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May He protect us both (the teacher and the
taught) together (by revealing knowledge). May He
protect us both (by vouchsafing the results of knowl-
edge). May we attain vigour together. Let what we
study be invigorating. May we not cavil at each other.

Om ! Peace! Peace! Peace!



KATHA UPANISAD
PART 1
Canto I

Introduction: Salutation to Bhagavian! Yama
(Death), son of the Sun and the imparter of the
knowledge of Brahman, and salutation to Naciketa.

Now then, a brief exposition of the cantos of the
Katha Upanisad is begun for the sake of making
their import easily comprehensible. The word
upanisad is derived by adding upa (near) and ni (with
certainty) as prefixes and kvip as a suffix to the root
sad, meaning to split up (destroy), go (reach, attain),
or loosen. And by the word upanisud is denoted the
knowledge of the knowable entity presented in the
book that is going to be explained. By virtue of what
relation with (any particular) significance (of the word
upanisad), again, is knowledge denoted by the word
upanisad? This is being stated. Knowledge is called
upanisad by virtue of its association with this signifi-
cance: It (vizknowledge) splits up, injures, or destroys
the seeds of worldly existence such as ignorance etc.,
in the case of those seekers of emancipation who,
after becoming detached from the desire for the seen
and unseen? objects, approach (upa sad) the knowl-

1 One who has knowledge of creation and dissolution (of the
worlds), of birth and death of creatures, and of ignorance and
knowledge.

2 Anusravika (unseen objects) ‘revealed in the scriptures (Vedas),
such as enjoyment in heaven etc.”— A.G.
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edge that is called wupanisad and that bears the
characteristics to be presented hereafter, and who
then deliberate on it with steadiness and certainty
(ni).! Thus it will be said later on, ‘knowing That, one
becomes freed from the jaws of Death’ (I. iii. 15). Or
the knowledge of Brahman is called upanisad because
of its connection with the idea of leading to Brahman,
inasmuch as it makes the seekers after emancipation,
who are possessed of the qualities already mentioned,
attain the supreme Brahman. Thus it will be said later
on, ‘Having become free from virtue and vice, as also
desire and ignorance, (he) attained Brahman’ (II. iii.
18). And even the knowledge about Fire, who pre-
ceded all the worlds, who was born of Brahma and is
possessed of -enlightenment, and whose knowledge
is prayed for (by Naciketa) through the second boon
(1. 1. 13), is also called upanisad by virtue of its bearing
the meaning (to loosen) of the root (sad), inasmuch as
by leading to the result, achievement of heaven, it
weakens or loosens such multitude of miseries as
living in the womb, birth, old age, etc., continually
recurring in lives hereafter. Thus it will be spoken,
‘The dwellers of heaven get immortality’, etc. (ibid).

Objection: Is it not a fact that by the word upanisad
the readers refer to the book as well in such sentences
as: ‘We read the upanisad’, and ‘We teach the
upanisad’?

1 ‘Approaching’ means ‘receiving through the instruction of the
teacher’, and ‘deliberate’ means ‘eliminate the idea of impossibility
etc. with regard to such things as the unity of the individual self
and the transcendental Self.’ —A.G.
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Answer: Though, from this point of view, the
meanings of the root sad—such as loosening the
causes of the world, viz ignorance etc.—are inap-
plicabe with regard to a mere book, and applicable
to knowledge, still this is no fault, since the book, too,
being meant for that purpose, can justifiably be
denoted by that word, as for instance (in the sentence)
‘Clarified butter is indeed life.” Therefore, with regard
to knewledge, the word upanisad is used in its primary
sense, while with regard to a book it is used in a
secondary sense.

Thus, through the very derivation of the word
upanisad, the person particularly qualified for knowl-
edge has been pointed out. And the subject matter
of theknowledge is also shown to be a unique thing,
viz th: supreme Brahman that is the indwelling Self.
And the purpose of this wpanisad is the absolute
cessation of the transmigratory state, which condists
in the attainment of Brahman.! And the connection
(between knowledge and its purpose) has been
mentioned ipso facto through the enunciation of such
a purpose.2 Thus these cantos themselves are (meant)

1 Teotal cessation of the world (i.e. rotation of birth and death)
foilows the eradication of ignorance. And since the non-existence
of a superimposed thing is identical with the thing on which the
superimposition occurs, the cessation of the world is the same as
the attainment of Brahman. Or brahmapraptilaksana in the com-
nentary may mean that the cessation (of the world) is indicative
of the realization of the supreme Bliss that is Brahman.

2*Knowledge is needed for the removal of ignorance which
:annot be eradicated through work. So the goal of knowledge is
connected with itself, as an end is with its means.” —A.G.
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for special persons (competent for their study), and
have a special subject matter, a special purpos, and
a special connection, inasmuch as they reveel, like
an apple (lit. emblic myrobalan) placed in the hand,
the knowledge that is (meant) for a man of special
competence, and has a special subject matter,a spe-
cial purpose, and a special connection as alre:dy ex-
plained. Hence we shall explain these cantos to the
best of our understanding. The story there is by way
of eulogizing the knowledge.
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1. Once upon a time, the son of Vajasrava, being
desirous of fruit, gave away everything. He had, as
the story goes, a son named Naciketa.

Usan, being desirous of; ha and vai (equivalent
to — once upon a time) are two indeclinable particles,
recalling to mind what happened before. Vajisrava
is he whose sravah, fame, is consequent on the giving
of vajam, food. Or it is a proper name. His son,
Vajasravasa, being desirous of the fruit of the sacri-
fice, performed the Visvajit sacrifice in which all is
given away. In that sacrifice, he dadau, gave away;
sarvavedasam, all (his) wealth. Tasya, of him, of thet
performer of sacrifice ; asa, there was; ha, as the story
goes; naciketd nama putrah, a son named Naciketa.

q: g TEI: §va Tauomg AmwETg sgiiaay
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2. As the presents were being carried (to the
Brahnanas) faith took possession of him who was
still aboy. He thought:

Tan, into him, into Naciketa; kumaram santam,
while ;till in the prime of life, still not adolescent, still
a mer: boy; sraddha, faith (in the verity of the scrip-
tures) induced by a desire for his father’s good;
avivesi, entered. At what time? This is being stated:
daksirasu niyamandsu, when gifts were being carried,
when cows meant for presents were being led separ-
ately (according to each one’s due), to the priests
and tle assembled Brahmanas; sah, he, that Naciketa
who had an influx of faith; amanyata, thought.

Hcw he thought is being stated in pitodaka etc.

ditewT swvaqun geagr At
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3. He goes to those worlds that are known as joy-
less, ¥ho gives away the cows that have drunk water
and eaten grass (for good), whose milk has been
milked (for the last time), and which have lost their
organs.

The cows meant for offering to the Brahmanas are
being described: Those by which udakam, water, has
been pitam, drunk, are pitodakah;! those by which

1 “Water has been drunk earlier only; but later on, even the power
to drink water is absent. Similarly, there is no power to eat grass
or give milk.’— A.G.
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trnam, grass, has been jagdham, eaten, are ja;dha-
trnah; those whose dohah, milk, has been dugihah,
milked, are dugdha-dohah; nirindriyah, those that
are devoid of the power of their organs, incapadle of
bearing calves; that is to say, the cows that are decrepit
and barren. Dadat, giving; tah, those, the cows that
are of this kind; to the priests as rewards for their
service; sah, he, the performer of sacrifice; gacchati,
goes; tan, to those (worlds); anandah nama te okah,
which worlds are known as devoid of happness,
jovless.

w gare ek a@ T A aret
fedta g @< grata g v gEndtT i

4. He said to his father, ‘Father, to whom wil you
offer me?’” He spoke to him a second time and athird
time. To him (the father) said, ‘To Death I offeryou.’

“The evil result thus accruing to my father as acon-
sequence of the imperfection of the sacrifice stould
be warded off by me, who am a good son, by perfect-
ing the sacrifice even through an offering of myself’,
thinking thus, sah, he —approached his father; and
uvaca ha, said; pitaram, to the father; ‘Tata (same as
tata), O father; kasmai, to whom, to which of the
priests; mam dasyasi, will you offer me, that is to
say, offer me as a present?’ iti. Though ignored by
his father who was addressed thus, dvitiyam trtiyam
uvaca, he spoke even-a second time and a third time,
thus: ‘To whom will you offer me? ‘To whom will
you offer me?” Incensed at the thought, “This one is
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not behaving like a boy’, the father wvaca ha, said;
tam, to him, to his son; ‘Mrtvave, to Death, to the
son of the Sun; dadami, 1 give away; tva (which is
same as tvam), you’; iti, (this much).

That son, having been spoken to thus, sorrowfully
cogitated in a solitary place. How? That is being said:

FEAAR T AgATARTE T
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5. Among many I rank as belonging to the highest;
among many I rank as belonging to the middling.
What purpose can there be of Death that my father
will get achieved today through me?

~ Bahunam, among many-—of many sons or dis-
ciples; emi, 1 go (rank); prathamah, as first owing
to the best conduct of a disciple etc. This,is the idea.
And bahunam, among many — many middling ones;
madhyamah emi, 1 move (count) as a middling one,
I behave in a middling manner. But never do I behave
as the worst.1 Though I am a son possessed of such
quality, still to me my father has said, ‘To Death I
offer you.” Kim svit, what; kartavyam, purpose;
yamasya, of Death—can there be; which purpose
he (my father) adya, today; karisyati, will achieve;
maya, through me, by sending me?

1 ‘The best conduct consists in engaging in the service of the
teacher by ascertaining his wishes at the proper time. Acting on
command is middling conduct. And disobedience to such orders
is the worst.”— A.G.
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‘My father must have certainly spoken so out of
anger, without any consideration of purpose. Still,
that utterance of the father must not be falsified’,
thinking thus, he said sorrowfully to his father,
remorseful as the latter was because of the thought
‘What a thing I have uttered!

Fasx qAT g swfawsw qarsar )
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6. Consider successively how your forefathers
behaved, and consider how others behave (now)
Man decays and dies like corn, and emerges again
like corn.

Anupasya: anu, successively; pasya, consider, have
a look at; yatha, how; your, parve, forebears, dead
father, grandfather and others behaved. And seeing
them, it behoves you to tread in their footsteps.
Tatha, similarly too; as apare, others— other holy
men behave; them also you pratipasya, consider.
Not that in them there ever was, or is, any falsification.
Opposed to that is the behaviour of bad people, which
consists of paltering with truth. Besides, not by
prevarication can anyone become free from death
and decrepitude. For martyah, man; sasyam iva, like
corn; pacyate, decays and dies; and after dying, pu-
nah, again ; sasyam iva djayate, reappears (is born) like
corn. Thus what does one gain in this impermanent
human world by breaking one’s own words? Protect
your own truth, and send me to Death. This is the
idea.
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Having been addressed thus, the father sent (him)
for the sake of his own veracity. And he, having gone
to Death’s abode, lived for three nights (i.e. days),
Death being out. When Death returned from his
sojourn, his councillors or wives said to him by way
of advice:

PamT: sfamaafafraigon @
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7. A Brahmana guest enters the houses like fire.
For him they accomplish this kind of propitiation.
O Death, carry water (for him).

Brahmanah, a Brahmana; as atithih, a guest;
pravisati, enters; like vaisvanarah, fire itself; as
though burning grhan, the houses. Since tasya, for
his sake—for the guest; the good people kurvanti,
accomplish; eram, this kind of’; §antim, propitiation
—consisting in offering water for washing feet, a
seat, etc., just as people do for allaying the confla-
gration of fire—and since evil consequences are
declared in case of not '»ing so (Mu. 1. ii. 3); there-
fore vaivasvata, O Death; hara, carry; udakam, water
— for Naciketa, for washing his feet.

8. If in anyone’s house a Brahmana guest abides
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without food, that Brahmana destroys hope and
expectation, the results of holy association and sweet
discourse, sacrifices and charities, sons and cattle —
all these—of that man of little intelligence.

Asapratzkse asa is the wish for a desirable thmg
which is attainable though unknown; pratiksa is
expectation for something that is attcunable and
known; these two, hope and expectation, are
asapratikse; samgatam is the fruit derived from the
association with the holy peoplel; sanrtam ca:
sinrta is sweet discourse—the fruit of that also;
ista-purte: ista is the fruit of sacrifice and piirta is
that of (charitable) work like construction of rest-
houses etc.; putra-pasian ca, sons and cattle; sarvan
etat should be sarvam etat, all this, as described;
(he) vrakte, excludes (from), i.e. destroys; purusasya
alpamedhasah, from (i.e. of) a man of little intel-
ligence; yasya, in whose; grhe, house; brahmanah,
a Brahmana; vasati, abides; anasnan, without food.
Therefore, a guest should not be neglected under
any condition. This is the idea.

Having been told thus, Death approached Naci-
keta with adoration and said:

faent e |
FE FErfataEe: )

1 We read this portion of the commentary as ‘samgatam, sat-
samyogajam’. But some read it as ‘sargatam, tatsamyogajam’,
which means ‘the fruit resulting from association with that, viz
the objects of hope and expectation’.
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9. O Brahmana, since you have lived in my house
for three nights without food, a guest and an adorable
person as you are, let my salutations be to you, and
let good accrue to me (by averting the fault arising)
from that (lapse). Ask for three boons—one in
respect of each (night).

Brahman, O Brahmana; yat, since; avatsih, you
have lived; grhe me, in my house; tisrah ratrih, for
three nights; anasnan, without eating; atithih, a guest;
and namasyah, worthy of being saluted (venerable) —
as you are; therefore namah te astu, let salutations be
to you. Brahman, O Brahmana; let there be svasti,
good fortune; me, for me; through the aversion of
the evil accruing tasmat, therefrom, from the lapse
caused by your abiding in my house without food.
Although all good will befall me through your
favour, still for your propitiation all the more,
vrnisva, ask for; trin varan, three boons—any
particular three things you like; prati, one in respect
of —each night you have spent without food.

As for Naciketa, he said:

TAEHT: GAAT AT HAT-
Frawegetast wrstw et |
ergse Arsfradesdta
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10. O Death, of the three boons I ask this one as
the first, viz that (my father) Gautama may become
freed from anxiety, calm of mind, freed from anger
towards me, and he may recognize me and talk to me
when freed by you.

If you want to grant boons, then, mriyo, O Death;
(I pray so) yatha, as my father gautamah, Gautama;
sydat, may become; santa-samkalpah—one whose
mind is freed, with regard to me, from the anxiety,
‘How may my son behave after reaching Death’;
sumanah, calm of mind; and also vitamanyuh, free
from anger; ma abhi, towards me; moreover, he
abhivadet, may talk to; ma, me; tvatprasrstam, freed
by you—sent towards home; pratitah, getting his
memory revived, i. e. recognizing (me) thus: ‘That
very son of mine is come’!; trayanam, of the three
boons; vrne, I ask for; prathamam, as the first boon;
etat, this one — that has this purpose, viz the satisfac-
tion of my father.

Death said:

Ut gIEaTg Wiqar s
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1 ‘Favour me in such a way that my father may not avoid me
under the idea, ‘“This one has returned after becoming a ghost; he
is not to be looked at.” *— A.G.
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11. ‘Having recognized (you), Auddalaki Aruni
will be (possessed of affection) just as he had before
Seeing you freed from the jaws of Death, he will «mt
over his anger and will, with my permission, sleep
happily for many a night.

Yatha, as—the kind of affectionate fecling that
your father had towards you: purasidt, before: your
father auddalakih, Auddalaki; pratitah, having rec-
ognized (you); bhavita, will become — possessed of
affection, in that very same way. Uddalaka and
Auddalakl refer to the same (person). And he is
Arunih, the son of Aruna; or he bears two family
names.! Matprasrstah, being permitted by me; (your
father) sayitra, will sleep; during ratrih, nights—
other (future) nights, too; sukham, happily — with a
composed mind; and he will become vitamanyuh
free from anger—as well; tvam dadisivan, having
seen you—his son; mrtyumukhat pramuktam, as
having been freed from the jaws — from the grasp —
of Death.

Naciketa said:

T S T "G fwaatea
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1 The suffix in auddalaki may not add any meaning to the original
word uddalaka, or it may signify the son of Uddalaka. In the latter
case, he becomes a scion of the Uddalakas as also of the Arunas.
This was possible when a brotherless girl was given in marriage
with the stipulation that her son would be counted as belonging
to either family, so that the offering of rice balls etc. to the departed
of both the lines might be guaranteed.
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IR A tssaTaTaaTa
MEFTERN MTd TSR NN

12. In heaven there is no fear —you are not there,
(and) nobody is struck with fear because of old age.
Having transcended both hunger and thirst, and
crossed over sorrow, one rejoices in the heavenly
world. :

Svarge loke, in the heavenly world; bhayam
kimcana na asti, there is no fear whatsoever —fear
arising from disease etc.; and tvam, you, O Death; na
tatra, are not there—you do not exert your might
there all of a sudden; so, unlike what happens in this
world, there jaraya, because of old age; na bibheti,
nobody shudders—at you. Moreover, ubhe asanaya-
pipase tirtva, having transcended both hunger and
thirst; and sokatigah, having crossed over sorrow —
being free from mental unhappiness; (one) modate,
rejoices; svargaloke, in the divine heavenly world.

HW=.MW
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13. O Death, such as you are, you know that Fire
which leads to heaven. Of that you tell me who am
full of faith. The dwellers of heaven get immortality.
This I ask for through the second boon.

Mrtyo, O Death; since sah tvam, you, such as you
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are; adhyesi, remember, i.e. know; svargyam agnim,
the Fire that is the means for the attainment of
heaven—heaven that is possessed of the qualities
aforesaid; (therefore) tvam, you; prabrihi, speak;
mahyam sraddadhanaya, to me who am full of faith,
and who pray for heaven —(tell me of that Fire) by
worshipping which; svarga-lokah, the dwellers of
heaven, those who have got heaven as their place of
attainment, the sacrificers: bhajante, get; amrtatvam,
immortality, divinity. That fact which is etar, this
knowledge of Fire; vrne, 1 seek for; dvitiyena varena,
through the second boon.

This is the promise of Death:

¥ q wefr ag | faw
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14. O Naciketa, being well aware of the Fire that
is conducive to heaven, I shall tell you of it. That very
thing you understand, with attention, from my words.
That Fire which is the means for the attainment of
heaven and which is the support of the world, know
it to be established in the intellect (of the enlightened
ones).

Naciketah, O Naciketa; te, to you; pra-bravimi,
I shall say— what was prayed for by you. Me, from
me, from my words; nibodha, understand with at-
tention; rat u, that very thing; viz svargyam agnim,
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the Fire that is conducive to heaven—that is the
means for the attainment of heaven; which I shall
tell you, prajanan, being well aware of (it)— this is
the idea. The expressions, ‘I shall tell you’ and
‘understand with attention’ are meant for fixing the
attention of the disciple (on the subject). Now he
praises the Fire: That (Fire) which is anantalokaptim,
the attainment of infinite world — that is, the means
for the attainment of the result, viz heaven; arho, and
also; pratistham, the support-— of the universe in the
form of Virat! (Cosmic Person). Etam, this, this Fire
which is being spoken of by me; viddhi, you know;
(as) nihitam guhayam, located in the hidden place —
i.e. placed in the intellect of men of knowledge.

These are words of the Upanisad itself:

qT TEIHT JTEAET TAT AT |
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15. Death told him of the Fire that is the source
of the wor!d, the class and number of bricks, as also
the manner of arranging for the fire. And he (Naci-

1 ‘In the Brhadaranyaka Upanisad we read: “He (Virat-— the
Cosmic Person, embodied in the gross universe) differentiated
himself in three ways” (. ii. 3), from which Vedic text it follows
that it is the cosmic Virat who exists as fire, air and the sun. Fire as
constituting that aspect of Virat, is the support of the universe.’
—AG.
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ketd), too, repeated verbatim, with understanding,
all these as they were spoken. Then Death, being
satisfied with this, said again:

Tasmai, to him, to Nactketa: Death uvaca, spoke
of; tam lokadim agnim, that Fire—that is being
dealt with, and that was prayed for by Naciketa -—
the Fire which (as Virat) preceded the world -—— since
it was the first embodied being. Moreover. yali
istakah, the class of bricks, that are to be collected
(for the sacrificial altar); yavatth va, how many
(the bricks are to be) in number; yatha va, or how —
how the firé is to be arranged!-—all these he said,
this is the significance. Sah ca api, and he, Naciketa,
too; pratyavadat, repeated verbatim, with under-
standing; tat, all that; yathoktam, just as Death had
spoken. Atha, then; rustah, being satisfied, by his
repition; mrtyuh, Death; punah eva aha, said over
again-— desiring to offer another boon besides the
three.

