakara — knew for the
first time; sIg[ =i Brahma iti — that it is Brahma.

3. Because of that, Indra surely excelled other gods; because
he went closest to Brahman, contacted It and he was the
first to know that It was Brahman.
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3.1. SB: &g & Tvx: AfqquAa AfAE I A=A 3aH...

Indeed, itis due to the above reason, Indra attained pre-em-
inence among all other gods. He went closest to Brahman and
he was the first to know It. (3)

* % *

108 Kena Upanishad



Contemplation at Divine Level

Mantra 4
TEA STREM AXATGE SAAET 3 TArsawiroreaT 3 FAraaaaw |1 4 1|

tasyaisa adeso yadetadvidyuto vyadyutada 3
itihnyamimisada 3 ityadhidaivatam .

T tasya — of that (Brahman); TW =9 esa adeso — the
way to teach is by analogy; I3 yad — that; Udq yetat — this
(Brahman); fa=1aT =7=1ag o vidyuto vyadyutad & — as though
the flash of a lightning; =TT iti — it is so; =q it — and; =rifawg =1
nyamimisad a - as though closed its eye; =T stfer<aaH iti adhid-
aivatam — (it should be so meditated) at the divine level.

4. The way to teach that Brahman is by analogy. It is similar
to the flash of a lightning or like the flapping of the eyelid.
Such (meditation has to be done) at the divine level.

Realization is like a flash

4.1. SB: T THFaeq AZUN: TN ARA ITHIIL: | Fewwe...

Brahman is beyond words. It cannot be described.
However, the Upanishad has to teach Brahman. How can that
be done? The Upanishad tells about the incomparable Brahman
through a comparison. How? It gives the analogy of lightning.
The lightning flashes in a fraction of a second and lights up a
large area. Likewise the knowledge of a Brahman happens as
though in a flash. It is like realizing that the rope is a rope and
not the snake. In a flash all other fears and attempts disappear.
Freedom and happiness are only through knowledge.
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Here SB tries to explain the grammatical construction of the
mantra. The words vidyuto vyadyutada would mean that Brah-
man flashed through lightning. This would not be probable be-
cause it would mean that Brahman had to borrow his brilliance
from the lightning. Hence, SB reads the words to mean - ‘like
the flash of a lightning’. The elongated a in the word vyadyutada
denotes comparison.

SB takes the reference from the Brihadaranyaka Upanishad
which says that the appearance of Brahman is like the flash of
a lightning (Br.U.2-3-6).

SB again says that the above two words can also mean -
‘like the brilliance of the lightning’. The word vidyutah should be
taken in the possessive case and not in the ablative case.

4.2. SB: 3% 7 TIT: T AR | F: TET? AHHEG TAT FE:...

Another analogy given by the Upanishad is closing of the
eyelid. This too takes place in a fraction of a second. This also
refers to the Supreme competence of Iswara in the creation of
the universe and also in the manner in which he reveals himself.

Anandagiri, who has commented on the SB has explained
the two analogies given in the above mantra. The flash of
lightning takes place in a second but it drives the darkness
away. Similarly the knowledge of Brahman drives ignorance
away and all the cobwebs of the mind get solved. The flash
of lightning lightens up the whole world with its unsurpassed
brilliance. It indicates how the Supreme Brahman creates the
whole universe in a flash. The flapping of a eyelid similarly
shows the swiftness of Brahman in creating universe.

This is comparable to the description of Lalita in the Lalita-
Sahasranama — unmesanimisotpannavipanna- bhuvanavalih —
that the mere opening of eyes by the goddess is the creation
of the universe and the closing of the eye is withdrawal of the
universe. This is the process of creation and dissolution of the
universe.

110 Kena Upanishad



Thus we see that the above two analogies are interpreted
to mean that the knowledge of Brahman occurs like a flash of
lightning. They are also interpreted to indicate the omnipotent
nature and swiftness of Iswara in the creation of universe.

