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KATHA UPANISAD

PART I
CANTO I

Introduction: Salutation to Bhagavan! Yama (Death},
son of the Sun and the imparter of the knowledge of Biah-
man, and salutation to Naciketa.

Now then, a bricf exposition of the cant .5 of the Katha
Upanisad is begun for the sake of making their import
easily comprehensible. The word wpanisad is derived by
adding upa (near) and mi (with certainty) as prefixes and
kvip as a suffix to the root sad, meaning to split up (des-
troy), go (reach, attain), or loosen. And by the word upani-
sad 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 significance;
It (viz knowledge) 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 knowledge that is called wpanisad and that
bears the characteristics to be presented hereafter, and who

1 One who has knowledge of creation and dissolution, of birth
and death of cieatures, and of 'gnorance and knowledge.

2 Anuéravika (unseen objects) “revealed in the scriptures (Yedas),
such as enjoyment in heaven etc.”—A.G.
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then deliberate on it with steadiness and certainty (#i).1
Thus it will be said later on, “knowing that, one becomes
freed from the jaws of Death” (Ka. 1. iii. 15). Or the know-
ledge of Brahman is called wpanisad because of its con-
formity to 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, desire and ignorance, (he) attain-
ed Brahman (Ka. II. iii. 18). And even the knowledge
about Fire, who preceded all the worlds, who was born of
Brahman and is possessed of enlightenment, and whose
knowledge is prayed for (by Naciketa) through the second
boon (Ka. 1. i. 13), is also called wpanisad by virtue of its
bearing the meaning (to loosen) of the root (sad), inasmuch
as by leading to the result, achievement of heaven, it weak-
ens 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: TIs it not a fact that by the word upanisad,
the readers refer to the book in such sentences as: “We
read the wpanisad,” and “We teach the upanisad”?

Answer: Though, from this point of view, the mean-
ings of the root sad—such as loosening the causes of the
world, viz ignorance etc.—are inapplicable with regard to a
mere book, and applicable to knowledge, still this is no

.* 3 Approaching means “receiving through the instruction of the
tecacher,” and *‘deliberate” means “‘eliminate the idea of impossibility
cte. with regard to such things as the unity of the individual Self and
the transcendental Self.” —A.G.
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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’’. Thus with
regard to knowledge, the word upanisad is used in its pri-
mary sense, while with regard to the book it is used in a
secondary sense.

Thus from the very derivation of the word wpannad,
it is suggested that one who is possessed of special attributes
is qualified for knowledge. And the subject matter of 1the
knowledge is also shown to be a unique thing, viz the su-
preme Brahman‘that is the indwelling Self. And the purpose
of this upanisad is the absolute cessation of the transmigra-
tory state, which consists in the attainment of Brahman.l
And the connection (between knowledge and its purpose)
has been mentioned ipso fucto through the enunciation of
such a purpose.2 Thus these cantos themselves are (meant)
for special persons (competent for their study), and have a
special subject matter, a special purpose, and a special
connection, inasmuch as they reveal, 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 special purpose, and a special connection
as already explained. Hence we shall explain these cantos

1 Total cessation of the world (1e rotation of turth and death)
follows the eradication of ignorance. And since the non-existence of a
supetimposed thing 1s 1dentical with the thing on which the superim-
position occurs, the cessation of the world 1s the same as the attainment
of Brahman. Or Brahmapraptilaksapa i the commcntary may mean
that the cessation (of the world) 1s indicative of the realisation of the
supreme Bliss that is Brahman.

2 “Knowledge is needed for the removal of igngrance which cannot
be eradicated through work So the goal of knowledge 18 connected
with itself as an end 1s with means.”—A.G.
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to the best of our understanding. The siory there is by way
of eulogising 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. Vajadrava is he whose
sravah, fame, is consequent on the giving of vaja, food. Or
it is a proper name. His son, Vajasravasa, being desirous
of the fruit of the sacrifice, 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 that
performer of sacrifice; dsa, there was; ha, as the story goes;
naciketa nima putrah, a son named Naciketa.

L g FANRY dq feqonyg Araararg e
TSI RN

2. As the presents were being carried (to the
Brahmanas) faith took possession of him who was
still a boy. He thought:

Tam, into him, into Naciketa; kumararir santam, while
still in the prifpe of life, still not adolescent, still a mere boy;
Sraddha, faitl {in the verity of the scriptures), induced by a
desire to do good to his father; avivesa, entered. At what
time? This is being stated: daksindsu nivamangsu, when
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gifts were being carried, when cows meant for presents
were being led separately, to the priests and the assembled
Brahmanas; sah, he, that Naciketd who had an influx of
faith; amanyatra, thought.

How he thought is being stated in pitodaka etc.

fraraenT steerqen geaigr fafefezar:
AT qTH T SIHIEAT @ T=3fq ar Iqg u 3 n

3. He goes to those worlds that are known
as joyless, who 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 presents to the Brahmanas are
being described: Those by which udakam, water, has been
Ditam, drunk, are pitodakah;! those by which rrnam, grass,
has been jagdham, eaten, are jagdha-trnah; those whose
dugdhah, milk, has been dohah, milked, are dugdha-dohah;
nirindriyah, those that are devoid of the power of their
organs, incapable 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; gacchati, (he, the performer of sacrifice) goes;
tan, to those (worlds); anandah nama te lokah, which
worlds are known as devoid of happiness, joyless.

1 Water has been drunk earlier only; but later on, even the power
to drink water 1s absent.”—A.G. Smmilarly there is no power to eat

grass or give milk.—Ed.
7
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4. He said to his father, “Father, to whom
will you offer me ?”” He spoke to him a second
time and a third time. To him (the father) said,
“To Death I offer you.”

“The evil result thus accruing to my father as a conse-
quence of the imperfection of the sacrifice should be ward-
ed off by me, who am a good son, by perfecting the sacrifice
even through an offering of myself”, thinking thus, sah,
he—approached his father; and uvaca ha, said; pitaram, to
the father—‘Tata, (is the same as tata), O father; kasmai,
to whom, to which of the priests; man 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 uvica, he spoke even a second time and a third
time, thus: “To whom will you offer me ?”* ““To whom will
you offer me 7’ Incensed at the thought, ‘“This one is not
behaving like a boy”’, the father uvica ha, said, ram, to him,
to his son—*Mrtyave, to Death, to the son of the Sun;
dadami, 1 give away; tvd, you, being the same as tvam’, iti,
(this much).

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

ggarafa sy agarafy wea9: )
fore faawer sa=d geaarsa sfsafa nyn

5. Among many 1 rank as belonging to the
highest; among many I rank as belonging to the
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middling. What purpose can there be of Death
that my father will get achieved today through
me ?

Bahiinam, among many—of many sons or disciples;
emi, I go (rank); prathamah, as first, that is to say, through
the foremost conduct of a disciple etc. And bahinam,
among many-—many middling ones; madhyamah emi, 1
move (count) as a middling one, 1 behave through the mid-
dling conduct. But never do I behave as the worst.! Though
I am a son possessed of such quality, still to me my father
has said, “To Death I shall offer you,” Kim svit, what;
kartavyam, purpose; yamasya, of Death—can there be;
which purpose he (my father) adya, today; karisyati, will
achieve; mayda, through me, by sending me?

“My father must have certainly spoken so out of anger
without any consideration of purpose. Still the words of
that 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!”

FTTRT TIT G TfTT TSI |
gegfaa |ed: g=qq geafaarsaa ga: 1§ 1

6. Consider successively how your fore-
fathers behaved, and consider how others behave
(now). Man decays and dies like corn, and
emerges again like corn.

1 “The foremost conduct consists in engaging in the service of the
teacher by ascertaining his wishes at the proper time. The engagement
through an order is middling conduct. And disobedience to such
orders is the worst.”—A.G.
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Anupasya: anu, successively, pasya, consider, have
a look at; yatha, how; your, parve, forebears, dead father,
grandfather, etc. 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, punah, again;
sasyam iva djdyate, 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.

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:

< gfaareafafasigron a1y |
aegare Aifed FAfra g FazadEsq 1l

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, guest; pravisati
enters, like vaisvanarah, fire itself; as though burning grhan,

the houses. Since fasya, for his sake—for the guest; the
good people kurvanti, accomplish; eram, this kind of;



1i. 8] KATHA UPANISAD 101

Santim, propitiation—consisting in offering water for wash-
ing feet, a seat, etc., just as people do for allaying the con-
flagration of fire—and since evil consequences are declared
in case of not doing so (Mu. L. ii. 3), therefore vaivasvata,
O Death; hara, carry, udakam, water—for Naciketa for
washing his feet.

TR G gAAl
ASTTYT TAIA T I, |
QATIER JERIEATCIAGT
JETATTAAGT TRV T3 1 <

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

Alapratikse: asa is the hope for a desirable thing
which is attainable though unknown; pratiksa is expecta-
tion for something that is attainable and known; these two,
hope and expectation, are asapratikse; sarngatam is the
fruit derived from the association with the holy people.!
Sanrtam ca: sinrta is sweet discourse—the fruit of that
also. Ista-piarte: ista is the fruit of sacrifice and pirtais that

1We read this portion of the commentary as ‘‘samgatam. sat-
sahyogajam’. But some read it as “sarhgatam, tatsarhyogajam”, which
means “‘the fruit resulting from association with that, viz the objects
of hope and expcctation”.
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of (charitable) work. Putra-pasin ca, sons and cattle.
Sarvan etat should be sarvam etat, all this, as described;
(he) vrikte, excludes (from) i.e. destroys; purusasya alpa-
medhasah from (i.e. of) a man of little intelligence; yasya,
in whose; grhe, house: hrahmanah, a Brahmana: anasnan,
fasting; vasati, abides. Therefore a guest should not be
neglected under any condition. This is the idea.

Having been warned thus, Death approached Naciketa
with adoration and said:

fasr TAdgardtE o
srAeT g fatadaer: |
AHEISEY T Tafeq aseqg
qeaegfa Areerageisg 1 n

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 Brahmapa; yat, since; avatsth, you have
lived; grhe me, in my house; tisrah ratrik 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 Brah-
mana; let there be svasti, good fortune; me, for me; through
the aversion of the evil accruing rasmat, therefore, from the
lapse caused by your abiding in my house without food.
Although all good will befall me through your favour, still
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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 Naciketd he said:
ATFIGHT: HAAT TAT TT-
SraReataAt AT qeav |
ATHG ST rshraesaTa
qaqﬂ:rrunma'(a[v‘r 9ol

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 recognise
me and talk to me when freed by you.

If you want to grant boons, then, mrzyo, O Death; (I
pray so) yatha, as; my father gautamah, Gautama; syat,
may become; santa-samkalpah—he whose mind is freed,
with regard to me, from the anxiety, *‘How may my son
behave after reaching Death,” that man is Santasarmkalpah;
sumandgh, calm of mind; and also vitamanyuh, free from
anger; ma abhi, towards me; moreover, he abhivadet, may
talk to; ma, me; rvatprasrstam, freed by you—sent towards
home; pratitah, getting his memory revived—i.e. recognis-
ing (me) thus, “That very son of mine is come’!;—traya-

1*“Favour me in such a way, that my father may not avoid me
under the 1dea, ‘This one has returned after becoming a ghost; he s
not to be looked at.” ’—A.G.
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nam, of the three boons; vrne, I ask for; prathamam, as the
first boon; etat, this one—that has this purpose, viz the
satisfaction of my father.

Death said:

TT qRETg wiaar gdta
MErefrusfrisgee: |
gas AT arfaar faweg-
AT IFREATFIIHETT THFIT 112 1
_11. Having recognised (you), Auddalaki
Aruni will be (possessed of affection) just as he
had before. Secing you frced from the jaws of
Death, he will get over his anger and will, with
my permission, sleep happily for many a night.

Yatha, as—the kind of affectionate feeling that your
father had towards you: purastat, before; your father
auddalakih, Auddalaki; pratitah, having recognised (you);
bhavita, will become—possessed of affection, in that very
same way. Uddalaka and Auddalaki refer to the same
(person). And he is .xfruaiﬁ, the son of Arupa; or he bears
two family names.! Matprasrstah, being permitted by me;
(your father) Sayita, will sleep; during rarrih, nights—other

1 The suffix in auddalaki may not add any meaning to the original
word wudddlaka 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.



Li. 131 KATHA UPANISAD 105

(future) nights, too; sukham, happily—with a composed
mind; and he will become vitamanyuh, free from anger—as
well; tvam dadriivan, having seen you—his son; mytyu-
mukhat pramuktam, as having been freed from the jaws—
from the grasp—of Death.

Naciketa said:
=i FF T g Faafa
7 g & 7 s faafa
SH areatsyaraT oy
T T @aad 1 g1

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 ratra, 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 asandya-pipase tirtva, having transcended both hunger
and thirst; and Sokdtigah, having crossed over sorrow—
being free from mental unhappiness; (one) mmodatre, rejoices;
svargaloke, in the heavenly world.

g @AfiTe Egasafy g
sRfg @< HAFIET 7Y |
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THASTHT AHAE Wolrd
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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.

Mprtyo, O Death; since sah tvam, you, such as you are;
adhyesi, remember, i.c. 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; prabrithi, 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; amprtatvam,
immortality, divinity. That fact which is etar, this know-
ledge of Fire; vrne, 1 seek for; dvitiyena varena, through the

second boon,
This is the promise of Death:

¥ ¥ qarfw ag ¥ faa
swaufid afada: gomaT |
yTSHTeaRay gfasst
fafe aud fafgd T n gy
14. O Naciketd, being well aware of the Fire
that is conducive to heaven, I shall tell you of it.
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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).

Naciketas, O Naciketa; re, to you; pra-bravimi, 1 shall
say—what was prayed for by you. Me, from me, from my
words; nibodha, understand with attention; rat u, that very
thing, viz svargyam agnim, the Fire that is conducive to
heaven—that is the means for the attainment of heaven;
I shall tell you, prajanan, being well aware of (it)—this is
the idea. The expressions, “I shall tell you’ and ‘‘under-
stand 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; atho, and also; pratistham, the support—of the
universe in the form of Virat! (Cosmic Person)-—eram, 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:

arrfeati quars qed
AT FEEHT Fraaral J9T a7 |

1In the Brhadaranyaka Upanisad we read: ‘“He (Virat—the
Cosmic Person, embodied in the gross universe) differentiated himself
in three ways,” (I. 1i. 3)—from which Vedic text it follows that it 1s
the cosmic Vird$ who exists as fire, air, and the sun. Fire as consitu-
ting that aspect of Virat, is the support of the universe.”—A.G.
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15. Death told him of the Fire that is the
source of the world, the class and number of
bricks, as also the manner of arranging for the
fire. And he (Naciketa), too, repeated verbatim,
with understanding, all these as they were spoken.
Then Death, being satisfied with this, said again:

Tasmai, to him, to Naciketa; Death wvdca, spoke of;
tam lokdadim agnim, that Fire-—that is being dealt with,
and that was prayed for by Naciketai—the Fire which (as
Virat) preceded the world—since it was the first embodied
being. Moreover, yah istakah, the class of bricks,that are
to be collected (for the sacrificial altar); yavarih va, how
many (the bricks are to be) in number; yarha va, or how—
how the firc is to be arranged ;1—all this he said, this is the
significance. Sah ca api, and he, Naciketd, too; pratya-
vadat, repeated verbatim, with understanding; rar, all that;
yathoktam, just as Death had spoken. Atha, then; tustah,
being satisfied, by his repetition; myrtyuh, Death, punah eva
aha, said over again—decsiring to offer another boon beside
the three.