AHFSAT STAHTIN WETEAT
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16. Feeling delighted, that high-souled one said
to him, ‘Out of favour towards you, I now grant

1 How the sacrificial wood is to be piled up, how the fire is to be
procured, and how it is to be lit up.
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again another boon. This fire will be known b)} your
name indeed. And accept this multiformed necklace
as well.

How did he say? Priyamanah, being delighted —
feeling highly pleased at the fitness of the disciple;
mahatma, the high-souled one, one who was not
narrow-minded; ram, to. him, to Naciketa; abravit,
said: ‘ZTha, here, out of favour; rava, towards you; a
fourth boon,! adya, now; dadami, 1 offer; bhuyah,
again. Ayam agnih, this fire—the fire that is being
spoken of by me; bhavita, will become — famous;
tava eva namna, by your name indeed. Ca, moreover;
grhana, accept; imam, this; srnkam, necklace; (whlch
is) anekarupam, mu]tlformed and. varlegated—rc-
sounding, set with jewels, and of varicus hues. Or
srnkam (may mean) the course—that consists of
rites and is not ignoble; grhana, you accept.” The
idea is this: “You accept an additional knowledge
about (variegated) karma— (multiformed) because
it leads to various results.’

He (Yama) praises the karma itself again:

ronfeRafeataa afry
e s
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1 The other three being, his father’s composure, knowledge about
Fire, and knowledge of the Self.
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17. ‘One who, getting connection with the three,
piles up the Naciketa fire thrice, and undertakes
three kinds of work, crosses over death. Getting
knowledge of that omniscient One who is born of
Brahma and is the praiseworthy Deity, and realizing
Him, he attains this peace fully.

Sandhim etya, getting connection; tribhih, with
the three— with mother, father, and teacher, i.e.
getting his instruction from mother etc., properly —
for that is known as a source of valid knowledge from
another Vedic text: ‘As one who has a mother, father.
and teacher should say’ etc. (Br. IV. i. 2). Or (tribhih
may mean) through the Vedas, the Smrtis, and the
good people; or through direct perception, inference,
and the scriptures; for it is a matter of experience that
clarity! follows from them. Trinaciketah, one who
has piled up the Naciketa fire thrice; or one who is
possessed of its knowledge, studies it, and performs
it; and trikarmakrt, one who undertakes three kinds
of karma—sacrifice, study (of the Vedas), and
charity; tarati, crosses over; janmamrtyu, birth and
death. Moreover, viditva, knowing — from scriptures;
brahmajajfiam: one that is born from Brahma, i.e.
Hiranyagarbha, is brahmaja (Virat); and one who is
brahmaja and jria, illumined, is brahmajajiia— for
He (i.e. Virat) is omniscient; (knowing) that devam,
Deity, who is so called because of His effulgence
(which is the derivative meaning), i.e. One who is
possessed of such attributes as knowledge; and who
is idyam, praiseworthy (adorable); (and) nicayya,

1 ‘Comprehension of duties etc.”— A.G.
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looking (meditating) on (that Virat)—as one’s own
Self;! (one) atyantam, fully; eti, gets; imam, this
(palpable), that is patent to one’s understanding;
santim, peace, withdrawal (from objects). The idea
is that through a combination of meditation and
rites he attains the state of Virat.2

Now he concludes the results of the knowledge
about the Fire and of its piling up, as also the topic
under discussion:

FronfaRaemaafefear
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18. ‘One who performs the Naciketa sacrifice
thrice after having known these three (factors), and
he who having known thus, accomplishes the Naci-
keta sacrifice, casts off the snares of Death even

1 * “The number of bricks (in this sacrifice) is 720; the days and
nights in a year (identified with Virat Prajapati) have also the same
number. Because of this similarity of number the Fire (Year-
Prajapati) constituted by those days and nights, am I'’-—meditating
on the Fire (Virat) in this way as identified with oneself.” —A. G.

2 Balagopalendra’s interpretation: “Just as one who undertakes
three kinds of work after getting connected with the three crosses
over death, so does he who perform the Naciketa sacrifice three
times. Moreover, getting knowledge of that omniscient One who
is born of Brahma and realizing that One (as his Self), he attains
this peace fully.’
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earlier, and crossing over sorrow rejoices in heaven.

Viditva, after knowing; etat trayam, these three —
described earlier, ‘the class and number of bricks,
as also the manner of arranging for the fire’ (I. i. 15);
he who becomes trindciketah, a performer of the
Naciketa sacrifice thrice; and mh who; evam vidvan,
having known the Fire (Virat) thus—-as identified
with oneself; cinute, accomplishes; naciketamn, the
Naciketa fire— performs the sacrifice called Nici-
ketal; sah, he; pranodya, casting off; mrtyupusan
the snares of Death—consxstma in vice, ignorance,
desne, hatred, etc.; puratah, even earlier — 1. ¢. before
death; sokatigah, crossing over sorrow, i.e. freed from
mental sorrow: modate, rejoices; svargaloke, in
heaven, in the world of Virat, by becoming identified
with Him.

gy asfafada: @t
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19. ‘O Naciketa, this is for you the boon about
the Fire that leads to heaven, for which you prayed
through the second boon. People will speak of this
Fire as yours indeed. O Naciketa, ask for the third
boon.’

! ‘Undertakes meditation on the Naciketa Fire (i. e. Virat)® ac-
cording to Balagopalendra, the word kraru in the commentary
being taken in the sense of ‘meditation’.
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Naciketah, O Naciketa; te, to you; esah, this is;
svargyah agnzh the Fire— the boon about the FlI‘C-—
that leads to heaven; yam, which— which Fire as a
boon; avrnithah, you prayed for; dvitiyena varena,
through the second boon. That boon about the Fire is
granted to you. This is only a conclusion of what was
said earlier. Moreover, janasah (is the same as janah),
people; pravaksyanti, will speak of’; etam agnim, this
Fire; tava eva, as yours—by your name — indeed.
This is the fourth boon that I have given out of my
satisfaction. Naciketah, O Naciketd; vrnisva, ask
for; trtiyam varam, the third boon. The idea is this:
‘Unless that is given, I shall remaia indebted.’

This much only, as indicated by the two boons, and
not the true knowledge of the reality, called the Self,
is attainable through the earlier mantras and brah-
manas (of the Vedas) which are concerned with
injunction and prohibition. Hence, for the elimination
of the natural ignorance, which is the seed of mundane
existence, which consists in superimposing activity,
agentship, and enjoyment on the Self, and which has
for its contents those objects of prohibition and
injunction (the subject matter of the scriptures), it is
necessary to speak of the knowledge of the unity of
the Self and Brahman — which knowledge is opposed
to this ignorance, is devoid of any tinge of superim-
position (on the Self) of activity, agentship, and
enjoyment, and has for its object absolute emanci-
pation. Therefore the subsequent text is begun.
Through the story is being elaborated the fact as to
how in the absence of the knowledge of the Self,
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which is the subject matter of the third boon, there
cannot be any contentment even after getting the
second boon. Since one who has desisted from the
impermanent ends and means that are comprised
in the abovementioned rites becomes qualified for
the knowledge of the Self, therefore, with a view to
decrying those ends and means, Naciketa is being
tempted through the presentation of sons etc. Having
been told, ‘O Naciketa, you ask for the third boon’,
Naciketa said:

g ua fatafrear wasa-
TR ATAETA T T |
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20. This doubt that arises, consequent on the death
of-a man — some saying, ‘It exists’, and others saying
‘It does not exist’—1 would know this, under your
instruction. Of all the boons, this one is the third boon.

Ya iyam vicikitsa, this doubt, that arises; prete
manusye, when a man dies; eke, some (say); asti iti,
(It), the Self, which is dlstmct from the body, senses,
mind, and intellect, and which gets connected with a
fresh body (in the next life), exists; ca eke, and others
(say); ayam, this one, a Self of this kind; na asti, does
not exist. Hence It is a thing whose knowledge can
be acquired by us neither through direct perception
nor through inference. And yet the supreme human
goal is dependent on a clear knowledge of It. There-
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fore, tvaya anusistah, being instructed by you: aham,
I; etat vidyam, would know this. Varanam, of all the
boons; esah, this one; varah, boon; is trtiyah, the
third — the remaining one.

With a view to testing whether this one (i.e. Naci-
keta) is absolutely fit or not for the knowledge of the
Self, which (knowledge) is the means for the highest
consummation, Death says:

FJonfu fafafefes g
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21. With regard to this, even the gods entertained
doubts in days of yore; for being subtle, this substance
(the Self) is not truly comprehended. O Namketa,
ask for some other boon; do not press me; give up
this (boon) that is demanded of me.

Pura, in days of yore; atra, with regard to this
thing; vicikitsitam, doubt was entertained; devaih api,
even by gods; hi, since; esah dharmah, this pr1n01ple
—called the Self; na suvijrieyam, is not truly! compre-
hensible —to common people, even though heard by
them; It being anuh, subtle. Hence naciketah, O Naci-
keta; vrnisva, you ask for; anyam varam, some other
boon — whose result is not subject to doubt. Ma up-

1 Suvijieyam is also translated as ‘easily comprehensible’.
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arotsth, do not press; ma, me—as a creditor does a
debtor —ma, being the same as mdm (me); atisrja,
give up; enam, this boon; that is directed towards ma,
me (that is to say, demanded of me).

Being spoken to thus, Naciketd said:

Hontr fafatrfaa e
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22. Even the gods entertained doubt with regard
to this thing; and O Death, since you too say that It
is not truly comprehended and since any other
instructor like you, of this thing, is not to be had,
(therefore) there is no other boon comparable to
this one.

‘Atra, with regard to this thing; doubt was enter-
tained even by the gods’ — this has been heard by us
from yourself. Ca, and; mrtyo, O Death; yvat, since;
tvam, you; dattha, say; that the reality of the Self, na
sujiieyam, is not truly comprehended; therefore, this
thing being unknowable even to the learned; vakta ca
asya, an instructor of this principle; anyah, anyone
else—who is a learned man; tvadrk, like you; na
dabhyabh, % not to be had —even by searching. But
this boon is the means for the attainment of the
highest goal. Hence na anyah varah, there is no other
boon; kah cit, whatsoever; which is etasya tulyah,
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comparable to this one—since all the other bear
impermanent fruits; this is the purport.

Althougn told thus, still Death says by way of
tempting:

qEAAT ‘ T\
maaﬁas@aw&wﬁnﬂn

23. Ask for sons and grandsous that will be
centenarians. Ask for many animals, elephants, and
gold, and horses, and a vast expanse of the earth.
And you yourself live for as many years as you like.

Vrnisva, you ask for; putra-pautrdan, sons and
grandsons; who are satayusah, gifted with a hundred
years of life. Moreover, bahiin, many; pasin, animals,
such as cows etc.; hasti-hiranyam, elephants and
gold; and asvan, horses. Besides, vrnisva, ask for;
mahat ayatanam, a vast expanse, habitat, region, a
kmgdom bhiimeh, of the earth. Furthermore, all
this is useless if one is short-lived. Therefore he says:
ca, and; svayam, you yourself; jiva, live, hold to
your body with all the senses unimpaired; for as
many Saradah, years; yavat icchasi, as you wish—
to live.

A afg w=d a%
Fuitea fa fasifast =)
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24. If you think some other boon to be equal to
this, ask for that. Ask for wealth and long life. O
Naciketa, you become (a ruler) over a vast region. |
make you fit for the enjoyment of (all) delectable
‘things.

Yadi, if; manyase, you think: some other varam,
boon; etat-tulyam, equal to this-—as it has been
presented ; even that boon, vrnisva, you ask for. More-
over, (you ask for) vittam, wealth — plenty of gold,
jewels, etc.; ca cirajivikam, and long life-—1. e. you
ask for a long life together with wealth. In brief, zvam,
you, Naciketa; edhi, become a king; mahabhumau,
over a vast region. Besides, karomi, 1 make; tva, you;
kamabhajam, partaker of the enjoyment —fit for
enjoyment; kamanam, of enjoyable things-—divine
as well as human; for I am a deity whose will never
fails.

T T FHT JSAT AASD
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25. Whatever things there be that are desirable
but difficult to get— pray for all those cherished
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things according to your choice. Here are these
women with chariots and musical instruments—
such are surely not to be had by mortals. With these,
who ‘are offered by me, you get yourself served. O
Naciketa, do not inquire about death.

Ye ye, all things; that are kamah, desirable; and
durlabhah, difficult to get; martyaloke, in the human
world; sarvan kaman, all those desirable things;
prarthayasva, ask for; chandatah, according to your
choice. Moreover, imah, here are; the celestial
nyinphs —the ramah (lit. women) who are so called
because they delight (ramayanti) men; (and who are
there) sarathah, with chariots; and saturyah with
musical instruments. /drsah, such (women); na hi
lambhaniyah, are surely not to be had — without
the favour of persons like us; manusyaih, by mortals.
Abhih, by these—by these female attendants; mat-
prattabhzh who are offered by me; paricarayasva,
get yourself served —i.e. get your own service per-
formed, such as washing of feet etc. O Naciketa,
maranam, of death—as to the problem of death, as
to whether anythmg exists after the fall of the body or
not, which question is (useless) like the examination
of the teeth of a crow; ma anupraksth, do not inquire
—1it does not befit you to ask thus.

Although tempted thus, Naciketa who, like a vast
lake, was not to be perturbed, said:

etz st &)
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26. O Death, ephemeral are these, and they waste
away the vigour of all the organs that a man has.
All life, without exception, is short indeed. Let the
vehicles be yours alone; let the dances and songs be
yours.

Antaka, O Death; the enjoyable things enumerated
by you are svobhavah, ephemeral — whose existence
(bhavah) invariably is subject to the doubt as to
whether they will exist or not tomorrow (svah);
moreover, all those enjoyable things such as nymphs
etc. jarayanti, waste away; tejah, the vigour; yvat,
that (that there is); sarvendriyanam, of all the organs;
martyasya, of a human being; so these enjoyable
things are an evil since they wear away virtue,
strength, intelligence, energy, fame, etc. As for long
life which you wish to offer, about that too listen:
Sarvam api jivitam, all life—even that of Brahma;
is alpam eva, short indeed; what need be said of the
longevity of those like us? Therefore, tet vahah, the
vehicles etc; and so also nrtyagite, the dances and
songs; remain tava eva, yours alone.

7 fo= adei "o
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27. Man is not to be satisfied with wealth. Now
that we have met you, we shall get wealth. We shall
live as long as you will rule. But the boon that is worth
praying for by me is that alone.

Besides, manusyah, man; na tarpaniyah, is not to
be satisfied; vittena, with wealth—in abundance;
for the acquisition of wealth is not seen in this world
to satisfy anyone. Should there arise in us any hanker-
ing for wealth, lapsyamahe, we shall acquire, i.e. we
shall get; vittam, wealth; cet adraksma, now that we
have seen; tva, you—tva being the same as tvam,
you. Thus, too, we shall get longevity. Jivisyamah,
we shall live; yavat, as long as; tvam, you; isisyasi
(should rather be isisyase), will rule—lord it over in
the position of Death. How can a man, after having
met you, become poor or short-lived? Varah tu me
varaniyah sah eva, but the boon that is worth praying
for by me is that alone — that which is the knowledge
of the Self.

FS AR AT
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28. Having reached the proximity of the undecay-
ing immortals, what decaying mortal who dwells on
this lower region, the earth, but knows of higher
goals, will take delight in a long life while conscious
of the worthlessness of music, disport, and the joy
thereof?
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Further, upetya, having approached the proximity;
ajiryatam, of the undecaying, of those who do not
undergo the loss of age; amrtanam, of the immortals;
(and) prajanan, knowing, perceiving —that some
other better benefit can be derived from them; but
himself being jiryan martyah, subject to decrepitude
and death; (and himself) kvadhahsthah, living on the
earth—the word being dervied thus: ku is the earth
and it is adhah, below, in relation to the sky and other
regions; one who lives (tisthati) there is kvadhahsthah.
(Being so) how can he ask for such evanescent things
as sons, wealth, gold, etc. which are fit to be prayed for
by the non-discriminating people? Or there may be
a different reading— kva tadasthah—in which case
the words are to be construed thus: tadasthah 1s one
who has astha, absorption in, resorts to with ab-
sorption (tesu) in those, sons etc; kva (means) where.
3 :
to achieve a human goal higher than that, difficult
though it is to secure, become tadasthah, occupied
with them ? The idea is that nobody who knows their
worthlessness will hanker after them. For every
person verily wants to go higher and higher up.
Therefore, I am not to be seduced by the lure of sons,
wealth, etc. Moreover, kah, who, what sensible man;
abhidhyayan, while deliberating on-—ascertaining
the real nature of; varnaratipramodan, music, dis-
port, and delight —derivable from celestial nymphs
etc.; as transitory, rameta, will delight; atidirghe
Jivite, in a long life?
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29. O Death, tell us of that thing about which
people entertain doubt in the context of the next
world and whose knowledge leads to a great result.
Apart from this boon, which relates to the inscrutable
thing, Naciketa does not pray for any other.

Hence give up alluring me with transitory things,
and brihi nah, tell us; tat, that, which is prayed for
by me; yasmin, about which— which Self; people
idam vzczkzts‘antz entertain this doubt —as to whether
it exists or not; s&mpara‘ye in the context of the next
world —when a man dies; yat, which— which con-
clusive knowledge of the Self mahati, is calculated to
lead to a great result. To be brief, ayam varalg this
boon —that relates to the Self under discussion;
yah, which (boon); gidham anupravistah, has en-
tered into an inaccessible recess— has become very
inscrutable; apart from that boon anyam, any other—
any boon with regard-to the non-Self that can be
sought after by senseless people; naciketa na vrnite,
Naciketa does not pray for—even in thought. This
(last sentence) is a statement by the Upanisad itself
(and is not an utterance of Naciketd).



PART I
Canto 11

Having tested the disciple and found his fitness for
knowledge, he (Yama) said:
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1. The preferable is different indeed; and so,
indeed, is the pleasurable different. These two,
serving divergent purposes, (as they do), bind men.
'Good befalls him who accepts the preferable among
these two. He who selects the pleasurable, falls from
the true end.

Sreyah, the preferable, the supreme goal (free-
dom); anyat eva, (is) certainly different. Similarly,
uta, too; preyah, the more pleasant; anyat eva, (1s)
different indeed. Te ubhe, both of them — the pleasur-
able and the preferable; nana arthe, serving divergent
purposes — as they do; sinitah, bind ; purusam, man —
one who, as subject to caste, stage of life, etc., is
competent (for either). All men are impelled by these
two under an idea of personal duty; for according as
one hankers after prosperity or immortality, one
engages in the pleasurable or the preferable. There-
foree all men are said to be bound by these two
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through their sense of duty with regard to what
leads to the pleasurable or the preferable. These
two, though related severally to the (two) human
goalsl, are opposed to each other, inasmuch as
they are of the nature of knowledge and ignorance.
Thus since these cannot be performed together by
the same person, without discarding either of the two,
therefore tayoh, of the two; adadanasya, to one who
accepts; only sreyah, the preferable, by discarding
the pleasurable, (the latter) being of the nature of
ignorance; -sadhu bhavati, well-being, good, comes
(as a result). But he who is a short-sighted, the
ignorant man, hiyate, gets alienated; arthat, from
this objective, from the human goal, i.e. he falls from
the eternal supreme purpose. Who is that man?
Yah u, the one that; preyah vrnite, selects, 1.e. takes
hold of, the pleasurable.

If both can be done by a man at will, why do people
cling mostly to the pleasurable only? This is being
answered:
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2. The preferable and the pleasurable approach
man. The man of intelligence, having considered

1 (i) Prosperity here and hereafter, and (ii) salvation.
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them, separates the two. The intelligent one selects
the electable in preference to the delectable; the non-
intelligent one selects the delectabie for the sake of
growth and protection (of the body etc.).

True it is that they are subject to (human) option;
still, since they are not easily distinguishable by men
of poor intellect, either with regard to their means
or with regard to their fruits, therefore, sreyasca
preyasca, the preferable and the pleasurable; manus-
yam etah (a-itah), approach this man, as though they
are intermixed. Therefore, just as a swan separates
milk from water, similarly dhirah, a man of intel-
ligence; samparitya, having surveyed fully, having
considered mentally their importance and unimport-
ance; vivinakti, separates; tau, those two, viz the
preferable and the pleasurable things. And having
distinguished, sreyah hi, the electable indeed;
abhivrnite, (he) selects, because of its higher value;
preyasah, in comparison with the delectable. Who 1is
he (that perfers)? Dhirah, the intelligent man. As for
the mandah, the man of poor intelligence; he, because
of a lack of discrimination, yogaksemat, for the sake
of yoga and ksema, i.e. for the growth and protection
of the body etc. ; vrnite, selects; preyah, the delectable,
constituted by cattle, sons, etc.

q @ faafraoegizs s™0-
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3. O Naciketa! you, such as you are, have discard-
ed, after consideration, all the desirable things that
are themselves delightful or are the producers of
delight. You have not accepted this path of wealth in
which many a man comes to grief.

