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The Kathopanisad is the third Upanisad to be published
with English translation of the Visistadvaita Bhasya in the
3ri Venkatesvara Oriental Series, the second to be published
with the Bhasya of Rafigarimanuja and the first to be pubished
with a few words of introduction from me.

The Katha is perhaps the foremost in point of interest
and popularity'. It is a perfect specimen of the poetry of the
ancient Hindus. The philosophy is not more clearly explained
in any other Upanisad. To add to these the teaching is set
an attractive story. The story is found elsewhere in the
ancient Literature and it is received and used here in more or
less the same form to introduce the teaching and to indicate
the fitness of a a student to be initiated in the mystic philosophy.
The story also biings out clearly the contrast between the
icharacters of the practical father and the speculative son.

The Advaita cammentaries on the Upanisads have been
translated into English by several scholars before; but the
Visistadvaita commentaries have not been translated so far,
The Institute has, therefore, undertaken to translate and
publish them in its series and thus make the contents available
to Indian Philosophers not conversant with Sanskrit. The
Vidistadvaitic interpretation of the Upanigads has thus
remained a sealed book and the merits of it have not attracted
philosophers. It is hoped that the present series of trans-
lations published by the Institute will remove the disability.

The translators have been connected with the Institute
411 recently but now they have gone on to the staff of the sister
institution, the Sri Venkateswara Arts College, which hap.
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il
been recently started. It is hoped the change of location will
not affect their work and they will continue the translation of
other Bhigyas with the same zeal,

Owing to their being engaged in the work of the other
institution, the Editors could not carry the Sanskrit text
through the press and provide the book with the necessary

indexes, readings, etc. This work has devolved upon Sri K.
Sathakopachari, Nyaya-Mimamsa Siromani, Library Pandit in
Sanskrit in the Institute, -

The Institute will consider itself ampl); repaid it this
series can infuse interest in Visistddvaita Philosophy in the
minds of scholars.

P. V. RAMANUJASWAMI

Director

TIRUPATI, %
4-11-1948
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KATHOPANISAD
INTRODUCTION

The Kathopanisad is the third in the traditional order
of the Upanisads and it is indeed a very important next step in
the knowledge of Godhead or the Supreme Self of all. "T'he
Iopanisad mentioned briefly that the path of Karna, that is
injuncted action (dharma), should be disinterestedly trodden
faithfully and even 1nentioned that when followed with
integral knowledge with fidelity (vidya) it does help
the ‘crossing over’ Death.! The Kenopanisad showed the
transcendental nature and power of the ultimate Being and its
supreme ‘‘desirableness” as manifested in the activities of
the senses (or gods) and mind, but which these senses and
mind could never know except vaguely (or subliminally 7).
The Kathopanisad embraces both these facts of immortality
and ultimate beneficence (amrtava’® as tadvanatva). It
elaborates the cryptic statement at the end of the
Kenopanisad which describes the subsidiaries of the divine
knowledge tasyai tapo damah karma ca pratistha vedah
sarvangani satyam ayatanam, iv. 8.

Dr. Ananda K. Coomaraswami considers Katha to be a
gnostic document which has to be studied as part of the
gnostic literature all over the world.” Accordmg to Sri Krishna
Prem‘ “ Kathopanisad is a practical treatxse written to help us

1. The *crossing over ' is mentioned as something that has efficacy
after death or dying (vimukte pretyd‘). It is so understood as counselling

videha-mukti, It may mean ‘occult passing on’ accordmg to Krishna
Prem, but even Sankara does not accept this latier view,

2. Sreyas is the full nature of the Divine, and from this most possibly
is developed the personality of ST who is stated to have her residencein the
Divine Lord, wherefore His name ‘Sri-niva@sa .

3. New [ndian Antiquary I.
4. Yoga of the Kathopanisad.
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achieve a very real end here and now” and the explanations
he has given follow the occult literature all over the world.
Thus we have every reason to take this Upanisad seriously as
a ‘Vidya’., According to earlier seers and teachers a vidyd
or a knowledge is a path to be trodden or followed in a parti-
cular manner and the fruits of such a path are indeed ultimate
beatitude and realisation. Thus each Upanisad is a ‘ Vidya’,
a clear and definite instruction of a particular path, integral
to the realisation of the Goal, which of course could be
reached by other vidyas also. Thus the Upanisads in all are
said to give thirty-two vidyas, of which the Kathopanisad
deals with the Naciketa-vidya or Trinaciketa or Naciketa-
Agni-vidya.

The Kathopanisad is a very important Upanisad in yet
another sense. It contains a general survey of the Vedic ritual
and philosophy and eschatology. It has had the good fortune
of having been much studied and written about by scholars both
occidental and oriental, and stands only next to I$a and the Gita
from the point of view of popularity. - Sri Sankara commented
on this work as aiso Sri Madhva, and $ri Ramanuja has com-
mented in his S7i Bhasya, on certain important points raised
in this Upanisad, which have been taken into consideration
by Bhagavan Badariayana for purposes of synthesis in his
Vedanta Sutras. These points have been reproduced at the
exd of this work. Sri Rangaraminuja has commented
on this work following closely the steps of 8 Ramanuja
and his expounders like Sri Sudaréana Siri or Srutaprakasika-
cirya. Prof, Rawson, whe is a careful schofar of this Upani-
sad, has stated in his work that he made no use of the Bhasya
by Rangariminuja because of its lafe date and since Sri
Ramanuja had discussed all that is necessary on intricate or
important points. He however considers that $ri Ramaénuja's
explanations are more in aecord w:th the spirit of the Upani-
$ad than those of others.

The Kathopanigad belongs to the Kithaka School of the
Kyspa Yajur Veda, We do not possess a Kathaka-Brahmapa,
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The Taittiriya Sathhitd has both :Brihmaga and an Upani-
sad. The Taittiriya Brihmana (III. 11.8 1-6) contains an
outline of the Naciketa story with which the Kathopanisad
opens and is parallel to the latter which is made more
elaborate. Indeed according to Rangaraméanuja this anuvake
of the Taittiriya Brahmana is referred to by the Kathopanisad
inI. 17, Sri Krishna Prem considers that we can see *the
germ of this Upanisad ’ in Rg Veda X. 135.

No attempt has here been made to deal with the possible
relations of this Upanisad to the Bhagavad Gita which con-
tains much that is parallel to, if not precisely identical with
the instruction in almost the very language used here. Nor to
Buddhism. We have to point out that whatever may be the
appropriateness in such parallels we have always to remembet
that a Vidya is an integral instruction and it may undergo
transformation under new conditions due to subordination to
other Vidyas, '

But one thing is certain that, even as in the Bhagavad
Gita, the Kathopanisad insists upon the necessity to perform
ordained or injuncted karma (for that is dharma) the sva-
dharma of each individual, and its performance is capable of
leading to the highest abode of immortal existence, and not
merely to the lower heaven. Such karma is incapable
of binding the soul to samsara. The truth is that disinterested
action, or action divinised or offered to the Divine, action that
reveals the glorious purpose of service to God, is capable of
helping achievement of the immortal status for the soul. The
question that arises thereafter is as to the nature of that soul
after mukti or moksa, whether it continues to be separate or lost
in the One Divine variously described as the Ocean or the
Nirvana state of Brahman? It is held by modern scholars that
what Buddha meant by Nirvana was a state of positive nature
of the supremely Transcendent and not a negative state, Tt
is clear that it is not annihilation as such or Pure Non-being,
Any attainment of the Buddhistic metaphysical state of auni-
-{lation or loss of self or non-existence soul of as such has wot
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formed part of the Upanisadic thought. It is particularly a feature
of the rational method of Buddha, who in order to define the
nature of the soulas held by the several thinkers, had to negate
all that it is not. In this sense, Buddha went to the logical
extreme of Yajilavalkys and insisted upon the apprehension of
the futility of seeking to make permanent the impermanent
congeries of affections, feelings, habits, desires and hopes.
Truly we need the permanent, but the permanent is not all
that it is described to be by materialistic metaphysics. Any-
way it is not in line with the purpose of this Upanisad to
investigate into the nature of the soul or self as such, but only
as to what becomes of the soul or self on liberation, for it is
clearly held that the soul does persist after death,

This Upanisad gives a definite auswer to the question
asked. It speaks in the first part of the Upanisad about the
uecessity to know the meaning of the FKire-altar as the
Brahmapas had taught it, (perhaps in the adhyatinic way too),
and already the promise of the highest immortal state is envi-
saged in that section, though some commentators think other-
wise,

But as the Upanisads are Adhyatma-sastras or vidyas
which instruct the occult truth and path towards the positive
attainment of gnostic knowledge which could only De attained
after a period of practice of self-control and service of the
Divive (yama and niyama of the Yoga), the nature of the
Supreme Self and that of the individual soul and its progressive
attainment of the former are taught along with the steps
of Yoga which lead to the ultimate realization. This Upani-
sad even like the I$a inculcates the conjoint performance of
Avidya (construction of the Fire-altar and the rituals prescri-
bed) and the Vidya, which is the knowledge of the Tattvs or
Reality in respect of the three terms, God, soul and Nature, It
is held by some thinkers that the final verses of the Kathopani-
gad are not integral to the Upanigad as it concludes earliar. It
may be that these final verses reveal the culmination of the
Yoga of concentration at the time of departure, antyahiia-
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smarana. The antyakala-smarana_has been shewn to be very
helpful by the Bhagavad Gita in respect of determining the
nature of the world that a man would reach. Or more properly
if smarana pertains to concentration on any particular deity, it
will be an invocation to that deity to lead him on to freedom or
Bliss. This will reveal a psychological set-up in the cousci-
ousness, a psychologicdl set which will reveal the type of
personality that the soul has been building up, whether
towards liberation or towards mundane snjoyment, *preyas’ or
‘$reyas’ as the Kathopanisad beautifully puts it. It is an act of
choice made under the great cloud of departuie, the threat of
death, and therefore revealifg the inmost structure of the soul,
its primary longing and conversion. That this choice could be
made earlier and practised with assiduity is not denied, but
the crucial moment is indeed the moment of departure, death,
threat of possible physical annihilation. And such moments are
spiritual pointers to the status of the soul in its integral being.
Man’s primary instinct is confronted with other desires aud .
the balance of death decides which side is heavier. Man is

then alone weighed and measured.
A

STRUCTURE OF THE UPANISAD

It consists of two (parts) adhyayas, each of which containg
three sections (vallis). With the exception of the first two sen-
tences in the first part, the whole Upanisad is iu metrical form.
Since the first adhyaya concludes with the following passage
* Naciketam...” it is sometimes held that the Upanisad ends
here and that the second adhyédya is a later addition. It is even
claimed thal the second adhyaya merely expands the teaching
of the first adhydya. The repetition of the last Jine (cd) in
the first adhyaya confirms the above view that the natural
conclusion should have been this alone. There is some differ-
-ence between what is stated there and the conclusion in the
second adhyaya. The real conclusion of the Upanisad seems

‘to'be the concluding verse of the second adhyaya (sixth valli) ;
mﬂyu pfaktﬂmnu )
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FIRST ADHYAYA

It appears however that importance is attached to the
story of Naciketas in the first adhyaya,' whereas importance
is attached to imstruction regarding Reality (tattva), the
means hita and the result (fruit, phala) as a whole in the second
adhyaya. From this we find that this Upanisad contains, as is
usual in all Upanisads,? the three instructions on tattva, hita
and purusartha without which no vidya can be followed, not to
speak of being understood.

I. Valli. The story of Naciketas after his having been
offered to Death by his father Vajasravas is contained in this
section. After having gone to the abode of Death he had to
wait for three days ere Death returned and in lieu of
this waiting and fasting for three days as a guest, he was
offered three boous, The story after describing the first
two boons which pertain to the earth (artha) and heaven
(svarga) introduces the philosophical third, Moksa or libera-
tion from the round of existence in earth and heaven. Naci-
ketas ¢ refused to entertain the third purusartha nameiy
desire (kama), aud withstood the temptations offered to him by,
Yama in this regard. This rejection of the kama-purusartha
is shown to be of the preyas or mere pleasant which is other
than and inferior to the $reyas, the good, which aloze is
to be sought, and this éreyas is liberation-getting. No true
philosophical instruction can have effectiveness unless the
kama-purusartha is totally rejected, as Yama himself points
out in this story in the opening lines of the second valli.

It may however be asked as to what difference there is
between the second and the third boons inasmuch as according

1. It may be pointed out here that if in the Kenopanigad the stoty-tiiyth
is found in the third section, which illustrates the tattva, truth, enunciated int
the earlier two sections, here the story myth comes at the very beginning of
the Upanisad and its inner meaning elaborated in the second adhydya, The
Kena insists upon knowing that all activity proceeds from and is sustained by
the Brahman : here it is shewn that all action is to be totally consecrated to
the Divine alone who is the inner ruler immortal, capable of being known
wi't'hin the heart along with the soul, that is also immortal, as its adorable
Object. :

2. ¢f. Introductions to Iis and Kena Upanisads SVOS. vols, § and 7.
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to Raingaramanuja svargya refers to a svarge that ie
ideatical with * The eternal abode of Visnu' and should bs
considered to be identical with the Kenopanisdd's final lines
ananta-svarga-loka-jyeye. In the Tait. Brahmaga-story of
Naciketas, the second boon refers to dkarma that is the full
effectiveness of sacrificial perforinance, (tato vai tasyestapiirte
naksiyete) for the sake ot which Yama teaches Naciketas the
Naciketa-Fire even as in the Upanisad here. T'he third boon
in the Brahmana however refers to Immmortality'—freedom from
re-death—punar-mrtyu—a point also noticed in the second boon
in the Upanisad I. 1.18cd. Yama in the Brahmana teaches
that the Naciketa-fire itself secures that end, thus confitming
the view that the Upanisad has clubbed together the second
and third boons there to form one here. Thus there has arisen
a new question as to whether the soul exists atallin or after
attaining the state of immortality, and as to how it then exists.

The third boon asked by Naciketas could not be answered
without a clear undeistanding of what the question is about.
The question about the existence of the soul after death does
not refer to the existence or non-existence of the soul as such,?
but to the nature of existence of the soul at liberation, that s,
the nature of the liberated soul (mukta) and the nature of that
which it attains, and the means to that final or peak-attain-
ment (param padam). Therefore we can see that the Upanisad
is a logical development of the Brahmana’s third boou. Unless
we take this question in this way, Yama’s answer contained
in the II. 12 cannot be held to be relevant.

11, Valli, The first portion of this Valli up to Mantia 11
is also an introduction to Yama'’s answer to the third question,

1. Sri Krishna Prem considers that it refers to the nature of the Freed
or ‘'passed over’' self, whether it could be referred toas Isor Is-not ; the
Upanisad definitely answers that such a one IS (asti), for it is here that there
seems to be doubt,

2, There is no place here for the Buddhist view of general éunyu. for it
is clear that it really refers to the existence of a liberated soul as a separate
eptity ar whether it nog-exists having utterly merged in the Oge Being.
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as it describes the qualifications of a seeker after this.' It lays
emphasis uot only (i) on the detachmeut from preyas, world-
1y advancement and enjoyment, but also (ii) on the necessity of
having a proper teacher to teach one that truth about ‘ $reyas,’
the highest Good.

The tenth mantra of this Valli contains the significant
statement of Yama “that he performed or constructed the
Niciketa fire—altar and he attained the Eternal by means of
transitory things.” Sn Sankara interprets the word * eternal’
as * comparstively enduring.” The meaning given by Ranga-
ramannja is in accordance with the Brahmana statement tafo
vai so’ pa punar mrtyum ajayet,

Yama’s answer to Naciketa's question is very brief. Tt
is contained in one single mantra (II. 12). Thereafter Yama
tells Naciketas that he had already instructed him fully
about that which be prayed for. But Naciketas asks Yama to
tell him about the truth knowfas other than Dharma etc.
Yama then begins to explain in detail the answer he gave
cryptically in the twelfth mantra, Firstly he speaks about the
Pranava, then about the nature of the soul and lastly about the
Supreme soul (I1I. 22). In verse 20 the Grace of the supreme
Creator is stated to be nccessary in adhyatma Yoga for behold-
ing the hidden Being in the cave, the Supreme Lord who is
anoraniyan mahato mahiyin. Dhatuh-prasada is to be inter-
preted as the grace of the Creator (who is also the supporter
and protector) and not merely as the mental peace or lumino-
sity which undoubtedly is a necessity in Yoga for any large or
real comprzhension of the Divine Nature. This ideais not
merely implicitly but also explicitly stated in the 23rd verse. The
text of Rangaramanuja reads it ‘dhatuh-prasadat’ ‘The verse
23 is interpreted by Rangaramanuja as referring to the grace of
God which is :tated to result from loving devotion or one-
pointed seeking in love. I'he concluding verses refer to the
attainment of this knowledge and presence of the Divine within

. Sri Krishna Prem's references to the Myths of Temptatign are
juteresting and reveal a significant secret of oceultism,
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It must be remembered that the theory of the Mimainsakas about
the existence of strict causality or determinisin between ritual
and fruits is repudiated or rather bye-passed when the indivi-
dual is asked to surrender himself for service to God through
illumined love or one-pointed Yoga without seeking any fruits
for his actions or dhyanas, since this non-seeking of anything
for oneself is that which snaps the causal chain, and is the
meaning of true love or devotion or pure wisdom or illumined
understanding and service. This valli concludes with the
intimation of certain rules of conduct and instructs certain
virtues that are to be cultivated for enabling one to receive the
Supreme Grace.

IHI Valli. The third valli deals with the hita or the
means to the attainment of Supreme Grace, thus expanding
the instruction given at the end of the second walli. It lays
stress on the necessity to control the sense-organs. It mentions
further that control is to be exercised gradually in the following
order: firstly on the sense-organs, secondly on the objects of
enjoyment, thirdly on the mind, fourthly on the intellect,
fifthly on the soul, sixthly on the body as a whole (the Unmani-
fest) and lastly reach through the above stages (of dharana
cum-pratyahara) the Supreme Self, whose grace alone is capa-
ble of grauting final Liberation. As many scholars hold, Yoga-
sastra might have got its fundamental clues from this section,

SECOND ADHYAYA

1V Valli. After pointing out the distinctior between|the
seeker and the non-seeker or the indifferent seeker, this valls
describes the nature of the Supreme Self as dwelling in all
creatures, thus distinguishing Him from the embodied jiva
who resides in a body (IV. 5-8). It may be noted that on
account of the indwelling of the Infinite Person in the body
of the embodied soul, the Infinite Person assumes the size of a
thumb (angustha-matra) in the heart for the sake of meditation
or conceivability.

V Valli. This valli develops the instruction regarding the
indwelling-nature of Brahman with special reference to
" c
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His being responsible for all the actions of the soul. (cf first
Kena 1.): What may be considered to be a direct answer to
the third question of Naciketas in the I valli “ Ye yam prete
vicikitsa..."” (20)is here given byYama who says * O Gautama,
surely I shall teach you now the secret eternal Brahman and
what the soul becomes after departure (release)” (V. 6-7)
‘“ Some souls enter wombs for getting bodies ; others take up
the form of the Unmoving in accordance with karma and in
accordance with Knowledge ", with which we may profitably
compare $ri Krsna's reply to Arjuna’sanswer (Bh. Gita VI. 40-
47). The point at issue is, it may be noted, regarding the
seeker mainly, and should not be held to be a reply regarding the
ordinary man who has not entered ou the spirtual path or
Yogic evolution.