SECEIGIECIN AR
a< qagy &=fa w3
qaa AT Afgarsaaii
GEI TATAAFEIT T 1 L& 1)

1 How the sacrificial wood is to be piled up, how the fire 1s to be
procured, and how 1t is to be lit up.
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16. Feeling delighted, that high-souled one
said to him, “Out of favour towards you, I now
grant again another boon. This fire will be
known by your name indeed. And accept this
multiformed necklace as well.

How did he say? Priyvamanah, being delighted—
feeling highly pleased at the fitness of the disciple, maharma,
the high-souled one, one who was not narrow-minded;
tam, to him to Naciketa; abravit, said: “‘Iha, here, out
of delight; rava, for you; a fourth boon;! adya, now;
dadami,, 1 offer; bhiiyah, again. Ayam agnih, this fire
—the fire that is being spoken of by me; bhavita will be-
come—famous; fava eva namnd, by your name indeed.
Ca, moreover; grhana, accept; imam, this; srakam,
necklace; (which is) anekariipam, multiformed and varie-
gated—resounding, set with jewels, and of various hues.
Or srnkam (may mean) the course—that consists of rites
and is not ignoble; 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:

Hurfasafeatiaier affg
Fradgafa seae |

g aaurew fafaear
faareaaTe afraaaeaafa 1 gell

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
undertake three kinds of work, crosses over death.
Getting knowledge of that omniscient One who is
born of Brahma, and realising 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.1IV.i.2). Or (sribhih 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.
Trindciketah, one who has piled up the Naciketa fire
thrice; or one who is possessed of its knowledge, studies
it, and performs it; and trikarmakyrt, one who under-
takes three kinds of karma—sacrifice, study (of the Vedas),
and charity; tarati, crosses over; janmamrtyii, birth and
death. Moreover, viditva, knowing—from scriptures;
brahmajajfiam: one that is born from Brahma, i.e. Hiranya-
garbha is brahmaja (Virat), and one who is brahmaja
and jAa, illumined, is brahmajajfia—for He (i.e. Virat)
is omniscient; (knowing) that devam, deity, who is so called
because of his effulgence (which is the derivative mean-
ing), i.e. One who is possessed of such attributes as know-
ledge; and who is Idyam, praiseworthy (adorable); (and)
nicavya, looking (meditating) on (that Virat)—as one’s

1 “Comprehension of duties etc.”—A.G.
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own Self 1; (one) eri, gets; imam, this (palpable), that is
patent to one s understanding; $antim, peace, cessation
(from objects); atyantam, thoroughly. 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 dis-
cussion:

& LR ERTE DERIH R
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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 Naciketa sacrifice, casts off the snares of
Death even earlier and crossing over sorrow
rejoices in heaven.

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 1’—meditating on the Fire
(Viriat) 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 performs the Naciketa sacrifice three times.
Moreover, getting knowledge of that omniscient One who 1s born of
Brahm& and realising that One (as his Sel.t;_ )‘ he attains this peace fully.”
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Viditva, after knowing; etat trayam, these three—
described earlier, “‘the kind and number of bricks, as also
the manner of arranging the fire” (Ka. 1.i.15); he who
becomes trinacikerah, a performer of the Niaciketa sacri-
fice thrice; and yah, who; evam vidvan, having known
the Fire (Virat) thus—as identified with oneself; cinute,
accomplishes; naciketam, the Niciketa fire, performs the
sacrifice called Naciketa;! sah, he; pranodya, casting off;
myrtyupiisan, the snares of Death —consisting in vice,
ignorance, desire, hatred, etc.; puratah, even earlier—i.e.
before death; sokatigah, crossing over sorrow—i.e. mental
discomfort; modate, rejoices, svargaloke, in heaven, in the
world of Virat, by becoming identified with Him.

oy asfadfaa: @t
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19. ““O Naciketd, 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.”

Naciketah, O Naciketd; te, to you; esah, this is;
svargyah agnih, the Fire-—the boon about the Fire—
that leads to heaven; yam, which—which Fire as a boon;

1 “Undertakes meditation on the Naciketa Fire (i.e. Virat)”
according to Balagopalendra, the word Kratu in the commentary being
taken in the sense of ‘“meditation’’.
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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
carlier. Moreover, janasah (is the same as janah), people;
pravaksyanti, will speak of; eram agnim, this Fire; rava
eva, as yours—by your name-—indeed. This is the fourth
boon that I have given out of my satisfaction. Naciketah,
O Naciketa; vrpisva, ask for; trtiyam varam, the third
boon. The idea is this: ‘‘unless that is given, [ shall
remain 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 brahmanas
(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 enjoy-
ment 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 know-
ledge of the unity of the Self and Brahman; which know-
ledge is opposed to this ignorance, is devoid of any tinge
of superimposition (on the Self) of activity, agentship,
and enjoyment, and has for its object absolute emancipa-
tion. Therefore the subsequent text is begum. Through
the story is being elaborated the fact as to how in the
absence of the knowledge of the Self, which is the subject
matter of the third boon, there cannot be any content-
ment 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

8 o
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view to decrying those ends and means, Naciketd i.s being
tempted through the presentation of sons etc. Having
been told, “O Naciketd, you ask for the third boon”,
Naciketa said:

aa gv fafafar aasa-
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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”—I would know
this, under your instruction. Of all the boons,
this one is the third boon.

Ya ivam vicikitsa, this doubt, that arises; prete
manusye, when a man dies; eke, some (say); asti iti
(It), the Self, which is distinct from the body, senses,
mind, and mntellect, 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; »a 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-
fore, tvaya anuSistah, being instructed by you; aham,
I; etar vidvam, would know this. Varanam, of all the
boons; esah, this one; varah, boon; is trtiyah, the third—
the remaining one.
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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 con-
summation, Death says:

qonfy fafatefad gu
7 fg gfastoore @i
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21. With regard to this, even the gods enter-
tained doubts in days of yore; for being subtle,
this substance (the Self) is not easily compre-
hended. O Naciketd, 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; Ai, since; esah, dharmah, this principle—called the
Self; na suvijlieyam, is not easily comprehensible—to
common people, even though heard by them; It being
anuh, subtle. Hence naciketas, O Naciketd; vrnisva,
you ask for; amnyam varam, some other boon —whose
result is not subject to doubt. Ma uparotsih, do not press;
ma, me—as a creditor does a debtor-—mi, being the same
as mam (me); atisrja, give up; enam, this boon; that is
directed towards md, me (that is to say, demanded of
me).

Being spoken to thus, Naciketd said:
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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 well 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 is heard by us from your-
self. Ca, and; mrtyo, O Death; yat, since; tvam, you;
artha, say; that the reality of the Self, na sujiieyam, is not
well comprehended; therefore this thing is unknowable
even to the learned; vakta ca asya, and an instructor of
this principle; anyah, anyone else—who is a learned man
tvadrk, like you; na labhyah, is not to be had—even by
searching. But this boon is the means for the attain-
ment of the highest goal. Hence na anyah varah, there
is no other boon; kah cit, whatsoever; which is etasya
tulyah, comparable to this one—since all the other bear
impermanent fruits; this is the purport.

Although told this, still Death says by way of tempting:

A AT
Tgraa gleafgroawsang |
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23. Ask for sons and grandsons 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-pautiin, sons and grand-
sons; who are satayusah, gifted with a hundred years of
life. Moreover, bahin, 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 kingdom; bhizmeh, of the
earth. Furthermore, all this is useless if you yourself
are 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.

gawed afs a9% ag
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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. You become (a ruler) over a vast region.
[ make you fit for the enjoyment of (all) delectable
things.
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Yadi, if; manyase, you think; some other varam,
boon; erat-tulyam, as equal to this; even that boon,
virnsva, you ask for. Moreover, (you ask for) virtam,
wealth—plenty of gold, jewels, etc; ca cirgjivikam, and
long life—i.e. you ask for a long life together with
wealth. In brief, rvam, you—Naciketa; edhi, become
(a king); mahabhimau, in a vast region. Besides, karomi,
1 make; rva, you; kdamabhdajam, partaker in the enjoy-
ment—fit for enjoyment; kamandm, of enjoyable things
—divine as well as human; for I am a deity whose will
never fails.

d J FTAT SAT TASH
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25. Whatever things there be that are desir-
able but difficult to get—pray for all those cherish-
ed things according to your choice. Here are
these women with chariots and musical instru-
ments—such are not surely to be had by mortals.
With these, who are offered by me, you get your-
self served. O Naciketd, do not inquire about
death.

Ye ye, all things; that are kdamah, desirable; and
durlabhah, difficult to get; martyaloke, in the human



Li. 26 KATHA UPANISAD 119

world; sarvan kaman, all those desirable things; prar-
thayasva, ask for; chandatah, according to your choice.
Moreover, imah, here are; the celestial nymphs—the
ramah (lit. women) who are so called because they
delight (ramayanti) men; (and who are there) sarathah,
with chariots, and sar@ryah, with musical instruments.
I-(I_r.s‘iz'{z, such (women); na hi lambhaniyah, are not surely
to be had—without the favour of persons like us; manus-
yaih, by mortals. Abhih, by these—by these female at-
tendants; matprattabhih, who are offered by me; pari-
carayasva, get (yourselt ) served— i.e. get your own service
performed, such as washing of feet etc. O Naciket3,
maranam, of death-—as to the problem of death, as to
whether anything exists after the fall of the body or not,
which question is (useless) like the examination of the
teeth of a crow; ma anupraksith, do not inquire—it does
not befit you to ask thus.

Although tempted thus, Naciketa, who was not to
be perturbed like a vast lake, said:
@IATET AAET TTAHA]
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26. O Death, ephemeral are these, and they
waste away the vigour of all the senses that a man
has. All life, without exception, is short indeed.
Let the vehicles be yours alone; let the dances
and songs be yours.
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Antaka, O Death; the enjoyable things enumerated
by you are svobhavah, cphermeral—whose existence
(bhava) is subject to the doubt as to whether they will
exist or not tomorrow (s'valz); moreover, all those en-
joyable things such as nymphs etc. jarayanti, waste
away; tejah, the vigour; yat, that (that there is) sarva-
indriyanam, of all the senses; martyasya, of a human
being; so these cnjoyable things arc an evil since they
wear away virtue, strength, intelligence, encrgy, fame,
etc. As for long life which you wish to offer, about that
too listen; Sarvam api jivitam, all life —cven that of
Brahma; is alpam eva, short indeed; what need be said
of the longevity of those like us? Therefore vahah, the
vehicles etc; and so also nrtyagite, the dances and songs;
tava eva, yours alone—let them remain yours.

7 fada aqerray gsay
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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 it. But the
boon that is worth praying for by me is that
alone.

Besides, manusyah, man; na tarpaniyah, is not to
be satisfied; vitrena, 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-
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ing for wealth, lapsyamahe, we shall acquire, i.e. we
shall get; vitrram, wealth; cet adraksma, now that we
have seen; tvi, you—tva being the same as tvam, you.
Thus, too, we shall get longevity. Jivisyamah, we shall
live; yavat, as long as; tvam, you; Tsisyasi (should rather
be ifisvase), 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 varapiyah sal eva,
but the boon that is worth praying for by me is that alone
-that which is the knowledge of the Self.

EEIPRIEERICIGER)
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28. Having reached the proximity of the
undecaying 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?

Besides, upetya, having approached the proximity;
ajiryatam, of the undecaying, of thos¢ who do not under-
go the loss of age; amyptanam, 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 derived thus: ku is the earth and it is adhah, below,
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in relation to the sky and other regions; one who lives
(risthati) 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 tadas-
thah—in which case the words are to be construed thus:
tadasthah is one who has @sthd, absorption in, resorts to
with absorption (tesu«) in those, sons etc; kva (means) when.
(So the phrase means)—when will one, who wishes 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 kak, who,
what sensible man; abhidhyayan, while deliberating on
—ascertaining the real nature of; varnaratipramodan,
music, disport, 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
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great result. Apart from this boon, which re-
lates to the inscrutable thing, Naciketd doces not
pray for any other.

Hence give up alluring me with transitory things
and brithi nah tell us; tat, that, which is prayed for by
me; yasmin, about which—which Self; people idam
vicikitsanti, entertain this doubt—as to whether it exists
or not; samparaye, in the context of the next world—
when a man dies; yaf, which—which conclusive know-
ledge of the Self; mahati, is calculated to lead to a great
result. To be brief, ayam varah, this boon—that relates
to the Self under discussion; yah, which (boon); giadham
anupravistah, has entered 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; naciketd 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 Naciket3).



PART I
CANTO I

Having tested the disciple and found his fitness for
knowledge, he (Yama) said:

Fea=gAISFagda q4-
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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.

.freyah, the preferable, the supreme goal (freedom);
anyat eva (is) certainly different. Tatha similarly; uta.
too; preyah, the more pleasant; anyat eva, (is) different
indeed. Te ubhe, both of them—the pleasurable and
the preferable; nana arthe, serving divergent purposes
—as they do; sinftah, bind; purugam, 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. Therefore, all men are said to be bound
by these two through their sense of duty with regard to
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what leads to the pleasurable or the preferable. These
two, though related severally to the (two) human goals!,
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, with-
out discarding either of the two, therefore rayoh, of the
two; adadanasya, to one who accepts; only sreyah, the pre-
ferable, by discarding the pleasurable, (the latter) being
of the nature of ignorance; sadhu bhavari, well-being,
good comes—as a result. But he, who is a short-sighted,
ignorant man, Aiyate, 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 onec that; preyah vrpite, selects, ie. takes hold of,
the pleasurable.

1f both can be done by a man at will, why do people
cling mostly to the pleasurable only? This is being
answered :

HAFT qa%H ATSIA-
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2. The preferable and the pleasurable
approach mankind. The man of intelligence,
having considered them, separates the two.