Sah tvam, you, such as you are-—though tempted
by me again and again; abhidhyayan, having consider-
ed — the defects such as impermanence and insub-
stantiality of; kaman, desirable things; viz priyan,
dear ones, such as children etc.; ca, and; priyaripan,
producers of delight, such as nymphs etc.!; naciketah,
O Naciketa; atyasraksih, you have discarded. What
an intelligence you have! Na avaptah, you have not
accepted; etam, this; ugly srankam, course; vittama-
yim, abounding in wealth, which is resorted to by
ignorant people; yasyam, in which course; bahavah,
many; manusyah, men; majjanti, sink, come to grief.

It has been said, ‘Good befalls him who accepts
the preferable among these two. He who selects the
pleasurable, falls from the true end.’ (I.ii.1) Why is
that so? Because:

st or = fa@fa sy
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1 Children are one’s own Self, as it were, whereas nymphs are a
degree removed from one.
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4. That which is known as knowledge and that
which is known.as ignorance are widely contradictory,
and they follow divergent courses. I consider Naci-
keta to be an aspirant for knowledge, (because) the
enjoyable things, multifarious though they be, did
not tempt you.

Ete, these two; are duram, widely, by a great
distance; viparite, contradictory, mutually exclusive,
like light and darkness, they being of the nature of
discrimination and non-discrimination; visici (i.e.
visucyau), have divergent courses, i.e. they produce
different results, being the causes of worldly existence
and emancipation. This is the idea. Which are they?
The answer is: Ya ca, that which; jiaata, is fully
ascertained, known by the learned; avidya iti, as
ignorance — which has for its object the pleasurable;
ya ca, and that which; (is known) vidya iti, as knowl-
edge-—which has for its object the preferable. Of
these two, manye, 1 consider; you naciketasam,
Naciketa; vidyabhipsinam, as desirous of knowledge.
Why 7 Because, kamah, the enjoyable things, such as
nymphs etc.—which distract the intellect of the
unenlightened; although they are bahavah, many;
they na alolupanta, did not tempt; tva, you—tva
being the same as zvam; did not deflect you from
the path of the preferable by arousing a desire for
enjoying them. Therefore, I consider you to be craving:
for enlightenment, to be fit for the preferable — this
is the idea.

sfamoam=a? FaHET:
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5. Living in the midst of ignorance and considering
themselves intelligent and enlightened, the senseless
people go round and round, following crooked
courses, just like the blind led by the blind.

But those who are fit for worldly existence, they,
vartamanah, living; avidydyam antare, in the midst
of ignorance—as though in the midst of thick
darkness, being entangled in hundreds of fetters,
forged by craving for sons, cattle, etc.; manyamanah,
considering — thinking of themselves; ‘svayam, we
ourselves are; dhirah, intelligent; and panditah,
versed in the scriptures’; those miidhah, senseless,
non-discriminating people; pariyanti, go round
and round; dandramyamanah, by following! very
much the various crooked courses, being afflicted by
old age, death, disease, etc.: just as many andhah,
blind people; niyamanah, being led; andhena eva, by
the blind indeed, on an uneven road, come to great
calamity.

Because of this alone, because of ignorance, the
means for the attainment of the other world does
not become revealed (to them):

7 grega: gfawfa =
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1 Our reading is gacchantah. A different reading is icchantah.
wishing for.
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6. The means for the attainment of the other
world does not become revealed to the non-dis-
criminating man who blunders, being befooled by
the lure of wealth. One that constantly thinks that
there is only this world, and none hereafter, comes
under my sway again and again.

Samparayah is the other world, attainable after
the falling of the body (sampara); Samparayah is
any particular scriptural means leading to the at-
tainment of that other world. And this (means) na
pratibhati, does not become revealed, i.e. does not
become serviceable; balam, to a boy, to a non-dis-
criminating man; (who is) pramddyantam, blundering
— whose mind clings to such needs as children, cattle.
etc.; and so also who is mudham, confounded, being
covered by darkness (of ignorance); vittamohena,
because of the non-discrimination caused by wealth.
‘Ayam lokah, there is only this world-—that which
is visible and abounds with women, food, drink, etc.;
na parah asti, there is no other world, that is invisible’
—iti mani, constantly thinking thus; (he) getting
born, punah punah, again and again: dpadyate,
becomes subject to; the vasam, control; me, of me,
who am Death; that is, he remains involved in a
succession of grief in the form of birth, death, etc.
Such is the world in general.

But among thousands, it is only one like you who
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hankers after the preferable, and who becomes a
knower of the Self. Because:

syoraTia aghwat 7 o
ety agar @ 7 faE

HATITAT TTHT FAS ST FSTSS-
WAl ATAT FASTART: 1ol

7. Of that (Self), which is not available for the
mere hearing to many, (and) which many do not
understand even while hearing, the expounder is
wonderful and the receiver is wonderful; wonderful
is he who knows under the instruction of an adept.

Yah, that which — the Self that; na labhyah, is not
attainable; bahubhih, by many; sravanaya api, even
for the sake of hearing; yam, which-—which Self;
bahavah, many (others); srnvantah api, even while
hearing; na vidyuh (vidanti), do not know; the un-
fortunate whose minds have not been purified
may. not know. Moreover, even asya vakta, Its
expounder; (is) ascaryah, wonderful —comparable
to a wonder—a rare one, indeed, among many.
Similarly, even after hearing of this Self, kusalah, one
who is proficient —a rare one among many; becomes
the labdha, attainer. For ascaryah jiata, a wonderful,
man—a rare soul—becomes a knower; kusa-
lanusistah, being instructed by a proficient teacher.

Why (s0)? Because:
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8. The Self is not certainly adequately known
when spoken of by an inferior person: for It is
thought of variously. When taught by one who has
become identified with It, there is no further cogita-
tion with regard to It. For It is beyond argumenta-
tion, being subtler even than the atomic quantity.

Esah, this—the Self about whom you ask me;
(when) proktah, spoken of; avarena narena, by an in-
ferior man, i. e. by a man of worldly understanding:
na hi suvijrieyah, is not certainly capable of being ade-
quately understood; for It is bahudhd, variously —
such as ‘It exists’, ‘It does not exist’, ‘It is the doer’,
‘It 1s not the doer’, ‘It is pure’, ‘It is impure’, etc.;
cmtyamanah dehberalted on — by dlsputants How,
again, is It well understood? This is being said: The
Self ananyaprokte, when spoken of by a non-different
man, by the teacher who does not see duality, who
has become identified with the Brahman that is to be
revealed (by him!); atra, here, with regard to the
Self; na asti, there does not remain; gutih, cogitation,
of various kinds as to whether It exists or not; for
from the Self is ruled out all thoughts involving
doubt.

1 Or, ‘revealed in the Upanisads’— Balagopalendra.
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Or—ananyaprokte, when the (supreme) Self, that
is non-different from, and is, one’s very Self, is ad-
equately taughtl: na asti gatih, there is no other
comprehension?; atra, of this Self; because there is
nothing else3 to be known. For the realization of the
unity of the Self is the culmination of all knowledge.
Therefore, as there is no knowable, there remains
nothing to be known here.

Or — when the non-different Self is spoken of, na
asti atra gatih, there remains no transmigration®; for
emancipation, which is the result of that realization,
follows immediately.

Or — when the Self is spoken of by a teacher who
has become identified with Brahman that he speaks
of, there is na agatih, no non-comprehension, non-
realization. To this hearer the realization about that
Self does come as, ‘I am that (Self)’, just as it did in
the case of the teacher. This is the idea.

Thus is the Self well understood when It is taught
to- be non-different (from the taught) by a teacher
who is well versed in the scriptures.5 Else the Self

I Or, ‘taught as non-different from, and as, one’s very Self’
— Balagopalendra.

2 Apart from the realization: ‘I am Brahman.’

3 Apart from the unity of the Self and Brahman.

4 Balagopalendra interprets samisara-gati as the appearance of
duality as a reality. This appearance ceases after Self-knowledge.

S *When It is taught by a teacher, well versed in  the scriptures
and established in a state of non-difference’ — Balagopalendra.
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becomes aniyan, more subtle; even anupramanat,
than an atomic thing. (For It is) atarkyam (should be
atarkyah), cannot be argued out-—cannot be known
through mere reasoning called up through one’s own
(independent) intellect!. For if the Self be regarded
as an object of argumentation and postulated to be
atomic in quantity, someone else may hold It to be
subtler than that, while still another may hold It to
be the subtlest. Thus there is no finality about soph-
istry.

A9t FEwr Afqoaar
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9. This wisdom that you have, O dearest one,
which leads to sound knowledge when imparted only
by someone else (other than the logician), is not to be
attained through argumentation. You are, O compas-
sionable one, endowed with true resolution. May our
questioner be like you, O Naciketa.

Therefore esa, this— this wisdom about the Self]
as presented by Vedas, that arises when the Self is
taught by one who has become identified with It;
na apaneya, i.e. na prapaniya, is not to be attained;
tarkena, through' argumentation—called up merely

1 As distinguished from the intellect purified by the teaching of an
adept.
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by one’s own intellect. Or (reading the word as a-
apaneya, the expression na apaneya means), should
not be eradicated, should not be destroyed. For, a
logician who is not versed in the Vedas, talks of all
sorts of things that can be called up by his own intel-
lect. Therefore, prestha, O dearest one; this wisdom
that originates from the Vedas, syjianaya (bhavati),
leads to sound knowledge; when prokta, imparted;
anyena eva, by a different person indeed —by a
teacher who is versed in the Vedas and is different
from the logician. What, again, is that belief which
is beyond argumentation? This i1s being said: yam,
that which —the wisdom that; tvam apah, you have
attained, through the granting of the boon by me.
Asi, you are; satyadhrtih, of true resolution—your
resolves refer to real things. Death utters the word
bata (a particle expressing compassion) out of
compassion for Naciketa, thereby eulogizing the
knowledge that is going to be imparted. Any other
prasta, questioner — whether a son or a disciple; (that
there may be) nah, to us; bhiyat, may he be; tvadrk,
like you. Of what sort? The kind of questioner that
you are; naciketah, O Naciketa.

Being pleased, he said again:
5 FF' res
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10. (Since) I know that this treasure is imper-
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manent— for that permanent entity cannot be at-
tained through impermanent things— therefore,
(knowingly) did I pile up the Naciketa fire with
impermanent things, and have (thereby) attained
(relative) permanence.

Aham janami, 1 know; iti, (this fact) that; sevadhih,
the treasure — comprising the fruits of action, which
are prayed for like a treasure; that (treasure) is
anityam (rather anityah), impermanent. Hi, for;
adhruvaih, through impermanent things; tat, that;
dhruvam, permanent entity — which is the treasure
called the supreme Self; na prapyate, cannot be at-
tained. But that treasure alone, which consists of
impermanent pleasure is attained through imper-
manent things. Hi, since, this is so; tatah, therefore;
maya, by me —knowing as I did, that the permanent
cannot be attained through evanescent means; ndci-
ketah agnih, the fire called Naciketa; citah, was piled
up, i.e. the sacrifice that is meant for the acquisition
of heavenly bliss, was accomplished; anityaih dra-
vyaih, with impermanent things-—by animals etc.
Having acquired the requisite merit thereby, prap-
tavan asmi, I have achieved; nityam, the permanent —
the relatively permanent abode of Death, which is
called heaven.

FTRET FTa: Sfasst
FATCACTAATET qTIH |
T 0 Afasatseaas: 1
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11. O Naciketa, you, on becoming enlightened,
have rejected (them all) by examining patiently the
highest reach of desire, the support of the universe,
the infinite! results of meditation, the other shore of
fearlessness, the extensive course (of Hiranyagarbha)
that is praiseworthy and great, as also (your own)
state.

But you, drstva, having seen (examined); (Hiranya-
garbha as) kamasya aptim, the end of desire— that
here indeed all desires end? (vide Mu. III. i1 2);
having seen (Hiranyagarbha as) jagatah pratistham,
the support—because of His all-pervasiveness—
of the world comprising all that is personal, elemental,
heavenly, etc.; (having seen) the anantyam, i.e.
anantyam, infinitude; kratoh, of meditation3 —the
(relatively infinite) result (of meditation on Hiranya-
garbha), which is the state of Hiranyagarbha;
(having seen) param, the other shore, the utmost
limit; abhayasya, of fearlessness; (having seen) the
urugayam, course (of Hiranyagarbha) that is exten-
sive4; (and) which is stoma-mahat: that which is
stoma, praiseworthy, and mahat, great— abounding
in many attributes such as divine faculties of becoming
subtle etc. —is stoma-mahat, because it is possessed

1 All these are to be understood in a relative sense.

2Here, i.e. in the state of Hiranyagarbha. Desire cannot lead men
beyond Hiranyagarbha. _

3This is according to Balagopalendra. Some translate it as ‘of
sacrifice’. '

4 Since thereby is attained the state of Hiranyagarbha which
lasts for a long time till final dissolution.
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of super-excellence; (and having seen) pratistham,
existence —your own state, unsurpassable though
it is; naciketah, O Naciketa; (having seen all these)
dhrtya, with patience; and having become, dhirah,
intelligent; atyasraksih, you have renounced — have
given up all these worldly enjoyments (up to the state
of Hiranyagarbha), being desirous only of the
supreme One. O! what an unsurpassable quality you
are endowed with!

& gt MenAwtase
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12. The intelligent man gives up happiness and
sorrow by developing concentration of mind on the
Self and thereby meditating on the old Deity who is
inscrutable, lodged inaccessibly, located in the intel-
lect, and seated in the midst of misery.

Tam, Him — the Self that you want to know ; which
1S durdarsam, hard to see, because of Its extreme
subtleness; giadham anupravistam, lodged inacces-
sibly, i.e. hidden by knowledge that changes in ac-
cordance with worldly objects; guhahitam, located in
the intellect — because It is perceived there; gahvares-
tham, existing in the midst of misery—in the body
and senses which are the sources of many miseries.
Since It is thus lodged inaccessibly and located in the
intellect, therefore, It is seated in the midst of misery.
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Hence It is hard to see. Matva, meditating on; that
puranam, old (everlasting); devam, Deity — the Self;
adhyatmayogadhigamena — concentration  of  the
mind on the Self after withdrawing it from the outer
objects is adhyatma-yoga— through the attainment
of that; dhirah, the intelligent man: jahatz gives up;
harsasokau happmess and sorrow—since there is
no excellence or deterioraticn for the Self.

gt qRfory we:
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13. After hearing this, grasping it fully, separating
this righteous thing (from the body etc.), and attaining
this subtle thing, that mortal rejoices, for he has
obtained that which is the cause of delight. I consider
that the mansion (of Brahman) is wide open to
Naciketa.

Moreover, a mortal who is subject to death,
srutva, after hearing— through the favour of the
teacher; etat, this reality of the Self that I shall speak
of;; samparigrhya, after grasping (It) fully—as one’s
own Self; pravrhya, after separating (from body etc.);
this dharmyam, righteous! (thinig, the Self); and
apya, after attaining; etam anum, this subtle thing—

1 Lit. that which is conducive to virtue, the knowledge of Reality
being the highest virtue.
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the Self; sah martyah, that mortal—(who has be-
come) the enlightened man; modate, rejoices; labdhva.
having obtained; modamyam, that which causcs
delight. Therefore, manye, 1 consider; that this sadma,
mansion — the abode of Brahman, which is of this
kind; vivrtam, is wide open to—has approached

towards!; naciketasam, (you) Nac1ketd The idea is:
‘I consider you fit for emancipation.’

(Naciketa said): ‘If I am fit and you, too, sir, are
pleased with me, then

A HHITAATHHT-
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14. ‘Tell (me) of that thing which you see as dif-
ferent from virtue, different from vice, different from
this cause and effect, and different from the past and
the future.’

Anyatra dharmat, different {from virtue —i.e. from
the performance of scriptural duties, their results,
and their accessories; so also anyatra adharmat,
different from vice; so also anyatra asmat krtakreat,
different from this krra, the effect, and akrra, the
cause; moreover, anyatra bhutat ca bhavyat ca, dif-

! Brahman and the mansion are identical, and the approach of

this mansion towards Naciketa consists in the propitiousness of
Brahman.
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ferent from the past time, and from the future —as
also the present-—i. e. what is not limited by the three
times (past, present, and future); yat, what— the
thing of this kind that is beyond the reach of all
empirical experience, which; pasyasi, you see, you
know; rat, that thing; vada, you tell —me.

With a view to speaking of the thing asked for, as
also some other attributes, Death said to him who
had inquired, thus:

aur<fa matfr o ggefn
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15. T tell you briefly of that goal which all the
Vedas with one voice propound, which all the aus-
terities speak of, and wishing for which peopie
practise Brahmacarya: it is this, viz Om.

Yat padam, that attainable thing-— the goal, which;
sarve vedah, all the Vedas—without divergence;
amananti, propound; ca, and; yat, that which;
sarvani tapamsi, all the austerities; vadanti, speak
of —i. e. are meant for the attainment of; yat
icchantah, wishing for-which; caranti, (they) prac-
tise; brahmacaryam, Brahmacarya that either consists
in residence (for study) in the house of the teacher or
is of some other kind (i.e. lifelong celibacy) meant
for the attainment of Brahman; bravimi, 1 tell; te,
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you; samgrahena, in brief; tat, that; padam, goal,
which you want to know: Om iti etat, it is this, viz Om.
The goal that you desire to know is this that is in-
dicated by the word Om and that has Om as its
symbol.!

(Since Om is the name and symbol of Brahman),
therefore:

TAERATR. ol Qageaaners a3 |
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16. This letter (Om), indeed, is the (inferior)
Brahman (Hiranyagarbha); and this letter is, indeed,
the supreme Brahman. Anybody, who, (while)
meditating on this letter, wants any of the two, to
him comes that.

Etat eva aksaram brahma, this letter (Om), indeed,
1s (the inferior) Brahman (Hiranyagarbha). And erat
eva aksaram param, this letter (Om) is the supreme

11t is well known that the thing that is revealed (i.e. flashes in
the mind) on the utterance of a word is signified by that word. Thus
the knowledge, untouched by outer objects, that reveals itself to
the man of concentrated mind on the utterance of the word Om, is
also dependent on and signified by Om. One should meditate thus:
‘l am Brahman, as signified by Om and as conditioned by Miya in
which the sattva quality preponderates.’ If, however, one is not able
to do so, one should superimpose the idea of Brahman on the
symbol Om. The best minds can think of Brahman without Om. The
middle ones can meditate on Brahman with the help of Om. And
the inferior ones can worship Brahman in the symbol Om.
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Brahman. For of them both, this letter (Om) is the
symbol. Jratva, (while) worshipping; etat eva aksa-
ram, this very letter Om as Brahman; anything that—
whether the supreme or the inferior Brahman; yah,
anybody; icchati, wishes for; rat tasya, that becomes
his: if it is the supreme Brahman (that he desires),
It becomes knowable; if it is the inferior Brahman, It
becomes attainable.

17. This medium is the best; this medium is the
supreme (and the inferior) Brahman. Meditating.on
this medium, one becomes adorable in the world of
Brahman.

Since this is so, therefore, among all the mediums
(e.g. Gayatri), for the attainment of Brahman, erat
alambanam, this medium ; is srestham, the highest—
the most praiseworthy; etat alambanam, this medium;
(is) param, the supreme Brahman-—as well as the
inferior Brahman, since it relates to both the inferior
Brahman and the supreme Brahman. Jfiarva, meditat-
ing on; etat alambanam, this medium; brahmaloke
mahzyate one is worshipped in the world of Brahman.
The idea is this: Getting identified with the supreme
Brahman or the inferior Brahman, (as a result of
meditation), he becomes adorable like Brahman.

~ For those aspirants of medium and inferior quality,
Om has been indicated both as a medium (for medita-
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tion on), and a symbol (for worship) of, the Self which
is devoid of all attributes and which was inquired
about in “Tell me of that thing which you see as dif-
ferent from virtue’, etc. (1.ii.14); and It has also been
presented similarly, for similar aspirants, who wish
to know the inferior Brahman.