It may be seen here that Yama promises to teach first
this secret eternal Brahman and then as to what be-
comes of the liberated soul after its departure from its
body. Yama however answers the second part first in
mautra 7, aud the first is answered in the eighth mantra.
This again shows that the third question after all refers not
only to what becomes of the liberated soul after departure but
also to the Nature of the Supreme Self, Brahman (who
is held to be the Self of all souls including the departed and
libetated omes). The paramam sukham in mantra 14 may
have a possible reference to the Anandavalli of the Taitttriyopa-
nisad wherein this description of Brahman is developed at
length. Thus if the Iéa-Rsi described the realization of God
as the indwelling Lord of all beings and things, as leading to
non-revulsion, non-grief and non-fear, if the Kena-Rsi taught
the Supreme Cause as the * Desirable " (Tad Vanam), know-
ledge of Whom as such makes the realiser desireable, the
Katha Seer, Yama, promises a more integral realization of the

* Desirable” as the $reyas, as the transcendent Bliss, paramam
sukham,

. VI Valli. This valli deals with the Yoga of attainment
in Oth, 10th and J1th verses. In mantra 4, with regard to the
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difficulty in construction of the two lines Rangaramanuja treats
asakad as an active participle with na7 prefixed, which yields
the meaning ‘ unable’. Like the Kenopanisad, this Upanisad
in mantra 12 also takes special care to instruct that Brahman
can be grasped neither by speech nor by mind fully; except
through instruction received through a Guru it can never be
grasped.

The Upanisad concludes with the additional knowledge
that has to be learnt about the hundred psychonic paths
(nadis) of the heart wherein the thumb-sized Lord dwells, one
of which (later on known as Susumna) leads upwards to
immortality whilst others lead to lesser goals, It is this Nadi
that has to be known as the path of exit at departure. It is
considered by some modern writers that this knowledge may
be a later addition. This not likely since the Brihadaranyaka
seems to be aware of this fact. Further the path of exit
is an integral piece of instruction to be given to a Yogin,
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XII. 240. 11; XIV. 513
Manu, I1.88
cf. Plato: Phaedrus.
4=Svet. I. 8,9, 12: Maitri. 6.10
9d=RV. 1. 22, 20a=Maitri. 6.26
Ramiyana=VI, 41.25d (?)
10-12: Var. Mh. B. 12, 248, 3-5
10: Bh. G. III. 42
M. Bh. 12297, 19. cd.
15=M. Bh. 12.240. 17-18

IV. Katha la==Maitri,
3d =Kath, V. 4d
3 & 5=Brh. 5.4-
4,: 2, 22cd
5cd =4, 12cd. Bsh. 4, IV, 15c¢d (?)
9ab=AV. X, 18. 16a-b 1 (A.K.C.)!
9.a& d=AV. X, 1816 : Brh. I, 5. 23ab
9c¢=AV. X, 7.38 : Brh.II 6.15
9a : Brh. II 5.15
10cd=Var. Brh. IV. 4. 19cd. : 10.11ab: Brh, IV
4.19ab
12=M. Bh. V. 45.24 (Cr. Ed.): Brh. IV, 4.15¢d
13b=cf Maitri. VI, 2
13d=Bsh. L. 5.28d
V. Katha la=cf Svet. 3.18
2=RV. 4.40.15 (RV. 4.40.10)
=Mahani=10.6=M. Bh. XII, 240.32: Tait S.1.
8.15
6=Svet, 8.7
7d =cf. Kaus. 1.2
9b=Brh. 2.5.19: Rg. V. VL. 41.18
9c=Mund. 2.1.4d

1, AKC: Ananda K, Coomaraswami. Notes on Kajhopanisad, NA,L.
Vol. 1.



xviti CROSS REFERENCES

12=Var. Svet. 6.12
13=Svet 6.13

15=Mund, 2.2.10; Svet. 6.14
cf Mai: 6.24; Bh. G. XV. 6,12

VI. Katha 1=Bh. G: XV, 1-3.=V,
45.8 (Cr. Ed.)
3="Tait. I. 8
6=Var: Bh. G. XIIT. 30=M. Bh. XII. 7.23
9= Var Svet. 4.20, Mahanardyana. I, 11
M. Bh. V. 45.6 (Cr. Ed.)

10 = Mait. 6.30; pada d =Bh. G, VIII, 21
11=cf Mund. II. 2.3; 3.2.4b

=Mand. 6,
12=Ken. 3-ab; Mund. IIL. 1.8ab
14=Brh. IV, 4.7
15=Ch. 7.26.2; Mund. II, 2.8; III, 2.9

16=Ch. VIII. 6.6 ="Pras.j3.6
cf Mund. II. 2.6. Mai. VI, 30
17=Svet. III, 18ab
=Svet. V. 8; Mai. 6.38
M. Bh.
V. 45.24ab (Cri. EdJ)
Angusta Matra Purusa: M. Bh, 12,284 : 175a. (?

Sankhya & Katha : iii. 10-13; VI, 7-11 ; Brh. . 4.6
Ch. vi. 3.4
Pras. iv.
Svet. vi. 13,
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HARIH OM

KATHOPANISAD
I. 1.

Udan ha vai Vajasravasah sarvavedasam dadau |
tasya ha Naciketa nama putra asa |

Once, the son of Vajasravas, desiring (some fruit)
gave away all his possessions. He had a son named
Naciketas.

COMMENTARY :

1. Let my a#njali go to the Beauty of Afijanadri,’ of the
colour ot common flax(atasi)-flower-bunch, with His chest
adorned by Sri.

2. Bowing to Vyasa, Ramanuja and other teachers, I
shall write this comment, according to my intelligence, on the
Kathopanisad, for the delight ot the learned.

" usan: Desitous. The word comes fiom the root vgia
meaning desire with the suffix $atr, which gets samprasarana
(Panini 1. i. 45) as enjoined in the siitra beginning with
grahijya (Panini. V1. i, 16).

ha vai: These two are particles, (used to) indicate things
that have transpired. ‘ The fruit’ is to be supplied.

vajasravasal : son of Vajasravas. Vajasravasis one who
has attained fame through gifts of food (vaja).” His son is Vija-
éravasali. Or it may be a name, merely, Vajasravas.

The meaning is that the sage iudeed performing the sacri-
fice called Visvajit (conqueror of the world)* in which every

1. Beauty of Afjanadri is Sri Venkateévara. \

2. cf. Sri Krishna Prem Yoga of the Kathopanisad p. 14: meaning of
Vijasravasa.

8. The Visvajit-sacrifice was performed by Mahabali when Vimana came
and asked for three paces of ground symbolically the earth, Heaven and
Self, thus completing the sacrifice fully, VAmana is stated to be the subject
dealt with by this Upanisad. cf. Vissusahasran.ima : visvam (1).



2 KATHOPANISAD 1. 2

possession is 1o be offered as fees for perfgrmauce (daksina)
(to Rtviks), gave away in that sacrifice all his possessions. By
the word ‘usan ' is indicated that the sacrifice, being one that
is performed for getting some fruit, the fees, must necessarily
be in every way correct (and proper).

asa : babhiiva: there was. Here (bhit) has not replaced
the 100t ‘as’ asin *svasthaye tarksyam' (for the well-being,
the Garuda), since lit (Perfect tense) is a sarvadhatuka (Panins
HI 4. 113) as enjoined in Chandasy ubhayatha.

I. 2.

ta ha kumaraiiv santaw daksinasu niyamanasu
sraddhavivesa somanyata.
While the fees were being distributed, Sraddha
overtook him, who was still youug. He reflected thus:

COMMENTARY :

tam : Him, Naciketas
kumaram santam : who was still young'

daksinasu niyamanasu : at the time of distribution of fees,
namely, cows to the rtoiks (the officiating priests)

$raddha :* devotional mentality due to bis wishing well
for his father (pitur-hita-kama-prayukta)
avivesa: overtook.
Even though the thing which helps iu procuring consent (to
officiate as priests) is called fee(s) (daksina), and the cousent is
(given) ouly once in a sacrifice, since (the woid fees) gaius its
significance on acconnt of that consent, therefore the word fees
(daksina) has to be only a singular number ; wherefore (ata
eva) it is stated by Jaimini (Mimamsa-sitra X. iii, 56) * O-
milch cows in the passage cow is the fee of jt " (tasya dheniir
iti gavam), that in the passage ‘the milch cow is its fee' read in
. cf. Krishna Prem * boy as he was,"”
2. Krishna Prem translates it as Faith, but it is not blind faith'’

" accompanied by hidden doubt.” It is trye {aith o1 " fair faith,” which isa
form of Knowledge



I. = KATHOPANISAD 3

the context of the one-day sacrifice called bhii, all the fees, the
cows (112), the horse, & etc., belonging to the original sacrifice
(prai:rtasya) are to be substituted by it (dhenu), this word fee
here siguifies some wealth (bhrti). And it is used with refer-
ence to action as in ‘‘In this action thisis the wage”. Itis
also used with reference to the agent (kartr) as in *““In this
action, this is the wage to this person (agent).” Since there-
fore the fees arc many on account of the officiating priests
being many, the plural ‘fees’ (daksinasu) is proper. There-
fore, it is said in the adhikarana in Chapter X beginning with
the siitra ““ If the ¢ift is to the brahman (priest) the fee (to
the Rk priec<t) will be less by it, with the modification the fee
will be the same"' that, if the passage occuring in the sacrifice
called Rtapeya “ The fee is the Soma-vessel made of Udum-
bara (fig-wood),” it must be given to the Brahman-priests
who is friendly and of the same gotra,”” is to be one single
sentence (which it is not), then, the Brahman-priest’s share
alone is to be substituted, since the word ‘daksina’ could
signify it with its primary significance without any resort
to the secondary significance (laksana)in respect of the portion.

Now therefore it can be seen that even though the fee in
reference to this (Visvajit) sacrifice be one, there may be differ-
ences in the fees in reference to the rtviks, and as such, there
is no impropriety in the (use of the) plural ‘fees.’

1.1 3
pitodaka jagdha-trna dugdha-doha nirindriyal |
ananda nama te lokas tan sa gacchatita dadat |,

He who gives these (cows) by which tle water has
been drunk, the grass has been eaten, the milk has
been given (and) which have become barren, goes to
those worlds that are well-known as delightless.

COMMENTARY :

The manuer of this devotional mentality (on the part of
Naciketa') is thus shown:
1, Yadi tu brihmanah tad imama tad-vikarasyat. Jaimini: P, M. §-
X. ifi. 72,
3
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pitodakah: Those (cows) by which (last) waler has been
drunk'
jagdhatynah : Those by which (last) grass has been eaten
dugdha iohah : Those from which (last) milk has been
drawn
nirindviyah : Incapable of future progeny, worn out. In
other words, ‘ useless.” He who gives (the cows) of this nature
to the officiating priests deeming them as daksina (fees) (goes
to delightless worlds).
ananda : delightless. Are there not worlds kuown fiom
scriptures which are delightless ?
tan : to those (worlds)
sah : He, the sacrificer, goes to. Thus he (Naciketas)
_teflected : this is the meaning.
Ii. 4.
sa hovaca pitaram tata kasmai mam dasyasiti dvityam
tritiyam, Tam hovaca Mryave (va dadamiti.
He spoke to his father : “ Favher, to whom will vou
give me,” for the second (time), for the third (time).
To him spoke (the father) thus: * To Death I shall
give you”
COMMENTAKY :
sahovica pitaram : The most faithful Naciketas who
thought that the fees that are being given are defective <bad)
and who wished to make the sacrificial performance of his
father good, cven through giving himself away (as fees),
approached his father and said :
tata : O Father !
kasmai : to which Rtvik by way of sacrificial fee
mam : me
dasyasi : will you give.
[sak :] He {Naciketas) not having been paid any attention
to by his father though addressed by him thus,
1. Theidea is that these cows hud drunk water for the last time, eaten

grass for tl?e last time etc. and whick therefore are dying, are absolutely
useless a6 gifts, for gitte must be of good cows and not of worthless ones.
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dvitiyam : for the second time, (and)

trtiyam api: for the third time also spoke to him “To
whom will you give me ?”

The father, pressed very much, becaine angry and told his
son that he would give him away to Death. ‘
L1 5.
bahunam emi prathamo bahunam emi madhyamah |

kim svid yamasya kartavyam yan mayadya larigyati i
I go ahead of many, I go in the midst of many.

What is that Death has to do, which he would have

done by me ?'

COMMENTARY :

Though thus spoken to (Naciketas) without fear or sorrow
told his father thus: Of all those who go to the abode of
Death I shall be cither in the forefront or in the middle but
never at th: end. The infentionis ““I am not at all worried
about going to the abode of Death.”” (If it be asked) what is
it that (you are worricd) about ? he replies:

kimsvid : What purpose' has Death got which He is going
to have doue by e ? [s there any advantage with one so
teader as m= to Dzath of fulfilled desires, where the gift of
me to Him will be of some use, as (the gift of me) to Rtviks
(will be). Therefore it is about this alone that I am worried.
This is the intention.

L i. 6.
anupasya yatha purve pratipasya tathd pare |
sasyam iva inartyah pacyate sasyam iva jayate punab |
Reflect on how the ancestors (were) ; ponder how
the others (ptesent ones are). Man ripens like corn;
be is again born.
COMMENTARY :

(Naciketas) looking at the father of remorseful heart who

thought on hearing these words of such a son, who was free

1. Krishns Prem : * Whnat is thg task that Vama, Lord of Death, will
saoomyiiss on me today ‘ B
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from any fear or anger, “Isaid, I give you to Death ‘out
of anger’ but I do not wish to givq away such asonto
Death,” said:

purve : grandfather and others, as they were without any
false speech ; so also,

apare ; the good men that ate now even after them . in the
same manner must you behave. This is the meaning.

sasyam iva : like corn

martyah : the man becomes like corn worn out in a short
while and, becoming worn out, dies, aud like corn is he born
again. In this mortal world which is transitory, what is the
use of nttering falsehood. Keeping to truth send me to Death,
This is the meaniny,.

Li7
vaigvanarah pravisaty atithir brahmano grhan |
tasyaitam santim kurvanty hara Vaivasvatodakam |
The fire, the brahman-guest, cnters the house. To
him (they) this appeasement make. O son of the Sun !
take water (uuto him, Naciketas).
COMMENTAKY :

That sou (Naciketas), having becen thus sent away, stayed
at the gates of Death who was away, eating nothing for three
nights. Then an old wau at the gates (of Death’s abode)
told Death (Yama), who returned afier having been away, thus :

Verily the God of Fite himself in the formn of Brahman-
guest enters the house. ‘I'o that fire good men petform this
appeasement of the form of water for feet-cleansing and offer-
ing of seat, so that they may not be burnt by their disrespect to
him. Therefore, O Vaivasvata! bring to Naciketas water for
feet-cleansing.

hara means ahara : bring. This is the meaning.

I.i. 8
asapratikse san gatam sunplahn ca
igtapurte putrapasums ca sarvan |
ead venkte purusasyilpamedhaso
yasyanainan vasahi brahmano grhe i
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Hope and expectations, contact (with good men),
the true and kind words, sacrificial good deeds, bene-
ficence, the sons aud cattle of the unintelligent person
at whose house a brahman dwells starving, this (sin)
destroys.'

COMMENTARY :

And they showed that failing to do it (honouring the
guest) results in sinfulness (pratyavaya).
yasya alpamedhasah purusasya grhe: In the house of
which unintelligent person
anasnan : starving
Brahmanah : guest
vasati : dwells
tasya : of him .
asapratikse : desire and will; or else, @asa means desire for
the unaccomplished, and pratiksa, desire to get things which
are existing.
sargatam : contact with the good
sunptam : speech that is true and pleasant
igtapurtc : ista means sacrifice and others and purte means
construction of tanks etc.
putran pasums ca : sons and cattle
eiad : the sin of the form of starving
venkte : deprives, destroys is the meaning: from wvrji
varjane : to deprive. (VIII coumjugation s$nam) or else this is
a form from the root vrja varjane (I1 conmjugation) which
omits the coujugational sign $ak.)
Li9.
tisro ratrir yadavatsir grhe me
'naénan brahman natithir namasyah |
namas te'stu brahman svasti me
+ sty tasmat prati trin varan vrnisva |
1. Thi~ trauslation is im accord.nce with the commentary. But the
text sccus to be capable of another interpretation also.—" Hope and expec.,

tations etc. etc., (all) this of thé unintelligent person at whose house a
Brihtmen remains starving, the (starving brahman) deszoys” - )
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O Brahman ! since you, the respectful guest, have
stayed without food in my house for three nights, let
my salutation- be to you, O Brahman! Let there be
well-being to me, In return, therefore, choose three
boous.

COMMENTARY :

Thus addres<ed Ly the elders,’ Death said to Naciketas:

me grhe: in my house, O Brahman fit to be revered,
thou, the guest, have spent three nights without food. Thisis
the meaning

namas te : the meaning 1s clear

tasmat... : therefore, for this reason

me: to me

svasti : well-being, so that I may be well

trin varan . prat: : three boons iu return

ornisva : choose.

Even though you are desitcless, you should choose three
boous corresponding to the three uights of fasting to favour
me. This is the meaning

I.i10.

santasamkalpah sumana yatha syad
vitamanyur Gautamy mabhi metyo
tvatprasystam ma'bhivadet pratitah
etat trayanam prathamam varam vrne

O Death ! (please mak:) Gautama (my father) free
from all anxicties, well-disposcd, free from anger to-
wards me: (and) well pleased let bim speak to me,
sent back by you. This is the first of the three Loous
I elect.

COMMENTARY .
Thus being requested, Naciketas said :
Mrtyo: O Death !
dantasaskalpah : free from anxiety of the form * having
reached Death, what will my son do 7"
, sumanal : wih his wind scttled in prace
. b : towesds me. .
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Gautamah : Gautama, my father

vitamanyuh : freed from anger (rosa)

yatha syat : (make him) so as to be thus.

And

tvat prasrstam : sent back (home) by you

mabhi : towards me

pratitah : pleased as before

vadet : would speak.

Or else

abhi vadet : will bestow (on me) blessings, since the abhi-
vadana is nsed to signify the giving of blessings in Smrti-texts
such as abhivadata, nabhivadayate

efad... : the meaning is clear.

Li L
yatha purastad bhavita pratitah
Auddalakir Arunir mat prasrstah |
sukham ratri} $ayita vitamanyus
tvam dadrsivan 'mrtyumukhat pramuktam |
Son of Uddalaka of Aruna-family, influenced by me

will be well-disposed (towards you) as before. On

seeing you released from the mouth of Death, free

from anger, he will happily sleep in the aights.
COMMENTARY :

Asked thus Death replied : he will become as before well-
{l_isposed towards you. Auddalaki is to be taken as Uddalaka H
Aruni meaus son of Aruna. Or else he is a descendent of the
two families, or else the son of Uddalaka and of the family of
Aruna’

mat prasystah : influenced by me or as favoured by me,
the meaning is ‘due to my blessing.’

sukham : Having become free from anger in respect of
you, he will sleep happily in the future nights. Lut (Ist
Future) signifies that he will get (thereafter) good sleep.