The intelligent one selects the electable in prefer-
ence to the delectable; the non-intelligent one

1 (i) Prosperitv here and hereafter, and (i) salvation.
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selects the delectable 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 $reyas ca preyas
ca, the preferable and the pleasurable; manusyam etah,
approach men; as though they are intermixed. There-
fore just as a swan separates milk from water, similarly
dhirah, a man of intelligence; samparitya, having survey-
ed fully, having considered mentally their importance
and unimportance; vivinakti, separates; tau those two,
viz the preferable and the pleasurable. And having dis-
tinguished, sreyah hi, the electable indeed; abhivriite,
(he) selects, because of its higher value, preyasalh, in
comparison with the delectable. Who is he (that prefers)?
Dhirah, the intelligent man. As for the mandah the man
of poor intelligence; he, because of a lack of discrimina-
tion; yogaksemat, for the sake of yoga and ksema, i.e.
for the growth and protection of the body etc.; vrnire,
selects; preyah, the delectable, constituted by cattle,
sons, etc.

g @& fyarferasaia F141-
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3. O Naciketd! you, such as you are, have
discarded, after consideration, all the desirable
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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; abhidhydyan, having consid-
ered—the defects such as impermanence and unsub-
stantiality of; kaman, desirable things; viz priyan, dear
ones, such as children etc.; ca, and; priyarupan, producers
of delight, such as nymphs etc.:1 naciketah, O Naciketd;
atyasraksth, you have discarded. What an intelligence
you have! Na avaptah, you have not accepted; etam,
this; ugly srakam, course; vittamayim, abounding in
wealth; which is resorted to by ignorant people; yasyam,
in which course; bahavah, many; manusyah, men; maj-
Janti, 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” (Ka. l.ii. 1). Why is
that so?—Because:

o faadd fagf
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4. That which is known as knowledge and
that which is known as ignorance are widely

1 Children are one’s own Self, as it were, whereas nymphs are a
degree removed from one.
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contradictory, and they follow divergent courses.
I consider Naciketd to be an aspirant for know-
ledge, (because) the enjoyable things, multifarious
though they be, did not tempt you.

Ete, these two; are diram, widely, by a great dis-
tance; viparite, contradictory, mutually exclusive, like
light and darkness, they being of the nature of discrimi-
nation and non-discrimination; visi#ci, have divergent
courses, i.e. they produce different results, being the
cause of worldly existence and emancipation. This is the
idea. Which are they? The answer is: Ya ca that which
jhara, is fully ascertained, known by the learned; avidya
iti, as ignorance—which has for its object the pleasurable;
yd ca, and that which; (is known) vidya iti, as knowledge
—which has for its object the preferable. Of these two,
manye, 1 consider; you naciketasam, WNaciketda; vidya-
bhipsinam, as desirous of knowledge. Why? 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—rvi being the same as rvam; did not deflect
you from the path of the preferable by arousing a desire
for enjoying them. Therefore I consider you to be crav-
ing for enlightenment, to be fit for the preferable—this
is the idea.

FfgaraE=aR FqaTAT:
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5. Living in the midst of ignorance and con-
sidering themselves intelligent and enlightened,
the senseless people go round and round, follow-
ing crooked courses, just like the blind led by the
blind.

But those who are fit for worldly existence, they,
vartamanah, living; avidyayam 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—(think-
ing 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; nivamanah, 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 grequg: sfawfa s
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6. The means for the attainment of the

1 Qur reading is gacchantah. A different reading is icchantah,
wishing for.
9
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other world does not become revealed to the
non-discriminating man who blunders, being be-
fooled by the lure of wealth. One that con-
stantly thinks that there is only this world, and
none hereafter, comes under my sway again and
again. ;

Sampardyalt is the other world, attainable after the
talling of the body (sampara): samparayah is any partic-
ular scriptural means leading to the attainment of that
other world. And this (means) na pratibhdati, does not
become revealed to, i.e. does not become serviceable to
balam, a boy, a non-discriminating man; (who is) pra-
madyantam, blundering—whose mind clings to such
needs as children, cattle etc.; and so also who is miidham,
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 invis-
ible—iri mani, constantly thinking thus; (he) getting born,
punah punah, again and again; dpadyare, 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
hankers after the preferable, and who becomes a knowner
of the Self; because:

seaorafa agfaat 7 o
oaredtsfa agar 4 7 549 )



L.ii. 8] KATHA UPANISAD 131

ATRAAT FFAT FASISTA FHTSS-
AT [T FISTARSS N

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; sravapaya api, even for
the sake of hearing; yam, which—which Self; bahaval,
many (others); Sruvantah api, even while hearing; na
vidyuh, do not know; the unfortunate whose minds have
not been purified may not know. Moreover, asyva vakta,
1ts expounder; (is) ascaryah, wonderful—comparable to
a wonder —a rare one, indeed, among many. Similarly,
even after hearing of the Self, kusalah, one who is profi-
cient—a rare one among many; becomes the labdha,
attainer. For a@scaryah jhara, a wonderful man—a rare
soul—becomes a knower; kusaldnusistah, being instructed
by a proficient teacher.

Why (so)? Because:

T FUIEOT HFT 9

gfasan aguar farawra: |
FFagEa wfae At

HUTAT, FAFIHATHTOG 1 < W
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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
cogitation with regard to It. For It is beyond
argumentation, being subtler even than the atomic
quantity.

Esah, this—the Self about whom you ask me; (when)
proktah, spoken of; avarena narena, by an inferior man,
i.e. by a man of worldly understanding; na ki suvijfieyah,
is not certainly liable to be adequately understood; for
1t is bahudha, variously—such as ‘It exists”, “It does not
exist”, “It is the doer™, ““It is not the doer’’; cintyamanah,
deliberated on—by disputants. 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 himl!); arra, here,
with regard to the Self; na asti, there does not remain;
gatih, cogitation, of various kinds as to whether It exists
or not; for from the Self is ruled out all thoughts involv-
ing doubt.

Or—ananyaprokte, when the (supreme) Self, that is
non-different from, and is, one’s very Self is adequately
taught;2 na asti gatih, there is no other comprehension;3

1 Or—"‘revealed in the Upanigads™— Balagopalendra.
2 Or—*‘taught as non-different from, and as, one’s very Self”—

Balagopalendra.
3 Apart from the realisation: *“I am Brahman.”
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atra, in this Self; as there is nothing else! to be known.
For the realisation of the unity of the Self is the culmi-
nation of all knowledge. Therefore, as there is no know-
able, there remains nothing to be known here.

Or—when the non-different Self is spoken of, na
asti atra gatih, there remains no transmigration;2 for
emancipation, which is the result of that realisation,
follows immediately.

Or-—when the Self is spoken of by a teacher who
has become identified with the Brahman that he speaks
of, there is na agatih, no non-comprehension non-reali-
sation. To this hearer, the realisation, ‘I am that (Self ),
does come, 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.? Else the Self becomes
aniyan, more subtle; even anpupramapat, 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.4
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

1 Apart from the unity of the Self and Brahman.

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

3 “When It is taught by a teacher, well versed in the scriptures
and established in a state of non-difference’—Balagopalendra.

4 As distinguished from the intellect purified by the teachings of
an adept.
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hold It to be the subtlest. Thus there is no finality about
sophistry.

q97 gHor wfgrasar
NI GATATT H55 |
It @At seagfaaarta
SqTEEAT ATATIHRA: TCT 1 R 1

9. The wisdom that you have, O dearest one,
which leads to sound knowledge when imparted
only by somcone else (other than the logician),
is not to be attained through argumentation.
You are, O compassionable one, endowed with
true resolution. May our questioner be like you,
O Naciketa.

Therefore esa, this—this wisdom about the Self, as
presented by the Vedas, that arises when the Self is taught
by one who has become identified with 1t; rarkena, through
argumentation—called up merely by one’s own intellect;
na apaneyd, is not to be attained. Or (reading the word
as apaneyd, the expression means)—is not to be eradicat-
ed, not to be destroyed. For logician, who is not versed
in the Vedas, talks of all sorts of things that can be called
up by his own intellect. Therefore, prestha, O dearest
one; this wisdom that originates from the Vedas, sujia-
naya bhavari, leads to sound knowledge; when prokte,
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 that is beyond
argumentation? This is being said: yam, that which—
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the wisdom that; tvam Gpah, 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 bara (a particle expressing com-
passion) out of compassion for Naciketa, thereby eulogis-
ing the knowledge that is going to be imparted. Any
other prastd, questioner—-whether a son or a disciple;
(that there may be nah, to us; bhiiyar, may he be; rvadrk,
like you. OFf what sort? The kind of questioner that you
are; naciketah, O Naciketa.

Being pleased, he said again:

sTATEE gatafeaies
7 Taa: oAy fg 949 ag
aa war arfasafradrsiia-
Caeadsd: Freaamiin fFeas 1 go

10. (Since) I know that this treasure is
impermanent—for that permanent entity cannot
be attained through impermanent things— there-
fore (knowingly) did 1 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 aniryaih, through imper-
manent things, rar, that; dhruvam, permanent entity—
which is the treasure called the supreme Self; na prapyate,
cannot be attained. But that. treasure alone, which con-



136 EIGHT UPANISADS EI.ii. 10

sists of impermanent pleasure, is to be attained through
impermanent things. Hi since, this is so; ratah, there-
fore; maya, by me—knowing, as I did that the perma-
nent cannot be attained through the evanescent; niiciketah
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 dravyaih, with imper-
manent things—by animals etc. Having acquired the
requisite merit thereby, praptavan asmi, 1 have achieved:
nityam, the permanent—the relatively permanent abode
of Death which is called heaven.

wraearfed sra: stacsi
FALATAITET I |
TrAgg e gfassi gezar
geqr i afaharsaameEdl: g n

11. O Naciketd, you, on becoming enlight-
ened, have rejected (them all) by examining
patiently the highest rcach 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. ii. 2); having seen

1 All these are to be understood in a relative sense.
2 Here, i.e. in the state of Hiranyagarbha. Desire cannot lead
men beyond Hiranyagarbha.
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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 anan-
tyam, infinitude; kratoh, of meditation'—the (relatively)
infinite result (of meditation on Hiranyagarbha), which is
the state of Hiranyagarbha; (having seen) param, the other
shore, the utmost limit; abhayasya, of fearlessness; (having
seen) the wrugayam, extensive course of (Hiranyagarbha).2
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 of super-excellence; (and having
seen) pratisthdam, existence—your own state, unsurpassable
though it is; naciketah, O Naciketa; having seen all these
dhrrya, with patience; and having become, dhirah, intelli-
gent; atyasrdksth, you have renounced——have given up all
these worldly enjoyments (up to the state of Hiranya-
garbha), being desirous only of the Supreme One. O! what
an unsurpassable quality you are endowed with!

q gt enAnface

TErfed TEIsE I |
FEATHATNERHT 35

weqT #Ir- et wgfa no g

12. The intelligent man gives up happiness
and sorrow by developing concentration of mind

1 This is according to Balagopalendra. Some translate it as *‘of
sacrifice”.

2 Since thereby is attained the state of Hiranyagarbha which lasts
for 4 long time till fina] dissolution.
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on the Self and thereby meditating on the old
Deity who is inscrutable, lodged inaccessibly,
located in the intellect, and seated in the midst
of misery.

Tam, Him—the Self that you want to know; which
is durdarsant, hard to see, because of Its extreme subtleness:
giidham anupravistam, lodged inaccessibly, i.e. hidden by
knowledge that changes in accordance with worldly objects;
guhahitam, located in the intellect—becausc It is perceived
there; gahvarestham, existing in the midst of misery—in the
body and senses which are the source of many miseries.
Since It is thus lodged inaccessibly and located in the intel-
lect, therefore It is seated in the midst of misery. Hence
It is hard to see; /matva, meditating on; that puranam, old
(everlasting); devam, Dcity—the Self'; adhyarmayogadhiga-
mena—concentration of the mind on the Self after with-
drawing it from the outer objects is adhyarma-yoga—
through the attainment of that; dhirah, the intelligent man;
Jahati, gives up; harsasokau, happiness and sorrow —since
there is no excellence or deterioration for the Self.

q=gear grqfarer wed:
TIY TGFIATATT |
g MEY A g seer
faga: @ afssad 979 1 g3 0

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
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cause of delight. I consider that the mansion
(of Brahman) is wide open to Naciketa.

Moreover, srutva, after hearing—through the favour
of the teacher; etat, that 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 dhar-
myam, righteous! (thing, the Self); and apya, after attain-
ing; etam anumn, this subtle thing—the Self; sah muartyah,
that mortal —(who has become) the enlightened man;
modate, rejoices; labdhva, having obtained; modaniyam,
that which causes delight. Therefore manye, 1 consider;
that the sadma, mansion-—the abode of Brahman, which is
of this kind; vivrram, is wide open to—has approached
towards;? naciketasam, (you) Naciketa. The idea is: *‘1
consider you fit for emancipation.”

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

AT THIRAATIHAT-
SEUATEHTCRHATRATT |

HeAA MATSH WeqT==q
gacaRata ags 1oy

14. ““Tell (me) of that thing which you see
as different from virtue, different from vice,

1Lit. that which is conducive to virtue, the knowledge of Reality
being the highest virtue.

2 Brahman and the mansion are identical, and the approach of this
mansion towards Naciketa consists in the propitiousness of Brahman.
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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 kriakrtar, different from this krta,
the effect, and akrra, the cause; moreover, anyatra bhiirat ca
bhavyat ca, different from what was, or will be—as also
what is—i.e. what is not limited by the three times (past,
present, and future); yar, what—the thing of this kind that
is beyond the reach of all empirical experience, which; pas-
yasi, you see, you know ; tat, 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:

SERC AR R G
qurefa gatfor = agafa
afgsaedl agrad a<f~a
T gTL GAYW FAFRCADAT 1 4
15. I tell you briefly of that goal which all
the Vedas with one voice propound, which all

the austerities speak of, and wishing for which
people 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 taparisi, all the
austerities; vadanti, speak of-——are meant for the attainment
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of; yat icchantah, wishing for which; caranti, (they) prac-
tise; brahmacaryam, Brahmacarya that consists either in
residence (for study) in the house of the teacher or is of
some other kind (i.e. lifelong celibacy) meant for the attain-
ment of Brahman; bravimi, 1 tell; te, you; sargrahena, in
brief: rat, that thing—the goal; om iti etat, is this, viz Om.
The goal that you desire to know is this that is indicated by
the word Om and that has Om as its symbol.!

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

UagEAATeTY AT CATEAATEIT A |
gagERaTer Srear a1 afgssfa @ ag 1 g

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, is
(the inferior) Brahman (Hiranyagarbha). And erat eva

11t 1s well known that the thing that 1s 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: I am
Brahman, as signified by Om and as conditioned by Maya in which
the sartva quality preponderates.” If, however, one is not able to do
so, one should superimpose the 1dea 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 on the symbol Om.
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aksaram param, this letter (Om) is the supreme Brahman.
For of them both this letter (Om) is the symbol. Jhdtva,
(while) worshipping; etat eva aksaram, this very letter Om
as Brahman; anything that—whether the supreme or the
inferior Brahman; yah, anybody; icchati, wishes for; tat
tasya, that becomes his: if it is the supreme Brahman (that
he desires), It becomes knowable; if it is the inferior Brah-
man, It becomes attainable.