Now this is being said with a view to ascertaining
directly the nature of that Self which has Om as Its
medium:

7 s foma ar faafa-
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18. The intelligent Self is neither born nor does It
die. It did not originate from anything, nor did any-
thing originate from It. It is birthless, eternal, un-
decaying, and ancient. It is not injured even when
the body is killed.

Vipascit, the intelligent One (Self) — intelligent, be-
cause Its nature of consciousness is never lost; na
jayate, is not born — It is not produced ; na va mriyate,
nor does It die. An impermanent thing that has orig-
ination, is subject to many modifications. With a
view to denying all the modifications in the Self, the
first and last of these modifications, in the form of
birth and death, are being first denied here in the
text: ‘He is neither born nor dies.” Moreover, ayam,
this One —the Self; na kutascit, did not come from
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anything —did not originate from any other cause;
and from the Self Itself na kascit babhiiva, nothing
originated —as something different from It. There-
fore, ayam, this Self; (is) ajah, birthless; nityah,
eternal; sasvatah, undecaying. That which is imper-
manent is subject to decay, but this one is everlasting;
therefore, again, It is puranah, ancient— new indeed
even in the past. A thing is said to be new now, which
emerges into being through the development of its
parts, as for instance, a pot etc. The Self, however, is
opposed to them; It is ancient, i.e. devoid of growth.
Since this is so, therefore, na hanyate, It is not killed —
not injured; sarire hanyamane, when the body is
killed — with weapons etc.-—though It exists there,
just like space.

T IAA gL g g |
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19. If the killer thinks (of It) in terms of killing and
if the killed thinks (of It) as killed, both of them
do not know. It does not kill, nor is It killed.

Even though the Self is of this kind, still cet, if;
someone who looks upon the mere body as the Self,
manyate, thinks-— of It; hantum, for the sake of kill-
ing —(if he) thinks, ‘I shall kill It’; and the other who
is hatah, killed; cet, if; he tco, should manyate, think;
the Seif to be hatam, killed — (if he) thinks, ‘I am
killed’; ubhau tau, both of them, equally: na vija-
nitah, do not know — their own Self; because ayam,
this One; na hanti, does not kill—the Self being
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unchangeable; similarly, na hanyate, It is not kiiled —
because of the very fact of unchangeability, as in the
case of space. Therefore, the worldly existence,
consisting of virtue and vice, relates merely to the
ignorant man; it does not belong to the knower of
Brahman, because for him virtue and vice are in-
appropriate according to both the Vedic authority
and logic.

How, again, does one know the Self? This is being
said:

TGS A ERTTRTEH: R ol

20. The Self that is subtler than the subtle and
greater than the great, is lodged in the heart of (every)
creature. A desireless man sees that glory of the Self
through the serenity of the organs, and (thereby he
becomes) free from sorrow.

(The Self is) aniyan, subtler; anoh, than the subtle —
such as a (tiny) syamaka grain; mahiyan, greater;
mahatah, than the great—things that have a great
dimension, such as the earth. Whatever great or
atomic thing there be in the world, can be so by being
possessed of its reality through that eternal Self.
When deprived of that Self, it is reduced to unreality.
Therefore, that very Self is subtler than the subtle
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and greater than the great, for It is conditioned by all
names, forms, and activities which are Its limiting
adjuncts. And that arma, Self; nihitah, is lodged,
i.e. exists as the Self; guhayam, in the heart; asya
Jjantoh, of this creature — (in the heart) of all beings
beginning from Brahma and ending with a clump
of grass. Tam, that Self —the means for whose
realization are hearing, thinking, and meditation!;
(he sees, who is) akratuh, a desireless man, i.e. one
whose intellect has been withdrawn from all outer
objects, seen or unseen; and when this (detachment)
takes place, dhatavah, the organs, such as mind etc.
become composed, the dhatus being so called because
of their holding (dharana) the body. (So) dhatu-
prasadat, through the serenity of these organs; (he)
pasyati, sees; tam mahimanam, that glory; atmanah,
of the Self—which is not subject to growth and
decay in accordance with the result of work: he sees,
i.e. he directly realizes the Self as ‘I am the Self’, and
thereby he becomes vitasokah, free from sorrow.

Otherwise, the Self is difficult to be known by ordi-
nary people who are possessed of desire, because:

FTEY g¥ awfa T arfa |/&@ )
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21. While sitting, It travels far away; while sleep-

1 This is according to Balagopalendra. The phrase darsana-
sravana-manana-vijfidna-lingam may also mean, ‘the Self whose
existence is inferable from the acts of seeing, hearing, thinking, and
knowing’.
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ing, It goes everywhere. Who but I can know that
Deity who is both joyful and joyless?

(The Self) while dasinah, sitting— remaining sta-
tionary, motionless; diram vrajati, goes far; sayanah,
while sleeping; yati, goes; sarvatah, everyw here.
Similarly, that Deity, the Self, is madamadah, possess-
ed of mada, and devoid of mada —joyful and joyless
—possessed of contradictory qualities. Hence, it
being difficult to know It, kah, who; madanyah, apart
from me; jAatum arhati, can know ; tam madamadam
devam, that joyful and joyless Deity? It is only by a°
wise man of fine intellect, like us, that this Self can be
known well. Since the Self, as conditioned by various
contradictory limiting adjuncts, is possessed of op-
posite qualities like rest and motion, permanence and
impermanence, etc., therefore It appears variously
like a prism (visvaripa) or a philosopher’s stone
(cintamani)!. Hence the difficulty of Its realization
is being pointed out in the sentence; kah tam madan-
yah jiiatum arhati, who apart from me can know It?
Sleep is the cessation of the activities of the senses. The
delimitation of Consciousness,2 caused by the senses,
ceases for a sleeping man. When the Self is in such a
state (of sleep), Its consciousness being of a general
character, It yati sarvatah, seems to go, (to be present),

U A visvariapa gem appears posscssed of diverse colours, and a
cintGmani assumes various aspects in accordance with the thought
of its possessor.

2 Then Consciousness has such limited expressions as, ‘I am a
man’, "I see a blue thing’, and so on—A.G.
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everywhere. When It is in a state of particularized
consciousness, It, though really stationary by Its own
nature, diiram vrajati, seems to travel far, in ac-
cordance with the movement of the mind etc., be-
cause It is conditioned by those mind etc. In reality,
It continues here (in this body) only.

The text further shows how from the knowledge of
the Self comes the elimination of grief as well:

FIAT TR Aaedsaa fedas |
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22. Having meditated on the Self, as bodiless in
the midst of bodies, as permanent in the midst of the
impermanent, and as great and pervasive, the wise
man does not grieve.

The Self in Its own nature, is like space; (having
meditated on) that Self (as) asariram, unembodied —
as that bodiless Self; sariresu, in the midst of bodies-—
of gods, manes, human beings, etc.; (as) avasthitam,
permanent, i. e. unchanging; anavasthesu, in those
that have no fixity-—amidst the impermanent; and
(having meditated) on the mahantam, great--—(and)
lest the greatness be taken relatively, the text says—
vibhum, pervasive; atmanam, Self. The word atman
(Self) is used to show the nondistinction (of Brahman)
from one’s Self. The word atman (Self) primarily
means the indwelling Self. Matva, having meditated
—as ‘I am this’—on this Self that is of this kind;
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dhirah, the wise man; na sSocati, does not grieve. For
grief cannot reasonably belong to a man of this
kind who has known the Self.

The text says that though this Self is difficult to
know, It can be known well through proper means:

ATTHTHAT FqHAA FHAT

q RYAT T FEAT A |
TRAY JUIA A7 -
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23. This Self cannot be known through much
study, nor through the intellect, nor through much
hearing. It can be known through the Self alone
that the aspirant prays to; this Self of that seeker
reveals Its true nature.

Ayam atma, this Self; na labhyah. is not to be
attained, is not to be known; pravacanena, through
the acquisition of many Vedas; and na medhaya,
not through the intellect—through the power of
grasping the meaning of texts; na bahuna srutena,
not through much hearing —alone. How is It then
to be known? This is being said: Yam eva, that (Self)
indeed which is his (i.e. aspirant’s) own Self; which
esah, this one-— the aspirant: vraute, prays to; tena,
by that— by that very Self which is the seeker (hlm—
self); the Self Itself is labhyah, can be known, i.e. It
becomes known to be such and such. The meaning is
that to a desireless man who seeks for the Self alone,
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the Self becomes known of Its own accord.! How is
It known? This is being said: esah, this Self; tasya, of
that seeker of the Self2; vivrnute, reveals; svam, lIts
own—Its real; raniim, body, i.e. Its own nature.

There is this further fact:

arfacat grafaramny AremTfEa: |
ATTATET JTsfr ST 1Y

24. One who has not desisted from bad conduct,
whose senses are not under .control, whose mind is.
not concentrated, whose mind is not free from anxiety
(about the result of concentration), cannot attain.
this Self through knowledge.

Na aviratah, not one who has not desisted; duscari-
tat, from bad conduct— from . sinful works either
prohibited, or not sanctioned by the Vedas and the
Smrtis; na asantah, nor one whose senses are not
controlled — one who has not turned away from the
lure of the senses; na asamahitah, nor one whose mind
i1s not concentrated — one whose mind is scattered;
na, nor one whose mind may be concentrated, but still
who is asantamanasah whose mind is not at rest,
because of hankering for the result of concentration;
apnuyat, can attain; enam, this Self, that is being
considered; pr;ajﬁiinena, through knowledge — of
Brahman. But the man who has desisted from

1 Through Its grace. For other interpretations of the verse,
see Mu. III. ii. 3.

2 Some take tasya to mean ‘to that seeker’.
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bad conduct, as also from the lure of the senses,
whose mind has become concentrated, and who is
also free from anxiety about the results of con-
centration, and has a teacher, attains the aforesaid
Self through knowledge. This is the idea.

TET AF T AX A IR WAT HEA:

AAedqaas & AT AT TX & NIUN
Tfa et e T aost u

25. How can one know thus as to where It (the Self)
is, for which both the Brahmana and the Ksatriya
become food, and for which death takes the place of
a curry?

But how can one, who is not of this kind, know the
Self — the Self yasya, for which; ubhe, both; brahma
ca ksatram ca, the Brahmana and the Ksatriya —
though they are the upholders of all righteousness
and the protectors of all; bhavatah, become; odanah,
food; yasya, for which Self; mrtyuh, death — though
it is the destroyer of all; (becomes) upasecanam,
supplement to the food (lxke curry)— being unfit
even to be a food; kah, who—being a man with a
worldly intellect, and devoid of the disciplines
described above; veda, knows; ittha, in this way —
like the man endowed with the above mentioned
disciplines; yatra, as to wherel!; sah, It—the Self
(exists)?

1 The Self, the eater — the destroyer of the universe —exists in
Its own glory. Who knows It as such?



PART 1
Canto 111

The connection that this canto, beginning with
rtam pibantau, has (with the earlier ones) is this:
Knowledge and ignorance have been presented as
possessed of diverse, opposite results; but they have
not been ascertained properly (as regards their
natures and means) together with their results. For
the determination of this is called up the analogy of
the chariot, inasmuch as this leads to easy comprehen-
sion. Thus also are presented two selves, for distin-
guishing between the attained and the attainer, and
the goal and the goer.

wa faa<t gras S
et wfaset o qod (7)o
st Fgrfasr aefa
wegTEt & | fromfagan: g

1. The knowers of Brahman, the worshippers of
the five fires,! and those who perform the Naci-
keta sacrifice thrice, compare to shade and light, the
two enjoyers of the inevitable results of work, who
have entered within the body, into the cavity (of the
heart) which is the supreme abode of the Most High
(Brahman).

1 Garhapatya, Ahavaniya, Daksindgni, Sabhya, and Avasathya.
Or heaven, cloud, earth, man, and woman-—Br. VI. ix-xiii.
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Pibantau, two drinkers of; rtam, truth, i.e. the
results of work (which is called truth) because of its
inevitability. Of these two, one drinks—enjoys—
the fruit of work, and not the other. Still both are
called enjoyers, because of association with the
enjoyer, on the analogy of the expression ‘the pos-
sessors of the umbrella’.! Sukrtasya, of what is done
by oneself. This (word) is to be construed with rtam,
mentioned earlier— (meaning thereby the drinkers
of) the results of the work done by oneself. Pravistau,
(these) two have entered; loke, within this body;
guham (is the same as guhayam), into the cavity, into
the intellect. Parame, (means) in the supreme; it
(i.e. the space within the heart) is supreme in com-
parison with the space outside (the cavity) circum-
scribed by the human body ; parardhe, into that which
is the abode (ardha) of Brahman (para)— there,
indeed, is the supreme Brahman perceived. So the
meaning is that they two have entered into the su-
preme abode of Brahman, which is the space within
the heart. And brahmavidah, the knowers of Brah-
man; vadanti, speak of —these two; as different
like chayatapau, shade and light — because of (their)
worldliness and freedom from worldliness. Not only
those who have given up rites speak (thus), but also
pancagnayah those who worship the five fires—
i.e. the householders; ca, and also; those who are

1 When a king with his retinue moves cut in a procession with
umbrellas, people say, ‘Chatrinah yanti-— people with umbrellas
are going’, though most of the people in the procession do not

possess umbrellas.
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trindciketah, the people by whom has been piled up
thrice the ﬁre called Naciketa.

T: AFASTATRAT 7T T T |
g fadidat qre arfasas m@afg un

2. We have known that Naciketa Fire, which is
the bridge for the sacrificers, as also that which is the
undecaying supreme Brahman beyond fear for those
who want to cross over (the world).

Sakemahi, we were able to know as well as to pile
up; naciketam, the Naciketa Fire (which is Virat);
yah, who; is like a setuh, bridge — since it is calcu-
lated to lead beyond sorrow; Zjananam, for the
sacrificers— the performers of rites. Moreover, that
which is abhayam, the fearless; aksaram brahma,
the undecaying Brahman — which is the supreme re-
sort of the knowers of Brahman and is called the Self;
param titirsatam, for those who want to go to the
shore — to the shore of the (sea of this) world — that
also we succeeded to know. The meaning of the
sentence is that both the inferior and the transcenden-
tal Btahman, which are the refuge of the knowers of
rites and Brahman respectively, are worthy of
realization. For these two, in fact, have been intro-
duced in the verse, ‘rtam pibantaw’ etc.

For the sake of that one among these (two Selves),
which has through limiting adjuncts become the
transmlgratmg soul and is fit for knowledge and
ignorance, a chariot, to attain either emancipation
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or the worldly state, is being imagined as a means to
its reaching either.

Rt e fafg mheco@a g0
gig g ety fafg == wwgas 7030

3. Know the (individual) self as the master of the
chariot, and the body as the chariot. Know the intel-
lect as the charioteer, and the mind as verily the
bridle.

, Of these, viddhi, know ; atmanam, the self-—the
enjoyer of the fruits of karma, which is the soul in the
worldly state; as rathinam, the rider, the master of
the chariot; ru, and; (know) sariram, the body: as the
ratham, the chariot—since the body is pulled by the
organs which occupy the place of the horses tied to
the chariot; tu, and; viddhi, know; buddhim, the
intellect— characterized by determination; as sara-
thim, charioteer—since the body has the guiding
intellect as its chief, just as the chariot has the guiding
charioteer as its chief. All physical work, indeed, is
generally directed by the intellect. Know manah,
the mind —characterized by volition, doubt, etc.;
as pragraham, the bridle — for, just as the horses act
when held in by the reins, similarly the organs such
as ear etc. act when held in by the mind.

gharfor gamgtawar: @y M=)
ATATEaHATgS ATRATEHA T 1%1)

4. They call the organs the horses; the organs
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having been imagined as horses, (know) the objects
as the roads. The discriminating people call that
Self the enjoyver when It is associated with body,
organs, and mind.

Ahuh, they — those versed in calling up the imagery
of the chariot — call; indriyani, the organs —eye etc.;
hayan, horses — because of the similarity of drawing
the chariot and the body. Tesu, those very organs
having been imagined as horses; know, visayan,
the objects—such as colour etc.; as gocaran, the
roads. Manisinah, the discriminating people; ahuh,
call; atmendriyamanoyuktam, the Self as associated
with body, organs, and mind; as bhokta, the en-
joyer, the transmigrating soul. For the absolute
Self can have no enjoyership; Its enjoyership is in
fact created by the limiting adjuncts such as the
intellect etc. Thus also there is another Vedic text
which shows the non-enjoyership of the absolute
(Self): ‘It thinks, as it were, and shakes, as it were’
etc. (Br. IV. iii. 7). Only if this is so, does it become
approprlate to attain the state of Vlsnu (I. 111. 9) as
one’s own, through the analogy of the chariot which
is going to be elaborated; but not otherwise, because
one cannot transcend one’s (true) nature.

This being so,

gEafasAaTTIaagT AAET |91
aaafagam geerar T3 e nvn

5. But the organs of that intellect, which, being
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ever associated with an uncontrolled mind, becomes
devoid of discrimination, are unruly like the vicious
horses of the charioteer.

Yah tu, he, however, who —the charioteer called
the intellect; bhavati, becomes; avijfianavan, un-
skilful —lacking in discrimination as regards engage-
ment and disengagement, just as the other (real
charioteer) is in conducting the chariot; being sada,
ever; associated ayuktena manasa, with an uncontrol-
led mind which is comparable to the bridle; tasya,
his — of that incompetent intellect, i.e. of the driver;
indriyani, the organs—which are analogous to the
horses; are avasyani, unruly, uncontrollable; dus-
tasvah iva, like the vicious horses; saratheh, of the
charioteer — of the other (real) driver.

aeg fasmarwata g@e wwar a9
aeafeatfor azatfr a@var g3 @@ usu

6. But of that (intellect) which, being ever as-
sociated with a restrained mind, is endowed with
discrimination, the organs are controllable like the
good horses of the charioteer.

Yah tu, but that (intellect), again, which is a char-
ioteer opposed to the previous one; which bhavati,
becomes; vijAianavan, skilful and possessed of dis-
crimination; yuktena manasa sada, being ever as-
sociated with a controlled mind-—being endowed
with a concentrated mind; tasya, of that (intellect);
indriyani, the organs—that are analogous to the
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horses; are vasyani, controllable —can be urged on
or stopped sadasvah iva, like the good horses; sara-
theh, of the charioteer — of the other (real) drlver

This is the result that is being foretold for the
aforesaid rider who has a non-discriminating intellect
as his charioteer:

TEAfaAAFATawAEh: TSI |
T q Tt qa arfassta nen

7. But he, (that master of the chariot), does not
attain that goal (through that intellect), who, being
associated with a non-discriminating intellect and
an uncontrollable mind, is ever impure; and he
.attains worldly existence.!

Yah tu, but he (the soul, the master of the chariot)
who; avijiianavan bhavati, is associated with a non-
discriminating intellect; amanaskah, whose mind is
not under control; who is, because of that very
reason, asucih, unclean; sada, for ever; sah, that
rider of the chariot; na apnoti, does not attain—
with the help of that charioteer (viz the mtellect)
tat, that—the aforesaid undecaying One; which is
the supreme padam, goal. Not only does he not attain
emancipation, but also adhigacchati, he reaches;
samsaram, worldly existence —involving birth and
death.

1 Some translators take yah, meaning the intellect, as the nomi-
native of the first part, and sah, meaning the soul, as that of the
second part.
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8. That (master of the chariot), however, who is
associated with a discriminating inteliect, and being
endowed with a controlled mind, is ever pure, attains
that goal from which he is not born again.

The other one, yah tu, who, however; is vijaianavan,
associated with a discriminating charioteer —i.e.
the rider of the chariot who has knowledge; saman-
askah, who is possessed of a controlled mind; and
who is for that very reason sada sucih, ever pure;
sah tu, he however; tat padam apnoti, attains that
state; yasmat, from which — becoming non-alienable
from which acquired goal; he na jayate, is not born —
in the world; bhiyah, again.

What is that goal? In answer the text says:

fasrachirdeg v sgaTET
HIsET: qIEATA afgsor: avH a@ nen

9. The man, however, who has as his charioteer a
discriminating intellect, and who has under control
the reins of the mind, attains the end of the road;
and that is the highest place of Visnu.

Yah narah tu, the man however, who, as described
earlier; vijfianasarathih, has a discriminating intellect
as his charioteer; manah pragrahavan, who has the
mind as his reins— whose mind is controlled, who
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having a concentrated mind has become holy; sah
(narah), that man—that man of knowledge; apnoti,
reaches; adhvanah param, the end of the road, i. e.
the very supreme goal to be reached beyond the
course of the world. He becomes free from all the
worldly bondages. Tat, that; is paramam padam, the
highest place, i.e. the very nature; visnoh, of Visnu
—of the all-pervading Brahman, of the supreme
Self who is called Vasudeval! — which this man of
knowledge attains.