When we say that the knowledge occurs like a flash, we
have to remember that it can happen only in the person who has
already disciplined his mind through the process of karma-yoga
or devotion or by the methods of self restraint told in Patanjali’s
sutra-s. It is only a trained and prepared mind that can receive
the flash of instruction but not an undisciplined mind. (4)

* % %
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Contemplation at the Level of Self

Mantras 5 and 6 relate to meditation of a god with attrib-
utes, says Anandagiri, the sub commentator on SB.

Mantra 5
FATEATTH TG oGS F FANSAT AT T 115 |1

athadhyatmam yadetad gacchativa ca mano’nena
caitadupasmaratyabhiksnam sankalpah .

¥ ALATH atha adhyatmam - now at the level of self; Tg
Udg #9: yadetad manah - that this mind; T=&fd =@ gacchati
iva — as though attaining (Brahman); 3+ % anena ca — and
by this (mind) only; STERZfT upasmarati — meditates proximate-
ly; stefeot gghed: abhikspnam sankalpah - continuous (intense)
meditation.

5. The Upanishad now gives the analogy at the level of self.
The seeker should pursue it as though his mind is attaining
the Brahman (as though the mind is objectifying the
Brahman). It is by the mind that Brahman is continuously
meditated upon and continuously kept as the object of
meditation.

5.1. SB: Y AAAH ALATTH T TCHIAT: AR I, ..

Having told about the analogies at the divine level, the
Upanishad gives the analogy at the level of the individual self.
The seeker has to pursue Brahman as though his mind is
attaining it and getting close to Brahman.

As we noted earlier, we are talking about a seeker who has
done sufficient effort in the process of Sravanam, mananam and
nididhyasanam and who has kept his mind continuously soaked
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in the contemplation on Brahman. Only such person can attain
Brahman. As the Kathopanishad says — yamevaisa vrnute tena
labhyah (Katha 1-2-23) — the Brahman is attained only by him
who seeks it intensely and confidently.

It is only by the mind that a seeker can realize Brahman.
He has to meditate as though the mind is visualizing it,
reaching it and capturing it. The word upasmarati is the same
as updasana. Mind is the upadhi, the medium through which
Brahman gets manifested, as though it becomes the object of
cognition (visayikriyamanamiva). The thoughts and memories
(of Brahman) in the mind are the indicators of Brahman.

5.2. SB: fagffaawurag sfadad gaswremeatH...

The two analogies given at the divine level are that of
lightning and flapping of eyelid. The swiftness of light in both
examples signifies the swiftness of realization. It is Brahman’s
nature to reveal Itself in a flash, as though. The analogy given
at the level of self is also similar. Brahman is said to be known
in every pratyaya, cognition, as and when such cognition takes
place in the mind. The manifestation is simultaneous to the
cognition. This statement is similar to the earlier statement
prati-bodha-viditam (2-4) of the Upanishad. Here the seeker is
advised to meditate on the nature of cognitions. This is how even
a dull witted person will be able to gradually realize Brahman.
This is by rejecting the names and forms in all cognitions and
seeing the aspects of existence and consciousness in them.
Without the help of this upadhi called mind and without the help
of cognitions it would be difficult to comprehend Brahman. (5)

Mantra 6
Tg A5 A qgArAcgueae §  gaad
AN & Tatfor st dasata 0 6 1

taddha tadvanam nama tadvanamityupasitavyam sa
ya etadevam
vedabhi hainam sarvani bhitani samvarnchanti .
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dq € tad ha - It (the Brahman),we know well; 75+ 9TH tad-
vanam nama — has the name tadvanam; 3uTf®rasd upasitavy-
am - it has to be meditated upon; T&TH zfd tadvanam iti - as
tadvanam; 5: I: sah yah - he who; Tdg U 9% etad evam veda
— knows this (Brahman) in this way; ST S[aT« sarvani bhatani
— all the beings; sITY TaTs~a abhi samvacchanti — adore him.

6. Itis known that the Brahman is called tadvanam. It has to
be meditated upon as fadvanam. All the beings adore the
person who knows Brahman in this manner.