QAETHFATY ACTAITHFAT T |
TAITSTAA ATCAT TETSTH T ad 11 Q9 1)

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

Since this is so, therefore, among all the mediums,
{e.g. Gayarr1), for the attainment of Brahman, etat alam-
banam, this medium, is srestham, the highest-—the most
praiseworthy; erat alambanam, this medium (iS); param,
supreme Brahman-—as well as the inferior Brahman, since
it relates to both the inferior Brahman and the supreme
Brahman. Jhidrva, meditating on; etat dalambanam, this
medium; brahmaloke mahiyate, 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 meditation
on), and symbol (for worship), of the Self which is devoid
of all attributes and which was inquired about in, “Tell me
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of that thing which you see as different from virtue” etc.
(Ka. Lii.14;) and It has also been presented similarly, for
similar aspirants, who wish to know the inferior Brahman.

Now this (verse) is being said with a view to ascertain-
ing directly the nature of that Self which has the Om as Its
medium:

T straa Ferad ar faafa-

AT FARTT TT HIRA |
g frea: ameAaisd QRion
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18. The intelligent Self is neither born nor
does It die. It did not originate from anything,
nor did anything originate from It. It is birth-
less, eternal, undecaying, and ancient. It is not
injured even when the body is killed.

Vipascit, the intelligent one (Self)—intelligent because
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 origination, is subject to
many modifications. With a view to denying all the modi-
fications 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
anything—did not originate from any other cause; and
from the Self Itself na kascit babhiiva, nothing originated—
as something different from It. Therefore ayam, this Self;
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(is) ajah, birthless; nityah, eternal; $a$vatah, undecaying.
That which is impermanent is subject to decay; but this one
is everlasting; therefore, again, It is puranah, ancient—new
indeed even from of old. 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, theretore, na hanyate, 1t is not killed—not injur-
ed; farire hanyamane, when the body is killed—with
weapons etc., though It exists there, just like space.

AT ATHFA Feel2 FARATHAS AT |
ST at 7 fastrvar arae gfea 7 g=aa n o9

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; some-
one who looks upon the mere body as the Self, manyatre,
thinks—of It; hantum, for the sake of killing—(if he) thinks,
“I shall kill It”’; and the other who is hatah, killed; cet, if;
he too, should manyate, think ; the Self to be hatam, killed—
(if he) thinks, “I am killed”; ubhau tau, both of them,
equally ; na vijanitah, do not know—their own Self; because
ayam, this one; na hanti, does not kill—the Self being un-
changeable; similarly na hanyate, 1t is not killed—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
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are inappropriate both according to the Vedic authority
and logic.

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

AT ONAT-AZAT AEIAT-

ATATSET STeaif=ifgar qaram |
auwq: axafa Araznsy
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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
SOIrow.

(The Self is) aniyan, subtler; anoh, than the subtle—
such as a (tiny) $yamaka 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 possibly 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 and greater than the great, for It is condi-
tioned by all names, forms, and activities which are Its
limiting adjuncts. And that atma, Self; nihitah, is lodged—
exists as the Self; guhdyam, in the heart; asya jantoh, of this
creature—(in the heart) of all beings beginning from Brahma
and ending with a clump of grass. 7am, that Self--the
means for whose realisation are hearing, thinking, and

10
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meditation;! (he sees, who is) akratuh, a desireless man, i.e.
one who has desisted from all outer objects, seen or unseen;
and when this(detachment) takes place, dhdravah, the organs,
such as mind etc. become composed, the dharus being so
called because of their holding (dharana) the body. (So)
dhatuprasadat, through the serenity of these organs; (he)
pasyati, sees; tam mahimanam, that glory; atmanah, of the
Self—that is not subject to growth and decay in accordance
with the results of work—he sees, i.e. he directly realises
the Self as “I am the Self”, and thereby he becomes vira-

Sokah, free from sorrow.

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

ATENAT g Asfa @A afg g4q: |
FEG AIIAE G AT ATTARIT 1R I

21. While sitting, 1t travels far away; while
sleeping, It goes everywhere. Who but I can
know that Deity who is both joyful and joyless?

(The Self) while asinah, sitting—remaining stationary,
motionless, diram vrajati, goes far; sayanah, while sleeping;
yati, goes; sarvatah, everywhere. Similarly, that Deity, the
Self, is madamada, possessed 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; jiatum arhati, can know; tam madimadam

1 This is according to Balagopalendra. The phrase dardana-éravapa-
manana-vijiidna-lingam may also mean, ‘“the Self whose existence is
inferable from the acts of seeing, hearing, thinking, and knowing.”
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devam, that joyful and joyless Deity? Since the Self, as con-
ditioned by various limiting adjuncts, is possessed of oppo-
site qualities and appears variously like a prism (visvarapa)
or a philosopher’s stone (cintamani),! therefore it is only by
a wise man of fine intellect, like us, that this Self can be
known. Hence the difficulty of Its realisation is being
pointed out in the sentence: kah tam madanyah jhatum
arhati, who apart from me can know It? Sleep is the cessa-
tion of the activities of the senses. The delimitation of
consciousness,? caused by the senses, ceases for a sleeping
man. When the Self is in such a state (of sleep), Its con-
sciousness being of a general character, It yati sarvatah, seems
to go, (to be present), everywhere. When It is in a state of
particularised consciousness, It, though really stationary
by Its own nature, diram vrajati, seems to travel far, in
accordance with the movement of mind etc., because 1t 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:

FTATL FATATIA AT |
werea AT wear o X 7 a=fa 1k

22. Having meditated on the Self, as bodi-
less in the midst of bodies, as permanent in the

1 A vidvariipa gem appears possessed of diversc colours, and a
cintdmani assumes various aspects in accordance with the thought of its
POSSESSOr.

2 Then consciousness has such limited expression as, “I am a man’”,
“1 see a blue thing’’, and so on.—A.G.
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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 (Self)—(and), lest the greatness be taken
relatively, the text says vibhum, the pervasive; armanam,
Self. The word Self (Grman) primarily means the indwelling
Self. Matva, having meditated—as *‘I am this”’—on this
Self that is of this kind; dhirah, the wise man; na Socati,
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:
ATAATEAT FFAAT F¥qT
T AT T FGAT Q4T |
THEY U AT V-
SULEUCIREE S CESC RS I STEERT
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.
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Ayam arma this Self; na labhyah is not to be attained,
is not to be known; pravacanena through the acquisition of
many Vedas; and na medhayd 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;
esali this one—the aspirant; vruute prays to; tena by that
—by that very Self which is the seeker (himself); 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, 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 Self;2 vivpnure, reveals;
svam, Its own—Its real; taniim, body, i.e. Its own nature.

There is this further fact;

arfazat grAfaramn agafea: |
AATIATTHT TG TARTARTAATT 11 % 1

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 concen-
tration), cannot attain this Self through know-
ledge.

Na aviratah, not one who has not desisted; duscaritat,
from bad conduct—from sinful works either prohibited,

1 Through 1ts grace. For other interpretations of this verse, see
Mu. III. iji. 3.
2 Some take tasya to mean “to that segker”.
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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 is not concentrated—one whose mind is
scattered; na, nor one whose mind may be concentrated,
but still who is afanramanasah, whose mind is not at rest,
because of hankering for the result of concentration; apnu-
yat, can attain; enam, this Self, that is being considered;
prajiianena, through knowledge—of Brahman. But the
man who has desisted from 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 aforcsaid Self
through knowledge. This is the idea.

e FZT F dX A IN AT AT |
G FT & YT AT AT F: 114 |

zfa srswafaafs gaarsarg fgdar gt 1

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;
myrryuh, death-—though it is the destroyer of all; (becomes)
upasecanam, supplement to the food (like curry)—being
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unfit even to be a food; kak, who—being a man with a
worldly intellect, and devoid of the disciplines described
above; veda knows; itthd, in this way—Ilike the man en-
dowed with the above mentioned disciplines; yatra, as to
where;! sah, It—the Self (exists) ?

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

-



PART I
CANTO 11

The connection that this canto, beginning with rram
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 proper-
ly (as regards their natures and means) together with their
results. For the determination of this is called up the anal-
ogy of the chariot, inasmuch as this leads to easy compre-
hension. Thus also are presented two selves, for distin-
guishing between the attained and the attainer, and the
goal and the goer.

*xd faaat grasa I
gt sfaset a7 qud (=F) )
sravaqr sgafasr agfa
g O = urfadan v i
1. The knowers of Brahman, the worshippers
of the five fires,! and those who perform the Nici-
keta saciifice 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).
Pibantau, two drinkers of; rtam, truth, i.e. the results
of work (which is called truth) because of its inevitability.

1 Garhapatya, Ahavaniya, Daksindgnm, Sabhya, and Avasathya.
Or heaven, cloud, earth, man, and woman—Br. VI. ix-xiii.
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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 expres-
sion ‘‘the possessors of the umbrella”.! Sukrrasya, of what
is done by oneself. This (word) is to be construed with
rtam mentioned earlier-—(meaning thereby the drinker of)
the result of the work done by oneself. Pravistau, (these)
two have entered; /oke, 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 comparison with the outer space circum-
scribed by the human body; pardrdhe, 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 supreme abode of Brahman,
which is the space within the heart. Brahmavidah, the
knowers of Brahman, vadanti, speak of—these two, again,
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 paiica-
gnayah, those who worship the five fires—i.e. the house-
holders; ca, and also; those who are trindciketah, the people
by whom has been piled up thrice the fire called Naciketa.

T FTAATTATHAL T I T |
sy fadgar ok aifadas g@afg un
2. We have known that Niaciketa Fire, which
is the bridge for the sacrificers, as also that which
1 When a king with his retinue moves out in a procession with

umbrellas, people say, <“Chatrinak ydnti- people with umbrellas are going’’
though most of the people in the proceggion do not possess umbrellas.
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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 serul, bridge—since it is calculated to lead beyond
sorrow; Tjananam, for the sacrificers—the performers of
rites. Moreover, that which is abhayam, the fearless; aksa-
ram brahma, the undecaying Brahman—which is the su-
preme resort 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 mean-
ing of the sentence is that both the immanent and transcen-
dental Brahmans, which are the refuge of the knowers of
rites and Brahman respectively, are worthy of realisation.
For these two, in fact, have been introduced in the verse,
“rtam pibantau’ etc.

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

srentre, WA fafg ol i g
Fig g axfy fafg w7 sag@a s n 30
3. Know the (individual) Self as the master
of the chariot, and the body as the chariot. Know
the intellect as the charioteer, and the mind as
verily the bridle.

Of these, viddhi, know; dtmanam, the Self—the enjoyer
of the fruits of karma, which is the soul in the worldly state;
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as rathinam, the rider, the master of the chariot; fu, and;
(know) sariram, the body; as the ratham, the chariot—
since the body is pulled by the senses which occupy the
" place of the horses tied to the chariot; ru, and; viddhi,
know; buddhim, the intellect— characterised by determina-
tion; as sarathim, charioteer—since the body has the guid-
ing intellect as its chief, just as the chariot has the guiding
charioteer as its chief, all physical work being generally
directed by the intellect. (Know) manah, the mind—charac-
terised by volition, doubt, etc.; as pragraham, bridle —for
just as the horses act, when held in by the reins, similarly
the senses such as ear, etc. act when held in by the mind.

sfezarfor gargfivar: &g Meaq, |
sreRfeg TR MEHRIRATGAATT: 1% |

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

Ahuh, they—those versed in calling up the imagery of
the chariot—call; indriyani, the senses—eye etc.; hayan,
horses—because of the similarity of drawing the chariot
and the body. Tesu, those very senses, having been imagin-
ed as horses; know, visayan, the objects—such as colour
etc.; as gocaran, the roads. Manisinah, the discriminating
people; ahuh, call; Gtmendriyamanoyuktam, the Self as
associated with the body, senses, and mind; as bhokta, the
enjoyer, the transmigrating soul. For the absolute Self can
have no enjoyership; Its enjoygrship is in fact created by
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the limiting adjuncts such as the intellect etc. Thus also
there is another Vedic text which shows the non-enjoyer-
ship of the absolute (Seif): It thinks, as it were, and
shakes, as it were” etc. (Br. IV, iii. 7). Only if this is so,
does it become appropriate to attain the state of Visnu (Ka.
1. iii. 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,
FEa fasraareTeaca TR AT ATQT G |
qeafrzamggzarl gsaTEar 59 9134 1Y 1

5. But the senses of that intellect, which,
being 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 ; avijiianavan, unskilful —lacking
in discrimination as regards engagement and disengage-
ment, just as the other (real charioteer) is in conducting the
chariot; being sadd, ever; associated ayuktena manasa,
with an uncontrolled mind ; fasya, his—of that incompetent
intellect, i.e. of the driver; indriyani, the senses—which are
analogous to the horses; are avadyani, unruly uncontroll-
able; dustasvah iva, like the vicious horses; saratheh, of the
charioteer—of the other (real) driver.

geqg famrarwafa gaaa AaEr |3 |
geafaifor azarfa gagar g7 @4 u g
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6. But of that (intellect) which—being ever
associated with a restrained mind—is endowed
with discrimination, the senses are controllable
like the good horses of the charioteer.

Yah tu, but that (intellect), again,—which is a chari-
oteer opposed to the previous one; which bhavati, becomes;
vijRianavan, skilful and possessed of discrimination; yukrena
manasa sada, being ever associated with a controlled mind
—-being endowed with a concentrated mind; tasya, of that
(intellect) ; indriyani, the senses—that are analogous to the
horses; are vasyani, controllable——can be urged on or
stopped; sadasvah iva like the good horses; saratheh, of
the charioteer—of the other (real) driver.

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

qEATTAAATHATATED: RIS |
7 g qeagnTeAIfa g9 Arfeerssia 1oy

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

Yah tu, but he (the soul, the master of the chariot) who
avijfianavan 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

1 Some translators take yak, meaning the intellect, as the nomina-
tive of the first part, and sak, meaning the soul, as that of the second part.
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ever; sah, that rider of the chariot; na dpnoti, does not
achieve; tat padam, that goal—the aforesaid undecaying.
One which is the supreme goal—with the help of that
charioteer (viz intellect). Not only does he not attain eman-
cipation, but also adhigacchati, he reaches; samsdram,
worldly existence—involving birth and death.

geg famraarwafa guaes: qar g |
q g QRASATANT TEATLHAT T A 1< 1

8. That (master of the chariot), however,
who is associated with a discriminating intellect,
and being endowed with a controlled mind, is
ever pure, attains that goal (getting detached)
from which he is not born again.