Now this portion begins in order to show how the
goal (i.e. Brahman), that is to be reached, is to be
realized as the indwelling Self through an ascending

gradation, from grossness to subtleness, commencing
from the gross senses.

s oo grat s o |1
FAAEg IO EELITAT REFAT N2 on

10. The sense-objects are higher thar the senses,
and the mind is higher than the sense-objects; but
the intellect is higher than the mind, and the Great
Soul is higher than the intellect.

- Now, then, the senses are gross. The arthah,
sense-objects, by which those senses were created for
their (i.e. 'of the sense-objects) own revelation; are
certainly parah, higher —subtler, more pervasive,

1 He who provides dwelling place (vasa) for all in Himself, is vésu.
Deva is effulgent, i.e. self-luminous. He is both vasu and deva.
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and are their inner selves; indriyebhyah, than those
senses — which are their own effects (the sense-organs
having been created from sense-objects for perceiv-
ing them). Arthebhyah ca, as compared with even
those sense-objects; manah, the -mind; is param,
higher — more subtle, pervasive and is their inner
self. By the word manah is indicated the elements in
their rudimentary subtle form ({tanmdtras) which
are the material cause of the mind, for they are the
originators of volition and conjecture. Manasah (api),
as compared with even the mind; buddhih, the intel-
lect; is para, higher — subtler, more pervasive, and
is their inner self. By the word buddhih, is denoted the
rudimentary elements (tanmatras) which are the
source of determination etc. Buddheh, as compared
with the intellect; mahan atma, the Great Soul (is
higher); it is arma, the soul, because it is the inner-
most principle of the intelligence of alil beings, and it
is mahan, great, because it is the most pervasive of all.
The principle called Hiranyagarbha, which was born
before all, from the Unmanifested (Maya), and which
consists of both intelligence and activity, is called
the Great Soul that is parah, higher, than the intellect.

HEA: TIHSAHHSAHIIIN: TT: |
et a7 fefeer smr av oo afa ugqu

The Unmanifested is higher than Mahat; the
Purusa is higher than the Unmanifested. There is

nothmg higher than the Purusa. He is the culmi-
nation, He is the highest goal.
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Mahatah, as compared (even) with Mahat (the
Great Soul); param, higher — subtler, the inner self,
and the most pervasive; is avyaktam, the Unmani-
fested — that which is the seed of the whole universe,
the essence of unmanifested name and form, the
state of aggregation of all powers of causes and ef-
fects,! called by such names as avyakta (Unmani-
fested), avyakrta (Unevolved), akasa (Space), etc.,
resting on the supreme Self through and through
like the potentiality of a banyan tree in a tiny banyan
seed.2 Avyaktat, as compared with that avyakta3;
(the Purusa is) parah, higher—subtler and greater,
being the cause of all the causes and the inmost self
of all-—and therefore too, He is called purusah,
because He fills up everything. Ruling out the pos-
sibility of anything being higher than Him, the text
says, purusat na param kim cit, there is nothing
higher than the Purusa. Since there is no other
substance beyond the Purusa who is a mass of pure
consciousness, therefore, sa, He, the Purusa; is
kastha, the acme, the culmination-—of subtleness,
greatness, and inwardness, as Self. Here, indeed,
culminate all subtleness etc., commencing from the

1 During cosmic dissolution.

2*As the seed, with the potentiality of the tree, is but a single
entity, without a second. similarly Brahman, too, as possessed of
the power of Maya, is not a dual entity.”—A. G.

3 That has no individuality when ascertained from the point of
view of existence etc. It is the cause of the whole manifested world.
Since it is dependent on the supreme Self, the latter is indirectly
called the cause. But in reality the Self is not the cause, because It
is not subject to mutation.



I. iii. 12] KATHA UPANISAD 171

senses. And hence this is para gatih, the supreme
goal—of all travellers, all individual souls that
transmigrate; because the Smrti says, ‘Going where
they do not return.” (G. VIII. 21; XV. 6)

Objection: ls it not a fact that if there is going,
there shall be coming as well? How is it then said,
‘from which he is not born again’? (1. iii. 8)

Answer: That is no fault. Since He is the indwell-
ing Self of all, the fact of realizing Him is figuratively
spoken of as attaining Him. And that He is the in-
dwelling Self is shown through His being higher than
the senses, the mind, and the intellect. He who'is a
traveller goes, indeed, to something that is unattained,
non-immanent, and non-Self; but not contrariwise.
Thus there is the Vedic text: ‘Those who want to get
beyond the ways (of the world), do not walk on roads’,
etc. (Iti. 18) Thus also is being shown that He is the
indwelling Self of all:

TN §aY FAY TEISSHT F STHRTA |
T ETAT AT FERAT AR 1L

12. He is hidden in all beings, and hence He does
not appear as the Self (oi all). But by the seers of
subtle things, He is seen thi yugh a pointed and finc
intellect.

Esah, this one—this Purusa; sarvesu bhiitesu,
in all creatures — from Brahma to a clump of grass;
gudhah, is hidden —though He has such activities
as hearing, seeing, etc., yet He is covered by avidya,



172 EIGHT UPANISADS [I.iii. 12

i.e. Maya.l Thus, since He is the arma, the Self (of
all); na prakasate, (He) does not appear as the Self
of anyone.2 Alas, how unfathomable, inscrutable,
and variegated is this Maya, that every creature,
though in reality identical with the supreme Entity,
and is instructed as such, does not grasp the fact
‘l am the supreme Self’, while even without being
told, he accepts as his Self the non-selves, viz the
aggregate of body and senses, under the idea ‘I am
the son of such a one’, though these (latter) are
objects of perception to oneself (and are hence not
his selves) like pots etc.! Verily, it is because of being
deluded by the Maya of the supreme Being that every
man moves again and again (through birth and death).
There is this Smrti on this point: ‘I am not revealed to
all, being veiled by my Yoga-Maya (i. e. the illusion
born of the congress of the gunas), etc. (G. VIIL. 25)

Objection: Is it not contradictory to say, ‘Having
realized It, the intelligent man does not grieve’ (IL.
i.4) and ‘He does not appear’?

Answer: This is not so. Since He is not known to
a man whose intellect has not been purified, it is said,
‘He does not appear’. Tu (but); drsyate, (He) is seen;
through the purified (intellect)—agryaya, through
the pointed (intellect); that (intellect) which is like a

I The very word avidya (ignorance) suggests that it is removable
by vidya (knowledge); and Maya (cosmic illusion) suggests that
it is unreal.

2 The Self, as such, cannot be the content of any conventional
idea.
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point (agra) is agrya; through that, i. e. through that
(intellect) which is associated with concentration;
suksmaya, through the subtle (intellect) that is en-
gaged in ascertaining subtle things.! By whom? Siks-
madarsibhih, by the seers of subtle things. The seers
are those who have become skilled in penetrating into
the subtlest thing through their perception of an
ascending order of subtleness by following the
process as indicated in the text, ‘The sense-objects
are higher than the senses’, etc. (I. iii. 10) By them,
i.e. by the wise people.

The means for His attainment is being stated:

TEBETSAAET NTACATSSATH ATHA |
TR Agla Fasaa=s=sra smerfa n gz

13. The discriminating man should merge the
(organ of) speech into the mind; he should merge
that (mind) into the intelligent self; he should merge
the intelligent self into the Great Soul; he should
merge the Great Soul into the peaceful Self.

Prajniah, the discriminating man; yacchet should
merge. What (should he merge)? Vak i.e. vacam,

1 ‘When the mind becomes concentrated through the perfection
of meditation and thus becomes helpful, then from the mahavakya
(great saying— Thou art That) associated with that mind, there
arises such a conviction as ‘I am Brahman.” On that intellectual
pattern is revealed the reality of Brahman ; and this is conventional-
ly referred to as the self-revealed immeditate perception of Brah-
man.”—A.G.
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the organ of speech, (i.e. all the organs), vak being
used suggestively for all organs. Where? Manasi,
into the mind; the use of the word with a long 7 is a
Vedic licence. Tat, that mind, again; yacchet, he
should merge ; jfiane atmani, into the intellect — bright
by nature — which is their self; as the intellect per-
vades the organs, beginning with the mind, it is their
self, their innermost principle. Jiianam, the intellect;
niyacchet, he should dissolve; mahati atmani, in the
Great Soul-—the First Born (Hiranyagarbha). The
idea is that he should make the intelligence as clear
in its nature as is the First Born. And that Great Soul
again, yacchet, he should sink; sante, into the peace-
ful — whose nature does not admit of any distinction,
which is unchangeable; (into that peaceful) armani,
Self —into the real Self which is within all and is the
witness of all the modifications of the intellect.

Just as the water in a mirage, the snake on a rope,
and dirt in the sky, are eliminated through the percep-
tion of the real nature of the mirage, rope, and the
sky, similarly by dissolving in the Purusa — the Self —
through the knowledge of the true nature of one’s
own Self, all that is projected by unreal ignorance,
which is characterized by action, instrument, and
result, and which is but constituted by the three —
name, form, and action—one becomes established
in the Self and peaceful in mind, and he has his goal
achieved. Since this is so, therefore, for the sake of
realizing this —

Ifassa s
g qOfEaEd |
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14. Arise, awake, and learn by approaching the
excellent ones. The wise ones describe that path
to be as impassable as a razor’s edge, which, when
sharpened, is difficult to tread on.

You creatures, who are sleeping in ignorance that
has no beginning, uttisthata, arise, turn towards the
knowledge of the Self; jagrata, awake — put an end
to the sleep of ignorance which is terrible by nature,
and is the seed of all evil. How (to put an end to it)?
Prapya, approaching; varan, the adorable ones, the
excellent teachers — who know that (Self); nibodhata,
learn—understand the all-pervading Self, taught
by them, as ‘I am that’. The Upanisad says out of
compassion, like a mother, that this should not be
neglected, for the thing to be known is comprehen-
sible by a very fine intellect. With what can that fine
intellect be compared? This is being said: Dhara,
the edge; ksurasya, of a razor; nisita, being sharpened;
becomes, duratyaya, such as can be passed over with
great difficulty, impassable. As that razor is difficult
to walk on with the feet, similarly, kavayah, the
intelligent people; vadanti, describe; pathah (should
rather be panthanam), the path -—consisting in the
knowledge of Reality; (as) durgam, impassable, i.e.
hard to attain. The idea is that since the object to be
known is very subtle, they speak of the path of knowl-
edge leading to it as impassable.

How is the thing to be known very subtle? That is
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being said: Now, then, this earth is gross, developed
as it is by (the principles of) sound, touch, colour,
taste, and smell; and it is an object of perception to
all the senses. So also is the body. Here a gradation
of subtleness, pervasiveness, purity, permanence,
etc. is noticed in water etc., through the elimination
of the attributes of smell etc., one by one, till one
reaches akasa! (space). Therefore, what need is there
to speak of the unsurpassable subtleness etc. of that
in which do not exist those attributes— beginning
with smell and ending with sound —that are the
causes of grossness. This is what the Upanisad
shows:
FACTHTTTHEAHSAT
TS fAermTraase a9
HATIA REgA: I a8
frarm st T nun

15. One becomes freed from the jaws of death
by knowing That which is soundless, touchless,
colourless, undiminishing, and also tasteless, eternal,
odourless, without beginning, and without end,
distinct from Mahat, and ever constant.

1 Earth is possessed of five qualities — smell, taste, colour, touch,
and sound; water consists of the four qualities beginning from
taste; fire of the next three; air of the next two; and space of the
last one. It is difficult to translate the word akdsa. Vedantasara
defines it as the element that provides space and has sound as its
quality.
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Yat, that which —is described as; asabdam, sound-
less; asparsam, touchless; ariapam, colourless; avya-
yam, undiminishing; tatha, and also; arasam, taste-
less; mityam, eternal —that is the undecaying Brah-
man. That which is possessed of sound etc., dimin-
ishes. But this one, being soundless etc., is avyayam —
It does not diminish, does not decay; and because of
this, It is eternal. Whatever decays is non-eternal; but
this one does not decay, therefore it is permanent. For
this further reason, too, It is eternal: that which has no
adi (beginning), cause, is anadi, beginningless. That
which has a cause, is impermanent, because it is an
effect and it merges into its cause, as for instance
earth etc. But this one being the cause of all, is not
the effect; and because It is not an effect, It is eternal;
It has no cause into which It can merge. Similarly,
anantam, infinite — that which has no end, no effect.
As the plantain etc. are seen to be impermanent after
yielding their products in the form of fruits etc., not
even in that way has Brahman any finitude; hence
too, It is eternal. Mahatah, from the principle Mahat,
called buddhi, intelligence; It is param, distinct, by
nature — for It is the witness of all, being eternal
Consciousness; and It is Brahman, being the Self of
all beings. For it has been already said, ‘He is hidden
in all beings’, etc. (I. iii. 12) And It is dhruvam,
changelessly constant, whose eternality is not relative
like that of the earth etc. Nicayya, realizing;- tat,
that Self — the Self that is the Brahman of this kind;
pramucyate, one gets freed from —detached from;
mrtyumukhat, from the jaws, the grasp, of Death—
which consists of ignorance, desire, and action.
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For the sake of eulogizing the knowledge under
discussion the Upanisad says:

ATfeRaaTeaT AeSIH . a9 |
IFCET HeaT T AUTAT TS H WA UL

16. Relating and hearing this eternal anecdote —
as received by Naciketda and as told by Death — the
intelligent man becomes glorified in the region that
is Brahman.

Uktva, relating—to Brahmanas; ca, and; srutva,
hearing— from teachers; this sanatanam upakhya-
nam, eternal anecdote — eternal because it is Vedic;
(that was) naciketam, received by Naciketa; (and)
mrtyuproktam, told by Death; medhavi, the intel-
ligent man; mahiyate, becomes glorified —i.e. he
becomes adorable by becoming identified with Brah-
man ; brahmaloke, in the region of Brahman that is
identical with Brahman Itself.

T TH IR T MTEAY FEEE(L |
TIA: HTGHTS T qEEARATH Foad |
qEHRAT Foqa ThA Ul

T Fewaffs sawram gaa ==t o

17. Should anyone, after purification, get this
highest secret recited before an assembly of Brah-
manas, or at the time of the ceremonies for the dead,
(then) that (ceremony) becomes conducive to eternal
result.



L. ii1. 17] KATHA UPANISAD 179

Should yah, anyone; prayatah, after becoming
purified ; idam sravayet, get this text recited — verba-
tim, as also with explanation: (that is) paramam
guhyam, the greatest secret; brahmasamsadi, in an
assemblage of Brahmanas; va, or; get it recited
sraddhakale, at the time of the ceremonies for the
dead, to the Brahmanas seated for the feast; (then)
tat, that— funeral ceremony, of that man; kalpate,
becomes conducive; anantyaya, to eternal result.
The repetition is for concluding the Part.



PART II
Canto 1

It has been stated, ‘He is hidden in all beings, and
hence He does not appear as the Self (of all). But He
is seen through a pointed and fine intellect.” (1. iii. 12)
What again is the obstacle to this pointed intellect
because of which there is an absence of that intellect
and the Self is not seen? This canto is begun to show
the cause of that non-perception.! For only when the
cause that bars the good is known, can effort be made
to remove it and not otherwise:

gfa atfr saqerg w=ae-

TATATAETTATT ATACTEHT |
FHRIEIT: TR -

TrEAAPATE TS UL

1. The self-existent Lord destroyed the outgoing
senses. Therefore, one sees the outer things and not
the inner Self. A rare discriminating man, desiring
immortality, turns his eyes away and then sees the
indwelling Self.

Paravici, outgoing; by the word khkani (kha mean-
ing an orifice, cavity) are referred to the senses such

1 This is according to the reading tadadarsana. The other reading
is taddarsana, which gives the opposite meaning.
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as ear etc.l, which are suggestively indicated by it.
They surely proceed outward for revealing their
objects, sound etc. Since they are of such a nature,
He vyatrnat, afflicted, i. e. killed these. Who is He
(that did so)? Svayambhih, the Great Lord — who
(bhut) exists ever, and (svayam, by Himself) on His
own right, and is not subject to anything else. (Since
He injured them), tasmat, therefore; the perceiver
(the individual) pasyati, sees, perceives; parak, the
outer —sounds etc., which are the non-Self and exist
as external things; na antaratman, i.e. na antaratma-
nam, but (sees) not the inner Self. Though such is the
nature of man, yet like reversing the current of a
river kah cit dhirah, some (rare) discriminating man
(sees); pratyagatmanam, the indwelling Self. That
which is pratyak, in the interior, and at the same time
atma, the Self, is the pratyagatma. In common usage
the word arma conventionally means only the indi-
vidual soul, and not anything else. From the point
of etymology, too, the word arma has that very
sense. For in the Smrti the derivation of the word is
given thus: ‘Since It pervades, absorbs, and enjoys
(all) objects in the world, and since from It the world
derives its continuous existence, therefore, It 1s
called the atma.” (L. P. I. Lxx. 96) That indwelling
Self —one’s own reality —one aiksat, saw, i.e. sees,
for in the Vedas there is no regularity about the tenses.
How one sees is being stated: (Becoming) avrttacak-
suh, having one’s eyes covered —having one’s eye,
i.e. the group of organs beginning with the ear,

1 Actually meaning the senses—of hearing, sight, etc.
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turned away from all sense-objects. Such a one,
who is purified thus, sees the indwelling Self. For it
is not possible for the same person to be engaged in
the thought of sense-objects and to have the vision
of the Self as well. Why, again, does the discriminating
man check his natural propensity thus through great
effort and then realize the Self? This is the answer:
Icchan, desiring— for oneself; amrtatvam, immortal-
ity —one’s own unchanging nature.

T FTHATA A ST T-
éﬂwﬁ'&%«rﬁaawcrmml
maﬁwwfaﬁm

aRafsag ¥ ST 1R

2. The unintelligent people follow the external
desires. They get entangled in the snares of the wide-
spread death. Therefore, the discriminating people,
having known what true immortality is in the midst
of impermanent things, do not pray for anything
here.

Now then, the natural tendency to perceive only
outwardly the things that are not the Self, is the cause
of obstruction of the vision of the Self and it is
ignorance, since it is opposed to that (vision). And
there is that thirst for the enjoyment of those very
outer things, whether seen or unseen, which are
presented by ignorance. Those whose vision of the
Self is obstructed by those two —ignorance and thirst
— those balah, men of little intelligence; anuyanti,
follow; only paracah kaman, the external desirable
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things. 7e, they; because of that reason, yanti, get
eniangled in; pasam, the snares — those by which one
is bound, consisting in the association with, or dis-
sociation from, the body, senses, etc.; vztatavya of
that which is vast, spread everywhcre mrtyoh, of
death — of the group of ignorance, desire, and action.
The meaning is that they are constantly subject to
birth, death, old age, disease, and a mass of such
other multifarious evils. Since this is so, atha, hence;
dhirah, the discriminating people; viditva, having
known; amrtatvam, immortality— which consists
in continuing in the true state of the indwelling Self;
as the dhruvam, sure thing; for the immortality of the
gods and others is unstable, whereas this immortality
consisting in continuing in the true state of the in-
dwelling Self is stable, as is supported by the text, ‘It
neither increases nor decreases through work.” (Br.
IV. iv. 23) Having known the constant and unshak-
able immortality which is of this kind, having as-
certained it from adhruvesu, amidst all impermanent
things; the knowers of Brahman na prarthayante,
do not pray for —anything; iha, in this world, that
is full of evil; because all this is opposed to the vision
of the innermost Self. The idea is that they inevitably
rise above the desires for progeny, wealth, and
worlds (of enjoyment).

How is that known, by realizing which the men of
enlightenment do not pray for anything else? This is
being said:

AR TG TH T QT TAILT AYATY |
vana faematfa fewsr ofcforsad o wag @ vz
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3. What remains here (unknowable to this Self)
through which very Self people perceive colour,
taste, smell, sound, touch, and sexual pleasure?
This indeed is that (Self asked for by Naciketd).

Yena, that by which— by the Self which is con-
sciousness by nature; all people vijanati, know
clearly; rapam, colour; rasam, taste; gandham, smell;
sabdam, sound; sparsan, touch; ca, and; maithunan,
pleasurable sensations from sex.

Objection: May it not be argued that the idea, ‘I
know through the Self which is distinct from the
body etc.’, is not familiar to anyone? Rather all
people experience thus: ‘I, who am the combination
of the body etc., know.’