1. dariivan: Nir. Sa. Ed.
2. Dvyamugydyana means the son of alady who was given in marri-

age to an individual on the condition that her issue is to be deemed to be the
son of the giver (of her). (Anandagiri's Commentary).
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dadyivan : (dar$ivan): Having seen (you) is the mean-
ing. This is a form ending with the suffix kvasu. The suffix
koasu is preceeded by df according to the Vartika (Panini VII.
2.69 Vartika). This, where there is no reduplication, is a Vedic
grammatical exception to the rule (Panini. VI. 18)

matprasrstam : if the reading is in the accusative (i.e. mat-
prasystam in the place of matprasrstah) then the construction
is *you who are sent back by me".

Li 12

Svarge loke na bhayas kincanasti
na talra tvam na jaraya bibhets |
ubhe tirtva asanayapipase
$okatigo modate Svargaloke
There i no fear whatever in the Svarga-world
‘heaven). You are uot present) there. One is not
afraid of old age. Getting over the two, thirst and
hunger, transcending sorrow, ome delights in the
Svarga-world.

COMMENTARY

Naciketas now asks for the second hoon in two mantras
(beginning with Svarge loke ....). Here the world Svarga
means the realm of liberation. How it is so, will be explained
later.

Mrtyo: O Death. Therc you are not the Lord. One iu
old age does not fear (death). One does not fear old age,
‘The man that exists there'is to be supplied there (in the
verse)

ubhe :...aandya : Hunger. Here also Svargs means the
world of liberation.

I.i. 18

sa tvam Agnim Svargyam adhyesi Mrtyo
prabrihi tam éraddadhanaya mahyam |
Svargaloka amytatvam bhajanta
etad dvitiyena vene varena i
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You of such nature, O Death, knowest the Agni
leading to Svarga. Teach it to me who have much
faith. Those who exist in Svarga-world attain
immortality This is the second boon I choose.

COMMENTARY :

sa tvam: You whose omniscience is well-known in
Purdna, You know the fire which is helpful in the attain-
ment of Svarga.

yat (ya) is the suffix signifying prayojana (utility) accord-
ing to the passage “yat comes as suffix after Svarga and
others™ (Ganapatha Panini V.1i. 111). Tt will be clear later
on that the utility of Agni of the form of fire-altar in attaining
Svarga is throngh meditation. '

$raddudhanaya : to one who has ardent desire for libera-
tion. What is that which you will get attaining the Svarga-
world? The reply is:

Svargalokah (amytatvam) : those whose world is Svarga ;
this means those who have attained the supreme world, since
the immortality which is called liberation (moksa) which is of
the form of the {manifestation (or revealinent) of (ones) own
nature comes only after the attainment of the Brahman in that
particular place (here called Svarga), as in the passage “Having
attained the Supreme Light one stands revealed with one’s
own nature.”

etad...This is clear,
I i 14.

pra te bravimi tad u me nibodha
Svargyam agnii Naciketah prajanan |
anantalokaptim atho pralistham
viddhi tvam enan nihitarih guhayam |
I shell explain to you fully : know that of me, O
Naciketas ! Knowing that fire which leads to Svarga
(oue gets) the attainment of the world of the infinite
(Vispu) and permanence. Know thou this (fire) placed
in the cave, :
4
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COMMENTARY :

Thus spoken to, Death speaks:

pra te bravimi : 1 shall tell you who have requested. The
use of the particle pra separated from the root isin accor-
dance with Panini Sttra : ‘ They can be used separately from
roots ' (1. iv. 82).

me: From me: from my teaching do you know  This is
the meaning. The goal of knowledge is now made known.

anantalokaptim : the attainment of the world of the
Infinite Visnu, because of the subsequent passage (I.iii. 9)
“ That is Visnu's Supreme Abode. '

atho: After the attainment of that

pratisthd@m : Non-return also. ‘One gets® is to be sup-
plied. Thinking that Naciketas may have a doubt asto how
that knowledge could have such a power (Death) says:

viddhi . : Know... This nature of knowledge that is
the cause of liberation due to its being a subsidiarv to the
meditation on Brahman placed in the cave, others do not
know. (Therefore) do you know it, is the idea.

Os else, the relation of cause and effect is determined
when it is said “ Knowing Agni do thou get attainment of the
world of the lafinite and Permanence ™ since the root vid
meaning ‘to know,' could mean ‘tc get.” The suffix (éaty)
in prajanan is in accordance with Panini (111. 2.126) * The
suffixes daty and sanac come after the root whose meaning
signifies or is the causc of another action.”

1.1 i5.
lokadim agnim tam uvica tasmai
y@ igtakd yavatir vi yatha va |
sa capi lat pratyavadad yathoktam
arthasya Mytyuh punarevahatugtah '
To him, Death taught that fire, the means of
(lttnnwg) the world (Svarga). (He also tnught him)

8 Pm tuhmn. ntltﬁed
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which and how many are the bricks and how (they
are to be arranged). He (Naciketas) too repeated it
as it was taught. Then pleased with (his) ability
Death spoke again.

CaMMENTARY.
Then the Veda speaks,

lokasya adim : means to the world ; the meaning is the
same as Svargya (leading to Svarga).

tam Agnim uvaca : taught that fire. The meaning is that
he taught him all this, the bricks, of what nature, of what
number and the mauner in which they have to be piled. The
assimilation in yavatir (yavati as: yavatyah must be the
proper form) is due to the exception in Vedic grammar.

sa capi : He too: and Naciketas too
fat: all that he heard exactly repeated, this is the meaning.
arthasya ca.. : Death pleased on seeing the ability to
grasp (the instruction given) of his disciple spoke again.
I.i. 16.

tam abravit priyamano mahatma
varam tavehidya dadams bhuyah |
tavarva namna bhavitayam agnih
sriham cemam anekaripam grhana |
The Mahatman (Death) being pleased told him.
Now I give you liere one more boon. This Fire verily
shall be known by your name. Also take this reso-
nant necklace of many hues. ‘

COMMENTARY.
High-minded Death well-pieased told Naciketas thus. “1
shall grant you a fourth boon.” What it is he explains:
tavaiva : This fire 1 have been teaching you will bé
known by tbe name of Naciketa.
. Vicitram, ‘spihdm : many-coloured resomant necklace of
precious stones. This do you accept is the meaning.!
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Li 12,
trindciketas tribhir etya sandhim
trikarmatyt tarati janma-mriyy |
brahmajajnam devam idyam viditog
nicayyemam antim atygniam eti |
One learning these three amuvakas dealing with
Naciketa and performing three actions, attaining
contact (with brahmopiasana) with the three, (by
meaus of it) crosses over birth aud death. Knowing
and realising the soul born-of-Brahman and conscient
as the worthy Lord, ove attains thorough peace for
ever.
COMMENTARY,
Again He (Death) refers to Karma:

trindaciketah : Oune learning the three anuvakas (Tait.
Brah. 111. xi. 7, 8 & 9) beginning with “ayam viva yah pavate”
This verily which blows (is the Fire-Naciketas).

trikarmakyt : One that does the actions of sacrificing and
learzing and giving, or else one who performs the paka-yajna
(seven dotnestic sacrifices), havir-yasfia (corn-sacrifices) and
somayajna (soma-sacrifices)

tribhir: with the fires thrice performed (constructed),

sandhim : contact with meditation on the Supreme Self

etya : attaining

janma-mytyu tarati : Crosses over birth and death, This
is the meaning. Since this has to bave the same sense as the
passage karoti tad yema punar na jayate occuring in the
next mantra(d), and since this mantra has been interpreted in
this mauner by Vyasirya (author of Srats-Probibike) under
the Vedants Sidra:l.iv.6 ‘trayandm eve caivem—and of
three only there is this mention and question.”

Thereafter he speaks of the meditation upon the Supreme
Self which is the principal (ekgi! mentioned in the first half
of this verse tribhir diya sandhim,

4 Cowwestery ou the bri Bakge of ol Rowbugs,
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This mantra has been explained in the Bhasgya under the
Siitra (I. ii. 12) “ Because ofthe specification” as follows:—
Brahmajajnia is soul, since he is born of Brahman and is cons-_
cient, knowing Him as the worthy Divine. The meaning is

* Knowing the soul who meditates as that which has Brahman
as its self.”

deva : What is meant by the Bhasya is this : * The signi-
ficance of the word deva goes up to one who has the Supreme
Self as one’s self, since the word deva signifies the Supreme

Self and sinde identity cannot be between the soul and the
Supreme.

nicayya: Realizing one's own self as one whose self is
Brahman.

¢mam : this is mentioncd in the earlier part of this mantra
as trikarmakrt tarati.

santim : means the abolition of the miseries of the form of
samsara (the cycle of births and deaths).

I i 18.

trinaciketas trayam ctad viditva
ya evam vidvans cinute Naciketam |
sa mriyupasan puratah pranodya
$okatigo modate Svargaloke |

He who, having mastered the performance of the
three sections dealing with the Naciketa (fire} and
knowning in this manner, performs the piling of the
Niciketa-altar after knowing the three,’ that person,
even prior to casting away the fetters of death,
transcending sorrow, enjoys in the celestial world.

CuOUMMENTARY.
trinaciketa : has already been explained.

I, Krishua Prem discusses the views of Satkars and Madhvs and
_inclines to the view that Madhva's view is more revealing, s Krams mukss
“istrue of the occult development.

1. 8y Badkars comsiders this t0 be Father, Mother and Gure: Prem

1dentiges thams o8 AmeBudibi-dsues. ' -
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trayam etad : The nature of Brahman and 'b: nature of
the soul having the former as its self mentionz | inthe mantra
brahmajajnam devam idyam: (1.i.17) and = nature of the
fire (altar) mentioned in the passage * Tri- tir efya sathdhim "’
(ibid.) ’
viditvd : having known through the instruction of gurus
or from sacrifices
evam vidvan : The knower who with this tnowledge of
these three, constiucts the Naciketa-fire-altar
sah : That person (casting away) the Death's feiters of the
form of attachment and hatred etc.,,
puratah : even prior to leaviug the body
pranvdya : Casting away. The meaning is being free
from the attachment and hatred even while living
éokatigah : transcending sorrow ; this has beer already
commespted upon.
1. i. 18b,
Thi- mantra is not in other texts, aud is special to
Ramanuja’s Bhagya ou the Upanisads.
yo va' pyetam brahmajajnaimabhutam
citim viditva cinute Naciketam
sa eva bhutva brahmajajnatmabhutah
karoti tad yena punar na jayate .

Whoever kuowing this piliug up which is the self-
born of Brahmau aud seutient coustructs Naciketa
(fire-altar), that very p.rsou becowing the Lorn of-
Brahman and sentient, does that Ly which (he) is not
.born again.
yak - : Whoever, knowing this piling up, knowing this

10 be of the form of his seif, constructs the fire-altar-Nacikets
with Brahman as his Self, :
8@ cvs : that same person,
) Wujaﬁ&fmam bhitva : Having the kuowledge of
bis own sell with Brahman as his Self, performs  that
§ editation of God which is the mesus of now-vebirtly - -« -~
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Therefore the intention is that what was mentioned in the
previous mantra ‘“tribhir etya samdhim trikarmaket tarati
janmamrtyu : One learning these three @nuvakas dealing with
Niciketa and performing three actions attaining contact (with
Brahmopasana) the three by means of it crosses over birth and
death,” as the means of liberation through the meditation
upon the Lord, is the piling up of the fire-altar preceded by the
knowledge of his own self having God as his soul and not any-
thing else.

This mauntra is not seen in some texts and was not
commented upon by some. Since, however, this is commented
upon by such most reliable (authorities) as Vyasarya (author of
the Srutaprakasika) and others, the doubt as to its being an
interpolation is not proper.

1. 1. 19.

esa te'gnir Naciketah svargyah
yam uvenitha dvitiyena varena
elam agnim tavaiva pravaksyanti janasah
tritiyam varam Naciketo vrnisva
This is the fire, O Naciketas ! that leads to heaven
which you chose as your second boon. People will call
this fie as yours alone. O Naciketas! choose a
third boon.

esa : ‘This etc.: ‘has been taught' has to be supplied.
yam : which . the meaning is clear. And besides people will
call this Agni by your name alone.

tritipam varam : third boon : the meaning is clear.

If it be asked as to what %Huthority there is for
taking the word svarga frequently used in this context,
to meau liberation (or the abode of the liberated), we

1. Madhva considers this to be the highest abode of Brahman and it is
after attaining this which is, s it werv, immortal or eternal, one goes to
Mukti, Liberation. The second book thus refers to the crested world on
Brahman wheress the third refers to the highest Bliss. ct, Sri Krishna Prem
bd.p 0L

it
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state thus: There is no room for any doubt (in this matter
since the Bhasyakaia (Ramanuja) himself' has explicitly and
impliedly explained with refererce to the mantra containing
the words svargyam and agnim (Katha. 1. 1. 18) as follows:
“ It is the (abode of) liberation which is the highest end, that
is meant by the word svargya here, because the text * Those
that live in svarga attain immortality” (Katha. 1. i. 13)
states that one who is therec has neither birth nor death;
because the reply is ** One learning the three anuvakas dealing
with Naciketa and performing three actions, atiaining contact
with the three, by means of it crosses over death and birth”
(Katha. 1.3. 17), and because it canunot be that Naciketas
whose face is turned awayv from perishable ends can ask for
the means for attaining a starga that is transitory, as he
scorns at the transitorv ends when asking for the third beon ;
and because the liberation of the form of the unbounded bliss
can be meant by the ‘svarga ' signifying the supreme Happi-
ness

Purvapaksa) Objection: 1f it be asked: The word
‘svarga’ is repeated four times in the two mautras concerning
the second boon (Katha. 1.1.12 and 13). If it means (the
abode of) liberation, is it true through primary significance
or through secondary significance ? The first (alternative) 1s
not acceptahble, because the srvarga which is well-known in
the Vedic and woridly usage means the opposite of liberation
(apavarga) in such passages as * Through the two paths
of starga and apavarga...”; " One of the two, svarga and
apavarga " * Neither the svarga nor the non-birth”... &nd
“It may be svarga, since it is common to all (to be desired)”
P.MS. IV.3.15), and, because, according to the (Paurdpic)
passage’ “the distance of fourteen lakhs (of miles) between
the Sun and the Pole Star is spoken of by those who have
studied the arrangement of the worlds as the svarga,” the
word ‘svarga’ cauv signify that particular space that lies
between the Sun and the Pole star and to that alone the usages
of the Vedic aud worldly usages have reference ; and that is

I. 8¢ BhZgra: 1.iv. 6.
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not the abode of liberation. Nor is the second altesnative
that is (that it meansthat) through secondary sigunificance
acceptable, because the primary significance has nothing te
contradict it. If there can be anything to comtradict it, what
is it? (i) is it the mention of the absence of old age,
death, the attainment of immortality etc., stated in the text of
the question (prasna-vakya) or (ii) (is it) the crossing over
old age etc., contained in the reply or (iii) (is it) the transitory
‘svarga ' that cannot be asked by Naciketas who is indifferent
to all worldly desires ?

Not the first (alternative), because the word °svarga’
which precedes (the word amrta) in the sentence which
cannot be explained otherwise and signifies the principal
(vifesya) of the sentence, cannot be imternreted according
to the word ‘amrta’ (immortal) which is well-known
in Vedic and worldly usages as signifying relative im-
mortality and which stands at the concluding part of the
passage; because in the Puranic contexts explaining
the nature of the svarga, it is seen that those that dwell in the
world of svarga are free from old age, death, hunger, thirst,
sorrow etc. ; because there is the Smyté (passage) ** Immortality
is spoken of as existence till deluge (pralaya)”; because in
this Upayisad itself the word ‘immortal * is used in respect of
Death in the passage * Having approached those that do not
grow old and that are immortal ” (K.U. L. i. 28); and because
the statement (passage) that ‘‘they whose world is svargs
attain immortality” can be explained as stated in (the
passages) * These in the world of Brahman at the time of final
departure.” (Tait. Nar.) and * Those that live in the world of
svarga can attain immortality through meditation upon*Bnh-
man " (Mwnd. U. L1 ii. 6). -

Not the second (alternative), because the mautra Trigdcs.
keta.'.. ...(K. U. {’ i. 17) may be taken to mean that the fire
(Naciketa) that leads to svargs (Heaven) performed thrice is
the means to the Brahmup-Knowledge that helps the orossing
over birth and death, and thus it need not be in contradictivy
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with the primary meaning of the word ‘svarga.’ For the
same reason, the passage (K. U. I1.i. 18d) which has the
same meaning as the passage already stated, does not contra-
dict the primary sense of the word svarga.

Nor the third alternative, according to which it is stated
that it is impossible for Naciketas who is indifferent to any
other goal, to ask for the transitory svarga. Yama (Death), the
beneficent, replying to the question regarding the fire that leads
to svarga, introduced the topic on the nature of liberation,
though not asked for (by Naciketas) in the passages * The
attainment of the world of the Infinite (K.U.I.1i. 14c) and
“Que, learning the three anmuvakas dealing with Naciketa
and performing the three actious, attaining contact with
the three, by means of it crosses over Lirth and death”
(K.U. 1. i. 17ab), which created in Naciketas the desire to get
freed (liberated). Thus he was made stronger by Yama's
reluctance to teach /as in the passage) anyar varasi Naciketo
crnisva’ * O Naciketas! ask for a differeut boon” (K.U. L. 1.
21c). How can his (Naciketas’s) scorn at the transitory ends
made at that stage contradict his earlier prayer for svarga?
Besides, it is seen in the passages $vobhava martyasya yad An-
takaitat sarvendriyanam jarayanti tejah . api sarvam jivitam
alpam eva tavaiva vahas tava nrtyagite . (K.U. 1. i. 26) O
Death! (all those enjoyable things) of man will be non-existent
to-morrow. These will wear out whatever power these sense-
organs have. AH the life is but brief. et the conveyances,
dance and music remain only for thee " and others, that the
human enjoyment alone is scorned at, and svarga is not spokeu
_ of derisively. If the word * svarga' refers to liberation (abodc
of liberation) it canyot be the_ result of fire (of Naciketas), it
being the result of knowledge alone. The word ‘svarga’ repea-

tedly used at the beginning, the middle and the end will get
a strained meaning.

Or let there be contradiction in the reply. Still the word

*‘svarge’ that is found in the questjon-passage that precedes
| Mthe reply), is strong enough according to the principle of
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Upakramadhikarana (PMS. 111. 3.1-7). Nor can it be said that
* for the sake of many " the few found in the beginning are to
be rejected according to the principle enunciated in the Siitra
*“Those of the larger number must have their common
subsidiaries.” (PMS. XI1 ii. 2¥); because in the Siitra (PMS.
XIL ii. 23) itis said that ““that alone which is first” is
stronger than those at the end, though they are larger in
number. Therefore thereis no reason at all for over-riding the
primary sense of the word svarga.