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

What is that goal? The text says, It is this:
fasTrafadeg 99: gUgATHL: |
HIsea: qrATeAIfa afgsu: a3 93 11 N

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

Yah narah tu, the man however, who, as described
earlier; vijfianasdrathih, has a discriminating intellect as his
charioteer; manahpragrahavan, who has the mind as his
reins—whose mind is controlled, who having a concen-
trated 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 realised as the
indwelling Self through an ascending gradation, from gross-

_ness to subtleness, commencing from the gross senses:

sfegava: axr ot gvags 9% 99
wAEEg TR AfGLGTRAT AT N Lo 1)

10. The sense-objects are higher than 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

1 He who provides dwelling place (vésa) for all in Himself is vasu.
Deva is effulgent, i.c. self-luminous. He is both vdsu and deva.
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the sense-objects) own revelation, are certaiﬁly parah,
higher—subtler, more pervasive, and are their inner selves;
indriyebhyah, than those senses—which are their own effects
(the sense-organs having been created from sense-objects
for perceiving 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 rudimen-
tary subtle form (tanmatras) 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 intellect; is pard, higher—subtler, more perva-
sive, and is their inner self. By the word buddhih is denoted
the rudimentary elements (zanmatras) which are the source
of determination etc. Buddheh, as compared with the intel-
lect; mahan arma, the Great Soul (is higher); it is atma, the
soul, because it is the innermost principle of all the intelli-
gence of all 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.

HEg: ‘T’(TWWHT(SGQ’ T

geaTe q¥ ffacan Sreat ar qur era negn

11. The Unmanifested is higher than Mabhat;
Purusa is higher than the Unmanifested. There
is nothing higher than Purusa. He is the culmina-
tion, He is the highest goal.

Mahatah, as compared (even) with Mahat (the Great
Soul); param, higher—subtler, inner self, and the most
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pervasive; is avyaktam, the Unmanifested—that which is
the seed of the whole universe, the essence of unmanifested
name and form, the state of combination of all powers of
causes and effects,! called by such names as avyakta (Un-
manifested), avydkrta (Unmevolved), dkasa (Space), etc.,
resting on the supreme Self through and through like the
power of a banyan tree in a tiny banyan seed.2 Avyak:at,
as compared with that avyakta;3 (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 puru-
sah (lit. person), because (derivatively) He fills up every-
thing. Ruling out the possibility of anything being higher
than Him, the text says, purusat na param kim cit, there is
nothing higher than Purusa. Since there is no other sub-
stance beyond Purusa who is a mass of pure consciousness,
the Purusa is kastha, the acme, the culmination—of subtle-
ness, greatness, and inwardness as Self. Here, indeed, end
all subtleness etc., commencing from the senses. 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: Is it not a fact that if there is going, there

1 Puring cosmic dissolution

2+¢Ag 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 1s not a dual entity "—A G.

8 That has no individuality when ascertained from the pomt of
view of existence etc. It 1s the cause of the whole manifested world.
Since it is dependent on the supreme Self, the latter 1s indirectly called
the cause. But 1n reality the Self is not the cause, because It 15 not
subject to mutation.

11
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shall be coming as well? How is it then said, “from which
he is not born again” (Ka. 1. iii. 8)?

Answer: That is no fault. Since He is the indwelling
Self of all, the fact of realising Him is figuratively spoken of
as attaining Him. And that He is the indwelling 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. (Itihasa Upanisad, 18). Thus also
is being shown that He is the indwelling Self of all:

T Y QY TRISKHAT T TFRA |
TR FATAT T AT TEwAT FEAIRAA: 10 g 1

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

Esah, this one—this Purusa; sarvesu bhiitesu, in all
creatures—from Brahm3 to a clump of grass; gidhah, is
hidden ;—though He has such activities as hearing, seeing,
etc., yet He is covered by avidya, i.e. Maya.l Thus, since
He is the Gtma, 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,

1 The very word avidyd (ignorance) suggests that it is removable
by vidyd (knowledge); and Mayad (cosmuc dlusion) suggests that it is
unreal.

2 The Self, as such, cannot be the content of any conventional idea,
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though in reality identical with the supreme Entity, and
is instructed as such, does not grasp the fact, “I 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 (and are hence not his
selves) like pots etc.! Verily, it is through 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.
VII. 25).

Objection: 1Is it not contradictory to say, ““Having
realised It, the intelligent man does not grieve” (Ka. ILi. 4)
and “He does not appear”?

Answer. This 1s not so. Since He is not known to a
man whose intellect has not been purified, 1t is said, ‘“He
does not appear”. Tu (but); driyate, (He) is seen; through
the purified (intellect)}—agryaya, through the pointed
(intellect); that (intellect) which is like a point (agra) is
agryd; through that, i.e. being associated with concentra-
tion; sitksmaya, through the subtle (intellect) that is engag-
ed in ascertaining subtle things.! By whom? Saksma-
darsibhih, by the seers of subtle things. These seers are those
who have become skilled in penetrating into the subtlest
thing through their perception of an ascending order of

1 «When the mund becomes concentrated through the perfection
of meditation and thus becomes helpful, then from the mahdvikya (great
saying—Thou art That), associated with that mind, there anses such a
conviction as ‘I am Brahman’. On that intellectual pattern 1s revealed
the reality of Brahman; and this 1s conventionally referred to as the
self-revealed immediate perception of Brahman.”—A.G.
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subtleness by following the process as indicated in the text,
“The sense-objects are higher than the senses”, etc. (Ka.
Liii. 10). By them, i.e. by the learned people.

The means for His attainment is being stated:
T=SFIEAALT TTACTI=SSATT AT |
raareafT agfa frassaasssora swafa n gz n

[3. The disciiminating 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.

Prajiiah, the discriminating man; yacchet, should
merge. What (should he merge)? Vak, i.e. vacam, the
organ of speech, (i.c. all the organs), vak being used sugges-
tively for all organs. Where? Marnasi, into the mind; the
use of the word with a long 7 is a Vedic licence. T7at, that
mind, again, yacchet, he should merge; jhane atmani, into
the intellect—bright by nature—which is their self; as the
intellect pervades the organs, beginning with the mind, it is
their self, their innermost principle. Jidanam, the intellect;
niyacchet, he should dissolve; mahati armani, 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 peaceful-——whose nature does not admit
of any distinction, which is unchangeable; (into that peace-
ful) atmani, Self—into the real Self which is within all and
is the witness of all the modifications of the intellect.
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Just as the water in a mirage, the snake on a rope, and
dirt in the sky aie eliminated through the perception of the
real nature of the mirage, rope, and the sky, similarly by
dissolving in Purusa-—the Self---through the knowledge of
the true nature of one’s own Self, all that is projected by
unreal ignorance, that is characterised by action, instru-
ment, and result, and that is but constituted by the threc—
name, form, and action—one becomes cstablished in the
Self and peaceful in mind, and he has his goal achieved.
Since this is so, therefore, for the sake of realizing this—

Ifasza T
e aufaarag |
green g fafaar greaan
g quEaanaar agfea 1oy

14. Arise, awake, and learn by approach-
ing the excellent ones. The wisc 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, urtisthata, arise, turn towards the knowledge
of the Se¢lf; jagrara, 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 ‘Il am that”. The Upanisad says
out of compassion, like a mother, that this should not be
neglected, for the thing to be known is comprehensible by a
very fine intellect. With what can that fine intellect be
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compared? This is being said: Dhira, the edge; ksurasya,
of a razor; nisita, being sharpened ; becomes, duraryaya, 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; (as) durgam, im-
passable, i.e. hard to attain. The idea is that since the
object to be known is very subtie, they spcak of the path
of knowledge leading to it as impassable.

How very subtle is the thing to be known? That is
being said. Now, then, this carth is gross developed as it is
by (the principles of) sound, touch, colour, taste, and smell;
and it is an object of perceplion 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 there do not exist those attributes beginning with
smell and ending with sound that are the causes of gross-
ness. That is what the Upanisad shows:

HATHETIATT TG

qATSIE faeameree=e aq |
IATAA [ 9T A9

framren arqeqaany SHsaR 11 gy il

1 Earth is possessed of five qualities—smell, taste, colour, touch,
and sound; water consists of the four gualities 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 gkdéa. Vedanta-sdra defines 1t as the
element that provides space and has sound as its quality.
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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.

Yat, that which-—is described as; asabdam, soundless,
asparsam, touchless; ariipam, colourless; avyayam, un-
diminishing; rarhd and also; arasam, tastcless; nityam,
eternal—that is the undecaying Brahman. That which is
possessed of sound etc. diminishes. But this one, being
soundless etc., is avyayain—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
cffect and it merges into its cause, as for instance earth etc.
But this one being the cause of zll, is not the effect, and
hence 1t is eternal; It has no cause into which It can merge.
Similarly, anantam, infinite—that which has no end. As
the plantain etc. are seen to be impermanent after yielding
their products in the form of fruits cic., not ecven that way
has Brahman any finitude; hence too, It is eternal. Maha-
tah, 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” (Ka. Liii.12). And dhruvam, is that
which is changelessly constant, whose eternality is not
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relative unlike that of the earth etc. Nicayya, realising; tat
that Self—the Self that is the Brahman of this kind; pra-
mucyate, one gets freed from—detached from; mrtyu-
mukhat, from the jaws, grasp of Death—which consists of
ignorance, desire, and action.

For the sake of eulogising the knowledge under discus-
sion the Upanisad says:

AIFAFIAITEAT TAFETL AT |
SFAT AT T HATAT FERTF 1 TEAT 11 ¢ & N

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

Uktva relating—to Brahmanas; ca and; srutva hear-
ing—from teachers; this sanatanam upahhyanam eternal
anecdote—eternal because it is Vedic; (that was) nacike- '
tam received by Naciketa; (and) mrryuproktam, told by
Death; medhavi, the intclligent man mahiyate, becomes
glorified; i.e. he becomes adorable by becoming identified
with Brahman; brahimaloke, in the region of Brahman that
is identical with Brahman Itself.

T 3% 9 T ATaag F@maata |
T SATSHFT AT JIIAATT Foqd |
FETTRATT Feqq fq 1 g 1l

zfa srsmafaafy saaream gavar a6t 1
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17. Should anyone, after purification, get
this highest secret recited before an assembly of
Brahmanas, or at the time of the ceremonies for
the dead (then) that (ceremony) becomes con-
ducive to eternal result.

Should yah, anyone; prayatah, after becoming puri-
fied; idam $ravayet, cause this text to be recited—verbatim,
as also with explanation; (that is) puaramam guhyam, the
greatest secret; brahimasamsadi, in an assemblage of Brah-
manas; sraddhakale va, or at the time of the ceremonies for
the dead, to the Brahmans seated tfort he feast; (then) rat,
that-—funeral ceremony, of that man; kalpare, becomes
conducive; anantyaya, to eternal result. The repetition is
for concluding the Part.



PART I1
CANTO |

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” (Ka. 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:
qufss @rfy saqua egey-
TEHTETTE TRATT ATFTUHT |
A TAMEATIH -
X AALALGAATHTST 11 ¢ |
1. The self-existent Lord destroyed the out-
going senses. Therefore one sees the outer things
and not the inner Self. A rare discriminating man,
deisring immortality, turns his eyes away and then
sees the indwelling Self.

Paraiici, outgoing; by the word khini (kha meaning an
orifice, cavity) are referred to the senses such as ear etc.,
which are suggestively indicated by it. They surely proceed
outward for revealing their objects, sound etc. He vyatrnat,
afflicted, i.e. Killed these; since they are of such a nature.

1 This 1s according to the reading radadaréana. The other reading
is taddaréana, which gives the opposite meaning.
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Who is He (that did s0)? Svayambhith, the Great Lord—
who (bhir) exists ever, and (svayam, by Himself) on His own
right, and not subject to anything else; (since He injured
them), rasmat, therefore; the perceiver (individual) pasyati,
sees, perceives; parak, the outer —sounds etc., which are
the non-Self and exist as external things; na antaratman, i.e.
na antardatmanam, but (sees) not the inner Self. Though
such is the nature of man, yet like reversing the current of a
river kal cit dhirah, some (rare) discriminating man (sees);
pratyagarmanam, the indwelling Self. That which is pratyak
in the interior, and at the same time atmd, the Self is the
pratyagatmad. In common usage the word arma conven-
tionally means only the individual soul, and not anything
clse. From the point of etymology, too, the word drma 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, is It called the arma”

. (Linga Purina, [.Ixx.96). That indweclling Self—one’s own
reality —one aiksar, saw, i.e. sees, for in the Vedas there is
no regularity about the tenses. How one sees is being
stated: (Becoming) avrttacaksuh, having one’s eyes cover-
ed—-having one’s eye, i.e. the group of organs beginning
with the ear, 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, should the discriminating man check
his natural propensity thus through great effort and then
realise the Self? This is the answer: Jcchan, desiring—for
oneself. amrtatvam, immortality—one’s own unchanging
nature.
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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 outwardly
the things that are not the Scif is the cause of the obstruc-
tion of the vicion 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 un- |
seen, which are presented by ignorance. Thosc whose
vision of the Self is obstructed by those two—ignorance
and thirst—those balah, men of little intelligence: anuyanti,
follow; only pardcah kaman, the external desirable things.
Te, they; because of that reason; yanti, get entangled in;
pasam, the snares—those by which one is bound, consisting
in the association with or dissociation from the body,
senses, etc.; vitatasya, of that which is vast, spread every-
where; mriyoh, 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 other multifarious
evils. Since this is so, atha, hence; dhirah, the discriminat-
ing people; viditva, having known ; amrtatvam, immortality
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—which consists in continuing in the true state of the
indwelling Self; as the dhruvam, sure thing; for the im-
mortality of the gods and others is unstable, whereas this
immortality consisting in continuing in the true state of the
indwelling Self is stable, as is supported by the text, “It
neither increases nor decrcases through work™ (Br.IV.iv.
23). Having known the constant and unshakable immortal-
ity which is of this kind, having ascertained it from adhru-
vesu, amidst all impermanent things; the knowers of Brah-
man 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 realising which the men of
enlightenment do not pray for anything else? This is being
said:

AT &F T T AT STATRT FIAM |
waAa fastrfa o afefasas 1 agagu

3. What remains here (unknowable to this
Self) through which very Self people perceive
colour, taste, smell, sound, touch, and sexual
pleasures? This is that (Self asked for by Naci-
ketd).

Yena, that by which—by the Self which is conscious-
ness by naturc; all people vijanati, know clearly; ripam,
colour; rasam, taste; gandham, smell; sabdam, sound;
sparsan, touch; ca, and; maithunan, pleasurable sensations
from sex.
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Objection: May it not be argued that the idea, *‘I
know through the Self which is distinct from the body elc.”,
is not familiar to anyone? Rather all people experience
thus: “I as the combination of the body etc. know.”

Answer: But this is not so. Since the aggregate of body
etc., is substantially indistinguishable from (knowable
objects like) sound, etc., and hence it, too, is cqually a
knowable, it cannot reasonably be the knower. If the aggre-
gate 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 ctc., erena eva, through this only—
through the Self which is consciousness by nature and
which is distinct from the body etc. Kim, what, atra, in this
world; parisisyate, 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. Erat vai taf, this (Self) in-
deed is that. What is that? That which was asked for by
Naciketa, about which the gods had also doubts, which is
different from virtue etc., which is the highest state of Visnu,
and beyond which there is nothing. That very thing, which
is described thus, is comprehended here. This is the idea.