Answer: But this is not so. Since even the ag-
gregate of body etc. is substantially indistinguish-
able from (knowable objects like) sound etc., and
hence it, too, is equally a knowable, it cannot reason-
ably be the knower. If the aggregate of body etc.,
though constituted by colour etc., can perceive colour
etc., then the external colour etc. may as well know
each other, as also their own individual feature. But.
this does not tally with facts. Therefore, just as that
through which iron burns (anything) is (inferred to
be) fire, similarly people perceive colour and other
attributes, in the form of the body etc., etena eva,
through this only — through the Self which is con-
sciousness by nature and which is distinct from the
body etc. Kim, what; atra, in this world ; parisisyate,
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remains, which is unknowable to the Self? Nothing
remains, but everything can certainly be known
through the Self. The Self to which nothing can
remain unknown is omniscient. Etai vai tat, this
(Self) indeed is that. What is that? That which was
asked for by Naciketa, about which even the gods
had doubts, which is different from virtue etc., which
is the highest state of Visnu, and beyond Wthh there
is nothing. That very thmg, which is described thus,
is comprehended here. This is the idea.

Thinking that the Self, being subtle, is difficult to
know, the text states the same idea over and over
again:

T WAt SR aarasata |
g farwTe wear i 7 =ta nvn

4. Having realized the great and all-pervading Self,
through which a man perceives the objects in both
the sleep and the waking states, a wise man does not
grieve.

Yena, that—the Self-—through which; a man
anupasyati, perceives; svapnantam, the content of
sleep, i.e. the objects in sleep; similarly jagaritantam,
the content of the waking state, the objects in the
waking state; ubhau, both —the sleep and waking
objects. All this is to be explained as before.l

I The objection that can be raised with regard to the Self’s being
the real knower is to.be met as in IL. i. 3.
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Matva, realizing; that mahantam vibhum atmanam,
great and all-pervading Self; having directly known
It as identified with oneself thus, ‘I am the supreme
Selt”; dhirah, the wise man; na socati, does not grieve.

T TH WA AT ATH Sraafeaante |
T wEwener 7 aat faspreEd | wag ag nun

5. Anyone who knows proximately! this Self —
the enjoyer of the fruits of works, the supporter of
life etc. — as the lord of the past and the future, does
not want to save (the Self) just because of that (knowl-
edge). This indeed is that.

Moreover, yah, anyone who; veda, knows; antikat,
proximately; imam, this; atmanam, Self; jivam,
the sustainer of the whole lot of vital force etc.;
madhvadam, the enjoyer of the fruits of works; as
isanam, the ruler; bhiitabhavyasya, of past and future
—of all the three times; tatah, after that — after that
knowledge; na vijugupsate, does not want to save
(the Self)— because he has attained fearlessness.
One wants to save the Self so long as one is in the
midst of fear and considers the Self to be imper-
manent. But when one knows the eternal, non-dual
Self, then who would wish to save what or from
where? Etat vai tat is to be explained as before.

It is being shown that the indwelling Self, which
has been identified with God, is the Self of all:

1 As non-different from oneself.
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T g ATET ATAAHHA: TEASATA |
gt wfasx fass= @ wafwstomma ) gag & e

6. He sees this very aforesaid Brahman who sees
the First Born (Hiranyagarbha)—born before the
five elements from Consciousness (Brahman)-—as
existing in the cavity of the heart in the midst of body
and senses, after having entered there.

Yah, anyone— who being desirous of freedom;
(vyapasyata, sees) purvam jatam, the First Born—
Hiranyagarbha; yah, who; gjayata, was born;
purvam, earlier. Earlier than what? That is being
said: Adbhyah, than water; the idea is that He was
earlier than the five elements inclusive of water, and
not merely earlier than water. Tapasah, (born) from
Brahman, characterized by consciousness etc. Any-
one who (sees) that First Born, who after having
created the bodies of gods etc., (and) pravisya guham,
having entered into the cavity of the heart, of every-
body; tisthantam, remains in existence; bhitebhih,
in association with the elements—in the midst of
body and senses, perceiving sound etc.; yah vyapas-
yata, i.e. pasyati, anyone who sees thus, he sees;
etat, this very one,! Brahman, that is under dis-
cussion.

T qTO AT fefadaardt |
et afasy fass=it av TAfsdemaa | gag aq ven

1 As an ornament made of gold continues to be gold, so is Hiran-
yagarbha nothing but Brahman.
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7. He (sees) that very Brahman (who sees) that
Aditi, comprising all the deities, who takes birth as
Hiranyagarbha, who is manifested in association
with the elements, and who is seated in the cavity of
the heart, after entering there.

Furthermore, ya aditih, that Aditi—so called
because of enjoying (adana) all such things as sound;
who is devatamayi, who comprises all the deities;
(and) who sambhavati, takes birth; pranena, as
Hiranyagarbha —from the supreme Brahman. The
portion ‘He who sees that Aditi as existing in the
cavity of the heart after having entered there’,
is to be explained as before. That very Aditi is bemg
distinguished: ya, which; bhiitebhih, as associated
with the elements; vyajayata, took birth, i.e. was
created.

srceqifafgat srader W g garar ahwoifa:
fe e o st gEfaswtgamsataha:
wag aq uen

8. The sacrificial Fire lodged in two fire-producing
pieces of wood, (as also the Fire lodgedin the hearts
of Yogis) that is well protected —just as much as the
foetus by pregnant women-—and the Fire that is
adorable every day by vigilant men with oblation
(and contemplation) —that Fire too is but this
Brahman.

Besides, that jatavedah, Fire; which in the context
of a sacrifice, is nihitah, lodged; aranyoh, in the
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upper and lower pieces of wood (by rubbing which
fire is produced); which, again, as the eater of all
oblations, is (lodged) in the individual person (as
Virat, in the heart); and which is subhrtah, well
protected — by the men of contemplation; garbhah
iva, just as the foetus-—is well protected; garbhi-
nibhih, by pregnant women—by partaking of food,
drink, etc. that are not nnproper The meaning
is that, just as in the world the foetus is well protected,
similarly it (i.e. the Fire) is protected by the priests
and the meditators. Moreover, that agnih, Fire;
which is idyah, laudable and adorable — by sacri-
ficers and meditators, in the sacrifices and the hearts;
dive, dive, every day; jagrvadbhih, by the sleepless,
i.e. the vigilant; manusyebhih, i.e. manusyaih, by
men; havismadbhih, who are possessed of oblations,
e.g. ghee, as also possessed of meditation and con-
templation; rat, that Fire; etat vai, is this only — the
Brahman that is being discussed.

et gatse ax = weufa
& 3au 9 sfuaweag wrdfa w30 Tag aq nen

9. On that, from which the sun rises and in which
it sets, are fixed all the deities. None ever transcends
that. This indeed is that.

Moreover, yatah ca, that from which-—from
which Prana (i.e. Hiranyagarbha); udeti, rises;
staryah, the sun; yatra, where, in which Prana it-
self; it astam gacchati, sets—day after day; iam,
on that—on the Prana which is the Self; sarve
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devah, all the gods—Fire and others in the divine
context, and speech etc. in the personal context;
arpitah, are fixed —like spokes on the nave of a
chariot wheel—during the period of existence (of
the universe). He (that Prana), too, is Brahman.
This is that all pervading Brahman. Tar u, that in-
deed; na kah cana, nobody—whosoever; atyeti,
transcends — ceasing to be identified with It, becomes
something other than that. This indeed is that.

The following verse is there to counteract the doubt
that may arise in anybody’s mind that the entity
which exists in all beings from Brahma down to the
immovable, and appears as non-Brahman owing to
those particular limiting adjuncts, is (an individual
soul) different from the supreme Brahman, and is
subject to birth and death:

qAAZ AN TIHA aIfAg |
el § AGATHIHT T g A gzafa ugon

10. What indeed is here, is there; what is there, is
here likewise. He who sees as though' there is dif-
ference here, goes from death to death.

Yat eva iha, what, indeed, is here —that entity
which, being associated with limiting adjuncts, viz
the body and senses (i.e. as existing here in the
individual), appears to the ignorant to be possessed
of worldly attributes; tar, that— very entity, estab-
lished in Its own reality, is; amutra, there — (existing
in Its causal condition as) Brahman which is by
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nature a mass of constant consciousness and is
devoid of all worldly attributes. And yat amutra,
that which is there (in the causal condition), estab-
lished in Itself;; zat, that very thing; iha anu, (is) here
likewise —appearing diversely in conformity with
the limiting adjuncts such as name and form, body
and senses; It is nothing else. This being so, yah,
anyone who-—being deluded by ignorance that
consists in seeing differences that are natural to the
limiting adjuncts; pasyati, sees, perceives; iha, here—
in Brahman, which is not a plurality; nana iva, as
though there is difference —feels such differences
as, ‘I am different from the supreme Self, and the
supreme Brahman is different from me’; sah, he;
apnoti, gets; mrtyoh mrtyum, death after death, he
becomes subject to repeated birth and death. There-
fore, one should not perceive like that; one should
perceive thus: ‘I am, indeed, Brahman which is
homogeneous consciousness and which pervades
everything through and through like space.” This is
the meaning of the sentence.

AAAYTHTA Ag ATATiE e
Aot & g wesfa @ gy AW azafa ngqu
11. This is to be attained through the mind indeed.
There is no diversity here whatsoever. He who sees

as though there is difference here, goes from death to
death.

Before attaining the knowledge of unity, idam,
this— Brahman which is homogeneous; apravyam,
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is to be attained, as identical with the Self, there
being nothing else existing; manasa, through the
mind — which is purified by the teacher and the scrip-
tures. And since ignorance that presents diversity
ceases on this attainment, (therefore) /ha, here —in
the Brahman; nana, diversity; kimcana, even so
little; na asti, does not exist. On the other hand, yah,
he who—does not give up his vision of ignorance
that is comparable to darkness; (and) nana iva
pasyati, sees as though there is diversity; sah, he;
mrtyoh mrtyum gacchati, does (indeed) go from
death to death, even by superimposing the slightest
difference. This is the idea.

The Upanisad again speaks of that very Brahman
which is being discussed:

WA geut wew reAt fassfa
e wAwere 7 adt faspreee | gEd A ugk

12. The Being (Purusa), of the size of a thumb,
resides in the body. Knowing Him as the ruler of the
past and the future, one does not want, by virtue of
that knowledge, to save the Self. This indeed is that.

Angusthamatrah of the size of a thumb: the lotus
of the heart is of the size of a thumb; (and) as con-
ditioned by the internal organ existing in the space
within the lotus of the heart, (the Self) has the size of
a thumb, just like space existing in a section of a
bamboo that is of the size of a thumb. Purusah
means He by whom everything is filled. Knowing
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Him, who tisthati, stays; mddhye atmani, in the
body; as the isanam! bhiitabhavyasya, the ruler of
the past and the future— of the three times. (The
portion) na tatah etc. is to be explained as before
(I1. 1. 5).

FFSAT: geEt sutfafoarras: |
AT AANTET q QAT @ I T | TAE aq N3N

13. The Purusa, who is of the size of a thumb, is
like a light without smoke. He is the ruler of the past
and the future. He exists today, and He will exist
tomorrow. This indeed is that.

Moreover, angusthamatrah purusah, the Purusa
(the all-pervasive entity) of the size of a thumb;
Jyotih iva adhimakah, like a smokeless light. Adhuma-
kah should rather be adhimakam, since it qualifies
jyotih which is neuter). He, who is perceived as such
by the Yogis in their hearts, is the isanah bhiatabha-
vyasya, lord of the past and the future. Sah, He, the
eternal and unchanging; exists adya, now, in all
beings; u, and ; sah, He; will exist svah, even tomor-
row. The idea is that none equals Him now, nor will
any be born in future (to do so). Though one of the
alternatives, viz ‘Some say that He does not exist
(after death)’ (I. i. 20), cannot logically arise, yet
hereby it is refuted by the Upanisad itself in its own
words, and so also is dismissed the theory of momen-
tary existence.

1 The alternative reading is isano bhiutabhavyasya.
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The Upanisad again presents a refutation of the
perception of difference with regard to Brahman:

TaEE g g qdaay faumafa
TE qHT quE qEaeamar st 0

14. As water rained on an inaccessible height gets
dispersed on (lower) hilly regions, similarly, one who
perceives the selves differently, runs after them only.

Yatha, as; udakam, water; vrstam, poured; durge,
on an inaccessible place, on a height; vidhavati, flows
—being dispersed becomes dissipated; parvatesu,
over hills, over hilly lower regions; evam, similarly;
pasyan, seeing; dharman, the selves; prthak, dif-
ferently—seeing It as different with respect to
everybody; anuvidhavati, one runs after; tan eva,
them only — those souls that conform to the different
bodies. The meaning is that he assumes different
bodies again and again.

Now is being stated as to how the nature of the
Self is attained by one who is a man of realization,
for whom has been destroyed the perception of dif-
ference that is created by limiting adjuncts, who sees
the non-dual Self which is a homogeneous mass of
pure consciousness, and who is possessed of knowl-
edge and is engaged in meditation:

qANTH Y@ [GATah amgia wafe |
ua qAfasta srent wafa witew ngyn

zfa safrafs fefaread gawT ast )
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15. O Gautama, as pure water poured on pure
water becomes verily the same, so also does become
the Self of the man of knowledge who is given to
deliberation (on the Self).

Yatha, as; suddham udakam, pure water; asiktam,
poured; suddhe, on pure (water); bhavati, becomes;
tadrk eva, of that kind only, of the same quality
and not anything else; atma, the Self , too; bhavati,
becomes; evam, so; vijanatah, of one who knows—
realizes unity ; muneh, of one who deliberates, O Gau-
tama. Therefore, giving up the perception of duality
that bad logicians have and the erroneous notions
that the non-believers entertain, the people whose
pride has been quelled should eagerly seek after the
realization of the unity of the Self, which is inculcated
by the Vedas that are more beneficent than thousands
of fathers and mothers. This is the idea.



PART II
Canto 11

As Brahman is difficult to know, this is a fresh
commencement for ascertaining in another way the
reality that It is:

AR AT TIHATH: |
yqes™ A At fagees fag=aad | gag ag i

1. Of the unborn One, whose consciousness is
unflickering, there is a city with eleven gates. Meditat-
ing (on Him), one does not grieve and, becoming
freed, one becomes emancipated. This indeed is that.

Puram, a city, i.e. comparable to a city: the body
is a city, since in it we find an assemblage of such
appendages of a city as gate-keepers, their com-
manders, etc., and a city, together with its parapher-
nalia, is seen to be meant for an independent owner
(viz the king) who is not a constituent part of it!;
similarly, since this body, consisting of an assemblage
of various paraphernalia, has resemblance to a city,
it must exist for an owner who takes the position of a
king, but does not form a part of it. This city then,
that is called a body, ekadasadvaram, is possessed of
eleven doors—seven in the head, three, inclusive of

! He does not grow or contract even though the city may do so,
and his existence can be known independently of the city.
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the navel, in the lower parts, and one on the (top of
the) head; because of these, it is a city possessed of
eleven doors. Of whom? Ajasya, of the birthless One
—of the Self which is free from all modifications,
such as birth etc., which occupies the place of the
king, and which is dissimilar to the properties of the
city; avakracetasah, of the One whose knowledge is
not crooked — whose cetah, consciousness; is avakra,
straight, verily present for ever like the light of the
sun—i.e. of Brahman which is comparable to the
king. Anusthaya, by meditating— after becoming
entirely free from desires—on Him to whom this
city belongs, on the supreme Lord who is the owner
of the city—for, his anusthana (lit. performance)
consists in contemplation with a view to complete
knowledge!; by contemplating on Him as residing
equally in all beings, na socati, one does not grieve.
How can there be any vision of fear, since there is no
occasion for sorrow after the attainment of fearless-
ness resulting from His realization? Even here,
(while still living), he becomes vimuktah, free—
free from the bondage of desire and duty, created
by ignorance; vimuktah ca, and having become free
(while still living); vimucyate, he becomes emanci-
pated, i.e. he does not take up a body again.

But He (the Self) does not reside in the city of one
body only. What then? He exists in all the cities.
How?

1 Unobstructed, direct vision. Balagopalendra interprets sam-
yagvijiianapiirvakam as (meditation) that has complete realization
as its objective.
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2. As the moving (sun) He dwells in heaven; (as
air) He pervades all and dwells in the inter-space;
as fire He resides on the earth; as Soma He stays
in a jar; He lives among men; He lives among gods;
He dwells in truth; He dwells in space; He is born
in water; He takes birth from the earth; He is born
in the sacrifice; He emerges from the mountains;
He is unchanging; and He is great.

(As) hamsah, a mover — derived from the root ham,
meaning to go; He is sucisat—derived from suci,
pure, and sad, to live—a dweller, as the sun, in
heaven which is pure. Vasuh (air), derived from the
causative form of the root vas, means ‘one who
provides a dwelling for all’. As air, He is antarik-
sasat, a dweller in the intermediate space. As hotd,
(meanmg) fire—because of the Vedic text, ‘Fire,
indeed, is hota’ (Cit. I1I. 1, VII. 1); (He is) vedisat—
a resider (sat) on the vedi, the earth— because of the
mantra which begins with, ‘This vedi (sacrificial altar)
is the highest state of the earth’ (R. II. iii. 20). Atithih
(san), as the Soma juice; (He is) duronasat, a dweller
in a jar (durona); or as a Brahmana guest, He dwells
in houses (durona). (He is) nrsat, a dweller among
men; varasat, a dweller among the adorable ones—
the gods; rtasat, a dweller in rta, i.e. truth or sacri-



I1. 11. 3] KATHA UPANISAD 199

fice; vyomasat, a dweller in the vyoma (space):
abjah — derived from ap (water) and ja (to be born)-—
born in water, as conch, mother of pearl, makara (a
sea animal), etc.; gojah, born on earth (go), as paddy,
barely, etc.; rtajah, born in the sacrifice (rta), as
its appendages ; adrijah, born from mountains (adri),
as rivers etc.; although He is the Self of all, He is
verily rtam, unchanging in nature; (and) brhat, great
— being the cause of all. Even if it be a fact that the
sun is spoken of in this verse (and not the Self), still,
as the sun is regarded in reality as the Self, there is no
contradiction with the brahmana which explams
that way.! The meanmg of this verse is that the world
has but one Self which is all-pervasive, and that there
is no plurality of selves.

A (logical) basis is being provided for comprehend-
ing the nature of the Self:

F ATIRTHEAITH Seqreafd |
e e Y FaT garE 13

3. All deities worship that adorable One sitting in
the middle, who pushes the prarna upward and impels
the apana inward.

The word yah, he who, is to be supplied. He who

1 ‘In the brahmana portion of the Veda this verse is explained
thus: “That sun is the hamsah sucisat.”’ But there is a mantra which
says. ‘““The sun is the Self of all that moves and does not move.”
(R. L cxv. i; Ai. 1L iii. 3) from which it is known that the sun symbol-
izes the all-pervasive Consciousness.”— A. G.
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unnayati, leads higher up; ardhvam, upward — from
the heart; pranam, the air functioning as exhalation;
similarly, pratyak asyati, thrusts inward, downward;
apanam, the air functioning as inhalation; that
vamanam, adorable One; madhye asinam, sitting
in the middle —sitting in the space inside the lotus
of the heart, shining in the intellect as revealed
knowledge; visve, all; devah, deities— the organs
such as the eye etc.; upasate, worship— by carrying
to Him presents in the form of perception of colour
etc., just as the subjects do to a king. The idea is that
they never cease from activity meant for Him. The
purport of the sentence is that He for whom, and
under whose direction, exist all the activities of the
organs and the vital force, is proved to be different
from them.

wen fagawTer wieaer A
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4. When this dweller in the body becomes detach-
ed, when He is freed from this body, what else re-
mains here (in this body)? This indeed is that.

Moreover, asya dehinah sarlrasthasya of this
embodied one (the Self) that is in the body; vis-
ramsamanasya, as It gets loosened, detached. The
meanmg of the word visramsana (loosening) is
being given: dehad vzmucyamanasya as It gets freed
from the body; kim atra parisisyate, what else remains
here —in this group of vital force etc.? Nothing
remains here in this body. That Self is proved to be
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different (from the body etc.), on whose departure all
this aggregate of body and senses becomes instan-
taneously powerless, defunct, and destroyed, just as it
happens in the case of the citizens when the lord of
the city retreats.

The opinion may be held that this body gets
destroyed only on the departure of the prana, apana,
etc., but not owing to the exit of the Self that is distinct
from them; for a man lives only by prana and the
rest. But this is not so:

A YTO ATATAA Wedl Safq &3 |
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5. No mortal lives by prana or apana; but all
live by something else due to which these two find
asylum.