Siddhanta: The reply (to the above objection) is as
follows: The word svarga signifies liberation (abode of libera-
tion) only through its primary significance. The Mimdtsakas
have stated in the Svargakamadhikarana (PYS. VI. i. 1) that
the word svarga. according to the principle Nagrhita-v $esana-
nyaya (that the cognition does not grasp the principal without
grasping the attributes), signifies ,only delight (priti) and not
the substance that grauts delight (priti-visista-dravya).

Further they raise the issue that though itis true that the
word svarga signifies delight according to the principle
above-mentioned it is yet to be established that it signifies
that delight which is enjoyable in another body at amnother
place. It cannot be said that the supplementary passage “That
in which there isno heat etc.,” leads to the conclusion thut the
word svarga used in the injuncting texts, signifies the parti-
cular kind of delight, because here there is 1o room for the
principle * "That which is doubtful is to be determined with
the help of the rest of the parsage” (PMS. L iv. 2), siace
there is no doubt here as to the significance which has been
already determined as having reference to delight in general
(pritimatra) to which issue they (themselves) reply as follows :

“ No doubt it is true the word svargs has its signifi~
cance determined according to common usage itself. If,
however, the word scarga is taken to mean the limited
delight kuown te us, then the sacrifices such as Jyotigtoma will
have t0 be means to that (limited) delight. Consequently, the
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injunction regarding Jyotisfoma and other sacrifices will become
impotent on account of there being no intelligent person to per-
form these sacrifices which are full of hindrances and requiring
much money, men and labour, when there are easier worldly
means to achieve it, requiring comparatively little money, men
and labour. When accordingly the significance of the word
svarga is determined only as having reference to the unlimited
delight which is mentioned in the supplementary passage the
meaning is the same even in places where there is no such
supplementary passage as in the case of the words * Wheat,
pig, etc.” There is uo need to accept any other significance
regarding the worldly limited delight, since sccondary
significance alone is sufficient.

Nor can it be stated that thc word starga may have its
significance only in respect of delight in geueral, while yet in
the Veda it mnay mean the unlimited dclight; becaunte the part
of the meaning (limitless) is not known otherwise, and there-
fore the power of signifying has to include that part also
pecessaiily, and this will lead to acgepting the word as having
two meanings viz. (i) in the worldly usage and (ii) in the
Vedic usage. When, however, the significance is iu respect of
the limitless delight known through the Vedic usage, then the
worldly limited delight is indicated through secondary signifi-
cauce oun account of its also having the common uature of
being delight.

Siuce thus the Mimarsakas have established that the
word svarga wmeans the unlimited delight alome, it is not
reasonable to question the equation of svargs with liberation
(abode of liberation). Just as the word *Partha’ is (not)
frequently used in respect of other sons of Kunti as in respect
of Arjuna and yet signifies others also through its primary
significance, so also, though the word svarga is not frequently
used to denotc auything other thau the delight obtainable
in the world lying between the Sun and the Pole Star, yet
¥ does not lose its primary sigoifying power to siguify that
thing (ie. abode of liberation).
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The words barhis, Gfya and others, though they are not
used by Aryas in respect of unpurified grass, ghee and others,
yet they retain their primary significance in respect of them,
because their non-usage by some (persons) cannot establish the
absence of their signifying power. Therefore it is established
in the Barhirajyadhikarana (PMS. 1. 4.10) that the words
barhis etc., have their signifying power in respect of the
genus, tpnatva, grassness. This is stated in the Vartika!
** In respect of a word which is seen at some places at least
determined in its genus-sense, there imo reason to postulate'
any other condition (nimilta), that word not losing that
coudition (i.e., genus-seunse).”

Therefore the word svarga is verily a common general
term denoting liberation also.

Purvapaksa (Objection) : If it be asked : though the words
barhis, ajya and others are not used by Aryas so as to indicate
unpurified grass, ghee and others, still they may have their
siguifyiug power in respect of the unpurified things also, since
there is such a use by non-Aryas. But in the case of svarga, its
signifying power is to be accepted so as to exclude anything
other than that delight that is obtainable in the world lying
between the Sun and the Pole star, since the word is never
used to signify auything other than that. Otherwise’ the
conclusion arrived at in the Prodgatradhikarana (PMS. I1I. v.
:8-26) is that the word Udgatr nominally means the particular
_mik who is the head of the four stviks officiating as Saman-
singers, since it is never used in respect of any other of the group.
But that parucular tvik being omly one, the plural in the
mantra * et the Hoty's cup come forward, also the Brahman's
cup, the Udgity's cup, the Yajamana’s cup, and the sadasya’s
cup” is inconsistent. Therefore we have to assume forita
secondary significance based upon the nominal significance, so

1. Kumirila's Tanéra-} drtika (p. 343 Poona ed.)

3. Sat. Brah. 1V.2.1.29 & Xpastamba Sr. S. XIL 28.18 cf. The text hope
of this sloka has the variaut gamua instead of the word Asipens in the
Vartika text. .
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as to make the word to mean the three in the group excluding
Subrahmanya, or including Him, all the four of the group.
Further in the Ahinadhikarana, (PMS. III1. iii. 15-16) it is
stated that the number twelve relating to Upagad-sacrifices
enjoined in the sentence “Twelve for the Ahing” which
occurs in the context of Jyofigtoma, is however to be taken
away to a particular group of sacrifices to be performed for
mauny days (ahargana-vibega) because the word ahina is to be
etymologically explained as having been formed according to
Vartita under Pagini W. 2.43, with Kha-suffix after the base
ahan and is to be iaken as meaning through nominal signi-
ficance (riidhi) some particular group of sacrifices performed
during a number of days, since it is not at all used in respect of
Sattra sacrifices, and therefore it cannot refer to Jyotistoma,
it mot being an aghina (group of sacrifices performed in a
number of days).

Further' though the word * dhayiya® is formed according
to Panins (I11. 1. 129) and used to mean the rks called samidhani
(Rks nsed at the time of kindling the sacrificial fire), yet it
does not mean the Samidhani Rks in general, nor does it mean
according to etymological explanation, namely, that which is
used (dhiyamana) in all the Rks that are used (in any rite),
for it (the word) is not used in respect of the Rks that are
utilized for praise with saman and praise without saman (stotra
and sastra) as it is not used in respect of samidhani Rks in
general. But it means some particular tks such as * Those
with the terms ‘ Prthu’, ‘ Pija' which are specially mentioned
in Vedic passages " “ The tks with Prthu and Pija are the
dhayiya ones ". This is found in the Adkikarana having the
siatra (PMS V.iii. 3). Al this will get contradicted if the word
svarga could bave its primary significance (in respect of
liberation or abode of liberation) as stated by you (the siddhi-
ntin). There would be no need to accept the words Udgitr
etc., as baving nominal significance in respect of & particular
Rtvik and others.

L Gungazsth Jwa's tressistion.
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Reply (Siddhanta):—

True. If the word *‘svarga’ was never used in respect of
anything other than the ordinary svarga (that is the place
between the Sun and the Pole star), then it would be necessary
to accept a nominal significance for it, so restricted as not ‘to
apply to it (liberation), But it is used to denote that \liberation)
also. For it is found to be used in the following passages in
the spiritual scriptutes (adhyatma $astresu such as the
Taittiriya Aranyaka 1. 27.3. Brhadaranyaka and Talavakara

Upanigads :—

1. Inthat city there is a world-sheath of golden colour
surrounded by light. Whoever knows that city of Brahman
surrounded by nectar (bliss), to him the Supreme Self and
Brahman grant long life, fame and progeny.

2. “By it the wise, the knowers of Brahman, go up
hence to the heavenly world, released' . (Brh. U., 4.4 8)

8. ‘“He’ verily who knows it, thus striking off evil
becomes established in the most excellent, endless heavenly
world ...*'"” (Kena U., 1V 9.)

The nominal significance (of the word * svarga’) postulated
by the Paurdpikas must be disregarded even like that of
the word ‘avyakta’ postulated by the Samkhyas, since in
the very context (of the Katha Up.) in the mantra (I.i. 18)
the word ‘svargaloka’ which signifies the resultant of the
combined jfiana and karma is explained even by others as
weaning tHe * abode called Vairaja,’ which is distinct from
the world lying between the Sun and the Pole star.

Now, it may be said * The principle of signification (i. e.
being a world that is above the world of the Sun) being the
same with regard to the place of Vairaja, it is not a secondary
meaning. (Itisa primary one).” (To this we reply), the world
of Brahman (abode of liberation) being the one that is above is
not other than the primary sense. The usage such as “ By
the two paths of svargs and apavarga (liberation)”, can be

1. Hume's trans.
2, Hume's trans
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justified on the principle of Brahmawa-parivrajaka (i. e. the
general term gets restrcted on account of the particular)',

Or else let it be a cecondary meaning since there is
something to (contradict) its primary sense. What is it
that contradicts it? Listen attentively. In the first of the
question-mantras “svarge loke na bhayam kificanasti: there is no
fear whatsoever in the world of svarga "', there is mentioned
the complete riddance of sin by the words * There is no fear
whatsoever *. The absence of such fear of the form ‘when
through what sin would I fall’ indicated by the passage
“ There is no comfort even to one who is in svarga it being
transitory and having the fear of fall always,” is meant here.
Indeed it will happen to one that is altogether free from sin.
By;the passages “ There you are not” (K.U. L. i. 12b) and “QOne
does not fear old age” are indicated freedom from old age and
freedomn from death. By the passage * Having crossed over
both hunger and thirst” (K.U. I i. 12¢) are mentioned
absence of huuger and absence of thirst, Aund so freedom from
sorrow is mentioned by the word * fokatigah " getting beyond
sorrow (K.U. I.i. 12d); by the words * One enjoys in the world
of Svarga " (K.U. L. i. 12) are mentioned the nature of being
one whose desires get always realized and whose volition is
always true (safya). This is (also) mentioned in the scriptural
passage * If he becomes desirons of the werld of the fathers,
verily through his volition there come his fathers (samuthigtan'i)
(He) attaining that world of fathers gets glorifigd " (Ch. U.
VIIL. 2. 1.) Since therefore the manifestation of the eight
Brahman—qualities (freedom from sin etc ) tanght in the
scriptures is fonnd herc. it is not proper to hold (that the word
svarga means) attainment of relative absence of death and binth
available iu the ‘Svarga '~world of the Purdnas.

For the same reason, in the Vidkygntadhikarana (of the
seventh Chapter of Jaimini's Pirve Mimamsa Sutras, il i
stated that vikrtis (sacrilices that take subsidiaries from prakyti-
sacrifices which have their own established subsidiaries), sucli

1. Jtis very similar Lo the Go-dalivarda nydiys.
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a8 saurya (sacrifice enjoined in the passage : sauryarh carmh
nirvap:t brahmavarcasakamah (PMS. VIL iv. 1), which bave
po subsidiaries enjoined in their contexts, which therefore, need
subsidiaries and only those (subsidiaries) that are Vedic and
belong to Darsapurnamasa-sacrifices on account of there being
the similarity of enjoinment by the three Vedas, the purpose of
which is to enjoin actions to be done with the help of sacri-
ficial fires (vaitanika). Thisis stated in the Sastra Dipika (of
Parthasirathi Miéra) thus : “ The group of Vedic subsidiaries
presents itself through similarity of being Vedic (to the vikytis)
but the group of non-Vedic (Jaukiki) sacrifices being dissimilar
cannot present itself”.

It cannot be said : “ Now for the recitation of formula
(mantra) * Esa te Vayo iti briayat : This is thine, O Vayu!”
which is enjoined by the passage” If one touches onme sacri-
ficial post, one should utter (the mantra) “ This is thine QO
Viayn !, the cause must be ‘the touch of the post’, that is made
according to Vedic injunction, on account of the similarity of
being Vedic. Now one cannct accept this view as this will
refute the adhikarana of the ninth chapter beginning with
the sitra ** (It is) in connection with ordinary (touch) since it
is connected with sin (dosa). .."” (IX 3.9),

(Reply) : The recital enjoiued as stated above in the passage
“If one touches the sacrificial post he should say  This is thine
O, Vayu!’, is preceged by the prohibition * Verily the sacri-
ficial post puts on itself what went wrong during the sacrifice.
Therefore the sacrificial post must not be touched.” Therefore
the recitation enjoined must have reference to ordinary touch
which is prohibited and 1equires expiation.” Though thus
there is no possibility of having anything to do with things
that are Vedic, it is only reasonable to accept reference to
things that are Vedic where there is nothing going against it.

For this very reason, it is‘concluded asvapratigrahegty-
adhikarana that the sacrifice (isti) enjoined in the passage
(Yajurveda Sam. Kyspa I iii. 12) “ As many horses as be
accepts (as gifts), so wany (oblations cooked on four pans)
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(offerings) to Varuna should he offer™ is on account of only
the gift of horse during the performance of Vedic sacrifies and
not in respect of gift of horses to friends out of love ete. which
is forbidden by the passage “One should not present
animals with manes — ma kesarigo dadati", and so requires
expiation. Similarly it has been said by others in the siitra
“ The rules as to dying by day and so on in order not
to returu are given by Smrtis for Yoginsonly. And those
two viz. Yoga and Samkhya are mere Smgti, not of
scriptured character "%, that there is mno recognition in
Veddnta of what is enjoined in the Smrtis. Now there-
fore in the 1antra beginning with  “Srarge loke "
it is only proper to take it to mean only the eight qualities
of Brahmau, voidness of sin etc., which are established
by the mystic literature (adhyatma éastra) Fuither, (i) since
in the second question the attainment of immortality is
mentioncd thus * svargaloka amrtatvam bhajante: those
living in the world of svarga attain immortality,” (ii) since
the woid amrtatva-'* immortality " is used in the Upanisadic
(adhyatma) literature, the word ‘immortal’ in the passage
(K.U. 1. 1. 28) “ Having gone to those who never grow old
and are immortal,” means only the {reed (souls, and therefore
could not mean ‘relatively immortal® (beings) (iii) since
later on in the passages * Therefore the Fire (altar) Naciketa
was piled by me. I have attained the eternal by means of
the transitory things' (K.U. L. 1i. 10); and " Let us be capable
of meditating upon the fire that to which Naciketa (altar)
leads, which is the feariess shore for those who want to
cross (the ocean of sassara)” (K.U. 1. iii. 2); and only the
Brahman is said to be attained by means of the Naiciketa
Fire-altar, the word‘svarga’ canuot mean the ordinary
svarga’,

1. PMS. 1T iv.28and 28. This is the transiation that ome cap make
but according 1o PMS 111 iv. 81 the word ° pratigrhniyds’ in the passage
means ‘would give' rather than ‘accept’. The obletions are to be

offered by him who gives und vot by him that receives or sccepts, The
above is the tranelation of MM Ganganatha Jha.

3. The Vedtnta Sltra IV. U, 21 Sankara Bhagya.
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Moreover it is not consistent on the part of Naciketas who
is described as one who has turned away from everything
other than Brahman— ‘Naciketas would not choose anything
but that " (K.U. I.i 29)—to ask for this ‘ svarga’ that|is tran-
sitory. Further it is firmly established by the Mimarmsakas
in the Sutra * Mukhyar va pirvacodana lokavat ; on the other
hand, the first, by reason of the first command as in ordinary
life” (PMS XII ii. 25) that what 1s mentioned first is strong
only where there is mutual contradiction between things
that are equal in number, since the enjoinment (prayogavacana
or prayoga—vidhi* does not permit non-performance of greater
number of subsidiaries when it is possible to abandou ouly
a smaller number of subsidiaries. Where therefore things
that are mentioned at the end are of gieater number the
principle that is taught in the Sutra ‘‘ Bhuiyasarm syat
svadharmatvam " aloue is to be accepted. And it is said in
the Vedanta Sutra (I i. 34) regarding the chaiacteristics of the
Soul, (jiva linga), mentioned in the text, that it is to be
renounced on account of there being many more jualities per-
taining to the Suprcme Self which are mentioned in the text
(of the Pratardana Vidya) at the end. ‘* He verily makes one
do the right act™; “ This is the Over-Lord of the world”;
“This is the protecter of the world ”’; “ The bliss, the Unaging,
the Immortal ". Enough now of this lengthy exposition.

I' i. 20.
yeyam prete vicikitsa manusye
"stityeke nayam astiti caike |
etad vidyam anusistas tvayaham
varanam e3a varas trtiyah

The doubt which exists in respect of the man-
some hold he is and others he is not—I wish to know
this tanght by you. This is the third of the boons.

COMMENTARY

Tt me take up the subject. Naciketas says * Ye-
yom prefe...” What follows is stated by Bhagavan Rimanuja
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touching this mantia in the adhikarana beginning with * The
eater because of the mention of the mobile and the irmobile’
(8ri Bhasya L. ii. 9). He writes' * It is evident that his question
is prompted by the desire to acquire knowledge of the true
nature of the highest Self - which knowledge has the form
of meditation on the highest Self-, and by means thereof
knowledge of the true nature of final Release which consists
in obtaing the highest Brahman. The passage, therefore, is
not merely concerned with the problem as to the separation of
the soul from the body, but rather with the problem of the
Self freeing itself from all bondage whatever, the same
problem, in fact, with which another scriptural passage also is
concerned, viz “ when he has departed theie is mc more
knowledge ” (Brh. Up. 11. 4. 12).7 The full purport of Naci-
ketas’s question, therefore, is as follows: When a man qualified
for Releare has died and thus freed himself from ail bondage,
there arises a doubt as to his existence or non-existence—a
doubt due to the disagreement of philosophers as to the true
natnre of Release; in order to clear up this doubt I wish to
learn from thee the true natnre “of the state of Release, "
Philosophers, indeed, hold many widely differing opi. ions as
to what constitutts Relcase. Some hola that the Self is
constituted by consciousuess only, and that Release consists in
the total destruction of this essential natnre of the Self.
Others, while holding the same opinion as to the nature of the
Self, define Release as the passing away of Nescience (avidya).
Others hold that the Self is in itself non-sentient, like a
* stone, but possesses, in the state of bondage, certain distinctive
qualities, such as knowledge and so on. Release then consists
in the total removal of all these qualities,the Self remaining in
a state of pure isolation (kaivalya). Others, again, who
acknowledge a highest Self free from all imperfection,

1. Tle cntire passage is quoted from Sri Bhasya 1.ii.12. 1t is here
extracted from Thibaut's translation of the §#f Bhdsya (pp. 270 - 271)

2 Thibaut has wrongly translated the Byh. Up. quotation, for it should
be translated visistadvaitically as * There is no more confusion of the indi-

~jdualsoul with'its bady "
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maintain that throngh connexion with limiting adjuncts that
Self enters on the condition of an “individual soul; Release
then meaus the pure existence of the highest self, consequent
on the passing away of the limiting adjunct. Those, however,
who understand the Vedanta, teach as follows: There is a
highest Brahman which is the sole canse of the entire universe,
which is antagonistic to all evil, whose essential nature is
infinite knowledge and blessedness, which comprises within
itself numberless auspicious qnalities of supreme excellence,
which is different in nature from all other beings, and which
constitutes the inner Self of all. Of this Brahman, the indivi-
dual sounls—whose nature is unlimited knowledge, aud whose
ouly attribute is the intuition of the supreme Self—are modes
in so far, namely as they constitute its body. The true nature
of these souls is, however, obscured by Nescience, ie. the
influence of the beginningless chain of works; and by Release
then we have to understand that intuition of the highest Self,
which is the natural state of the individual souls, and which
follows on the destruction of Nescience. When Naciketas
desires Yama graciousiy to teach him the true nature of
Release and the means to attain it, Yama at first tests him by
dwelling on the difficulty of comprehending Release, and by
tempting him with various worldly enjoyments "',

Itis also stated under the Sutra “ And of three only
there is this mention and question” (S. B.I iv. 6) thus:
*As his third boon he, in the form of a question referring
to final release, actually enquires about three things, viz. the
nature of the end to be reached, i.e. Release; the nature of
him who wishes to reach that end; and the nature of the
means to reach it, 7.e. of meditation assisted by certain works.”