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

TEOATT SIRTTear =t Fargasata |
wglea fayrea wear 1 7 @ nw i
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4. Having realised that great and all-pervad-
ing 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, anupas-
yati, perccives; svapnantam, the content of sleep, the sleep
objects; similarly jagaritantam, the content of the waking
state, the waking objects; wbhau, both —the sleep and wak-
ing objects. All this is to be explained as before.! Matva,
realising; that mahantam vibhum armanam, great and all-
pervading Self; having directly known Tt as identified with
oneself thus, 1 am the supreme Self”’; dhirah, the wise
man; na Socati, does not grieve.

T W AEIE AT ACATA SraAfcqsrg |
ST AW F qaT fASpTeEy | gqg aghy

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 (knowledge). This is that.

Moreover, yah, anyone who; veda, Knows; antikat,
proximately, imam, this; armanam, Self;—jivam, the sus-
tainer of the whole lot of vital force etc.; madhvadam, the
enjoyer of the fruits of works—as isanam, the ruler; bhiita-
bhavyasya, of past and future—of all the three times; ratah,

1 The objection that can be raised, with regard to the Self’s being
the real knower is to be met as in I1.1.3.
2 As non-different from oneself.
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after that—after that knowledge; ra vijugupsate, does not
want to save (himself)— because he has attained fearless-
ness. One wants to save the Sclf so long as one is in the
midst of fear and considers the Self to be impermanent.
But when one knows the eternal, non-dual Self, then who
would wish to save what or from whom? Erar vai tat, is to
be explained as before.

Now it is being shown that the indwelling Self, that has
been identified with God, 1s the Self of all-

T 94 qIET ATAFH: JEAAATAT |

gt sfaeg faesed a1 qafwedazaa | gag aq_usn
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, (vya-
pasyata, sees) the piarvam jatam, the First Born—Hiranya-
garbha; yah, who; ajayata, was born; piirvam, 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. Tapa-
sah, (born) from Brahman, characterised by consciousness
etc. Anyone who (sees) that First Born, who after having
created the bodies of gods etc., (and) pravisya guhiim, having
entered into the cavity of the heart, of everybody; tisthan-
tam, remains in existence; bhiitebhip, in association with the

1 As an ornament, made of gold, continues to be gold, so is
Hiranyagarbha nothing but Brahman.
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elements—in the midst of body and senses, perceiving
sound etc.; yah, vyapasyata, i.e. pasyati, anyone who sees
thus, he sees: etar vai tat, this very thing that is under
discussion.

AT SOt WA fafagaarady |
gl stazr fassedt ar wafweasrag | oag ag nen

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 devata-
mayi, comprises all the deities; (and) who sambhavati, takes
buth; prapena as Hiranyagarbha — from the supreme Brah-
., man. The poition “"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 being distinguish-
ed —ya which; bhiitebhili as associated with the elements;
vyajayara took birth i.e. was created.

e fgay STaaar W g7 gaar afaefifae |
fex fe3r Seat smEfggfsafgaasatnfa: |
qaE qq 1141
8. The sacrificial Fire lodged in two fire pro-

ducing pieces of wood, (as also the Fire lodged in
the hearts of Yogis) that is well protected, just as

12
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much as the foetus is 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 is nifitah, lodged;
as the deity of the sacrifice, aranyoh, in the upper and lower
pieces of wood—(by rubbing which fire-is produced);
which, as the cater of all oblations, is (lodged) in the indi-
vidual 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; garbhinibhih, by preg-
nant women—through food, drink etc., that are not con-
demned. The meaning is that, just as in the world, the
foetus is well protected, similarly it (i.e. the Fire) is protect-
ed by the priests and the meditators. Moreover, that agnih,
Fire; which is idyah, laudable and adorable —by sacrificers
and meditators in the sacrifices and the hearts; dive dive,
every day; jagrvadbhih, by the sleepless, i.e. vigilant; manu-
syebhih, i.e. manusyaih, by men; havismadbhifi, who are’
possessed of oblations, e.g. ghee, as also possessed of
meditation and contemplation; rat, that Fire; etat vai, is
this only—the Brahman that is being discussed.

gzt gafssa a1 = wsafq |

&-3ar: g afdqreag Areafa F==9 | gag agn i
9. On that, from which the sun rises and in

which it sets, are fixed all deities. None ever trans-

cends that. This is that.

Moreover, yatah ca. that from which—from which
Prapa (i.e. Hiranyagarbha); udeti, rises; siryah, the sun;
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yatra, where, in which Prana itself; astam gacchati, sets—
day after day; tam, on that—on the Prapa which is the Self;
sarve devah, all the gods—-Fire etc., 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. Taf u,
that indeed; na kah cana, nobody—whosoever; atyeti,
transcends— ceasing to be identified with It becomes some-
thing other than that. This 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:

739 Fa<qA AgqA qafeag |
Tl | AR T 5§ A19F 989 11 Qo0 11
10. What, indeed, is here is there; what is
there 1s here likewise. He who sees as though
there is difference 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; rar, that
——that very entity, established in Its own reality, is; amutra,
there——(existing in Its causal condition as) Brahman which
is by nature a mass of consciousness and is devoid of all

worldly attributes. And yar amutra, that which is there (in
the causal condition), established in Itself; rar, that very
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thing; iha anu, (is) here likewise—appearing dive'rsely 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 dcluded by ignorance, consisting
in seeing differences that are natural to limiting adjuncts;
pasyati, sees, perceives; iha, here—-in this Brahman, which
is not a plurality; nana iva, as though there is difference;
feels such differences as, ‘1 am different from the supreme
Sclf, and the supreme Brahman is different from me”; sah,
he; apnoti, gets; myrtyoli mrtyum, death after death, he
becomes subject to repeated birth and death. Therefore
one should not perceive like that; one should perceive thus:
“I am, indeed, Brahman which is homogeneous conscious-
ness and which pervades everything through and through
like space.” This is the meaning of the sentence.

AIEITAAST Ag ATAIStE = |

wedT: @ qeg Teafa T 3g ATad agafa i g

11. This is to be attained through the mind.
There is no diversity 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; aptavyam, is to be attain-
ed, as identical with the Self, there being nothing else exist-
ing; manasd, through the mind-—which is purified by the
teacher and the scriptuyres. And since ignorance, that pre-
sents diversity, ceases on this attainment; iha, here—in the
Brahman; nana, diversity; kim cana, 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
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darkness; (and) nana iva pasyati, sees as though there is
diversity; sah, he; mrtyoh mrtyun gacchati, does (indeed)
go from death to death, even by superimposing the slightest
difference. This is the idea.

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

AFeEUTA: gul 7eq syrenfa foosfa

ST qAWeaEd 7 JA FASEd | gag ag v g N
12. The Being (Purusa), of size of the 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 is that.

Angusthamarrah, of the size of a thumb, the lotus of
the heart is of the size of a thumb: (and) as conditioned 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 Him, who tisthati, stays: madhye dtmani in the
body; as the Tsanune’ bhiitabhavyasya, the ruler of the past
and the present. (The portion) na tatah ctc., is to be ex-
plained as before (Ka. 11.1.5).

AFeSHTA: gal sqifafErams: |

ST qIWETET | TATT F I ¥ 0 U aq U L3N
13. The Purusa, who is of the size of a thumb,

is like a light without smoke. He is the ruler of

1 The alternative reading is ié@no bhutabhavyasya
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the past and the fiiture. He exists today, and He
will exist tomorrow. This is that.

Moreover, the angusthamdtrah purusah, the Purusa
(the all-pervasive entity) of the size of a thumb, is jyotih iva
adhiimakah, like a smokeless light. Adhiimakah should
rather be adhiimakam, since it qualifies jyotilh (which is
neuter). He, who is perceived as such by the Yogis in their
hearts, is the Tsanalt bhiitabhavyasya, lord of the past and
the future. Sah, He, the eternal and unchanging: exists
adya, now, in all beings; « and; sah, He, will exist; svah,
cven tomorrow. 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)” (Ka. 1.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 momentary existcnce.

The Upanisad again presents a refutation of the per-
ception of difference with regard to Brahman:

FaIEF g 962 qFaq, fasrafa
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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.

Yarha, as; udakam, water; vrstam, poured; durge, on
an inaccessible place, on a height; vidhavari, flows---being
dispersed becomes dissipated; parvatesu, over hills, over

hilly lower regions; evam, similarly; paSyan, seeing;
dharman, the selves; prthak, differently —in everybody;
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anuvidhavati, one runs after; tar 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 realisation, for whom has
been destroyed the perception of difference that is created
by limiting adjuncts, who sees the non-dual Self which is a
homogencous mass of pure consciousness, and who is
possessed of knowledge and is engaged in meditation.

aqIEE 3 AFAIfEET qrgia wafa |
ud gAafdsAa great wata maw gy

zfa wrengtaufs fgdiareag 994947 =& |

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).

Yarha, as; sSuddham udaham, pure water:; asiktam,
being poured; Suddhe, on pure (water); bhavati, becomes;
tadrk eva, of that kind only, of the samc quality and not
anything else; arma, the Self, too; bhavati, becomes; evam,
50; vijanatah, of onec who knows— rcalises unity: muneh, of
one who deliberates; O Gautama. 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 realisation of the unity of the Self, that is incul-
cated 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 com-
mencement for ascertaining in another way the reality that
It is:

IAFTIAGRAALTTAFATL . |
Fe31d 7 aratq fagaass fagsaq | vag aq nqu

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

Puram, a city, i.e. comparable to a city; the body is
the city, since in it we find an assemblage of such append-
ages of a city as gatekeepers, their commanders, etc.; and a .
city, together with its paraphernalia, is seen to be meant
for an independent owner (viz king) who is not a constit-
uent part of it;! similarly, since this body, consisting of an
assemblage of various paraphernalia, has resemblance with
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 the navel, in the
lower parts, and one on the (top of the) head; because of
these, it is a city posscssed of cleven doors. Of Whom?

1 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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Ajasya, of the birthless One-—of the Self which is free from
all modiﬁcatio.ns, 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,
constant and unchanging like the light of the sun—i.e. of
Brahman which is comparable to the king. Anusthaya,
meditating, on Him to whom this city belongs, on the
supreme Lord who is the owner of the city; for His anu-
sthana (lit. performance) consists in contemplation with a
view to complete knowledge.! Onc who, after becoming
entirely free from all desires, contemplates on Him as resid-
g cqually in all beings, na socati, does not grieve. How
can there be any vision of fear, since there is no occasion
for sorrow after the attainment of fearlessness resulting
from His realisation? 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 frec (whilc still living); vimucyate, he becomes
.emzmcipated, 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? Hc exists in all the cities? How?

red: iaaggTafey-

grar afewafafagdqoad |
SRERGERKFILE

FEST AT FAST ATZAT 7 IF U N

1 Unobstructed, direct vision. Balagopalendra intcrprets samyag-
vifRanaparvakam as (meditation) that has complete realisation as its
objective.
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2. As the moving (sun) He dwells in heaven,
(as air) He pervades all and dwells in 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 space; He is born in water; He
takes birth from the earth; He is born in sacrifice;
He emerges from the mountains; He is unchang-
ing; and He is great.

(As) hamsah, a mover—derived from the root hun,
meaning to go; He is Sucisat —derived from Suci, pure, and
sad, to live—a dweller, as the sun, in heaven which is pure.
As vasuhi—derived from the causative form of the root vas,
meaning to provide dwelling for —as all-pervasive air; He
is antariksasad, a dweller in the intermediate space. As hotd
(meaning) fire—because of the Vedic text, “Fire, indced, is
hota> (Cityupanisad, LI 1., VII. 1); (He is) vedisar derived
from the root sad—a resider on the vedi, i.e. earth-——because .
of the manrra which begins with, *“This vedi (sacrificial
altar) is the highest state of the earth™ (R. 1L.iii.20). Arithih
(san), as the Soma juice, (He is) duronasar, a dweller in a jar
(durona); or as a Brahmana guest, He dwells in houses
(durona). (He is) nrsat, a dweller among men; varasuat, a
dweller among the adorable ones—the gods; rtasat. a
dweller in s1q, i.e. truth or sacrifice; vyomasat, a dweller in
akasa (space); abjah—-derived from ap (water) and ji (to be
born)—born in water, as conch, mother of pearl, makara
(a sea animal), etc.; gojah, born on earth (go), as paddy,
barley, etc.; rtajah, bomn in the sacrifice, (ra), as its append-
ages; adrijah, born from mountains (adri), as rivers etc.;
although He is the Self of all, He is verily rtam, unchanging
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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 brdahmana which explains
that way.! The meaning of this verse is that the world has
but one Self which is all-pervasive, and that there is no
plurality of sclves.

A (logical) basis is being provided for comprehending
the naturc of the Self:

FEd ST AIAATH gegaEgfd |
qeq qraauET faza T Iqrad u 3

3. All deities worship that adorable one, the
seated in the middle, who pushes the prana upward
and impels the apana inward.

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

. nayati, leads higher up; @rdhvam, upward—from the heart;
pranam, the air functioning as exhalation; similarly, pratyak
asyati, thrusts inward, downward ; apidnam, the air function-
ing as inhalation; that vamanam, the adorable One; madhye
asinam, sitting in the middle—sitting in the space inside the
lotus of the heart, shining in the intellect as revealed know-
ledge; visve, all; devah, deities—the organs such as the eye
etc.; upasate, wosship —by carrying to Him presents in the
form of perception of colour etc., just as the subjects do to

1“In the brahmana portion of the Veda this verse is explained thus:
‘That sun is the harisak $ucigat.” 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.
IL.iit.3) from which it is known that the sun symbolises the all-perva-
sive Consciousness.”—A.G.
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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.

ey fasgaTaey srerer *fgT )
agfam=antre fema afefaeas | nag ag nw

4. When this dweller in the body becomes
detached, when He is freed from this body, what
else remains in this body? This is that.

Moreover, asya dehinah saiTrasthasya, of this embodied
one (the Self) that is in the body: visravisamanasva, as It
gets loosened, detached. The meaning of the word visrari-
sana (loosening) is being given: dehad vinwceyamanasya, as
It gets frecd from the body, Aim atra parisisyate, what else
remains here--in this group of vital force etc.?! Nothing .
remains here in this body. That Self js proved to be differ-
ent (from the body ctc.), on whose departure all this aggre-
gate of body and senses becomes instantaneously 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 dcs-
troyed 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.

1 This 1s according to the reading, prénddikaldpe. If the reading
is pranadikalapah, the meaning will be “nothing of the group of prana etc.
remains”’.
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q II0F JIqRT g1 strafq F#z97 |
TR g strafra aferstaraartat iy

5. No mortal lives by prana or apana; but all
live by somcthing else on which these two depend.

Na pranena na apianena, neither through the function
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 arec meant for some-
body clse and act jointly, they cannot be the source of life.
Composite things like houses etc., are not seen to exist in
this world, unless this cxistence is brought about by some-
one 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 prapu etc., that constitute the group.