Na pranena na apanena, neither through the func-
tion of exhaling nor through that of inhaling—nor
by the eye and the rest; kah cana martyah, any human
being; jivati, lives; nobody lives. Inasmuch as these
are meant for somebody else and act jointly, they
cannot be the source of life. Composite things like
houses etc. are not seen to ~xist in this world, unless
this existence is brought akout by someone for his
own benefit, who is not part of the assemblage. This
should be so in the case of prana etc. too, since they
also form a combination. Therefore, all these jivanti,
live, maintain life, having been combined by someone
else who is dissimilar to the prana etc. which con-
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stitute the group. Yasmin, due to which—due to the
existence of which supreme Self that is different from
the combination; etau, these two-—prana and
apana, in combination with eye etc.; upasritau, find
asylum!; and for the benefit of which uncombined
Self, prana, apana, etc. exist as a combination,
performing their own functions-— that Self is estab-
lished to be distinct from them. This is the purport.

T T §F TRATH TP T T =T |
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6. Well, O Gautama, I shall tell you of this secret,
eternal Brahman; and also how the Self fares after
death.

Hanta, well, now again; te, to you; pravaksyami,
I shall tell; of idam, this; guhyam, secret; sandtanam
brahma, everlasting Brahman; through the knowl-
edge of which comes about a cessation of all worldly
existence, and through the ignorance of which,
yatha, how; atma, the soul; bhavati, fares, how it
transmigrates; maranam prapya, after death. That
you hear, O Gautama.

Tt e o Afge
TRTARSTHUTRT TATHE TATRT N9l

1 Or, yasmin (sati), whose existence—the existence of which
Self, supreme and distinct from the combination — being taken for
granted; efau updsritau, these two get supported.
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7. Some souls enter the womb for acquiring
bodies and others follow the motionless, in ac-
cordance with their work and in conformity with
their knowledge.

Anye dehinah, some souls, some embodied ones —
some ignorant fools; yonim prapadyante, enter into
the womb; sariratvaya, for assuming bodies. Anye,
others—the extremely inferior ones; after death,
anusamyanti, follow ; sthanum, the state of motionless
things like trees etc.; yathakarma, in accordance as
each one’s work is—i.e. under the impulsion of the
(fruits of) works they have accomplished in this life;
similarly, too, yathasrutam, in conformity with the
nature of knowledge acquired. The idea is that they
take bodies accordingly; for another Vedic text says:
“Creatures are born in accordance with their knowl-
edge.’

The Upanisad speaks of the secret Brahman about
which it was promised, ‘I shall tell’:

7 O gy sntta w0 & get fafweon
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8. That Purusa indeed, who keeps awake and goes
on creating desirable things even when the senses
fall asleep, is pure; and He is Brahman, and He is
called the Immortal. All the worlds are fixed on Him;
none can transcend Him. This indeed is that.
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Yah esah, He who; jagarti, keeps awake and
does not sleep; suptesu, when prana etc. are asleep.
How? Nirmimanah, creating—through ignorance;
kamam kamam, each of those desirable things—
such desirable things as woman etc. Purusah, the
Purusa (all-pervading Brahman) — who keeps awake
while accomphshlng these; tat eva, that (Purusa)
indeed; is sukram, white, pure; tat hrahma, that is
Brahman-—-thcre 1s no other secret Brahman. Tat
eva, that indeed; amrtam ucyate, is called the in-
destructible—in all the scriptures. Moreover, sarve
lokah, all the worlds— such as the earth etc.; tasmin,
on [t—on Brahman; sritah, are supported—for
It is the source of all the worlds The text tat u natyeti
kascana etc. is to be explained as before (in II. i. 9).

Since the knowledge of the unity of the Self,
though validated by proof and reiterated more than
once, does not find a lodging in the hearts of those
Brahmanas of insincere intellect, whose minds are
swayed by the perverted intellect of numerous
logicians, therefore the Upanisad, being eager to
inculcate it, says again and again:

swfad waw wfasey
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9. Just as fire, though one, having entered the
world, assumes separate forms in respect of different
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shapes, similarly, the Self inside all beings, though
one, assumes a form in respect of each shape; and
(yet) It is outside.

Yatha, as; agnih, fire; though bright by nature and
only ekah, one; pravistah, having entered; bhuvanam
—derived from the root bhii (to be), in the sense of a
place where creatures come into being, the word
means — this world; riapam rapam prati, in con-
formity with each form, i.e. in respect of the dif-
ference of combustible substances, such as wood
etc.; babhiiva, became; pratiripah, multiformed, as-
suming the respective shapes of those different fuels;
tatha, similarly; sarvabhatantaratma, the Self that is
inside all beings— by virtue of Its subtleness, like
fire in fuels etc.; though only ekah, one; has become
pratirupah, formed in accordance with the indi-
vidual shapes—in respect of all bodies, owing to
Its entry there; bahih ca, and (yet) It is outside —in
Its own unmodified form, just like space.

Similarly there is another illustration:
FJETERT qaA wiaear
&Y w9 wfoen aga
THETAT AATATALHT
w7 & wfaear afgzr ugon
10. As air, though one, having entered into this

world, assumes separate forms in respect of different
shapes, similarly, the Self inside all beings, though
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one, assumes a form in respect of each shape; and
(yet) It is outside.

Yatha, as; vayuh, air—in the form of vital force;
having entered into the bodies; riapam ripam prati-
rupah babhiuiva etc. is to be explained as before.

Since the contingency arises that if a single entity
is the Self of all, then the sorrowfulness of the world
will belong to the supreme Brahman Itself, (therefore)
this is being said:

7 foud et
THETAT FAHATRILTHT
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11. Just as the sun, which is the eye of the whole
world, is not tainted by the ocular and external
defects, similarly, the Self, that is but one in all beings,
is not tainted by the sorrows of the world, It being
transcendental.

Yatha, as; saryah, the sun; even though by virtue
of helping the eyes through its light, and illuminating
such impure things as urine, ordure, etc., becomes
sarvalokasya caksuh, the eye of all the people-— who
see those things; still na lipyate, it is not tainted;
caksusaih bahyadosaih, by the ocular and external
blemishes—(by ocular faults), physical lapses
amounting to sin, which are caused by the sight of
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impurity etc.; and by (external faults consisting in)
the contact with impurity etc; tatha, similarly;
(He who) though ekah, one; is sarvabhitantaratma,
the Self inside all; na lipyate lokaduhkhera, is not
tainted by sorrows of the world; (since He is) bahyah,
transcendental. For, it is through ignorance superim-
posed on the Self that people suffer the sorrows
arising from desire and work. But that ignorance does
not really inhere in one’s Self just as the snake, the
silver, the water, and the dirt, superimposed on a
rope, a mother of pearl, a desert, and the sky (re-
spectively), do not in reality exist as the distortions of
the rope etc. But they appear as the defects of those
things (rope etc.) because of the superimposition of
false notions on the substances (rope etc.) that
provide the bases for them.! They (the substances)
are not tainted by those faults, for they are outside
the notions thus falsely superimposed. Similarly,
people, after having superimposed on the Self the
false notions of actions, agent, and fruit, like that
of a snake (on a rope), experience the misery of birth,
death, etc., consequent on that superimposition;
but the Self, though It is the Self of all, is not tainted
by the sorrow of the world arising from false superim-
position. Why? (Because It is) outside. For just like
the rope etc., It is extraneous to the superimposition
of false notion.

1 Or, ‘because of the superimposition of such false notions in
the persons who come in contact with them.’
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12. Eternal peace is for those—and not for
others-—who are discriminating and who realize in
their hearts Him who— being one, the controller,
and the inner Self of all-——makes a single form
multifarious.

Moreover, He indeed is the supreme Lord, all-
pervasive, independent, and ekah, one; there is none
equal to or greater than Him. (He is) vasT, the control-
ler — for the whole universe is under His control.
Why? Because (He is) sarvabhiatantaratma, the Self
in all beings. Ye dhirah, those discriminating people
who —those who have ceased from external activ-
ities; anupasyanti, (who) realize directly-—as a result
of the pursuance of the instruction of the teacher—
realize that God who is the Self; yah, who, because
of His inscrutable power; karoti, makes— by His
mere existence; (His) ekam riapam, one form — His
own Self that is homogeneous and consists of un-
alloyed consciousness; bahudha, diverse — through
the differences in the impure conditions of name
and form; (those who realize) tam atmastham,
Him as residing in the space of the heart within the
body, i.e. as manifested as knowledge in the intellect,
like a face appearing to exist in a mirror, it being
impossible for the body to be the receptacle of the
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Self that is formless like space; tesam, for them, who
have become identified with the supreme Lord; is
sasvatam sukham, eternal happiness-— consisting in
the blissfulness of the Self’; na itaresam, not for others,
for those non-discriminating people whose intellects
are attached to external things; because, though
Bliss is their very Self, (they do not get it) owing to the
obstruction of ignorance.

fraatstra= SamsaaaT-
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13. Eternal peace is for those—and not for
others-— who are discriminating and who realize in
their hearts Him who—being the eternal among
the ephemeral, the consciousness among the con-
scious — alone dispenses the desired objects to many.

Furthermore, (He is) nityah, indestructible; anitya-
nam, among the destructible; cetanah, consciousness;
cetananam, among the conscious —among the mani-
festors of consciousness such as the living creatures
beginning with Brahma. As it is owing to fire that
water etc., that are not fire, come to be possessed of
the power to burn, similarly, the power to manifest
consciousness that is seen in others is owing to the
consciousness of the Self. Besides, He (is) the omnis-
cient Lord of all— yah, who; ekah, alone; vidadhati,
ordains diversely, i.e. dispenses without effort;
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kdman, the desirable things—the fruits of work
according to merit, as also enjoyable things out of
His own grace; bahunam, of many, of the desirous,
worldly people. Those discriminating people who
realize Him in their hearts—for them is sasvati,
eternal; santih, withdrawal— for them accrues peace
that is their very Self; and na itaresam, not for others
who are of a different sort.

aeafefa womastadsa aew gam)
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14. How shall I know that supreme, unspeakable
Bliss which they realize directly as ‘This’? Is It self-
effulgent —does It shine distinctly, or does It not?

(Yat) tat, that— that knowledge of the Self; that
is sukham, bliss; anirdesyam, indescribable; and
paramam. superexcellent; (yat tat), that which, though
beyond the range of speech and mind of ordinary
people, still the Brahmanas, who are free from
desires, manyante, consider; etat iti, as ‘This’, as
something directly known; katham nu, how indeed;
vijaniyam, shall I know; tat, that— happiness; how
can I make It an object of my consciousness as ‘This’,
as do the sannyasins who are free from desires? Kim
u tat bhati, dées It shine? —That which is Self-
effulgent, does It vibhati, appear, is It seen, distinctly
as an object of our intellect? Va, or, is It not? (Orl,
since It is effulgent, is It perceived clearly as an
object of our intellect, or is It not?)

! The word yat being interpreted as meaning since.
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The answer to this (aforesaid question) is that It is
both self-effulgent and shines distinctly (or multifar-
iously). How?

T T gut wrfa 7 seEarE
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15. There the sun does not shine, neither do the
moon and the stars; nor do these flashes of lightning
shine. How can this fire? He shining, all these shine;
through his lustre all these are variously illumined.

Tatra, there —in Brahman which is one’s Self;
siryah, the sun; na bhati, does not shine, i.e. 1t does
not illuminate that Brahman, though it illumines all.
Similarly, na candratarakam, na imah vidyutah bhanti,
neither the moon and stars nor these flashes of
lightning shine; kutah ayam agnih, how can this fire —
that is seen by us-— (shine)? To cut short, all, inclus-
ive of these, that shine, anubhati, shine according
as; tam eva bhantam, He, the supreme Lord, shines.
Just as (hot) water, fire-brand, ctc., owing to their
contact with fire, burn according as the fire does,
but not independently, similarly, it is verily tasya
bhasa, by His effulgence; that sarvam idam, all this —
the sun etc.; vibhati, shine variously. This being so,
it is that Brahman Itself that is effulgent and shines
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variously. Through the various kinds of effulgence
in the effects, it 1s known that the characteristic
of luminosity is intrinsic to that Brahman. Indeed,
that which does not have intrinsic luminosity
cannot impart it to others; for a pot etc. are not seen
to illuminate others, whereas luminous things like
the sun etc. are seen to do so.



PART II
Canto I11

As in the world the root of a (silk-cotton) tree can
be traced by coming to know its cotton,! similarly
the sixth canto is commenced in order to ascertain
the real nature of Brahman through the determination
of the tree which is the effect that the world is, of which
Brahman is the root:

TS ISATRTE QU T |
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1. This is the beginningless peepul tree that has
its roots above and branches down. That (which is
its root) is pure, that is Brahman and that is called
immortal. On that are fixed all the worlds; none
transcends that. This verily is that.

Urdhvamiilah, that which has its roots above —
the root that is the state of supreme Visnu. This tree
of the world, comprising everything from the Un-
manifested to the immovables, has its root above.
It is called vrksa (tree) because (of the root-meaning)

I By seeing the cotton of the silk-cotton tree etc. one can infer
that it comes from a tree which, though unseen, is rooted some-
where. Similarly, since the effect, the world, is seen, therefore its
cause, Brahman, though unseen, must be there.
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of being felled. It consists of many evils, such as birth,
old age, death, sorrow, etc.; it changes itself every
moment, inasmuch as no sooner is it seen than its
nature is destroyed like magic, water in a mirage,
a city in the sky, etc., and it ceases to exist ultimately
like a tree; it is without any heart-wood like the stem
of a plantain tree; it is subject to hundreds of doubts
in the minds of sceptics; its reality.is determined in
its true colour by the seekers of truth!; its essence
lies in its root, the supreme Brahman, ascertained in
Vedanta; it grows from out of the seed of ignorance,?
desire, action, and the Unmanifested; it has for its
sprout Hiranyagarbha, the inferior Brahman, com-
prising the two powers of knowledge and action; it
‘has for its trunk the diverse subtle bodies of all
creatures; its vigour of growth results from the
sprinkling of the water of desire; it has for its tender
sprouts the objects of the senses of knowledge; its
leaves aré the Vedas, the Smrtis, logic, learning, and
instruction; its lovely flowers are the many deeds
such as sacrifice, charity, austerity, etc.; its various
tastes are the experience of happiness and sorrow;
its innumerable fruits are the means of subsistence
of beings; it has its secondary roots well developed,
entwined, and firmly fixed through the sprinkling
of the water of desire (for those fruits)3; it has for its

1 Or, according to another reading, ‘Its nature cannot be fixed-as
such and such by the seekers of truth.’

2 Superimposition.

3 Desires for works develop from desires for results: they get
entwined and mixed up with various dispositions—sartvika,
rajasika, and tamasika (calm, active, and lazy).
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nests the seven worlds beginning from the one cailed
Satya, built by the birds which are the living beings
from Brahma downwards: it has its uproar, rendered
tumultuous through the various sounds arising from
dancing, singing, instrumental music, disport (play,
jest, etc.), clapping on the arms, laughing, pulling,
crying, exclaiming ‘Alas, alas!’, ‘Leave me, leave me!’,
induced by mirth and grief arising from the enjoyment
and pain of living beings; and it is felled by the
weapon of detachment consisting of the realization
of the identity of Brahman and the Self as inculcated
by Vedanta. This tree of the world is an asvatthah! —
its nature is ever unsteady, like the peepul tree,
shaken as it is by the wind of desire and deeds; it is
avaksakhah— downwards are its branches, consisting
of heaven, hell and states of beasts and ghosts: (it is)
sanatanah existing from time immemorial, having
no beginning. Tat eva, that very thing — which is the
root of the tree of the world — is ; sukram, white, pure,
resplendent-—being in reality the light of the Self
which is Consciousness; tat brahma, that, indeed, is
Brahman, being the greatest of all; rar eva, that
indeed; ucyate, is called; amrtam, indestructible by
nature, being true. All else is false, being ‘mutable,
existing as mere name dependent on speech’ (Ch. VI.
1. 4), and hence it is mortal. Tasmin, on him, on
Brahman that is absolutely true; sarve, all; lokah,
the worlds — which are comparable to a city in the
sky, or water in a mirage, or jugglery, and which
vanish on the realization of the supreme Truth;

! Lit. a, not; sthadra, existing; svas, tornorrow,; impermanent.



216 EIGHT UPANISADS [11. iii. 1

sritah, are fixed—during creation, existence, and
dissolution. Kah cana na, nothing whatsoever —no
modification; atyeti, transcends; tat u, that— that
Brahman; just as the products like pot etc. do not
transcend (their materlal) ‘earth .etc. This verily is
that.

It may be said that the very root of the world,
Brahman, by realizing which it is stated that people
become immortal, .does not exist, and that this
(universe) has emerged out of nothing. But this is
wrong:

afed & =1 s @ wor gefa fegas
HEHE T T gatggaaared wat uxn

2. All this universe that there is, emerges and
moves because there is the supreme Brahman which
is a great terror like an uplifted thunderbolt. Those
who know this become immortal.

Prane (sati), the supreme Brahman! (being there);
yat idam kim ca jagat sarvam, all this universe that
there is; nihsrtam (sat), having emerged ; ejati, moves
—acts regularly That Brahman which is thus the
cause of the origination etc. of the world is mahat
bhayam, greatly terrifying— bhayam being derived
in the sense of that from which one gets fear; vajram
udyatam, like an upraised thunderbolt. The idea

1 ‘Brahman, being the source of activity of even the vital force
(prana), is figuratively referred to by the word prana’—A.G.
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imparted is that just as servants, finding their master
in front with an uplifted thunderbolt, methodically
follow his command, similarly this universe consist-
ing of the sun, the moon, the planets, the constella-
tions, and the stars, continues methodically without
even a moment’s respite because it has a God. Ye,.
those who; viduh etat, know this-—the Brahman as
the witness of all the activities of their minds; te, they;
bhavanti, become ; amrtah, possessed of deathlessness.

The text says how out of fear of Him the world
behaves:

waTEERTRAEaafa waTaata g )
waTfersT amey qauiafa os=w: n3n

3. From fear of Him Fire burns, from fear shines
the Sun; from fear run Indra and Air, and Death,
the fifth.1

Bhayat, from fear; (asya, of Him) — of the supreme
Lord; agnih tapati, Fire burns; bhayat, from fear:
tapati, shines; suryah, the Sun: bhayat indrah, from
fear, Indra; ca, and; vayuh, Air; mrtyuh ca, and
Death; panicamah, the fifth; dhavati, runs. For unless
there was a ruler, like one with an uplifted thunder-
bolt in hand, over these protectors of the world who
themselves are lordly and powerful, there would not
have been any regulated activity as that of servants
trembling out of fear for their master.

1 Fire etc. stand for their respective deities.
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4. If one succeeds in realizing here before the
falling of the body, (one becomes freed); (else) be-
cause of that (failure) one becomes fit for embodiment
in the worlds of creatures.

Cet, if ; (one) being competent; asakat, i.e. saknoti,
succeeds; boddhum, in knowing—knows that Brah-
man which is the cause of this fear; even iha, here —
while still living; prak sarirasya vzsrasah before the
disintegration, falling off, of the body, then one
becomes free from the bondage of the world. If one
does not succeed in knowing, then ratah, because of
that non-realization; sargesu lokesu, n the worlds
of creatable things—on earth etc., the word sarga
being derived from the root srj, in the sense of the
places where creatable beings are created; kalpate,
one becomes fit; sariratvaya, for embodiment; the
idea is that one assumes a body (in those worlds).

Hence effort is to be made for the realization of the
Self before the falling off of the body, for here alone
it is possible for the vision of the Self to be as clear as
that of a face in a mirror, whereas this is not possible
in other worlds apart from that of Brahma, which
however, is difficult to attain. How? This is being
answered:

TATSSTH AATSSH(A TAT TR v faget |
FUTSY a0 TR AT TRES R
TETEEE FTFSH NYN
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5. As (one sees) in a mirror, so in one’s intellect;
as in a dream, so in the world of the manes; as it is
seen in water, so in the world of the Gandharvas. As
it is in the case of shade and light, so in the world of
Brahma.