And also in the Srutaprakisika, it is stated thus: *‘The
question of the nature of liberation is expressly stated as
coutained in the question-passage “Yeyam... " (K. U, L. i. 20).-

The question relating to meditation and others is implicit
in it from the manner of the answer given. If liberatien is the

1. _p. 861 Thibaut.
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attainment of a qualitiless state, the means to it would be the
cogunition of the senfence-meaning (vakyartha). If the

attainable is that possessing two characteristics (ubhayalingaka)
the means would be the meditation of it as such. Therefore
knowledge of the nature of liberation requires the knowledge
of what is related to it.

Therefore the mantra “ Yeyam prete...” has reference
only to the question pertainiug to the nature of the freed but
not merely to the nature of the individual soul, who is the
agent and enjoyer required for the performance of actions,
which have results enjoyable in the other world, and (who is)
distiuct from its body. Otherwise it must be noted that the
test of allurings, offers of provisions, manifrid enjoyments and
the showing that the object of his (Naciketas's) quest is
extremely difficult to attain, will be foiled. Verily, what
Naciketas means here is as follows: Having heard from good
souls that the individual soul on departing from its last body,
becomes as one manifest with eight qualities of freedom from
sin, & ete.,, “T questioned (Yama) about the Fire leading to
liberation by the two questions beginning with ‘There is ng
fear 2t all in the world of Svarga’. But now owing to
contradictory statements of the disputants there arises the
doubt in respect of it. Some maintain there is that soul of
the form of one that is free from sin which is described in the
mantra ‘ Svarge loke...”. But there are others who assert
“He is mot”. Taught by vou I would know this.” This is
the interpretation with which the passage in the reply
“ having heard of this nature of this Self aud well studied it
the knower enjoys abandoning his body which is the result of
his actions, attaining this subtlest (snumatra), and attaining
his own nature with the eight characteristics of freedom
from sin and etc.” (K.U. L ii 13), is in full accord. The
meaning therefore is the same as is given below,

But some say that it is seen *“In the Vedanta Sitra
(111 ii. 4): It (the nature of the individual soul) is hidden on
account of the Will of the Supreme. Bondage and its reverse
are truly due to It", that the coucealment subordinately
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mentioned in the past participle (tirohi’am—hidden) in the
Sutra is seen to be subsequently referred tq in the next Sutra
(IIL. 11, 5) “ Or it is through conjunction with its body ", by
the pronoun in the masculive gender. In the Vamana's Sitra
({avyalankara V. i. 11) * Reference by a pronoun to what is
hidden 1n samasa (compound) (is permissible)”, the reference
to that which is subordinately mentioned in words formed
with Kyt and Taddhita and other vrftis is accepted.
Therefore let there be reference by the word’ I am this’
in the passage “Nayam asti...” (K.U. L. i. 20) to prayana,
liberation, subordinately indicated in the past participle * pieta’
in the mantra Yeyam prete...” etc. It cannot be said that
the raising of such a doubt as to whether there is liberation or
not in respect of one who is liberated is self-contradictory,
even as the doubt as to whether there is or is not eatiny in the
man who has eaten, because we can accept that there is
liberation in general but we can reasonably raise a doubt in
respect of the particular nature of liberation ; and so the word
‘this’ can refer to that particular nature. Now if it be asked
whete is the word * prayana ’ seen as signifying liberation, as
it signifies only departure from one’s body. In the Sruta-
prakasika, the word prayana is interpreted as signifying
departure fiom the final (or last karmic) body, accepting the
word as signifying departnre from its body (in.general). (We
reply) Be it so. However let the doubt be only in respect of
the departure from one'’s final body, since the word ‘this’
could refer to it. If further it be said that it having been
well determined already there can be no doubt about it. (We
reply) True. But it would be reasonable to raise the doubt
as to whether departure from its final body happens just before
the manifestation of the nature of Brahman (in him) (or after),

‘1421

devair atrapi vicikilsitam pura

nahi suvijrieyam anuresa dharmal |
anyatn varam Naciketo vrnisva

ma moparotsir ati ma syjainam |
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In respect of this, even by Gods doubts were enter-
tained before. Verily this is not easily comprehensible.
This truth (dharma) is subtle. O Naciketas, ask for
a different boon. Press me not. Please press e
not. Leave me please.

COMMENTARY:

Having been thus asked (to explaiu) the nature of the
freed (mukta), Death (Mrtyu), deeming that oue is not capable
of reaching it since the thing to e taught was very difficult
(to understand) but is likely to fall down in the middle (of the
stream), speaks thus ** Devair atrapi..."”

devair api : Even by those Gods who know much
alra asmin : iu respect of the soul that is freed,
vicikitsitam : doubts were entertained, namely,

nahi : the truth about the soulis not easily comprehensible,

anuresa dharmah : (because it is) a very subtle truth
(dharma). Dharma (truth) in general itself is difficult to
comprehend. This is particularly very much so. Thisis the
intention.

anyai varam : different boon. The meaning is clear,

ma moparotsir : ma ma means prohibition. Duplication
signifies vipsa, emphasis. Do not press further.

Enam ati srja : This, leave me,
1.1 22,

devair atrapi vicikitsitanm kila

tvani ca mrtyo yan na suvijnieyam attha |
vakta casya tvadyganyo na labhyo

nanyo varas tulya etasya kascit. |

Did not even the Gods entertain doubts about this,
as Thou sayest ? O Death, that which thou sayest is
not easily comprehensible, none else like [hee to
teach could be got. No other boon whatever is equal
to this. '
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COMMEKNTARY ¢

Spoken to thus Naciketas says :

devair atrapi : the meaning is clear.

tvai ca: even you O Death who have spoken of the
nature of the soul as not easily comprehensible

tvadrk : Like you, such as you. The rest is clear.
I.1. 28.

Satayusah putrapautran vrnisva

bahun pasun hastihiranyam asvan |
bhiumer mahadayatanam vrnisva

svaya? ca jiva sarado yavad fcchasi | 231

Choose sons and grandsons that live a hundred
years ; a great number of cattle, elephants, gold, and
horses. Choose big empire on the earth. You
yourself live as many years as you wish.

COMMENTARY :

Thus spoken to by Naciketas, Death (Mrfyu), having made
it certain that he (Naciketas) will not be leaving it in the
middle on account of the subject being difficult and thinking
that in spite of his having (the power or) ability to understand,
the truth of the freed soul such as this is not fit to be imparted
to one whose mind is bent on worldly pleasures, spoke
seductively so that the desire to be liberated (on the part of
Naciketas) may get confirmed and steady.

S$atayusah : the meaning is clear

bhimeh : of the-earth

ayatanam : wide area or kingdom

ornisva : choose,

or bhumeh : on the earth

mahad Gyatanam : abode with beautiful halls and stairs
vrnigva : choose,

«svayam ca ... : for yourself : as many years as you wish to
live is the meaning,
7
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Il it 24‘

etattulyam yadi manyase varam
vrnisva vittam cirafivikan ca |
mahabhiumau Naciketas tvam edhi
kamanam tva kamabhajan karomi | 24 |

If you think of any boon on a par with this, choose
wealth and long life. O Naciketas! Be you on the
wide earth, I shall make you the object of desire
of all desirable ones.

COMMENTARY :

etat tulyam : 1f you think even of any other boon similar
to the one mentioued, ask for that also. Enormous gold, pre-
cious stones and the like and long life; this is the meaning.

edhi : Become ; ‘a king’ has to be supplied. (This is the
form of) Second Person singular of the Imperative (lo) of the
root as : to be.

kamanam : Objects that are desired, that is, divine maids
etc.

kamabhajam': kama means desire ; kamabhak means one
who comes into contact with desire as its object. The meaning
is “I shall make you one who will be the object of desire
on the pait of those such as divine maids who are themselves
objects offdesire. ”

1.i. 25

ye ye kama durlabha martyaloke

sarvan kamamschandatah prarthayasva |
ima ramah sarathah saturya

na hidréa lambhaniya manugyaih |
abhir matprattabhih paricarayasva

Naciketo maranam manu praksih || 25 |

‘Whatever desirable things there are rare in the
mortal world, ask for all those desirable thiugs freely ;
these damsels with chariots and with musical instru-*
ments. Verily, things like these could hardly be
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attained by men. With these given by me get your-
self served. O Naciketas | do,not put any question
regarding after-death.

COMMENTARY :

chandatah : As you please is the meaning.

ima ramah : Damsels with chariots and, musical iustru-
ments given by me are difficult to get by’ men. This is the
meaning, ‘

abhih : with these servant-women gifted by me get service
done, such as shampooing the feel, etc.

maranam anu : After-death. In other words, the nature of
the freed soul. It may be seen that there is no harm it the
word ‘death’ though signifying departure from one’s body in
general, signifies the particular one (departure) according to the
context.
I.1. 26.

$vo'bhava martyasya yad Amiakaitat
sarvendriyanam jarayanti tejal !
api sarvam jivitam alpam eva
tavaiva vahas tava nrtyagite || 26 |

O Death ! (all those enjoyable things) of man will
be non-existent tomorrow. These will wear out
whatever powsr the sense-organs have. All life is
but brief. Let the couveyances, dance and music be
only for Thee.

COMMENTARY :

Though thus allured Naciketas with unswerving heart

speaks :

évo ‘bhd va : O Death ! expatiated by thee these enjoyable
things of mien are such tbat they will become non-existent
tomorrow. They will not last for two days. This is the
meaning. Whatever power all the sense organs have, they
will destroy. ‘The enjoyment of celestial maids etc. will bring
about weakr ess of all the semses. This is what is meant here,
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api sarvam : even the life of Brahman is very brief, not to
speak of the (tenure of) life of those like ourselves. The inten-
tion is that even the longest life is not fit to be courted.
vahan : chariots etc.
Let be; this is to be supplied.
L i 27.
na vittena tarpaniyo manusyo
lapsyamahe vittam adraksma cet tvd |
fivisyamo yavad isisyasi tvam
varas tu me varaniyah sa eva || 27 |
Man is not to be satisfied with wealth. We shall
have wealth if we saw Thee. We shall live so
long as Thou art lord. But the boon to be chosen by
me is that alone. '
COMMENTARY :
na vittena : Truly no satisfaction is seen in any on account
of wealth amassed since there is the axiom * Never has desire
been quenched through enjoying the desired objects”. This
is meant. Besides,
lapsyamahe vittam: If we have seen you we shall get
wealth, What is meant is if there is seeing of you what
difficulty is there in getting wealth ? Then, if it be said that
long life may be sought, he (Naciketas) replies,
jivisyamo...During which time you sit (preside) as the
Lord on the seat of Yama. (The Parasmipadi) isisyasi is
according "to Vedic exception (vyatyaya). All that period our
life will last. Verily there is nobody who transgressing your
command will bring about termination of our life. What is
.meant is that life will be the samec whether a boon is got or
not (to this effect). Therefore the boon mentioued already
in the mantra ‘ yeyam prete... ' is the only one to be sought.

I.i. 28,
ajiryatam amytanam upetya
jiryan martyah kva tadasthah pra janan |
abhidhyayan varnaratipramodan
anatidirghe jivit: ko rameta | 28 |
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Having become aware (of the nature) of those that
never age and are immortal, how can a man that
ages have consciously any desire for that (which
is transient enjoyment) ? Who realising the splendour
and ecstacies (of the immortal) will have delight in
life that is none too long ?

COMMENTARY :

ajiryatam : knowing the nature of the freed who have
neither old age nor death

prajanan : discriminating

Jiryan martyah : afflicted with old age and death ; this
being

tadasthah : Desitous of the objects such as divine
damsels, which get afflicted with old age and death and others

kva : How can be ? is the meaning

abhidyayan varna...... : The splendours of the form of
those of the sclar orb

ratipramodan : Different sorts of ecstacies caused by the
enjoyment of Brahman ; all these

abhidhyayan : intelligently understanding

anatidirghe : atyalpe : too brief

aihike jivite : with (or in) this worldly life (which is too
brief) who can be pleased ? is the meaning.

1.1.29:

yasminnidam vicikitsanti Mrtyo

yat samparaye mahati briihi nas tat |
y0'yam varo gigham anupravigto

nanyam tasman Naciketa vrnite || 29 |

O Death! Tell me'that regarding which (they) have
doubts thus aud which exists in the great After-death,
Naciketas will not elect anything other than the boon

+ which concerus the most esoteric.
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COMMENTARY:

yasmin : About which: concerning which the greaf and
other-worldly nature of the freed souls, (they) have doubts
that alone teach me

yo'yam : Other than the boon which relates to the esoteric
truth of the truth, Naciketas did not elect (to have) (na vrnite),
This is the word of the scripture (as it is neither the word
of Yama nor of Naciketas).

This concludes ths First Valli of the First Adhyaya
of the Kathopanisad

II VALLI
Lil
anyacchreyo'nyad utasva preyas
te ubhe nandarthe purugasm sinitah |

tayoh $reya adadanasya sadhu bhavati
hiyate'rthad ya u preyo vpmite. |
(What is) good is different and verily (what is)
pleasant is different ; these two with different ends
bind man. He who takes up the good among them
does the right. But he who elects the pleasaut verily
falls away from the supreme end.

COMMENTARY :

Having thus tested the diséiple (Naciketas) and ascertained
his firmness in the desire for liberation, Yama, deeming him
fit for instruction, praises the desire for liberation :

anyat freyah: The way of liberation that is praiseworthy
is different, the way of enjoyment that is pleasant is quite
different

b ltiml’r«ntxnmtu'érem'u ‘better.’
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te . The Good and the Pleasant

nanarthe: having ends distinct from each other

purugam : the man

sinitah: bind. Make the man subject (vasyatam) to them-
selves

tayoh : Among these two

§reyah : the good, liberation

adadanasya : to him who strives after

sadhu bhavati: well-being happens.

ya u preyo vrnite: But he who chooses the pleasant
u: eva: alone, indicates emphasis (avadharana)

arthat hiyate : falls down from the supreme end (purus-
arthat).

L ii, 2

§reyaé ca preyas ca manusyam etah

tau samparitya vivinakii dhirah |
§reyo hi dhiro 'bhi preyaso vrnite

preyo mando yogaksemad vynite | 2 |

The good and the pleasant approach man. These the
courageous (brave)' one contemplating discriminates,
Verily the brave prefers the good to the pleasant. The
dullewitted chooses the pleasant for the sake of worldly

welfare.
COMMENTARY !

dreyas ca preyas ca : the good and the pleasant

manugyam etah : approach the man

tau : 'these two things, the good and the pleasant

samparitya : discriminating, critically considering

vivinakti : divides (separates), as the swan (separates) milk
and water

dhirah : Brave,~one thatis pleased with his intellect,
one who is intelligent

1. It can also be the * wiseman' as the commentary indicates thet
agpect also.
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preyasah abhi: preferable to the pleasant
$reyah hi: the good alone

vrnite . chooses.

mandah : one of dull-wit

yogaksemat : for the sake of worldly welfare '(literally:
earning welfare). Yoga means the increase of the body and
ksema, its protection.)
preyah: the pleasant
vrnite : chooses.
L ii. 3.
sa tvam priyan priyaruparsca kaman
abhidhyayan Naciketo'tyasraksih |
naitam sppkam vittamayim avapto
yasyam majjanti bahavo manugyah i 3 |
You O Naciketas! who are such a one deeply
considering, left the delightful enjoyments of delightful
forms. You did not accept this path of riches in
which many men are lost.
COMMENTARY:
sa tvam : You of such nature
priyan : pleasant in themselves and (delightful) in respect
of their form
kaman ; the desirable, women and others is the meaning
abhidhyayan: understanding as having the faults of being
followed by pain and mixed with pain,
atyasraksih: left, is the meaning
etam ; this
vittamayim : of riches
srivkam : low path trodden by foolish men
na avaptah : have not taken up
yasyam etc.: in which many men are lost : the meaning
is clear. '

1. cf Ananda K. Coomaraswami: Nofes on Kathopanisad, New Indian
Antiquary Vol. I, p. 85 holds yoga and ksema are " two very different habits,’’
“It is between Yoga and Ksema that the sluggard makes his choice.” cf. T. S.
V.2. 12: yoge 'wydsam Prajaydm manah—Therefore it means Yogac ca
Kgemac ca. But see Gita's usage " Yogakgema "
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1. ii. 4.

diiram ete viparite vistici

avidya ya ca vidyeti jrata |
vidyabhipsinam Naciketasam manye

na tva kama bahavo lolupanta. || 4 1

. These two are far apart and mutually contradic-
tory: that which is known as ignorance and that
which is knowledge. I think (you), O Naciketas, as
one that seeks ¥nowledge. Many enjoyments did not
allure you.

COMMENTARY :

Avidya : That which is known as n:n-knowledge having
the formn of actions leading to enjoyment .

ya ca vidyeti jhata: and that which is known as know-
ledge having the form of the awareness of truth

ete: Two

diram : altogether

visici. (are) having opposite directions. viparite : contra-
dictory to cach other

vidyabhipsinam : Him that seeks knowledge. In case the
reading is wvidyabhipsitam (the meaning is) one by whom
knowledge is desired. The Past participle becomes the
second member of the compound word, since it is included
in Ahitagni gana (Panini, 11, ii. 37), or else itis a case of
Vedic exception (vyatyaya).

kamah : enjoyments

bahavah : though many

tva: you

na lolupanta : Did not detract from the path of the Good
($reyah). You are not subject to temptation: this is the
meaning. lolupanta: is an Imperfect from the rootlup with
the sufix yan according to Panini (IIL i. 23). But the
omission of ya is a case of Vedic exception. Or else this is
the Vedic form of Atmanepadi derived from the root with the

8 .
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suffix ya# omitted; also the absence of at (is to be
explained in the same way),
L ii 5.
avidyayam antare vartamanah
svayam dhirah panditarmanyamanah |
dandramyamanal pariyanti miudha
andhenaiva niyamana yathandhah. | 5 |

Being amidst ignorance, considering themselves
as intelligent and learned, fools wander afflicted
(with pains, such as old age, illuess etc.) even as the
blind led by the blind.