- Yasmin, that on which —that Self, true and supreme, and
distinct from the combination, on which; etau these two —
priana and apdina, in combination with eye etc.; wpasritau,
are dependent;! and for the benefit of which uncombined
Self, prina, apana, etc. exist as a combination, performing
their own functions; that Self is cstablished to be distinct
from them. This is the purport.

g°q 9 33 NasAH T& qy qA1a9q |
FAT F AU g ATAT Mafq TaT u €l

1 Or— Yasnun (sat1) whose existence—the existence of which Self,
supreme and distinct from the combination—being taken for granted;
elau updasrirau, these two get supported.
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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, 1 shall
tell; idam, this; guhyam, secret, sandatanam brahma, ever-
lasting Brahman; through knowledge of which comes
about a cessation of all worldly existence, and through
ignorance of which, marapam prapya, attaining death;
yatha, how; atma, the soul; bhavati, becomes—how It
transmigrates; that you hear, O Gautama.

qifAaed goa gawa fgT: |

WTUIWF&Sﬁ:HITf\FH TJqTHH WT’{!HI[ 191l

7. Some souls enter the womb for acquiring
bodies and others follow the motionless, in accord-
ance with their work and in conformity with their
knowledge.

Anye dehinah, some souls—some ignorant fools; Sarira-
tvaya, for assuming bodies; yonim prapadyante, enter into
the womb. Anye, others—the extremely inferior ones; after
death, anusamyanti, follow; sthanum, the state of motion-
less 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 accord-
ance with their knowledge.”

The Upanisad speaks of the secret Brahman about
which it was promised, “I shall tell”:
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7 QU gy, ArTfq w19 v gt fqfEarn
qad T AIART ARATIIT=AT |
afedceitaT: forar: g9 ag aredfa Fx=1 agag e

8. Purusa, 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 is that.

Yah, esah, He who; jagarri, keeps awake and does not
sleep; suptesu, when prana etc., arc asleep. How? Nirmi-
manah, creating-——through ignorancc; kamam kamam, each
of those desirable things—such desirable things as woman
etc. Purusah, the Purusa (all-pervading Brahman)—who
keeps awake, by accomplishing these; rat eva, that (Purusa)
mdeed: is sukram, white, pure; rar brahma, that is Brah-

*man- -there is no other secret Brahman; rar eva, that in-
deed; amyrtam ucyate, is called the indestructible—mn all
scriptures. Moreover, sarve lokah, all the worlds—such as
the earth etc.; tasmin, on It—on Brahman; s'rit(’llz, are
supported —for It is the source of all the worlds. The text
beginning with tat u natyeti kascana is to be explained as
before (Ka. 11.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 intellect of numer-
ous logicians, therefore the Upanisad, being eager to incul-
cate it, says again and again:
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Afiggdst waw gfasa

wq &9 gfaeq) a97 |
THETAT FIMATTLCHT

=y & gfawar afgz=g 1

9. Just as fire, though one, having entered the
world, assumes separate forms in respect of differ-
ent 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, firc; 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 comc into being, the word means -this world;
ripam riapam prati, in conformity with each form, i.c. in
respect of the difference of combustible substances, such as
wood etc.; babhiiva, became; pratiriipah, multiformed,”
assuming the respective shapes of those different fuels;
tatha, similarly; sarvabhittanraratma, the Self that is inside
all beings —by virtue of Its subtleness, like fire in fuels etc.;
though only ekah, one; has become pratiriipah, formed in
accordance with the individual shapes--in respect of all
bodies, owing to Its entry there; bakhih ca, and (yet) It is
outside—in Its own unmodified form, just like space.

Similarly there is another illustration:
FrAAG R HAT Ffaet
&Y &9 gfaeqr a99 |
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qFEIAT qA qATFALAT
&Y &9 gfasqt afgz= 11 o |

10.  As air, though one, having entered into
this world, assumes scparate forms in respect of
different shapes, similarly, the Self inside all
beings, though 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 riapam pratiripah
bhabhiiva, etc., is to be explained as before.

Since the contingency arises that if the one entity is the
Sclf of all, then the sorrowfulness of the world will belong
to the supreme Brahman Itself, (therefore) this is being
said:
At aar AT IEE Al
7 fooay agdataa: |
THEIAT FEHATAUHT
T focaq S1Fg@T arag: 1 Qg 1l
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; siryah, the sun; even though by virtue of
helping the eyes through its light, and illuminating such

13
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impure things as urine, ordure, etc., becomes sarvalokasyc
caksuh, the eye of all the people—who see those things:
still na lipyate, it is not tainted; caksusaih bahyadosail, by
the ocular and external blemishes—by ocular faults, physi-
cal lapses amounting to sin, which are caused by the sight
of impurity etc., and by external faults consisting in the
contact with impurity etc.; rathad similarly; (He who)
though ekah, one; is sarvabhitantardrma, the Self inside all;
na lipyate lokadultkhena, is not tainted by the sorrows of
the world; (since He is) bakyah, transcendental. It is
through ignorance, superimposed 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 (respec-
tively), 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 action, agent, and fruit, like the snake
(on a rope), experience the misery of birth, death, etc.,
consequent on that superimposition; but the Self, though
It is the Self of al}, is not tainted by the sorrows of the world
arising from false superimposition. 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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THT FAT FEAATTLRAT
T &Y FZAT A AR
TAHES ASTIRATTT -
TANT & FATRAT AGRET UM
12. Eternal peace is for those—and not for
others—who are discriminating and who realise
in their hearts Him who—being one, the con-
troller, and the inner Self of all—makes a single
form: multifarious.

Moreover, He indeed is the supreme Lord, all-perva-
sive, independent, and ekah, one; there is none equal to or
greater than Him. (He is) vasi, controller—for the whole
universe is under His control. Why? Because (He is)
sarvabhitantaratma, the Self in all beings. Since He, yah,
who, because of His inscrutable power; karoti, makes—by

. His mere cxistence; (His) ekam ripam, one form—His own
Self that is homogeneous and consists of unalloyed con-
sciousness; bahudha, diverse—through the differences in the
impure conditions of name and form; tam aGrmastham, Him
as residing in the space of the heart within the body, i.e. as
manifested as knowledge in the intellect, like a face appear-
Ing to exist in a mirror, it being impossible for the body to
be the receptacle of the Self that is formless like space; ye
dhirah, those discriminating people who—those who have
ceased from external activities; anupasyanti, realise directly
—as a result of the pursuance of the instruction of the
teacher—realise that God who is the Self; resam, for them,
who have become identified with the supreme Lord; is
Sasvatam sukham, eternal happiness—consisting in the bliss-
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fulness of the Self; na itaresam, not for others for those
non-discriminating people whose intellects are attached to
external things, for though the happiness is their very Self,
(they do not get it), because of the obstruction of ignorance.

facarsfeamT JaaRAgaTEr-

aat agai @t fagenfa w@E
qATHES ASTIRART -

SRR HEUEERIERECIC IR ES]

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

Furthermore, nityah, indestructible, anitydnam, among,
the destructible; cetanah, consciousness; cetananam, among
the conscious—among the manifestors of consciousness
such as the living creatures beginning with Brahma. As it
is owing to fire that water ctc., 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 omniscient
Lord of all—yah, who; ekah, alone; vidadhati, arranges
diversely, i.e. dispenses without effort; kaman, desirable
things, the fruits of work according to merit, as also out of
His own grace; bahiinam, of many, of the desirous, worldly
people. Those discriminating people who realise Him in
their hearts—for them santih, cessation; is §asvati, eternal—
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for them accrues peace that is their very Self; and na itare-
sam, not for others who are of a different sort.

qaafafa wea=sfrdsd a3q g@q |
Fe 7 afgsrat ey wrta frwfa arn v n

14. How shall I know that supreme, unspeak-
able Bliss which they realise directly as “This” ?
Is It scll-effulgent—dces It shine distinctly, or does
It not ?

(Yar) tat, that—that knowledge of the Self, that is
sukham, bliss; anirdesyam, indescribable; and paramarm,
superexcellent; (yar tat), that which, though beyond the
range of speech and mind of ordinary people, still, the
Brahmanas, who are fiee from desires, manyante, consider;
etat iri, as “*this’’, as something directly known; katham nu,
how indeed ; vijantiyam, T shall know; fat, 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
bhari, does It shine? —That which is sclf-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
perccived clearly as an object of our intellect, or is It not?)

The answer to this (aforesaid question) is that It is both
self-effulgent and shines distinctly (or multifariously).

How?
T At wrfq T FE=qE
ot fagar wif garsaata:

1 The word yat being interpreted as meaning since.
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SEERCIES LR CHEAE]
geg wrar gafas faarfa nogu

sfa srewafanfe fedrareara fearar st 1

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; s@ryaf,
the sun; na bhati, does not shine, i.e. it does not illuminate
that Brahman, though it illumines all. Similarly, na candra-
tarakam, 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——(shme)" To cut
short, all, inclusive of these, that shines, anubhati, shine
according as, tam eva bhantam, He, the supreme Lord,
shines. Just as (hot) water, fire-brand, etc., owing to their
contact with fire, burn according as the fire does, but not
independently, similarly, it is verily tasya bhasd, by His
effulgence, that sarvam idam, all this—the sun etc.; vibhati,
shines variously. This being so it is that Brahman Itself
that is effulgent and shines variously. Through the various
kinds of effulgence in the effects, it is known that the char-
acteristic of luminosity is intrinsic to that Brahman. For
that luminosity which does not exist naturally cannot im-
part 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 III

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 détermination of the tree of the
universe of which Brahman is the root:

FEATBISATHATE TEISTAY: AT |
q2d 3k AEAAT qeardau=aq |
afeizarr: faar ad ag Freafa #2991 gagag i

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 Unmanifested to the im-
movables, has its root above. It is called vrksa (tree)
because (of the root meaning) of being felled. 1t 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 ultimate-
ly like a tree; it is without any heart-wood like the stem of

1By seeing the cotton of the silk-cotton tree etc, one can infer
hat it comes from a tree which is rooted somewhere.
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a plantain tree; it is subject to hundreds of doubts in the
minds of sceplics; 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 Un-
manifested; it has for its sprout Hiranyagarbha, the inferior
Brahman, comprising 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 are the Vedas,
the Smrtis, logic, learning, and instruction; its lovely
flowers are the many deeds such as sacrifice, charity, auster-
ity, etc.; its various tastes are the expericnce of happiness
and sorrow; its infinite fruits arc the means of subsistence
of beings; it has its secondary roots well devcloped, en-
twined, and firmly fixed thirough the sprinkling of the water
of desire (for those fruits),;? it has for its nests the seven
worlds beginning from the one called 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, ctc.), 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 weapons of

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 desites for results; they get en-
twined and mixed up with various dispositions—sdarrvika, rajasika, and
tamasika (calm, active, and lazy).
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detachment consisting of the realisation 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 pecpul tree, shaken as it is by the wind of desire and
deeds; it is avﬁkéﬁkha{z-—downwards are its branches, con-
sisting of heaven, hell, and states of beasts and ghosts; (it is)
sandtanah, cxisting from time immemorial, having no begin-
ning. Tat eva, that very thing-—which is the root of the tree
of the world—is; $ukram, white, pure, resplendent—being
in reality the light of the Self which is Consciousness; rat
brahmua, that is Brahman, being the greatest of all; rat eva,
that indeed; ncyate, is called; amrtam, indestructible by
nature, being truc. All ¢clse is {alse, being “mutable, existing
28 mere namec dependent on speech” (Ch. VI i. 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, and
which vanish on the realisation of the supreme Truth;
«Sritah, are fixed— during creation, existence, and dissolu-
tion, Kalt cana na, nothing whatsoever —no modification;
atyeti, transcends; rat u, that—that Brahman; just as the
products like pot etc., do not transcend (their material) earth
elc. This verily is that.

It may be said that the very root of the world, Brah-
man, by realising which it is stated that people beccome
immortal, Jocs not exist, and that this (universe) has cmerg-
ed out of nothing. But this is wrong:

afeg & o g &4 wor gwfq f4.gaq
wgEHd AT 7 uafggrgare w@fa usn

11it. a not; sthdtd@ existing; $vas, tomorrow; impermanent.
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2. All this universe, that there is, emerges
and moves because there is the supreme Brahman
that 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—acts regularly. That Brah-
man which is thus the cause of the origination etc., of the
world is mahat bhayam, greatly terrifying - -bhayam being
derived 1n the sense of that from which one gets fear; va/-
ram udyatam, like an upraised thunderbolt. The idea
imparted is that just as servants, finding their master in
front with an uplifted thunderbolt, methodically follow his
command, similarly this universe consisting of the sun, the
moon, the planets, the constellations, and the stars, contin-
ues methodically without 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 death-
lessness.

The text says how out of fear of Him the world

behaves:
wrEaTRaeqafa waraafa g4 o
waTfarees Frge gegatafa =99 1 3 1
3. From fear of Him Fire burns, from fear
shines the Sun; from fear run Indra and Air, and
Death, the fifth.?

1 “Brahman, being the source of activity of even the vital force
{prana), is figuratively referred to by the word prana.”—A.G.
2 Fire etc. stand for their respective deities.
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Asya bhayat, from fear of Him—of the supreme Lord;
agnih tapati, Fire burns; bhayat, from fear; tapati, shines;
siiryah, the Sun; bhayat indrah, from fear, Indra; cq, and;
vayuh, Air; mityuh ca, and Death; paficamah, the fifth;
dhavati, runs. For unless there was a ruler, like one with an
uplifted thunderbolt in hand, over these protectors of the
world who themselves are powerful, there would not have
been any regulated activity as that of servants trembhng out
of fear for their master.

38 9ahalg NFIAE faeq: |
qq: QIAY S TALATT FITI H ¥

4. 1f one succeeds in realising here before the
falling of the body, (one becomes freed); (else)
because of that (failurc) one becomes fit for em-
bodiment in the worlds of creatures.

Cet, if; (onc) being competent; asakat, i.e. $aknoti,
succeeds; boddhum, m knowing—knows that Brahman
which is the cause of this fear; even tha, hete—while still
living; prak sarirasya visrasah, 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 zatali, because of that non-realisation, sargesu lokesu,
m the woilds of creatable things—on earth etc., the word
sarga being derived from the root spj in the sense of the
places where creatable beings are created; kalpate, one be-
comes {it; sariratvaya, for embodiment; the idea is that one
assumes a body (in those worlds).

Hence effort is to be made for the realisation of the
Self before the falling off of the body, for here alone is it
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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 :

TATSSER qaTssRfT agr @y qur fage |
TATSH TU0d TZF qAT A%
SIITITAT FTESTF Y 1

5. As (one secs)in a mirror, so in one’s intcl-
lect; as in a dream, so in the world of the manes;
as 1t Is seen in water, so in the world of the Gan-
dharvas. 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 ;
ddarse, 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 Sclf.  Yarha svapne, as in a drcam-—the vision arising
from the impressions of the waking state is indistinct; ratha,
similarly ; indistinct is the vision of the Self pitrloke, in the
world of the mancs-—because of being eniangled in the
enjoyment of the results of work. Yatzhd apsu, as in water;
one’s form pari iva dudrse—is equivalent to paridrsyate
iva—appears to be without clear demarcation of the parts
(hazy); rarha, similarly; indistinct is the vision of the Sclf
gandharvaloke, in the world of 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
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is difficult to attain, being the result of many special kinds
of work and knowledge (i.e. of rites and meditation).
Therefore effort should be made for the rcalisation 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:

AT A ITE R AT o A |
QIRIAHTATAT AT ST T 2=t 1 g

6. Having known the dissimilarity of the
senses that originate separatcly, as also their rising
and setting, the intelligent man does not grieve.