Yatha, as—as one sees oneself very distinctly
reflected ; adarse, in a mirror; tatha, similarly; here
atmani, in one’s own intellect — the idea is that, when
the intellect has become spotless like a mirror, there
springs a distinct vision of the Self. Yatha svapne,
as in a dream — the vision arising from the impres-
sions of the waking state is indistinct; tatha, similarly;
indistinct is the vision of the Self pitrloke, in the world
of the manes— because of being entangled in the
enjoyment of the results of work. Yatha apsu, as in
water; one’s form pari iva dadrse-—is equivalent to
paridrsyate iva— appears to be without clear demar-
cation of the parts (hazy); ratha, similarly; indistinct
is the vision of the Self gandharvaloke, in the world of
the Gandharvas. It is known from the authority of
the scriptures that similar is the case in other worlds
as well. Only in one, viz brahmaloke, in the world of
Brahma, is the vision very distinct; chaya-atapayoh
iva, as (it is) in the case of shade and light. But that
world is difficult to attain, being the result of many
special kinds of work and knowledge (i.e. of rites
and meditation). Therefore, efforts should be made
for the realization of the Self here itself. This is the
idea.

How is He to be known and what is the need of
His knowledge? This is being answered:
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gheamr qrwTERTaTEEEt 7 aq)
QUEEATATT Wear e 7 F=afd ngn

6. Having known the dissimilarity of the senses
that originate separately, as also their rising and set-
ting, the intelligent man does not grieve.

Indriyanam, of the senses—such as ear etc.;
prthak utpadyamananam, that are separately pro-
duced —from their sources, akasa etc., for the pur-
pose of perceiving their own respective objects ; matva,
knowing — through discrimination; their prthagbha-
vam, difference-—their nature of being essentially
dissimilar to the nature of the Self that is extremely
pure, absolute, and consciousness alone; similarly
(knowing their) udaydastamayau, (rising and setting)
creation and dissolution —in relation to the waking
and sleeping states—as belonging to them only and
not to the Self; dhirah, the intelligent man; na socati,
does not grieve; for the constantly uniform nature of
the Self being unchangeable, the Self cannot be the
cause of sorrow. Similar is another Vedic text: ‘The
knower of the Self crosses over sorrow.” (Ch. VII. 1.3)

The Self, in relation to which the dissimilarity of
the senses has been pointed out, is not to be realized
outside, for It is the inmost Self of all. How can that
be? This is being said:

heawr: o 79 A aeaHane |

AT AZTHTHT AEATSTHATAT 1oL
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7. The mind is superior to the organs; the intellect
is superior to the mind; Mahat (the Great Soul) is
superior to the intellect; the Unmanifested is superior
to Mahat.

The sense-objects, belonging to the same class as
the senses, are understood to be enumerated by the
mention of the senses. The rest is as before (in I. iii.
10). By the word sattva, the intellect is referred to
here.

AT T JEN ATIRISTEF 0T )
T FTEAT HOd SegeHaE 9 Tesid nen

8. But supenor to the Unmanifested is the Purusa
who is pervasive and is, indeed, without worldly
attributes, knowing whom a man becomes freed and
attains immortality.

Avyaktat tu parah, the Purusa is superior to the
Unmanifested; and He is vyapakah pervasive — for
He is the source even of all pervasive things such as
space etc. ; ; alingah-— linga, derlvatlvely means that
sign through which anything is comprehended, i.e.
intellect etc. — He who has not that liriga, intellect
etc., is indeed alingah; that is, He is devoid of all
worldly attributes; eva, indeed. Yam jratva, having
known whom —trom the teacher and the scriptures;
jantuh, a man; mucyate, becomes freed ——even while
living—from the bondages of the heart, such as
ignorance etc.; and when the body falls, he gacchati
amrtatvam ca, attains immortality as well. This part



222 EIGHT UPANISADS [II.1ii. 8

is to be construed with the earlier thus: He, the alingah
(incomprehensible) Purusa, by knowing whom a man
becomes free and attains immortality, is superior to
the Unmanifested.

How can there, then, be any possibility of the
vision of the incomprehensible? This is being said:

7 a fossfa Tme

T AT i wIHAAR )
T wAET AAETsAEe

7 gafggoaam wata uan

9. His form does not exist within the range of
vision; nobody sees Him with the eye. When this
Self is revealed through deliberation, It is realized
by the intellect, the ruler of the mind,! that resides
in the heart. Those who know this become immortal.

Asya riupam, His form —the form of this inmost
Self; na tisthati, does not exist; samdrse, as an object
of vision. Therefore, na kah cana, nobody pasyati,
sees, perceives; enam, this Self —that is being con-
sidered; caksusa, through the eyes—i.e. through
any of the senses, for the word caksuh (eye) is used

1 The intellect is the ruler dissuading the mind from its occupa-
tion with objects. The identity of the Self and Brahman taught in
the Upanisads, is confirmed by manana, deliberation. Then in the
pure intellect, unoccupied with objects, arises the conviction, ‘I am
Brahman’ from the Upanisadic text, ‘That thou art.” Brahman be-
comes fully revealed to that convinced intellect.
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here suggestively for all the senses. How, then, He is
to be seen is being said: hrda, by that which is in the
heart; manisa, ty the intellect-— manit being that
which, as the controller, rules (isze) the mind (manas)
characterized by thought. Abhikirptah, when (It
is) confirmed, i.e. revealed; by that (intellect), the
ruler of the mind, which is in the heart and is free
from occupation with objects; manasa, through the
adequate vision consisting in deliberation; then ‘the
Self can be realized’-— this should be supplied to
complete the sentence. Ye, those who; viduh, know;
etat, this, this fact that the Self is Brahman; te, they;
amrtah bhavanti, become immortal.

How can the ruler in the heart be attained? For
that purpose yoga is being inculcated:

T aTEfassa {AT AART €9 )
gfga = fageeq amg: gt afgugon

10. When the five senses of knowledge come to
rest together with the mind, and the intellect, too,
does not function, that state they call the highest.!

Yada, at the time when; pasica jhianani, the five
senses of knowledge—such as ear etc., which are
called jAana (knowledge), being meant for it; saha
manasa, together with the mind, which the senses
follow — together with the internal organ (mind)

1 The state of yoga is called the highest because it leads to the
highest goal.
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which is (now) weaned away from (its functions of)
thinking etc.; avatisthante, are at rest—in the Self
alone, after desisting from their objects; ca buddhih,
and the intellect — characterized by determination;
na vicestate,! does not engage in its own activities;
tam, that (state): ahuh, they call; paramam gatim,
the highest state.

at arrfafa s feaatafrmaroomy)
IsTEdet wafa o fg wwemaEt ug g

11. They consider that keeping of the senses
steady as yoga. One becomes vigilant at that time,
for yoga is subject to growth and decay.

Manyante, they consider; tam, that state— which
is such; viz sthiram indriyadhdranam, the steady
control of the senses, i.e. keeping the inner and outer
organs steady; yogam iti, as yoga (joining) — though
in reality it is disjunction, for this state of the yogi
consists in the cessation of the contact with all evils,
and in this state, indeed, is the Self established in Its
own nature, free from the superimposition of ignor-
ance. Bhavati, one becomes; apramattah, unerring—
ever careful about the concentration of mind; rada,
at that time —at the very time that one commences
yoga, which meaning follows from the implication of
the context; for when the intellect etc. cease to func-
tion, there can be no possibility of carelessness;
therefore, the carefulness is enjoined even before the

1 An alternative reading is vicestati.
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cessation of the activities of the intellect etc. Or, since
unimpeded vigilance is possible only when the senses
are kept steady, therefore it is stated, ‘One becomes
unerring at that time.” Why? Yogah hi prabhava-
pyayau, for yoga is subject to growth and decay —
this is the meaning. Therefore, vigilance is needed for
avoiding decay.! This is the idea.

If Brahman be an object of the activities of the
intellect etc., then It should be specifically apprehend-
ed as ‘This 1s such and such’; and since It cannot be
perceived on the cessation of the intellect etc., there
being then no instrument for cognition, Brahman
should surely have no existence (then). It is a well-
known fact in the world that a thing exists so long as
it is within the range of an instrument of cognition,
and the contrary one is non-existent. Hence yoga is
useless; or Brahman is to be perceived as non-existing
inasmuch as It cannot be cognized. This contingency
having arisen, this is the reply:

AT ATAT T AFAT AT TRAT A AT
eI FEAASTT FA qgISEA UL RN

12. It cannot be attained through speech, nor
through mind, nor through eye. How can It be known

I The sentence “Therefore’ etc., follows up the first interpretation,
where the Upanisad gives an injunction about the need of vigi-
lance, the word ‘becomes’ being transformed into ‘should become’.
The second interpretation, starting with ‘Or, since’ is a statement
of fact.
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to anyone apart from him who speaks of It as exist-
ing?

It is true that na eva vaca, neither through speech;
na manasa, nor through mind; na caksusa, nor
through eye; nor even through the other senses;
praptum sakyah, can It be attained. This is the idea.
Still though It is devoid of all attributes, It does exist,
since It is known as the root of the universe; for the
denial of effects presupposes some existence as their
ultimate limit. Similarly, this effect (in the form of
the universe) when traced back in an ascending order
of subtleness, makes one apprised of the idea of exist-
ence as its ultimate resort. Even when the intellect
is being attenuated through the sublation of objects,
the intellect dissolves only as pregnant with a concept
of existence. And reason, indeed, is the proof for us
in ascertaining the real nature of the existent and the
non-existent. If the world had no root, this creation
would be filled with non-existence and would be
perceived as non-existent. But in fact, this is not so;
it is perceived as ‘existing’, just as a pot etc., pro-
duced from earth etc., are perceived as permeated with
earth. Therefore the Self, the root of the universe, is
to be realized as existing. Why ? Asti iti bruvatah, apart
from the faithful one who, following the scriptures,
speaks of existence; katham, how; can tat, that
Brahman ; upalabhyate, be known ; anyatra, anywhere
else—in the one who holds the theory of non-exist-
ence, in the one who thinks perversely in this way:
The root of the world, the Self, does not exist; this
effect is causeless, and it gets dissolved into non-
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existence as its end’? The idea is that It is not perceiv-
ed in any way.

AT ANISeHeaTIca AT FrHaT: |
FENANTS T T T T fa ug3n

13. The Self is (first) to be realized as existing, and
(then) as It really is. Of these two (aspects), the real
nature of the Self that has been known as merely
existing, becomes favourably disposed (for self-
revelation).

Therefore, eschewing the devilish company of
those who advance the theory of non-existence, asti
iti eva upalabdhavyah, the Self should be realized as
existing (i.e. immanent in allj—as productive of
effects in which existence inheres, and as having the
intellect etc. as Its limiting adjuncts. But when the
Self is devoid of all that and is not subject to changes
—and effects do not exist apart from their cause,
because of the Vedic text, ‘All transformation has
speech as its basis, and it is name only. Earth as such
is the reality’ (Ch. VI. i. 4)—then, of that uncon-
ditioned, attributeless Self that is free from be-
coming an object of such concepts as existence and
non-existence; tattvabhavah, the true (transcendental)
nature — (bhavati) is revealed. (Tattvabhavena), in
that (truly revealed) form too—‘is the Self to be
realized’, this much is to be supplied. The sixth
(genitive) case in ubhayoh is used to imply selection.
Ubhayoh, of the two (aspects), again— of the con-
ditioned .and the unconditioned, of the aspects of
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immanence and transcendence; the tattvabhavah, the
real (transcendental) aspect; asti iti eva upalabdhasya,
of that very Self which was earlier realized as existing!
(as immanent), i.e. which was known through the
idea of existence called up by the limiting adjuncts
that are themselves the effects of an existing entity;
(that real aspect of that very Self) prasidati, becomes
favourably disposed for revealing Itself later on—
i.e. to the man who had realized It earlier as existence;
the real aspect being that from which all limiting ad-
juncts have vanished, which is different from the
known and unknown, is non-dual by nature, and is
ascertained by such Vedic text as, ‘not this, not this’
(Br. II. iii. 6, III. ix. 26), ‘not gross, not subtle, not
short’ (Br. III. viii. 8), ‘in the changeless, bodiless,
inexpressible, unsupporting’ (Tai. IL. vii. 1), etc.

T qE wea w1 Asew g frar
HT AATSHAT AT TR G0 12

14. When all desires clinging to one’s heart fall
off, then a mortal becomes immortal (and he) at-
tains Brahman here.

Thus, of the man who has realized the supreme
Reality, yada, when; sarve kamah, all desires;
pramucyante, fall off, are broken to pieces, owing to
the absence of anything else to be desired; ye, the
desires which; hrdi sritah, clung to the heart; asya,

! The Self which was inferred as existing from the fact of Its
being the cause of all the effects that are perceived as existing,
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of that man of knowledge, before his enlightenment —
the intellect, and not the Self, being the seat of the
desires, which fact is also supported by another Vedic
text, ‘desire, thought, (doubt, etc., all these are but
the mind)’ (Br. L. v. 3); atha, then; he who was before
enlightenment martyah, mortal; amrtah bhavati, be-
comes immortal, after enlightenment— by virtue of
the elimination of death constituted by ignorance,
desire, and deeds; death, which causes departure,
having been destroyed, there remains no possibility
of departure, and hence atra, here itself; owing to the
cessation of all bondage, like the blowing out of a
lamp, samasnute brahma, (he) attains Brahman, i.e.
(he) becomes Brahman Itself.

When again will the desires be totally uprooted?
This is being said:

T g9 wfwerd geaeg TR |
A AATSHAT ATAATIGATITEAT 1111

15. When all the knots of the heart are destroyed,
even while a man is alive, then a mortal becomes
immortal. This much alone is the instruction (of all
the Upanisads).

Yada, when; sarve granthayah, all the knots —i.e.
all concepts arising from ignorance, that bind one
fast like knots; hrdayasya, of the intellect; prabhid-
_yante, get shattered, are destroyed; iha, here —even
while a man is living. The concepts arising from
ignorance are, ‘I am this body’, ‘This wealth is mine’,
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‘l am happy and unhappy’, etc. When the bondages
of ignorance are destroyed by the rise of the opposite
knowledge of the identity of the Self and Brahman,
in the form, ‘I am Brahman indeed, and am not a
transmigrating soul’, then the desires originating
from the knots become totally eradicated. Atha
martyah amrtah bhavati, then a mortal becomes
immortal. Etavat hi, this much only is— there should
not be any anticipation that there is more; anusa-
sanam, the instruction; the expression, ‘of all the
Upanisads’, should be supplied to complete the
sentence.

By asserting ‘He attains Brahman here’ (II. iii. 14),
it has been declared that there is no going for an
enlightened man of whom all the knots of ignorance
become destroyed on the realization of the identity
of the Self with the all-pervading and absolutely at-
tributeless Brahman, and who becomes Brahman
even while living, which fact is also supported by
another Vedic text: ‘Of him the organs do not depart
Bemg but Brahman he is merged in Brahman.’ (Br.
IV. iv. 6) But for those who are not much advanced
in the knowledge of Brahman, who are engaged in
other kinds of knowledge (i.e. in worship and medita-
tion), and who are fit for the world of Brahma, as
also for those others who are the opposite of these
and are fit for worldly existence, this particular kind
of path is stated with a view to eulogizing the superior
result of the knowledge of Brahman that is being
treated here. Moreover, the knowledge of Fire had
been questioned about and was imparted. The
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process of the attainment of the fruit of that knowl-
edge has also to be described. Hence this verse is
begun. As to that,

S AFT I gIA ATLA-
TaTar guAAtAfTgaET |
AOEAR AR ACEA T
fasags=ar seww wafa ngsn

16. The nerves of the heart are a hundred and one
in number. Of them one passes through (the crown
of) the head. Going up through that (nerve) one gets
immortality. The others that have different directions,
become the causes of death.

The nerves that issue out of the heart of a man are
satam, a hundred in number ; ca eka, and one — called
susumna. Tasam, of these; eka, the one—the
susumna, abhzmhsrta goes out; by piercing through
miirdhanam, (the crown of) the head. At the time of
death one should bring one’s mind under control
through that (susumna) nerve, and get it concentrated
in the heart. Tayd, through that nerve: ardhvam ayan,
going up—along the Path of Sun (uttara-m&rga) one
eti, attains; amrtatvam, immortality — which is rela-
tive because of the Smrti, ‘The place (i. e. Brahma-
loka) that lasts till the absorption of all the elements
(i. e. cosmic dissolution) is called immortality.” (V. P.
II. viii. 97) Or, after having enjoyed incomparable
pleasures abounding in the world of Brahma, he at-
tains immortality, in the primary sense of the word,
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along with Hiranyagarbha (Brahma), in due course of
time. Visvak anyah, the other nerves that branch out
(otherwise), in different directions; become the causes
utléramane, of death, i.e. for the attainment of the
worldly state alone.

Now, with a view to concluding the purport of all
the cantos the Upanisad says:

a ﬁmm a faermrsgmatafa u gon

17. The Purusa, the indwelling Self, of the size of a
thumb, is ever seated in the hearts of men. One should
unerringly separate Him from one’s body like a stalk
from the Muiija grass. Him one should know as pure
and immortal. Him one should know as pure and
immortal.

Angusthamatrah purusah antaratma sada jana-
nam hrdaye, in the heart as related to men; sanmni-
vistah—all this is as has been already explained
(vide II. i. 12-13). Tam, Him; pravrhet, one should
raise, should pull out, i.e. should separate; svat
sarirat, from one’s own body. Like what? That is
being said: Dhairyena, unerringly; isikam iva munjat,
like a stalk from the Muiija grass, that is inside it.
Vidyat, one should know; tam, that thing— the
absolute Consciousness that has been separated from
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the body; to be sukram amrtam, pure and immortal
—to be the Brahman previously described. The
repetition (of ‘Him one should . . .’, etc.), as also the
word iti, is to show that the Upanisad is concluded.

Now this conclusion of the purport of the story is
being stated with a view to eulogizing the knowledge:

TSR Afaalsy Seeat
faermaat awrfaty o Feaw)

st faesssfeaa-
AT o faEsaeRT ugen

18. Naciketa, having first become free from virtue
and vice, as also desire and ignorance, by acquiring
this knowledge imparted by Death, as also the process
of yoga in its totality, attained Brahman. Anyone
else, too, who becomes a knower thus (like Naciketa)
of the mdwelllng Self, (attains Brahman).

Naciketa, labdhva, having attained — from Death,
through the granting of boons; mrtyuproktam etam
vidyam, this knowledge of Brahman imparted by
Death —as stated above; vogavidhim ca krtsnam,
and the process of yoga in i's entirety, i.e. together
with all its accessories and r.sults. What happened
to him after that? Brahmapraptah abhiit, (he) attained
Brahman, i.e. became free. How? By havmg already
become vzra_]al} free from virtue and vice; (and)
vimrtyuh, free from desire and ignorance, through
the acquisition of knowledge. Not only Naciketa, but
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anyah api, anyone else, too— becomes like Naciketa
(a knower of Brahman) by attaining the Self, existing
in the context of the body, as one’s own innermost
reality in Its absoluteness, and not in any form other
than as the indwelling Self. He who knows adhyat-
mam eva, the Self that exists in the context of the
body —in the manner as described; who is an evam-
vit, a knower of this kind; ‘he, too, having become
virajah, (free from virtue and vice); becomes vimri-
yuh (free from desire and ignorance)! — by knowing
Brahman’— this (sentence) is to be added to com-
plete the idea.

This valedictory prayer is uttered with a view to
removing all faults incurred by the disciple and the
teacher through lapses resulting from inadvertence
during the course of acquiring or imparting the
knowledge:

™% ¥E ATIAG | WE AT YAE | Hg A wIEEE |
awfea Arasiaweg At fafywag ngan
3% Frrfe: mrfea: afe:

gfa wewmfrafs fdfaream gdar oot o

19. May He protect us both (by revealing knowi-
edge). May He protect us both (by vouchsafing the
results of knowledge). May we attain vigour together.
Let what we study be invigorating. May we not cavil
at each other. Om! Peace! Peace! Peace!

1In this context some translate vimrtyuh as ‘immortal’.
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Avatu, may He protect; saha nau, both of us to-
gether — by revealing the real nature of knowledge.
Who? That supreme God Himself who is revealed
in the Upanisads. Besides, bhunuktu, may He protect;
saha nau, both of us together—by revealing the
result of that knowledge. Karavavahai, may we both
accomplish; saha, together — jointly indeed; viryam,
the power — originating from knowledge. Moreover,
let adhitam, the lesson; tejasvinau (is to be construed
as tejasvinoh), of us two who are of sharp intellect
(be befitting for us)—Ilet what has been studied by
us be well studied. Or the meaning is: Let nau adhitam,
what has been studied by us two; be very tejasvi,
potent, invigorating Ma vidvisavahai, may we two
not cavil at each other—-i. e. may we not entertain
that antagonism subsisting between a disciple and
his teacher owing to defects in study and teaching
that originate from unwitting lapses. Sanitih, santih,
santih, peace, peace, peace — this repetition for three
times is to avert all evils.l Om.

1 On the three planes— physical, natural, and supernatural.