COMMFNTARY:

Of the two paths referred to (in the previous mantra)
“ Avidya ya ca vidyeti......”’ he (Death) denounces the path of
desireful actions:

avidyayam : Non-knowledge of the form of desireful
actious

antare: in the midst of

vartamanah : existing as in the dense darkness

svayam (eva); by themselves

dhirah panditarnmanyamanal : considering themselves as
inte ligent aud proficient (learucd) in the scriptures

dandramyamanah : suffering from pains caused by old age
diseases and others

mudhah : fools i

pariyanti: wander. The rest is clear, But some give
the meaning taking the reading ‘‘ dandravyamanah” (instead
of “dandramyamanali’) as *‘those whose minds are melted
by the fire of lust for objects.”

i. i, 6.
na samparayah pratibhati balam
pramadyantam vittamohena miidham |
ayar loko nasti para iti mani
punah punar vatam apadyate me || 6 !
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The seeking for the other world never happens to

the immature, the inattentive and the deluded by

desire for wealth. One who thicks that this world

is and no other, again and again comes under my

subjection.

COMMENTARY :

samparayah : seeking the means to the other world

balam : to one who is incapable of discrimination

pramadyantam : with inattentive mind

vittamohena miudham : one whose mental activities are
subject to desire for objects

na pratibhati: does not occur

ayam eva loko 'sti: there is this world alone; no
other world exists. One who thinks thus becomes subject to
extreme torture done by me. This is the meaning. That there
is neither this world nor the other world is the meaning given
under the Vedanta Sutra 111 1. 13. “In respect of others,
there are ascent and descent after experiencing at the com-
mand of Death (samyamaunam) because it is seen (in the
scripture) that they go there” by Vyasarya' who adopts the
reading “ ayam loko nasti para uta mani.” In that case ‘to him’
(tasya) is to be supplied. So also the particle ‘and’ (ca).

mani: means the arrogant (durmani). The explanation
for the statement that this world does not exist for him, is to
be gleaned from the fact of his excommunication from
society by the orthodox ($ista). The word durmani goes
with the passage punah punar vasam apadyate me—again
and again comes under my subjection.’

1. This reading is not found in the text of érutaprak&s'ik&. Referring
to the passage quoted in the Sri. B' " ayam loko nasti para iti mani,” the
author of the Sruta P, gives the inlended meaning in these words “atra
amutra ca sukham ndsti styarthah.”

2. Rafigariminuja thinks that to have this meaning the text must read
ayam loko nasti para uta mani. So e says that the author of the Srute-
prakasika followed this reading, It must be noted here thatin all the
editions of the Smbhasya and the Sr.P.the reading of the mantra text is
ayam loko na@sts na para iti mani. The negative particle na before parg
{s undoubtedly a scribal error.
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I ii. 7.
éravanayapi dbahubhir yo na labhyal
$rnvanto’pi bahavo yan na vidyuh |
ascaryo vakta kusalo’sya labdha-
-$caryo jnata kusalanusistah.| 7 |
Who is not attainable by men even for hearing,
whom many though hearing about cannot know, of
whom rare is an’able expounder and rare is one that
attains Him, and rare is one that knows Him, guided
by well-trained (men).
COMMENTARY :
yah : the well-known supreme Self
bahubhih : by many men
$ravanayapi: for even being heard
na labhyah : could not be attained ; this is the meaning,
The intention is that even the gain in hearing of about Him is
itself the fruit of great and good deeds
$rnvanto’pi: Though hearing etc. The intention is,
surely it is unot easy for all those that hear to attain clear
knowledge of Him.
ascaryo vakta : an able expounder and au able attainer
of Him are rare. This is the meaning.

ascaryo jnaia: A knower of Him) also taught by a
proficient teacher (Guru) is rare since it is stated (in the Gita
VII. 3) “ Among thousands of inen a certain one strives after
realization: amoung those that have made attempts and
realized, a certain one knows Me as I am.” This is the
intention,

L i 8.
na narenavarena prokla esa
suvijneyo bahudha cintyamanah |
.ananyaprokie gatir atra nasty-
aniyan hyatarkyam aguprambnit . 8 |

. This (supreme self) is not knowable easily when
taught by a man of inferior order (since it is) con.
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sidered in different ways' (by disputants). There is

no access to it when it is not taught by another, since

it is more ‘subtle than any thing of the subtle measure

and is beyond reason.

COMMENTARY :

avarena : by any of not superior order ; by an ordinary
person, by one the result of whose study of Vedanta is only
scholarship

narena : by one who deems his body to be himself
esah : the (Supreme) atman (self)

suvijrieyo na : is not easily knowable

What is the reason ?

* bahudha cintyamanah : considered in different ways;

vadibhih : by disputants, is to be supplied

ananyaprokie : ananvena: by one who is not other than
(who is one with) the sodl that is taught, that is, whose
sole subject of knowledge is the Supreme alone (ekantin) ~ who
has the perception of his soul as Brahmau.

prokte; when the soul is taught

gatih: what understanding there will be that under-
standing will not be there when it is taught by a person of
inferior understanding. This is the meaning. Or else,

atra : here in the cycle of samsara

gatih : wheeling about nasti: there is not; this is the
meaning. Or else

ananyaprokle : when it is not taught by another but
known by oneself. atra gatir nasti: thete is no understanding.
~ When the reading is anyaprokie : taught by another, the
meaning is that when it is taught by an inferior person there
is no understanding of the (nature of the) Self. If it be said
that by whomsoever it is taught it is possible (to know) for one
well-versed in reasoning (Gihapohasalinah), the answer is,
aniyan etc., because the. soul is more subtle than the subtle.
therefore its nature is beyond reasoning,

1, .8vibhapye L il 9,
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L ii 9.
naisa tarkena matir Gpaneya
prokianyenaiva sujnanaya prestha |
yam toam apah satyadhetir batasi
tvadri no bhiyan Nacikatah prasta 119 |
~ This knowledge caunot be obtained through
reasoning. Only when it is taught by another, O my
dearest | it is capable of heing well known. The same
knowledge you have attained to! You are ome of
firm resolution. O Naciketas! I pray that enquirers
of us may be like you.

COMMENTARY :

The same is said again.

esa matih : This knowledge relating to the Self

tarkena prapaniya na : Is not attainable through reasoning.
Therefore it is not possible to know it by himself, even by
one who is well-versed in reasoning: this is the meaning.

prestha : Dearest. Only the kuowledge imparted by a
Guru different from one's own self brings about thatdknowledge
that leads to liberation. What is that knowledge? This is
said in the words yam tvam Gpah. What knowledge you hav?
got; that is you have decided as ome that is to be acquired,
This is the meaning,

satyadhytih asi : You are one whose resolution is firm
bata : indicates sympathy.
toadyg : Let there be disciples like you.
L ii. 10.
janamy aham sevadhir ity anityam
na hy adhruvaih prapyate hi dhruvam tat |
tato maya Naciketah cito'gnir
anityasr dravaik praptavan asmi nityams il 10 |
I know wealth 'is transitory. Verily that “eternal is
not attained through things that are transitory. The
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fire (altar) Naciketa was constructed by me with
transitory things. I have therefore attained the
eternal,

COMMENTARY:

And again (Death) pleased says :

* sevadhih : treasure. ° The lordship such as that of Kubera
and others, i.e., which are similar to (what I have shown)
which are results of actions, are transitory, This I know.

dhruvam tat : the truth of the Self that is eternal

adhruvaih : By actions that are means of (getting) transi.
tory ends, or that are performed with transitory things. This
is the meaning.

tatah : therefore

maya : by me who know this

Naciketah agnih : The fire-altar Naciketah

anityaih dravyaih: with transitory things

citah : was constructed with a view to acquire knowledge
leading to the attainment of Brahman

Therefore

nityam : the knowledge which leads to the imperishable
goal

~

praptavan asmi : 1 have attained ; this is the meaning.
For this reason there is no contradiction with the fact
that the attainment of Brahman is brought about by knowledge
(jnana) alone.
Lii 1L

kamasyaptim jagatah pratistham

krator Gnantyam abhayasya param |
stomam mahad urugayam pratigtham

drstva dhytya dhiro Naciketo'tyasrakgib It 11 |

Having perceived the attainmeut of desires by the
world which is the result of action and the far shore
of fearlessness, endless, full of great qualities, famous
and eternal, O Naciketas | you, the intelligent, re;ectcd
the desirables with firmness
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COMMENTARY :

Death describes Naciketas' fitness for hearing (for being
taught), which was mentioned in the previous mantra
L. ii. 9d). ‘

kratoh : of karma, action (sacrifice)

pratistham : the result : ‘

jagatah kamasyaptim : the attainment by the world of its
desires of the form of objects such as women, existing in all the
worlds npto the abode of the fourfaced Brahman

drstua : having perceived (this)

Now he apeaks of the nature of Liberation (moksa).

anantyam = avinaéttoam : noun-destructibility

abhayasya param=atyantanirbhayatvam : absolute free-
dom from fear'

stomam mahat : The group of great qualities such af
freedom from sin, unfailing desires & etc., ‘

urugayam’ =urukirtim : Fame and stability

Perceiving all these also as belonging to liberation, you
have rejected the worldly desirables due to your keen discri-
mination. This is the meaning. Or else all these (adjectives)
may be construed as belonging to the Supreme Self. Seeing
the attainment of all desires in the nature of the Supreme Self
itself which is of the form of liberation (moksa) and that
Itis the support of all the worlds and that It is itself of the
form of infinite results of sacrifice (you have rejected the
worldly desirables).

L ii. 12
tam durdaréam gudham anupravigtam
guhahitam gahvarestham puranam |
adhyatmayogadhigamena devam
matva dhiro harsasokau jahati | 12 |
1. Ananda K Coomaraswams : ibid. abhayam peram abhayam titiigatam

plram in III,—that is svargaloke (yatra) ma bhayam kincanasti I. 12, cf.
AV.X,8 44 ;T. V:IL9-Prs. Up. 1. 10.

2, Cf. Amanda K. Coomaraswami : stoms mahadyurugiysm—* The
exceedingly praised far-going (stride or step) of Viggu,"
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The brave (soul) knowing, through the realisation
attained by meditation upon the Self, the God
difficult of being perceived, hidden, entering (and)
residiug in t he cave (heart), indwelling, (and) begin-
ningless, abaiidons both pleasure and sorrow.

COMMENTARY :
(Death) answers the third question with the following
two mantras :—
durdar$am : incapable of being perceived as stated in
“ Who is not attainable by men even for hearing...(I. ii. 7a.) "

gudham : hidden by non-knowledge which is of the form
of actiou that obscures

anupravistam : that has entered into all beings

guhahitam : residing in the cave of the heart

puranam : beginningless (ancient)

adhyatmayogadhigamena : by means of adhyatmayoga,
that is, concentration of the mind, having withdrawn it from
objects, on one's self which is to be described (hereafter) in
passages * An intelligent perron should put his speech into
his mind " (I. iii. 13) and “When these five sense-organs along
with the mind are still ” (I. iii. 10.) By means of that means, by
means of the knowledge of the individual self

devam : the Supreme Self. matva: knowing; this is the
intention. What is meant is that that knowledge of the
individual soul is the means to the knowledge of the Supreme
Self.

harsa$okau : both pleasure and grief incident upon the
attainment and non-attainment of the desires of objects of

sense'
1., ii. 18.

etacchrutva samparigrhya martyah
pravrhya dharmyam anum ctam apya |
sa modate modaniyam hi labdhva
vivrtam sadma Naciketasam manye. | 134

1. cfjlég Up. comm. by Vedkatanstha:
9
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- Having thus heard this, the man, pondering over,
sbandoning the body and others resulting from action,
and attaining the subtle self, enjoys achieving the
enjoyable.! I think the abode has been open to
Naciketas. ~

COMMENTARY :

etat ; the truth of the Self

srutva having heard

samparigrhya : having pondered over. This is the
meaning. ,

dharmyam : the result of action, body etc,

pravrhya : having separated ; abandoning is the meaning

elam : this, one that is one’s self -

anum : subtle, beyond the reach of the eyes etc. on accoun
of subtlity; the Supreme Self mentioned as * subtler and
beyond reasoning * (I. ii. 8d).

apya : having attained in a partxcular place

sah : he, the knower

modaniyam : enjoyable, viz. one's own nature with the
eight qualities such as freedom from sin etc,

labdhva : having got

modate : enjoys ; becomes delighted, is the meaning.

Here (in this context) is to be remembered the meaning of
the scriptural passage “ The individual soul, departing from
this (its) body and attaining the Supreme Light getsits own
nature manifested. (Ch. U. VIIL. 3. 4) There he moves aboug
eating and playing and enjoying. " (Ch. U. VIIIL. 12. 3).

Having thus replied to the question, Death praises Naci-
ketas as one fit for liberation :

vivrtam sadma : 1 think the abode of the form of
Rrahman is open, fit for entry of Naciketas,' is the meaning,
since there is the scriptural passage: * This soul of his enters
the Brahman abode " (Mu. U. IIL 2. 4.)

1. Anands K. Coomaraswami : sbid. “I copsider Naciketas an opened
house * Prof, Rawson. “An open house I think is Nwiketu". Prem:
* Por Naciketas, I thiuk, the Dwelling is open.”
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If it be asked : In order to be in accord with (the passage)
"Knowing and realising the soul born of Brahman” (I. i. 17¢.),
let the individual soul with the supreme Self as its Seif be
meant in the passage “adhyatmayogadhigamenas matog—
realisation attained by meditation upon his Self” (I.ii. 12),
and consequently, let the previous portion “Him that is
umperceivable " (ibid) also refer to the individual soul. And
further let the previous context * Who is not attainable by
meu even for hearing,” whom mauy though hearing could not
know...” (L. ii. 7) also refer to the nature of the purified
individual soul. Thus it will follow that this will be in
accordance with the Gita passage:

“ Some one sees this which is wonderful :
Some other speaks o this which is wonderful :
Yet some other hears of this which is wonderful :

And even after hearing nobody knows this.” (B. G. II. 29)
which applies to the purified soul alone,

(We reply) Not so. Though in the mantra Brahmajasna...
(I i. !7c.) on account of this characteristic (lingam) of the
individual soul of the form of having birth from Brahman
which is mentioned at the beginning, we take the word * deva ’
mentioned at the eud as meaning one whose self is the Lord
(God), there is no reason for taking the word ‘deva’ in the
mantra " Tam durdaréam (1. ii. 12) as meaning one whose souj
is God, since there is no mention of such a characteristic of
the individual soul here. Holding this very view, 8ri Rami-
nuja. has stated under the Siitra * Guham pravisthau—
the two that have entered the Cave” (L ii, 11). * The
entry into the ‘Cave’ (of the heart) by the Supreme
Self is seen (mentioned in the Scripture) *‘‘am durdariam
e 2 (K. U.Lii 12). Inthe same manner this
mantra has been explained as referring to the Supreme Self by
Vyédsirya. But the Supreme Seif is indicated by the word
gahvaregtham as one whose body is the nature of the purified
soul difficult to be known here mentioned as gahvara.
But the difference is as follows: In the mantra * Brahma,
Jaffiam...” (1. i. 17¢c.) the nature of the purified individual’ M
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with the Supreme Self as its soulis meant, whereas in the
mantra “Tam durdarsam..” (I. ii. 12) the nature  of the
Supreme Self with the individual as its body is referred to.
Thus there is no lack of identity in meaning.

L ii. 14.

Now (Naciketas) asks, in order to get clear knowledge, for
instruction regarding the Nature of that (Self) which has to
be attained, mentioned as that which is distinct from the
result of sacrificial works {(dharma) in the passages: adhyat®
mayogadhigamena devam mava dhiro harsasokau jahati’
(1. ii. 12cd.)); ctacchrutva samparigrhya martyah pravrhya
dharmyam anum etam pya sa modate modaniyam hi labdhva...
(L. ii. 13abc) ; na hy adhruvaih prapyate hi dhruvam tat (1. ii-
10b.) ; and the nature of the means (to the attainment of that)
indicated in the same places by the word ‘matoa’ (pondering
over) as distinct from dharma (sacrificial works) and the
attainer indicated as ‘courageous’ {dhirah) in the passage
* dhiro harsasokau jahati” (I ii. 12d.) (thus):—

anyatra dharmad anyatradharmad anyatrasmat kytakrtat |
anyatra bhiitacca bhavvicca yat tat pasyasi tad vada.i 14 1

Tell me that which verily thou seest that which is
other than the right (dharma) other than the non-
right (adharma) other than this which is done and is
not done and other than the past as well as the future.

Counnunv :
anyatra dharmad etc,

1f it be asked : When it is said in the Sri Bhagya (1. iv 6)
that “(Naciketas) asked again (of Yama) for getting cleay
knowledge of the nature of the Godhead to be attained and
mentioned as the object of meditation in (the passage) ‘ devam
matoz " (1. 12) and of the individual soul the attainer,
mentioned as one who is to be known in (the passage) ‘ adhyat-
mpgﬁdhigamna (L ii, 12), and of the meditation on Brah.
mau mentioned in “matva dhiro harsabokau jahati " (L. ii. 12),
Jhow could it be said in coptradiction to it that, attsiner is
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indicated by the word *dhirah’, we reply, nct say this. That
which is mentioned as that which is to be known (meditated
upon) in the passage ‘matvz’ (I. ii. 12c) and which is signified
by the word @tman (self), is only that of the purified nature
taught in the Prajapati-Vidya' which is the object of meditation
and which is to be attained. Therefore it (passage) also is one
which instructs that which is to be attained. Since it is in reality”
non-different from the att ainer, the Bbiasya words (aforesaid)
“ praptub pratyagatmanasca” are not in contradiction. There-
fore the subsequent Bhisya passage ‘‘na jayate mriyate va
vipascit : to begin with (he) teaches the nature of the individual
soul who is the attainer in the mantra “the intelligent is neither
born nor dies ” (1. ii. 18) too is not in contradiction (with this).
Verily it cannot be that the nature of the purified (soul) men-
tioned as the intelligent (vipascit) which is taught in the mantra
“ The knower is neither born nor dies” (K. U. I. ii. 18), is of the
form of the attainer, since that which is taught in the passages
“The learned call as the enjoyer the soul together with its body,
senses, aud mind” “But the man who has intelligence for
charioteer and mind as bridle attains the final end of the path,
that Supreme abode of Visyu ™ (I. ii. 4 and 9) is one who is of
the nature of the attainer. And so it is explained in
the Sri Bhasya under the Sitra “ Because again of the
qualification’ (I. ii. 12.)