Indriyanam, of the senses—such as ear etc.; prthak
utpadyamananam, that arc separately produced —from
their sources, dkasa etc., for the purpose of perceiving their
own respective objects; matva knowing —through discrim-
ination; their prthagbhavam, difference—their nature of
being essentially dissimilar to the nature of the Self that is

'extremely pure, absolute, and consciousness alone; similar-
ly (knowing their) udaydastamayau, (rising and setting) crea-
tion and dissolution —in relation to the waking and sleep-
ing states—as belonging to them and not to the Self; dhirah,
the intelligent man ; na socati, does not giieve; for, the con-
stantly 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.
VIIL.i.3).

The Self, in relation to which the dissimilarity of the
senses has been pointed out, is not to be realised outside,
for It is the inmost Self of all. How can that be? This is
being said:
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sfdvr: 9% 991 w99 geaAeEy |
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7. The mind is superior to the senses; 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 they
do with the senses, are understood to be enumerated by the
mention of the senses. The rest is as before (Ka. 1.iii.10).
By the word sattva, the intellect is 1eferred to here.

HEFHAT 9T oMl sAqrasisfog wa = |
q AT T=AS SegLaca 9 a3 1

8. But superior to the Unmanifested is the
supreme Purusa who 1s pervasive and is, indeed,
without worldly attributes, knowing whom a man
becomes freed and attains immortality.

Avyaktar tu parah purusah, Purusa is superior to the
Unmanifested; and He is vyapakah, pervasive—for He is
the source of all pervasive things such as space etc.; alingah
—Ilinga derivatively means that sign through which any-
thing is comprehended, i.e. intellect etc.—He who has not
that linga, intellect etc., is indeed alinga; that is, He who is
devoid of all worldly attributes; eva, indeed. Yam jharva,
having known whom—{rom 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
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immortalily as well. This part is to be construed with the
earlier thus: He, the alingah (incomprehensible) parah
(supreme) 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 g5 fassfa sqwen

T FEIOT 9= FFAAT |
gaT WAt wagrshaeed

7 gafggaarsr wafa g

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
realised by the intellect, the ruler of the mind,?
that resides in the heart. Those who know this
become immortal.

Asya riapam, His form—the form of this inmost Self;
na tisthati, does not exist; saridrse, as an object of vision.
Therefore na kah cana, nobody; pasyati, sees, perceives;
enam, this Self—that is being considered; caksusa, through
the eyes—i.e. through any of the senses, for the word
caksuh (eye) is used here suggestively for all the senses.
How, then, He is to be seen is being said: hrda, by that

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
Upanigads, is confirmed by manana, deliberation. Then in the pure
intellect, unoccupied with objects, arises the conviction, “I am Brah-

man” from the Upanigadic text, “That thou art.” Brahman becomes
fully revealed to that convinced intellect.
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which is in the heart; manisa, by the intellect—aanit being
that which, as the controller, rules (iste) the mind (manas)
characterised by thought. A4bhiklrprah, when (It is) con-
firmed, i.e. revealed; by that (intellect) which is in the heart
and is frece from occupation with objects; manasa, through
the adequate vision consisting in deliberation; then ‘“‘the
Self can be realised”-—this should be supplied to complete
the sentence. Ye, those who; viduh, know; efat, this, this
fact that the Self is Brahman; re, they; amytah bhavanti,
become immortal.

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

3T g=AEfass Ay 7797 qg |
gfgz= 7 fa=sey arg: 93t afaq 1 o 1l

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

Yada, at the time when; pafica jiianani, the five senses
of knowledge—such as ear etc., which are called jhiana
(knowledge) being meant for it; saha manasa, together with
the mind, which the senses follow —together with the
internal organ (mind) 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—characterised by determination; na vices-
tate,! does not engage in its own activities; tam, that (state);
ahuh, they call; paramam gatim, the highest state.

1 An alternative reading is “‘vicestarn™.
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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 indrivadharanam, 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 disjunc-
tion, 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 ignorance. 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 function, there can be no

« possibility of carelessness; therefore the carefulness is en-
joined even before the cessation of the activities of the intel-
lect etc. Or since unimpeded vigilance is possible only when
the senses are kept steady, it is stated, ‘“‘One becomes un-
erring at that time.” Why? Yogah hi prabhavapyayau, for
yoga is subject to growth and decay-—this is the meaning.
Therefore vigilance is needed for avoiding decay.t This is
the idea.

If Brahman be an object of the activities of the intellect
etc., then It should be specifically apprehended as ““This is

1 The sentence “Therefore” etc., follows up the first interpretation,
where the Upanigad gives an injunction about the need of vigilance,

the word, ‘“becomes’, being transformed into “should become’”. The
second interpretation—starting with *“‘Or since’’—is a statement of fact.

14
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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). Itis a wellknown fact in the world that a thing exists
so long as it is within the range of an instrument of cogni-
tion, and the contrary one is non-existent. Hence yoga is
useless; or Brahman is to be perceived as non-existing inas-
much as It cannot be cognised. This contingency having
arisen, this is the reply:

AT qUAT T AAGT ATG JAFAT T ALJAT |
HEINT FATSTT FF TZISFI 1 g1

12. It cannot be attained through speech,
nor through mind, nor through eye. How can
It be known to anyone apart from him who speaks
of 1t as existing?

It is true that na eva véaca, neither through speech; na
manasa, nor through mind; na caksusa, nor through eye;
nor through the other senses; praptum Sakyah, 1t is to be’
attained; i.e. It cannot be attained; 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 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
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would be perceived as non-existent. But in fact, this is not
so; it is perceived as “‘existing”, just as a pot etc., produced
from earth etc., are perceived as permeated with earth.
Therefore the Self, the root of the universe, is to be realised
as existing. Why? Asti iti bruvatah, apart from the faithful
one who, following the scriptures, speaks of existence;
anyatra, anywhere else—in the one who holds the theory of
non-existence, 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-existence as its
end”; katham, how; can rat, that Brahman; upalabhyate,
be known? The idea is that It is not perceived in any way.

A RAA TS EI T AT ATAT: |
e a A sgey qoawa: gdrafa 1 e3n

13. The Selfis (first) to be realised 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 upalab-
dhavyah, the Self should be realised as existing (i.e. imman-
ent in all)—as productive of effects in which existence
mheres, and as having the intellect etc., as Its limiting
adjuncts. But when the Self is devoid ot all that and is not
subject to changes—and effects do not exist apart from
their cause, because of the Vedic text, ‘“All modification is
mere name, being supported by speech—earth alone is real”
(Ch. VI1.i.4)—then of that unconditioned, attributeless Self
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that is free from becoming an object of such concepts as
existence and non-existence; fattvabhavah, the true (tran-
scendental) nature—(bhavati) is revealed. (Tuttvabhavena),
in that (truly revealed) form, too—*‘is the Self to be real-
ised”, this much is to be supplied. The sixth (genitive) case
in ubhayoh is used to imply selection. Ubhkayoh, of the two
(aspects), again—of the conditioned and the unconditioned,
of the aspects of immanence and transcendence; the rattva-
bhavah, the real (transcendental) aspect; asti iti eva upa-
labdhasya, of that very Self which was earlier realised as
existing! (as imunanent), 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
aspeet of that very Self prasidati, becomes favourably dis-
posed for revealing Itself—i.e. to the man who had realised
It earlier as existence; the real aspect being that from which
all limiting adjuncts have vanished, which is different from
the known and the unknown, is non-dual by nature, and is
ascertained by such Vedic texts as, “not this, not this” (Br.
I1.iii.6, I11.ix.26), ‘““not gross, not subtle, not short” (Brt.
1T1.viii.8), “in the changeless, bodiless, inexpressible, un-
supporting™ (Tai. IL.vii.l).

g1 9 YA FIAT a6 gfa farar:
HT A [SAA WATT T&T TR 1 ¥ U

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

1 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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Ot the man who has realised 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; ve, the desires which; hrdi sritah, clung to
the heart; asya, of that man of knowledge, before his en-
lightenment—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 en-
lightenment martyah, mortal, amyrtah bhavati, becomes
immortal, after enlightenment-—Dby 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 blow-
ing out of a lamp, samasnute brahma, (he) attains Brahman,
i.e. (he) becomes Brahman Itself.

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

73T g9 afaeey geaedy 9w |
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15. When all the knots of the heart are de-
stroyed, even while a man 1is alive, then a mortal
becomes immortal. This much alone is the in-
struction (of all the Upanisads).

Yada, when; sarve granthayah, all the knots—i.e. all
concepts arising from ignorance, that bind one fast like

knots; Ardayasya, of the intellect; prabhidyante, get shat-
tered, are destroyed; iha, here—even while a man is living.
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The concepts arising from ignorance are, “l am this body”,
“This wealth is mine”, *“I 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, 1 am Brahman indeed and am not
a transmigrating soul”, then the desires originating from
the knots become totally eradicated. A4tha martyah amyrtah
bhavati, then a mortal becomes immortal. Eravat hi, this
much only is—there should not be any anticipation that
there is more: anusasanam, the instruction; the expression,
“of all the Upanisads”’, should be supplied to complete the
sentence.

By asserting, ‘“‘He attains Brahman here” (Ka. IL.
iii.14), it has been declared that there is no going for an
enlightened man for whom all the knots of ignorance be-
come destroyed on the realisation of the identity of the Self
with the all-pervading and absolutely attributeless Brah-
man, and who becomes Brahman even while living, which
fact is also supported by another Vedic text: ““Of him the¢
organs do not depart. Being but Brahman he is merged in
Brahman” (Br. 1V. 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 eulogising the superior result of the knowledge of
Brahman that is being treated here. Moreover, the know-
ledge of Fire had been questioned about and was imparted.
The process of the attainment of the fruit of that knowledge
has also to be described. Hence this veise is begun. As to
that,
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16. The nerves of the heart are a hundred
and one in number. Of them the one passes
through the head. Going up through that nerve
one gets immortality. The others that have differ-
ent directions, become the causes of death.

The nerves that issue out of the heart of a man are
satam, a hundred in number; ca ekd, and one-—called
susumnda. Tasani, of these; eka, the one—-the susumna;
abhinihsrta, goes out, by piercing through miardhanam, the
head. At the time of death one should bring one’s mind

. under control through that (susumna) nerve, and get it con-
centrated in the heart. Tayd, through that nerve; i@rdhvam
ayan, going up—along the Path of Sun (uttara-marga) ; one
eti, attains; amrtatvam, immortality-—-which is relative
because of the Smrti, “The place (i.e. Brahmaloka) that
lasts till the absorption of all the elements (i.e. cosmic dis-
solution) is called immortality”” (Visnu Purdna, 11, viii. 97).
Or—after having enjoyed incomparable pleasures, abound-
ing in the world of Brahma, he attains immortality, in the
primary sense of the word, along with Hiranyagarbha
(Brahma), in due course of time. Visvak anyah, the other
nerves that branch out (otherwise), in different directions,
become the causes utkramane, for death, i.e. for the attain-
ment of the worldly state alone.



216 EIGHT UPANISADS [1L.iii. 17

Now concluding the purport of all the cantos the
Upanisad says:

AFSTHA: TRATSFACHT

qar SaAt gad dffase: |
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17. 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 Mufija grass. Him one should
know as pure and immortal. Him one should
know as pure and immortal.

Angusthamatrah purusah antaratma sada jananam
hrdaye, in the heart as related to men; sarinivistah—all
this is as has been already explained (Ka. ILi. 12-13). Tam,’
Him; pravrhet, one should raise, should pull out, should
separate; svat sarirdt, from one’s own body. Like what?
That is being said: Dhairyena, unerringly; isikam iva muiji-
jat, like a stalk from the Muiija grass, that is inside it.
Vidyat, one should know; ram, that thing—the absolute
Consciousness as drawn out from the body—to be sukram
amrtam as pure and immortal—to be thc Brahman pre-
viously described. The repetition (of “Him one”, etc.),
as also the word iri, is to show that the Upanisad is
concluded.

Now this conclusion of the purport of the story is being
stated with a view to eulogising the knowledge:
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18. Naciketa, having become first free from
virtue and vice, as also desire and ignorance,
acquired this knowledge imparted by Death, as
also the process of yoga in its totality, and he
attained Brahman. Anyone else, too, who be-
comes a knower thus (like Naciketd) of the indwel-
ling Self, attains Brahman.

Naciketa, labdhva, having attained—from Death,
through the granting of boons; mriyuproktam etam vidyam,
this knowledge of Brahman imparted by Death—as stated

.above; yogavidhim ca krtsnam, and the process of yoga in
its entirety, i.e. together with all its accessories and results.
What happened to him after that? Brahmapraptah abhit,
(he) attained Brahman, i.e. became free. How? By having
already become virajah, free from virtue and vice, (and)
vimytyuh, free from desire and igorance, thiough the ac-
quisition of knowledge. Not only Naciketa, but anyah api,
anyone else, too—becomes like Naciketa a knower of Brah-
man by attaining the Self, existing in the context of the
body, as the innermost reality in Its absoluteness, and not
in any other form—other than the indwelling Self. He who
knows adhyatmam 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
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from virtue and vice), becomes vimrtyuh (fiee from desite
and ignorance)—by knowing Brahman”-—this (sentence) is
to be added to complete the idea.

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

gg AT9ag | §g A7 9FEg | 9 q1q FIATEE |
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19. May He protect us both (by revealing
knowledge). May He protect us both (by vouch-
safing the results of knowledge). May we attain
vigour together. Let what we study be invigorat-
ing. May we not cavil at each other. Peace!

Peace! Peace!

Avatu, may He protect; saha nau, both of us together—
by revealing the real nature of knowledge. Who? That
supreme God Himself who is revealed in the Upanisads.
Besides bhunakru, may He protect, saha nau, both of us
together —by revealing the result of that knowledge. Kara-
vavahai, may we both accomplish; saha, together—jointly
indeed; viryam, the power—originating from knowledge.
Moreover, let adhitam, the lesson; tejasvinau (is to be con-
strued as tejasvinoh), of us two who are of sharp intellect (be
befitting for us)—Ilet what has been studied by us be well
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studied. Or the meaning is: Let nau adhitam, what has
been studied by us two—be, very fejusvi, potent, invigorat-
ing. Ma vidvisavahai, may we not two cavil at ecach 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 lapscs. S‘Zintih,
s'ﬁ_nli[;. santih, peace, peace, peace—this repetition three
times §s to avert all evils.! Om.

1 On the thrce planes— physical, natural, and supernatural