6.1. SB: ag E[ & fhet AgH W €7 q° A €T WHOSaed. .

A new name which we do not find in any of the one thousand
names (sahasranama-s of Vishnu, Shiva or Lalita which are
popular) is given by the Upanishad here. The Upanishads have
a habit of coining new words. We see Chandogya Upanishad
giving a name tajjalan and directing the seeker to do upasana
on that. Here the meaning of tadvanam is tasya vanam, which
means that the most adorable and lovable aspect of all beings.
This is nothing other than the inner self, what Vedanta calls
pratyagatma. Brahman is the source for the existence and
consciousness in all beings and that is called pratyagatma.
Names and forms may change but the essence of all beings is
Brahman. A seeker is advised to meditate on this. The name
tadvanam is coined basing on the characteristic that it is the
most adorable aspect in all beings.

All the names of Brahman, which we find in texts like
sahasranama-s, can be understood in a similar manner. They
are not specific names given to individuals but names describing
a particular aspect or characteristic of Brahman. For instance,
Vishnu should be understood as ‘all pervading’, Shiva should
be understood as ‘auspicious’ and so on. This is what SB calls
gunabhidhana, name based on a characteristic.
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6.2. SB: 3T\ ATHT IUTHAET FAHATE T T: HIRG...

One who does such upasana gradually loses his individual
self into the Supreme self of Iswara and sees all beings as
nothing other than Iswara. He extends the same love to all
beings which he extends to Iswara. Hence all other beings too,
reciprocate that love and behave as they adore him.

The above upasana is close to the bhaktiyoga described
in the Gita. Though it is mentioned as up&sana, it is in fact
closer to the path of knowledge shown in parts | and Il of the
Upanishad. (6)
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Concluding Words of the Teacher

Mantra 7

7.0. SB: TIHAAT:...

Having been instructed by the teacher in the above man-
ner, the student raises this question —

JUMEE W TR T ITNG FTE]T a1 T IUTHA 1 7 1

upanisadam bho brihityukta ta upanisad brahmim vava ta
upanisadamabrimeti .

AT bho — Oh sirl; 3ufAwg g7 =T upanisadam brahi iti -
tell me the Upanishad; 3T ukta — it was told (already); aTEft
a19 brahmim vava - relating to the Brahman only; {
upanisadam - the Upanishad; 315# =fad abrdma iti — we have
told already.

6. (The student) ‘Oh sir! Tell me the Upanishad’. (The teach-
er) ‘Upanishad has been told to you. We told you the Upan-
ishad relating to Brahman only’.

7.1. SB: TaWRatd fACA g AT I ATWIRAT...

Here the discussion is on whether the knowledge of
Brahman should also be associated with any other activity
like karma, worship, yoga etc., for its fulfillment or whether the
knowledge does not need any such activity. Here the student
wants to know whether the knowledge of Brahman is dependent
on such means. He, however, does not pose the question in
this manner but he merely asks the teacher to tell further about
the secret teaching. The word Upanishad also means a ‘secret
teaching’ and here SB refers to that meaning.
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The teacher clearly says that what all had to be told has
been told. He further clarifies that what was told was about
Brahman only and not about anything else.

7.2. SB: TRHTCHIAEATH IUMEE 3[dad: SUMEE A........

SB tries to explain the intention of the student having heard
the teaching of the Upanishad about the Supreme self, why did
he again ask the teacher to tell him the secret teaching? If it is
about what he has heard already, it would be mere repetition
and hence meaningless. SB calls it pistapesanam, making a
paste of what is already a paste. If something was left over by
the Upanishad, it would not have told the phala-sruti (the result
of teaching), that the person who knows Brahman would attain
immortality after leaving the body (2-5). Hence, the question
would not be about something which was left incomplete by
the Upanishad, because nothing was left out by the Upanishad.
What, then, is the intention of the student?

SB here uses two words $esa and sahakéari. The
commentator Anandagiri, who has commented on the SB has
given the meanings of these words. The word $esa refers to an
integral part which is needed for achieving the result. The word
sahakari refers to a thing, which, though secondary, deserves
to be associated. The question is whether karma should be an
integral part of knowledge of Brahman. There is the notion of
doership in a person doing karma, whereas there is no such
notion in a realized person. These two cannot coexist, as we see
in several places in Vedanta. Karma cannot even be a sahakari,
an activity which deserves to be associated with knowledge of
Brahman.