For the same reason in the Guha (Cave) passage (I. iii. 1)
which refers to the identity of the place of residence of both
attainable and attainer, it is seen that reference is made (to the
individual soul) as ch@zya which means the non-intelligent,
but not as vipascit (intelligent). The meaning therefore is the
same as said above. This mantra has been explained by
Vyasirya under the Siitra (I. iv. 6) “ Of the three .

dharmah : upGyah : the means

dharmad anyatra : different from the well-known means is
the meaning

L. Prajipati Vidy& is in the last part of Chandogys Up. VIII describing
the justruction of ijﬂ‘pa;i.tq Indrs and Virocaga,
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adharmah : other than dharma, means that which isto
be attained

adharmad anyaira : the result which is different from the
well-known results

asmat : by this term is intended the practiser who is kept
in mind. The same (person)is the attainer. He indeed it
different from the well-known practiser-attainer (viz. he who
performs yagfia and attairs svarga etc.,) since he is detached
from any other ends when practising (yoga), and since at the
attainment of the Ultimats End he is of the nature that mani-
fests eight qualities (such ae freedom from sin etc.) ;

ketakytat : done and not done; qualifies means
(dharma) and others. The meaning is * which is different
from means and others which are done and not done and
which is different from dharma and others, past and future.”

Having thus commented upon (this passage) in one way”
(Vydsarya) gives another explanation beginning with * Or else
in consideration of the fact that in that casé one ‘different
from® (in the 3rd line) becomes superfluous in as much as the
three *different froms' viz. (1) different from means done
and not-done, and past and future ; (2) different from results
of the same kind and (3) different from this practiser of the
same qualification, are sufficient. Now it will be stated:
Or else “that which is different from dharma and adharma”
is the question regarding the meditation (upasena), since the
meditation is different from the means of the form of merit and
demerit (punyapapa). By the passage “ That which is different
from that which is done aud not-done” and from the past and
future, what is enquired is the attainable (end), that is not con-
ditioned by time (kalaparicchinna). The question of the attainer
also is implicit in it, since the conscious attainer also is
eternal and included in the attainable. It will be said (in the
Sri Bhagya) tbat the nature of the attainer is also included in
it. What is meant is that the words ‘ which ’ and ‘ that * refer
to the triad (the means, attainer and attainable).

If it be said that even according to this view the acceptance
of the statement as seferring to the two propositions is strained,
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because it appears that asthe double usage of the word
‘anyatra’ appearing at the beginning is co-ordinate (samanadhi-
karanya), even so the subsequent double usage of the same is
co-ordinate If there the particle ‘and’ (ca) was used twice
and which is different from dharma aud adharma and
which is different from the three times (past, present and
future)’, then, the natural co-ordination of the word ‘different
from ' used four times subsequently could be ignored. Since
therefore there is no reason for rejecting the co-ordination that
appears to be in accordance with the method of expression (of
this twice-used word anyatra at the beginning — prakrama riti
anusari), let the portion °‘different from dharma and different
from adharma’ be one referring to Brahman, the attainable,
If it be asked (by any objector of the objector) since the
question of the particular means of attainment is to be included
here, on account of there being a reply in respect of the means
of attainment in the mantra “This self is attainable neither
by thinking nor by meditation nor by good deal of hearing
(1.1i. 23), the co-ordination of the word ‘anyatra’ used four times
($abdayugadvayasya) must be rejected, in spite of the absence
of the particle ‘and’ (ca); (we reply) No. Because in the reply to
only teaching in respect of a particular quality of the attainable,
that is, the attainability only through such knowledge as has
become of the form of ‘ Love’ (priti-rupapanna), is seen in the
passage “ This self is not to be attained through thinking . */
(V. ii. 28), and a reply referring chiefly to the means is not seen.
(Otherwise) since such a reply as “ Nor one whose mind is not,
quiet could attain this through knowledge " (L. ii. 24).
“ But who is without knowledge, absent-minded and always
impure does not attain that abode” (1. iii. 7) is seen, why should
not the question ‘anyatra dharma anyaira, refer to the
opposite of the commonly known means.

If it be said that the saying that the means to the attain-
sble is only the knowledge that has become of the nature of
love, results in saying that the means must become of the
nature of love, (we reply) so let it be. But this would not
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lead to the acceptance that the guestion and the answer have
reference chiefly to the means.

Nor can one accept either the question ‘Which is
Devadatta’s house ?’, or the answer to it “ That is Devadatta’s
house which has a garden full of many Campaka trees, and
with conch, discus and lotus inscribed on the sides of the
doorway ", as chiefly referring to the garden or the sides of
the doorway.

Now therefore that part of the passage “ anyatra dharmad
anyatradharmad” must be (taken as) one referring only to Brah-
man, different from the result of dharma aud adharma, with a
view to make the four-times-used word ‘ anyatra’, co-ordinate.

Siddhanta : We reply : It is not seen that the statement “Do
inform me of him whom you see to be other than Devadatta’
said after the statement that this (man) is not born of
Devadatta but of Vajfiadatta, is a question that refers through
secondary significance to one other than Devadatta's son just
as it is a question referring to Yajiiadatta who is other than
Devadatta. Even so (it is) proper to say that the question
dharmad anyatra . etc. which follows the instruction that
(itis) not the result of action, refers to the means of the
form of knowledge, that is different from dharma but not that
the question refers through secondary siguificance of dharma,
to Brahman which is different from the result of dharma. So
also it is determined by co-ordination iu the passage ‘ adharmad
anyatra’ that it refers to the means only. But in respect of
the following twice-used word ‘amyatra’ which signifies that
which is different from that which is conditioned by the
threefold time it is reasonable to accept that it refers to the
attainable alone, rejecting co-ordination because it is impossi-
ble that # refers toa means that is not conditioned by the
threefold time. When it is said that * Who (is) the black-tall
red-short * there, is co-ordination between .black and tall be-
cause of lack of contradiction. Likewise there is co-ordination

1. Lit,'Step’: Anands K. Coomaraswami says that " A correlation of
the thoee forms " with the * Three etrides " of Viggu is maintained through-
eont our text and must g‘lwm be berne in mind.”
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-between red and short-because of lack of mutual conmtrs-
diction, But co-ordination is not seen between zll the four
(4. e, black, tall, red, short), in spite of the absence of the
particle ‘and’ (ca). But the words form questions relating
to two persogs (one who is black and tall and the other
who is red and short). Similarly here too since the particle
‘and’ (ca) is not used twice, no °“co-ordination is to
be accepted. Or let there be co-ordination as you say. Ewven
then, since according to the second interpretation of the
question and reply the means also, like the attainer, is included
in the question pertaining to the attainable, the question and
reply pertaining to the means and attainer referred to in the
Sitra (L. iv. 6) *“the reply and questions are in reference to
three things alone” are appropriate and thus there is nothing
wrong. Also therefoie it is apparent that what is explained
in the reply is only the attainable which is mentioned as
‘padam’ in the passage “ That abode I shall teach you
briefly "’ (I ii. 15d).
This long discourse is enough. Let us now proceed with
the commentary.
Lii 15 ~
Thus asked (by Naciketas), Death with a view to teach

it in detail beginning with * Neither is ( one) born nor ‘dies”
now to intensify the attention of the hearer rntroduces the
brief exposition revealing (he greatuess of he Attainable thus:

sarve veda yat padam amananti

tapamsi sarvani ca yad vadanti |

yadicchanto brahmacaryam carandi

tat ie padam samgrahena bravimi | Omityetat | 15 i

Which abode all the Vedas speak of, ‘which abode
all the Aranyakas and Upanisads mention;'desiring
which (they) observe brahmacarya {(celibacy), that
abode I shall briefly teach. This is OM.

COMMENTARY .
\80rpe vedak...: The word !pada’ (sbode) signifies the

anture of the sttainable as according to etymolggicsl dariyation
10
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‘padyais' means ‘is attained' (gamyate). “ Which nature
all the Vedas directly or indirectly (paramparaya) deal with,
this is the meaning. :

By this the following doubts or hypotheses are replied:
Let this upanisad like the Prajapati~Vidya (Ch. U. VIIL)
refer to the nature of the purified individual soul because (i)
it is accepted by all that * Na jayate mriyate va vipascit " and
“Hanta cenmanyate hantum” both the mantras (I- ii. 18 and 19)
refer to the nature of the purified individnal soul, (ii) because
the (two) mantras (I,ii. 20) “anoraniyan mahato mahiyan..."
well apply to the individual soul described in it as so subtle as
to be capable of entering into all (things) and as omnipresent,
by the Smiti passages ** Know that Unperishing by which all
this is pervaded ” (Gita IL. 17) and “ Actionless, unnameable,
merely pervading, Unequalled ” (?), (iii) because in accordance
with the Gitd passage “It is unknowable because subtle
it is far and near” (XIIL 15), the passage here * Sitting
wanders afar and lying goes all round” (K. U. L. ii. 21), is
also compatible with it, (iv) because the mantra (I. ii. 25)
“To whom the Brahman and Ksatriya toth become food...”
is capable of referring to it in consonance with the
(Upabrahmana) explanatory passage *The devourer and
begetter” (Gita XIII. 16), (v) because the mantra (I. iii, 9)
* He attains the end of the way that Supreme Abode
of Visnu" also can have reference to the nature of the
purified soul as stated in the Smyti passages “ The gecond
is the transcendent abode of Him whose name is Vignu,
meditated upon by Vogins”; “You alone are the Lord,
the cause of creation, destruction and existence, and which
is the most Supreme Abode (and) nothing else.” (vi) because
according to the Smyti (Gitd VIIL 21) “ Unmanifest,
Imperishable”, the mantra “ That is the 1 ltimate Means,
that is the Ultimate Ead” (K. U. L iii. 11), also can refer
to the purified soul, (vii) because according to the Smiti
(Gita XIIL 27) “The Supreme Lord residing equally in
of'beings”, the Mantrs * He Hidden in all beings” (I.'iii. 12)
can 'refer reasonably to the nature of the purified: soul, (viif)
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because according to the Gifa(XIII 27), the mantra * The
Lord of the past and future” (K. U. IL. i. 5) signifies a meaning
that can go with the nature of the purified soul since the
individual soul alone is indicated as the subject-matter in the
context in the mantra (II. i. 1) * The senses are extraverted...’’
through despising outward things, (ix) because even the
negative statement ‘ There is nothing distinct in it here’ can
be reconciled with the same nature of the individual soul
where there is a chance of making distinction, (x) because
also the mantra “ Just as the wind, the ome has pervaded
the world ” (II. ii. 10) which recalls the Smti text * The diffe-
rences of the wind which blows uniformly caused by (its
passing through) the different holes of the flute is named
gadja etc, the same is the case with the difference of the
Supreme Selt (when it enters the things'* can refer possibly
to the nature of the purified soul;, (xi) because there is
nothing incongrous in the mantra * Who makes manifold the
One seed "'. (év. U. V. 12) having reference to the purified soul
since in the Gita Bhasya under the passage It has its feet
and hands everywhere " (Gite XIII 13) it has been explained
(by Sri Raminuja) that the purified soul that has attained
Supreme Equality with Brahman (parama samya) is the agent
of the actions done by hands and feet etc., every where,
(xii) because the mantra * There the Sun does not shine”
(K. U. 1L ii 15) is compatible with the nature of the purified
soul on the strength of passages of the Gitd “The Sun does not
illuminate” (XV. 6), and “ That light of lights is mentioned as
being beyond darkness” (XIIL 17); (xiii) because the mantra
at the end (K. U. IL iii. 17) * One should discriminate Himn
from one’s own body ' naturally can refer to the purified soul,
and (xiv) because while the whole of this Upanisad could like
the Prajapati-passages (Ch. U. VIIL) be taken as referring to
the purified soul alome, it is quite unnecessary to take the
trouble of explaining it as referring to two attainables, namely,
Vigyu Purfigs : Vegurandhradhibhedena bhedah gadjadi samjfiatal;
sbhedavyspino viydstathk' saw paramZtmanal.

Varient reading in S@sjra Dipika (Nirnaya Sagar ed. p, 195: tasys
wmubitmanal ; Anandérama od. gives the reading Paremesvaral
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therindividual sout and the:Supreme Seif (these:above. deubts.
are replied). It may beiseenthat the-statement * Thatiabode:
I shall teach you brefly " is to the effect that’ what is. dealt:
with -in all the Vedas is going to be- taught, and the natare:
of the purified soul canmot be that which is dealt with. in:
the portious of the Vedas that deal with the nature ofthe.
Supreme Self, though the nature of the Supreme Self which:
is the Inner Ruler (amtaryamin) of the purified soul can be
dealt with in the portions that deal with the nature of purified
soul.

tapamsi: This is explained by Vyasirya as meaning.
later portions of the Veda which are chiefly concerned with.
penances

yad ischansely: desiring which

brakmacaryam : continence of the form of stay at the
Teacher's residence, abstinence from sexual life, etc.

caranti: observe

sangrahena : briefly

It may be noted that since this mantra which is chiefly a
statement in respect of the teaching of the attainable, means
by implication a praise of Pranava (Om), there is no incongruity
wheun the Bhagya says ‘after pmsmg Pranava’, and (when) the
Srutaprakiiésha says “after praising as that which indicates the
Brahman spoken of in the first three lines (of the mautra)
beginning with ‘ All the Vedas " is the meaning.

What is that (word) which indicates that briefly? The
reply is ‘Om ityetot: Om that is. According to (the Gitd)
“The mention of Brahman is traditionally spoken of:as of;
theee forms. Om Tat Sat". Pranava is the word that indicates:
Brabman. It may be noted that since the pasts of Pragevas.
akara and makara indicate the Supreme Self and individual
sonl respectively, there is iustruction also witlr regard to the
mesnsand the attainer.
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Now he (Yama) praises Pranava with the following two
mantras :—
etaddhyevaksaram Brahma etadh:}evikwmm daram |
etadevakgaram jhiatva yo yadicchati tasya tat || 161
This very syllable indeed is Brahman ; This very
syllable is indeed supreme; whoever, knowing this
syllable indeed, whatever wants gets it.

COMMENTARY :

This very syllable is Brahman on account of its being the
means of attainment of Brahman, since in accordance with the
text “ One should meditate on the Transcendent Person with
this very name syllable Om” (Pr. U, V.35), this is the
object of meditation which leads to realisation of Brahman.

stadevaksaram param : The best among those (words) fit
to be muttered and fit to be meditated upon

etadevaksaram jnatva : He who practises this syllable
through this ' practice whatever he desires (of the form)
“Let this fruit be attained by me " he realises. This is
the meaning,

Lii 17:
etadalambanam srestham etaddlambanam param |
etadalambanam jRatoa brahmaloke mahiyate || 17 |

‘This is the best support; this is the highest support;
knowing this support, one is glorified in the Brahman-
world,

COMMENTARY :
This support means, of the form of OM is the best,
better than meditation etc. is to be supplied.

For this reason Etgdalambanam param : Meditation aud.
others having this as their object are the best. This is the,
meaning, The meaning of the second half is cleaz..
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na jayate mriyate va vipadoin-

nayam kutascinna babhuva kascit |
ajo nityah $Gévato'yam purano

na hanyate hanyamane Sarire | 18 I

The knower is neither born nor dies: he comes from
out of nothing nor was he ever born. This birthless,
endless, everlasting ancient is not destroyed when
the body is destroyed.

COMMENTARY ;

To begin with He (Death) teaches the nature of the
individual soul with two mantras. In connec)ion with this
the following has been said by Vyasdrya; These two mantras
deal with one subject matter. Since the second (mantra) is
only an explanation of “is not destroyed when the body is
destroyed”, the following mantra (verse, 19) also refers only to
individual soul, because in respect of the Supreme Self the
world has to idea of his being the killer or the killed. Surely
the Supreme Self transcends perception. How could there be
any idea or being killed etc., in respect of Him ? The idea of
egoism such as the killer and killed as expressed in statements
“Ikill this”, “ This seeks to kil me " in embodied souls, is
only with reference to the individual soul.

If it be asked ; the negation relating to killing is quite
reasonable in respect of the supreme Self as there is the
negation in * It does not get old through its body getting old”,
(We reply) True. The mnegation of change which was
suggested by daharakaia (subtle ether) dwelling in the body is
reasonable. But here the common false notion is referred to
and rejected. Surely there is no false notien on the part of any
one of his being killed of the killer in respect of the Supreme
Self Therefore there is no place for either assertion or
uegetion (of killer or killed). Also the mantra * Neither is
mbmnordiu"ﬂhu the same meaning as that. Therefore
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both the mantras refer to the individual soul. Now to the

literal meaning :— ' v
vipasoit : Being fit to be omniscient.. This (being) who is

even now free from birth and death. This is the meaning.

Nayam kutascit : having no cause (utpadaka)

na babhiuva kadcit : even in old times having no Birth in
the forms of man etc.,

He gives the reason for the statement ** Neither is born
nor dies "’

ajah : having no birth., He then gives the reason for his,
non-death

nitya : having no end. He next givcs the reason for his
coming out of Nothing as $asvata : eternal. Then he gives
the reasop for his never having been born as Purana : ancient,
If it be asked: How could it (the individual soul) be death-
less, since its death should necessarily follow on the destruc.
tion of its- body, due to its dwellmg in the body, He (Death)
_replies:

na hanyate is not destroyed when his body is destroyed
The meaning is clear. ‘

} , I. ii. 19,

" The same is explained further.

hanta cenmanyate hantum hatascenmanyate hatam | -

ubhau tqu na vijanito nayam hanti na hanyate. || 19 |

If the killer thinks that I shall kill him, and if the
killed thinks that he is killed, both these do not know
(the nature of the soul). (He) does nut kill nor (13 the

other) killed,
COMMENTARY :

haniz cet: The meaninglis if one taking the body for the
soul thinks * I shall kill ﬂua _

hataéoma»yatc hatam: the meaning is if one  whose
body and limbs are cut off, deeming his body as soul; - thigke -
“withia - himadf" I ath mortally injured "
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-ubkay tau na vijanitah : Both of them do net know, *The
nature of the soul’ is to be supplied.

nayam hanti : He does not kill. ‘T'he soul’ is to be supplied.

na hanyate ; Is not killed. *The nature of the soul’is to
be supplied.

It could not be said “ How could there be any suggestion
and negation of killing etc., in respect of the purified soul
taught in the Vedanta, since it may be seen that he himself is
the possessor of the body (kgetra), and they (suggestion and
negation) could be on account of this very fact (of embodied-
ness).”

A discussion is carried on in the Vedanta Sutras (1. iii. 1s.)
touching these two mantras, The objector’s view is that
“inspite of the scriptural text “The wind, and other (antariksa)-
these are immortal ” (Bek U. II. 3. 3), which teaches the
(immortality of) wind and atmosphere, because there is the
ecriptural passage, “The ether comes from out of the soul (and)
the wind from out of the ether” (Tait. Up. II. 1) indicating
the origination of them, their origination is accepted, and
because it must be accepted that all things are modifications
of Brehman so as to explain (the passage) *from the know-
ledge of the One the knowledge of all occurs ” (taught in the
scripture). So also, in spite of there being texts descriting
individual souls as eternal, as there are texts “ He created the
individual souls on earth with water” (Tai. U. 1I) “The
Lord of creatures (Prajapati) created the creatures,” which
teach that individual souls are created, one has to accept
creation even in respect of the individual souls, with a view
to explain *‘ the arising of knowledge of all from the knowledge
of One.”