The student’s intention seems to be to know for certain
whether karma and other activities are needed either as integral
parts of knowledge or as associates of knowledge. He wants to
know, as in Prasna Upanishad (6-7) where the teacher asser-
tively says — ‘there is nothing beyond this’. Here too the teacher
has told — ‘Upanishad has been told to you'.
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7.3. SB: 99 7 SAqUUIAEH Iq: 3=Ig a<HeaH ATg ‘aed aai...”

Here is an objection by the diehard Mimamsaka who does
not want to give up karma under any circumstance. Hence he
refers to the following mantra (4-8) in which the Upanishad is
going to tell that austerities, self restraint and karma are the
supporting structure for knowledge. Hence he says that karma
too should be associated with action.

7.4. SB: G0¥, THATTAA ATAE 7 J IHIAMG. ..

It is true that the Upanishad is talking about austerity,
restraint and karma but not in the sense that they are an integral
part of knowledge. Knowledge is an outcome of deliberation
on the Upanashadic statements which tell about the unity of
self and Brahman. This is achieved by Sravanam, mananam
and nididhyasanam as we have seen already. These are not
part of karma or austerity. Karma and austerity are neither an
integral part of knowledge nor do they deserve to be necessarily
associated with knowledge. It is true that in the following mantra
they have been read along with and on par with the Vedas and
the subsidiary branches of Veda but they have to be taken as
means for purification of mind and not as directly connected
with knowledge.

Vedanta does not dismiss karma and austerity. It does
recognize their importance in achieving the purity of mind
for the seeker. Without niskdma-karma and austerities in the
initial stage, the seeker cannot attain purity of mind. Vedanta
compares it to the cleaning of a glass surface in order to get
the reflection of sunlight. Cleaning, no doubt, is required but it is
sunlight that is needed for reflection. Knowledge is comparable
to sunlight whereas karma and others are like mere cleaning
process. They do not directly contribute to knowledge but
remotely contribute to knowledge.
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7.5. SB: Hgafdamm iy Fart fAswsa R ...

The ritualist may still argue like this. Though austerity and
others are read together, they may all not have equal importance
or status. They may have different status. Austerity, restraint
and karma have to be practiced along with the knowledge
of Brahman depending on the context and suitability. In the
performance of yajfia-s or rituals too, a similar practice is seen
while invoking different gods after chanting the main mantra. (A
very familiar example for Hindus is the Satyanarayana vratam).
Different deities are invoked in yajfia-s for different benefits but
the appropriate mantras are chosen while bidding farewell to
them. Similarly, a distinction can be made about the nature of the
accessories. Hence, though the knowledge of Brahman is the
main point here, other aspects like austerity and karma can also
be practiced simultaneously. The Vedas and their subsidiaries
(Vedanga) do illustrate and elaborate the meanings of mantras
and hence are useful to attain the knowledge of Brahman. Thus
it is appropriate to view austerity etc., as integral and essential
parts of the Brahman.

Knowledge is the notion of unity — karma is the notion of
duality

7.6. SB: 7 s1h: | 7 @ st Rwwn wewt wygfa...

SB refutes the above argument of the ritualists. The
present discussion does not allow any other associates for the
knowledge of Brahman. Knowledge of Brahman is knowledge
of unity, where all notions of duality have been discarded.
Karma can only be done in a duality mode. There is a subject,
an object and predicate in all karma-s. There is a result too. All
this is possible in the plane of duality only. When such notion of
duality has been discarded, there is no need for any karma or
any other associate activity like tapas. Knowledge of Brahman
presupposes rejection of all attachment with the worldly objects
and concerns only with the inner self. The result of such enquiry
is liberation.
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7.7. SB: ‘MafA=a 981 1 i ...

SB quotes the authority of another text which asserts that
the person who desires liberation has to give up all karma
along with its associates. The person who can so relinquish
can attain his inner self which is the ultimate to be realized.
Hence the analogy with the mantras used in the context of yajia
is not applicable here. The Upanishad clearly asserts that the
knowledge of Brahman does not require any type of associate
activity. (7)

* % %
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Self-Discipline — The Pedestal for
Knowledge

Mantra 8
TR T TH: FHIA AAGT 4G TG FeaAm=a=wg 1 8 |

tasyai tapo damah karmeti pratistha vedah sarvangani
satyamayatanam .

T tasyai — for that knowledge of Brahman; @97 a0: &8 Tfa
tapo damah karma iti — austerity, restraint, rituals and such; CEAR
AT vedah sarvangani — the four Vedas and the six limbs
of Vedas; T{dST pratistha — the pedestal; HAH ATIdTH satyam
ayatanam - truth is its abode.

7. Austerity, restraint, rituals and such others and also the
Vedas and the six limbs of Vedas are the pedestal for the
knowledge of Brahman. Truth is its abode.

8.1. SB: ATHHAT STE[H SUMEE Tam T5H 3.

The Upanishad is answering the student. There are a few
strategies which are needed to attain the ultimate import of the
Upanishad which has been explained to you so far. They are
austerity and others. An absolute control and steadiness of the
body, mind and senses is austerity. Withdrawal from the objects
of the world is called dama, restraint. Karma refers to activities
like yajfia. It is an established principle in the Vedanta that all
these disciplines contribute to the purification of mind, which is
needed for dawn of the knowledge of Brahman. It is also well
established and seen in several instances — such as the episode
of Indra and Virochana — that a seeker whose mind is not
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purified will not either understand correctly or will understand in
a totally contrary sense even when this knowledge of Brahman
is imparted to him.

8.2. SB: T¥HTE T AT AAIAY AT SgY T,

This is a tough requirement. Purity of mind cannot be
achieved easily, says SB. One should have done austerities
and others over long periods of time in a continuous manner.
Not only in this life but in earlier births too. Such an effort
will engender knowledge. The scripture says — ‘knowledge is
revealed to that refined seeker who follows the path of devotion to
Iswara, besides having an equal devotion to his guru’ (Sweta.U.
6-23). This Upanishad emphasizes the need for devotion both
for Iswara and also to the guru. The Mahabharata too says —
‘knowledge arises in the mind of a person only when all the bad
karmas are nullified’ (MB. Shanti. 204-8). Neutralization of all
karma can take place only with long periods of austerity. We
have seen that the desire free action (niskama karma) can ward
off both good and bad results of one’s action. The past karma
can be neutralized by various good deeds recommended by the
scriptures. It is also the assertion in Vedanta that knowledge
eradicates all karma.

8.3. SB: 3fa ersa: Iumeureawestaet: | 2 wamfR svaefy..

The word iti in the present mantra is used in the sense
‘et cetera’, to suggest some more means. It means that there
are some more activities or characteristics which contribute to
the purification of mind and prepare the mind to receive the
knowledge of Brahman. For instance Gita talks about humility,
unpretentious nature and such others (BG. 13-7) as useful
discipline for the dawn of knowledge. In his commentary on Gita
Sri Shankara explains the word pretentiousness as dharma-
dhvajitvam — to hold a flag and proclaim that one is highly
virtuous, advertising one’s own righteousness.
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The above accessories are compared to the feet or the
pedestal for the knowledge of Brahman. A strong pedestal is
needed forany edifice to stand. Austerity and other characteristics
are like the pedestal which gives a strong base to knowledge.
The Vedas and their six auxiliaries (Vedanga-s) also constitute
in the base. It is because they reveal and illustrate karma and
knowledge. The six Vedanga-s are meant for protection of the
Vedas. Hence they are deemed as the feet supporting the
edifice called the knowledge of Brahman.

There are six subsidiary and complementary subjects for
the Vedas. They are the Vedanga-s referred to above. The
six subjects are - linguistics, the Vedic grammar, prosody,
etymology, astronomy and the mathematical/engineering
procedures for construction of the dais for yajfia-s. These are
compulsorily studied by the Vedic scholars for a comprehensive
understanding of Vedas.

8.4. SB: 1T, AAHINETET TEEIHReITHCAT AaTEq FALTO

Because of the comparison with a pedestal, another way to
interpret the line is to consider the Vedas as the head and the
Vedangas as the limbs of such body (called the knowledge of
Brahman). Here the six limbs of the Vedas (noted above) are
also to be considered. The limbs (ariga-s) have to be necessarily
considered once the main body (angi) is taken, because the
limbs depend on the main body.

8.5. SB: & A+ a7 [Agequiug aaraa« ...

The whole teaching is structured on truth. Here the word
truth is not used in the absolute sense of referring to Brahman,
but used in the colloquial sense. SB elaborates this by saying
that it refers to innocence and absence of crookedness in
thought, words and action. This is known as purity of the three
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limbs, trikarana-suddhih. The knowledge of Brahman dawns
only in such pious, innocent minds but not in the crooked minds
longing for sensual pleasures. The line from Prasna Upanishad
(1-16) asserts this. Hence truth is visualized as the pedestal
on which the whole structure of Brahman-knowledge stands.
Austerity etc., are mentioned as the feet and truth is mentioned
as the abode. This is merely to emphasize that truth stands
above all others. It is the highest means.

The SB quotes a verse from Vishnu-smriti — ‘if one has to
weigh truth on one side and a thousand asvamedha yajfia-s on
the other side of a balance, the balance would show that truth
outweighs the thousand yajfia-s ’. Truthfulness is the highest
virtue. (8)

Mantra 9

I AT TATHE AQTIEeT TTCHTAHA €7 Aok a8 Tiatagia
wfafasta u 9

yo va etamevam vedapahatya papmanamanante svarge
loke jyeye pratitisthati pratitisthati .

T 4T yo va — the one who really; TdTH T4 93 etam evam
veda — knows this knowledge (of Brahman) in this manner;
ATgA ITHTAH apahatya papméanam — having got rid of sins;
#9+d anante — the infinite; T3 <% svarge loke — heaven-
ly abode; S¥¥ jyeye — the Supreme one; YafasfY pratitisthati
gfafasfa pratitisthati — gets established in it — gets established
in it.

8. The one who realizes Brahman in the manner told in the
Upanishad, having got rid of all the sinful deeds, gets
established in the infinite Supreme heavenly abode. Gets
established in it.
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9. SB: W ¥ TAT SE[TAET FATNTH TeATRAT A, ..

The Upanishad concludes by saying that the one who
realizes Brahman in the manner described in the Upanishad will
attain the highest goal, liberation. SB uses the word mahabhaga
to refer to the knowledge of Brahman. This is a weighty word.
The derivation of the word bhagavan is —

et o A8 F AR e |
afy REmEET 9 9 Jrear S 1

The one who knows the creation and dissolution, the
emergence of jiva-s and their journey and the one who knows
vidya and avidya is Bhagavan — the verse says. This is what a
realized person also is.

Here, the SB is probably reminding that the one who
realizes Brahman in the said manner is Brahman, and hence
describing the teaching as mahabhaga — maha, mighty and
bhaga, relating to Bhagavan the Brahman.

This knowledge is also said to be sarvavidyapratistha, the
base on which all other worldly knowledge depends. Though it
was earlier said that such a person would attain immortality (2-
4), it is being reiterated by the scripture in different words.

Such a person will get rid of the seed of samsara, the
transmigrating existence. The seed is ignorance, which
generates desire and desire prompts a person to do karma-s of
various types. This would have the effect of throwing the person
in the wheel of samsara. The realized person, however, shakes
off these actions, good and bad.

What happens to him next? He gets established in the
infinite heavenly abode, as the Upanishad says. As students of
Vedanta we know that heaven is not infinite, but finite. The word
ananta, endless distinguishes this from heaven and implies that
word ‘heaven’ is used in a figurative sense. It refers to the state
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of realization, the state of bliss called Brahman and not to any
heavenly abode which the performers of yajfia-s would attain.
Another word jyeye also signifies the same. The word ‘jyeye’
means ‘superior to all' — we may call it the heaven of heavens.
That is one’s own Self, which is Brahman. The repetition of the
word pratitisthati is to indicate the end of the text.

gt o gve:
Thus ends part four

FAIATCIGHTSTH TFUT
Thus ends the pada-bhashyam of Sri Shankaracharya
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Shanti Mantra

3 AT FATGIA AT Sl qetAteaanor
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