Against this (objection) it has been established in the
Yedanta Sutra (11, iii. 10) ¢* The soul is not created because of
the Scripture (statement), and because of its endlessness, on
acoount of scripture (statement), that - the - soul ‘dees not
oviginate, sizce the texts “ The knower is ueither’ bernwer
dies” (K. U.1,ii 18). “'The.knower ‘and the igmorant .ate
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birthless.” (Svef, Up. 1. i’.) negate origination. And there-
fore from the scriptures themselves its eternity is kuown. Nor
should one doubt that therefore there will result contradiction
to the passage (already quoted) from the texts which teach
origination and make the assertion that ¢ all is known wheir
that One is known '; because though its nature is eternal yet it
undergoes changes of state of the form of contraction and
expansion of knowledge, And thus the text teaching its origi-
nation and the statement regarding all knowledge can well
be in accord with each other and because the text negating
its origination can be recounciled (with it) it as referring to its
not having origination of the form of its very nature (substance)
undergoing any change,

The difference is this much. There is undoubtedly
change of the form of getting into different states in respect of
all the three (categories), couscient, inconscient and the Ruler
—but then the inconscients have origination of the form of
substantial modification, while: there is no such origination
for the conscients. Their origination, however, is of the
form of changes such as ‘expansion and contraction in their
characteristic of consciousness. For the Ruler, however, though
there is change of state as the Ruler of such (modified)
conscients and inconscients, the above mentioned two-fold
changes (that happen in respect of inconscients and conscients)
do not happen. Therefore the Supreme Self is described as the
Eternal in a different sense (than what'applies to the individual
soul) as mentioned in the passage ™ Eternal of the eternals”’
(K. U. ILii, 13). The meaning of the Siitra has been
explained.”

If it be as asked whether the origination of the individual
soul negatived by the text ‘ Heis neither born nor dies” is
taught in the Paficaratra (passage) * From Vasudeva the indi-
vidual soul called Sarhkarsana is born”, (we reply) it cannot
be in respect of the jiva ((individual soul).

Similarly origination of the mind, which is an organ,
from the individual soul, that is the agent, which is taught in
11
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the passage * From Samkarsapa is born the mind called
Pradyumna ”, caunot happen, because the origination of
an organ from the individual soul is contrary to the text which
teaches that the mind originates from Brahman: *“ From thig
is born breath, mind aund all organs” (Mun. U. ii. 8). Thisis
the objector’s view which is brought forward by the two
Vedanta Sutras : “ Recause of the impossibility of origination
and “ Nor the organ from the Agent” (II. ii. 39 and 40), and
the Siddhanta view is given by the two $& ras * Or (it) being
knowledge and destroyer (vijnanam ca tat adi ca) it cannot be
refated " (II. ii. 41) and “ Also because of 1efutgtion (of jiva-
origination)” (1L ii, 43. “Or“ means the!setting aside of
the Piirvapaksa view. Vijfianadi means in the Sitra ¢ that
which is knowledge and|the Eater (destroyer.)

¥f it be asked since the word ‘@di’ ca being a form according
to Linganusana satra “kyenfo ghuh," is always masculine,
how could this explanation be given ? We reply thisis not a
ghw, but a form derived from the root'ada: to eat, with suffix
meaning the necessary (Gvadyaka). Accordingly it can be seey
that here is described| (Brahman’s) causality and its pature
as destroyer of the world.

adivijianam : eater-intelligence means the Supreme
Self,

The word ‘jiva’ mentioned in the passage “The indi.
vidual soul called Samkarsana is born ” means the Supreme
‘Soul who presides over it. When this s so there can be no
refutation of thejanthority'of the Sastra (paficaritra),

The notion of birth as applied to God (Supreme Self)
means the wearing of a body out of His own free will. Since
in the same Paficardtra the origination of the jiva is refuted
(as in the passage) “ He verily is beginningless and endless,”
there cau be no statement contradictory to it. The passage
“'"Phe individual soul called Samkarsana is born "’ mentions
only the wearing of the individual soul by Samkarasana its

1. Kyanto ghuh the forms Jerived from Ghu : da or dha (to give or to
‘bear or to nourish) adding with sufix ki’ (Pawéné §. IIL Hi, 88) is maseuline,
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presiding deity, out of His Free Will, as the body. -Consé-
quently there is no lack of authoritativeness {to Paﬁumha '
T'his is the meaning of the two Sitras. : :

If it be asked, like the Samkhya and Pasupata and other
adhikaranas should not this adhikarapa also be taken as
refuting the authority of the Paicarétra, we reply thatit is not
compatible with facts. It isincredible that Badarayapa who
has written the Mahadbharata for expounding the Vedas
and who has established in it at many places tlre
authority of the Paficaratra, should refute the authority
of the Pancaritra in the Brahma Siutras. (I'he statements
in the Mahabharata are) (i) *This has been extracted
like ghee from curd from the extemsive Epic Mahabha.
rata of a hundred thousand (verses) using His mind as a
churning-rod.” (ii) ** Just as butter (is) extracted from curd,
Brihmana from bipeds, the Aranyaka from the Vedas, and
chyle from plants (this Sastra had been extracted) " it)
“This is the great Upanisad equal to the four WVedas
with views similar to Samkhya and Yoga, and is called
Paficaratra”, (iv) “ This is beneficial, this is Brahman, this'is
good without a superior ” (v) * Associated with R *, Yajus ang
Siman, as well as Atharvangirasa, this very teaching will
become the authority indeed.” This alene is the instruction (vi)
By Brahmanas, Ksatriyas, Vaisyas and Sudras, wearing sigus,
is (Madhava) to be adored, worshipped and served; who
is sung by Samkarsana in accordance with Sattvata m}uncbton
(Paficatatra). (vii) From this, Svayambhuva Manu is goxug

to promulgate the Dharmas,

If it be asked. (i) since similarly in the passages suchas
“ This is the complete truth of the learned Samkhyas, whiclh
has been taught by chief ascetics such as Kapila and other
accomplished souls, where O best of men there appear no
false ideas, where there are very many excellences, with
absolute absence of faults ”, tlie absence of all faults such as
wrong notion is mentioned in the MZhabharata with regard'
to the School of Kapila, and (ii) since it i¥ deéla!‘c(!‘
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that Naradyana is the ultimate Object of Samkhya, Yoga
Pafupata and others in passages such as: “ O Best among
Kings, in all these sciences the Ultimate Object is the
Lord Nardyapa according to Scripture and Reasoning;”
and (iii) since it is stated in (the passage) *“The intelli-
gent authors of the $astras speak of Him alone” that the
authors of these schools ($stras) also deal with Nardyana ;
and (iv) since it is stated in (the passage) “ The Samkhya
Yoge, Paficaratra, the Vedas. Pasupata, these authorities on
the Self should not be destroyed (with the help of reasons.)”
that all these are authorities on the self, and (v) since according
to the example of Paficaritra, other schools also are said to be
authorities as (in the passage) *‘all are authorities as this
excellent $astra is ", in that pada (V. S. IL ii) the authority
of such scriptures (@gama) such as Samkhya, and. Pasupata
is not refuted ; (we reply) the absence of illusion and deception
and others and the having of Narayana as the Ultimate
Object on the part of the authors of (these) $aétras are common.
Against those who however owing to insufficient study not
knowing the heart of the propounders of these $astras, and
taking as true only their surface-features, come forward (with
abjections), the author of the Siitras granting that the schools
of Samnkhya and others refer ouly to those surface-features
made the 1efutation. But the Paficaritra school even superfici-
ally appears to teach the Supreme Truth, the means and the
goal, and since there appears uothing in contradiction with
Vedas such as difference between tnaterial and efficient
causes, it is wholly authoritative, and there is no room for
doubting the contrary, in respect of any portion of it. This
can be seen.” This is what Vyisirya has said (in the
Srutaprakasika). Let us now proceed.

I' ii‘ 20'
Thus havinglclearly expounded the nature of the indivi.

dual by the preceding two mantras, (now Death) teaches the
nature of the Supreine Self who is the self of that (individnal

sotl) (thus) :
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anor aniyan' mahato mahiyan
atmasya jantor nihito guhayam |
tam akratuh pasyati vitasoko o
Dhatuh prasadan mahimanam atmanah. || 20 |

Subtler than the subtle, vaster than the vast, the
Soul of this creature is put in the Cave (of the heart);
Him the greatness' of the individual soul the action-
less sees, bereft of sorrow, through the grace of the
Sustainer.

COMMENTARY :

anoraniyan : More subtle than the conscient (soul) which
is subtle when compared to all the unconscient things
Subtler than that. That is, He is capablelof ‘entering into it,

mahato mahiyan : Greater than the ether etc, that is,
there is uothing not pervaded by it

asya jantoh: Of the indivldual souli spoken of by the
earlier two mantras (defining jiva) as * Neither botn nor dies’
[ 4

atma : One that enters and controls-this is the meaning,

It is clear therefore that he who is dealt with in this
mantra * Subtler than the subtle ” is different from the nature
of the individual soul, mentioned in the two previous mantras.
It should not be presumed that ‘asya jantoh' * of this
creature " need not be construed with *self ”, since it qualifies
‘guha’ meaning the cave of the heart, which requires a
possessor (sambandha(-i) sapeksene), because there isno harm in
construing the words * asya jantoh " along with something other
than the word ‘ atma’'. though itis construed with that also,
according to the maxim of ‘crow’s eye’ (kakaksi-nyaya), for
in the passage * Cutting the branch at the bottom, he makes
the upavesas (a small stick used in the sacrifice)” (P.M.S.
IV. ii. 8). The word mulatah ‘at the bottom taken as going
With ‘ makes an upgvesa ' whileit is taken also as going with

1. cf. ChiU. VL 6,6} V1. 12 2; Mugd, U. IL. 2. 2.
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‘cutting, cutting the branch at the bottom, ons makes upavesa
from the bottom ”. Besides even though the passage means
that It (Brahman) regides in the heart-cave of the jiva (indivi-
dual soul), there results the difference. Indeed there is no use
in teaching that the jiva (the individual soul) is himself
residing in his heart-cave.

1f it be asked that the selfmeutioned above as one that is
placed in the jiva’s cave may be the jiva himself, becanse
‘ asya jantoh ' is to be accepted only as referring to its body
which is made known by perception aud other (sources of
knowledge), due to the fact that individual soul who has been
described as ‘ Neither born nor dies’ cannot be spoken of as
a " creature {fantu)’ which meaus the created. It cannot be
held that the subsequent contexts “ Who other than myself
is fit to know that God who is free from both pleasure
and sorrow "' (. ii. 21b,) and “ How He is, this who can know”
(L. ii. 25b,), which describe the difficulty of knowing, cannot be
compatible with the individual soul who always is known as ‘U’
and as pne who possesses agency and enjoyerness etc ..
because, though he is knowu by all the ‘world as one who
possesses ageucy etc.....1c could be such as to be difficult to be
known as one who is of the nature of Brahman that is to be
attained by the Freed, (we reply) No. Because the word ‘janiu
being @ synonyin for seutient (cetana) according to the
Lexicon (of Amara Simha)-* prani tu cetano janmi jantu-janya
$ariranalh "—can signify the individual soul, and the pronominal
‘asya’ can be takeu to refer to the individual soul, spoken of
in the previous context and so should not be taken to mean the
pody known through perception and other (sources of know-
ledge). And since as stated in the (passages) “This Self is in my
inner heart, smaller than corn, barley or mustard or millet or
their kernai. this self (is; in my iuner heart greater than the
earth, greater than the sky, greater than Heaven, greater than
these worlds” (Ch. U.IIL 14. 3), the extreme subtlity and
vastuess, are qualities of the Supreme Self, there can be no
doubt that what is described in this mantra “ Subtler than
the subtle...” is the Supreme Self.
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Tf it be asked since in the Sr¢ Bhasya under the Siitra
“ Not the individual soul because of incompatibility ” (I. i, 17),
the state of being intelligent mentioned in the mantra “ With
Brahman the intelligent " {Tait. U) is said to be the unique
characteristic of Brahman, the inantra the “imtelligent is
neither born nor dies " may be construed as referring to
the Supreme Self. Whilst_it is so, there is no resort to the
difficulty in explaining the question and answer * Different
from dharma ” (1. ii. 14) as referring to two attainables, and the
mantra “ neither born nor dies "’ as 1eferriag to the nature of
the attainable individual soul and the present context * subtler
than the subtle ”” as dealing with the Supreme Self; we reply
No. Because it is necessary, to reject the primary meauing
(mukhyartha) of the word °Intelligent’, as otherwise the
negativation of ‘killing’ etc., would, be irrelevant, therefore
the mantras the * intelligent neither is born nor dies...” and
“If the killer thinks to kill...” on the oune hand and the
mantra in this context namely ‘subtler than the subtle...” on
the other hand, cannot refer to the same topic.

The rest will be clarified later on.
tam : such a Supreme Self

akratuly : Actionless, remaining without performing any
Kamya action, action done for getting any result.

dhatul : of the Supreme Self who supports
prasadat : due to the Grace

atmanah mahimanam : One that brings about greatuess to
the soul ; that is the self who is the cause of manifesting the
qualities such as omniscience etc,, of the individual soul - that
is the Supreme Self.

yada pasyati : When one sees

vitasoka : bereft of sorrow. Then oue becomes bereft of
SOTTOw.

In the Dyubhvadyadhikarana (Sri Bhasya 1,iii. 1) intro-
ducing the portion of the mantra “ When one sces the Lord
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distinct jaud pleased ” (Svet. U. iv. 7), the Bhasyakiara (Sti
Rinmanuja) makes the following comment: “ When this (self)
sees the Lord of all, as distinct from himself and pleased and
also (sees) the Lord’s greatness of the form of control over all
existence, then he becomes bereft of sorrow”. Following
that the meaning here thay also be * He who sees also the
Supreme Self’s greatness of the form of control over all exis-
tence, becomes bereft of sorrow.”

Or else the construction may be: (he) becomes bereft of
sorrow due to the Grace of the Supporter, since it may be seen
there is the Smrti-passage of. * Acyuta (He who falls not nor
permits others falling) is pleased with him, when He is pleased
there is banishment of sorrow .

When the reading (of the Upanisad text) is as follows:
akratum pasyati dhatuh prasadat mahimanam isam : akratum
means void of superiority and inferiority due to action

dhatuh : of the Lord.

I. ii. 21,

Death shows that the truth of the Supreme Self on
account of Its being fully transcendent is difficult of being
grasped by one who is lacking the Grace of the Lord whic is
described (in the previous mantra) as the Grace of the
Supporter:

asino diram vrajati éayano yati sarvatah .

kastam madamadam devam madanyo fngtum arhati.n 21 |

Sitting he goes afar, lying down he moves every-
where. Who except me can kunow Him the God
free from pleasure and unpleasure.

COMMENTARY :

asino duram...: Sitting...What is meant here is that
functions such as sitting and going afar which ordinarily
to be appear contradictory elsewhere, can be present in Him
through the individual souls whose Self He is.'

1. cf. 152, U, 4and 5.
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kas tam : Who . Him who remains between (i.e. free from)
the pairs of opposite qualities such as pleasure aud unpleasure,
who can kunow except a person like me who is favoured with
the Grace of the Supreme Self. "This is the meaning.

I i1 22,

asariram sarircsvanavasthesvavasthitam |
mahantam vibhum atmanam matvia dhiro na $ocati. | 22 |

Contemplating upon the Self, bodiless but always
established in trausitory bodies, possessing  vast
powers, the brave (intelligent) one does not grieve,

COMMENTARY :

asariram : Without a body brought about by actious,
anavasthesu : transitory
avasthitam : being eternally established

mahantam vibhum : possessing vast powers, Meditating
upon the Self (as described above) the intelligent (man) does
not grieve,
L. ii, 23.
Death shows the means of attaining that (Supreme) Self :

nayamatma pravacanena labhyo
namedhaya na bahuna $rutena |
yam evaisa vrnute tena labhyas
tasyaisa atma vivrnute tanum svam, | 23 |

This Self is attainable neither by thinking nor by
meditation nor by good deal of hearing. Whom He
chooses by that very person is He attainable. To him
this Self reveals His form.'

COMMENTARY :
pravacanena... : Since here it is only reasonable to render
the word pravacana as manana, thinking, and siuce there is no
likelihood of pravacana which meaus teaching being consi-
dered as the cause (of attainment) and since this is explained

Lo Ch. U, VI 122 Mund. U, 11 22,
12
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by Vyasarya (author of the érutaprakééikﬁ) in this mauner
alone, pravacana meaus thinking.

esah : The Supreme Self

yam : which practiser

vrnute : chooses

tena labhyali : By the person sought by Him, is attainable
The state of being sought after by Him (the Lord), can only be
in respect of a person who is His Beloved. To be His Beloved
can happen only to one who loves Him (aloue). Therefore
the Love of God on the part of the practiser creates love of
him on the part of God and thus it becomes the cause of the
attainment of Him. This is the meaning,

tasya esah : To him, to that practiser, the Supreme Self
tanum : svaripam, His nature (form)

vivrun te: reveals. The meaning is (He) gives Himself.
- The same is the meaning when the reading is vrnute.
1. ii 24.

Now Death teaches cgrtain functions (dharmas) as subsi-
diaries to meditation that leads to the attainment of the
Supreme Self :

navirato duscaritan nasanto nasamahital |

nasantamanaso vapi prajhianenainam apnuyat. . 24 |

No oue who has not abstained from bad deeds,
attains This through knowledge, nor he who is not
free (from desire, anger and others) nor one who is not

self recollected, nor one who has not controlled his

mind.

COMMENTARY :

ducaritat aviratah : One who has not withdrawn from
“seducing other's wives and stealing other’s properties

1. Temtim Svim : Svarfipam : cf. RV. V. 724, Some writers like Anand
K, Coomaraswami and Dr, 8. K. Maitra write * It hardly appears that any’
dectrine of “ Grace " is mnecessarily involved,” But it appears to the writc:
here that it is inescapable.
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asantah : one whose passions of desire and anger have
not subsided, :

asamahitah : one whose mind is not attentive due to
distractions by manifold activities '

asantamanasah : one whose mind is not restrained

enam : The Supreme Self o

prajrianena ; through knowledge

napnuyat : will not attain. This is the meaning;

It is quite proper to eunjoin abstention from evil deeds,
and others as the subsidiaries of the meditation, though all
these are purusartha (i. e. there are already injunctions prescri
bing abstention from all these things, the transgression of
which will résult in sinfulness); just as there is prohibition
(negative injunction) *One should not speak falsehood ”
which, though a purusartha, is again prescribed in the context
of the Darapiirnamasa-sacrifices as a subsidiary to them.

Now therefore if one, transgressing this negative injunctioy,
which is a purusartha (that which wheu transgressed result .
in sinfulness to that person), wants to perform _correctly the
meditation on the Supreme Self, then to tbat one, the medi-
tation will not bear fruit, since this subsidiary is not acted
upon. This is the meaning. :

1. ii. 25.

yasya brahma ca ksatram ca ubhe bhavata odanal |

mrtyur yasyopasecanam ka ittha veda yatra sah. i 25 |
I'o Whom the brahmana aud ksatriya both become

food, to Whom Death is curry spice, this, (Person)

who kuows as to how He is?

COMMENTARY : '

brahma ca ksatrarica : means the whole world of the forth

of movables and immovables through secondary significance,

the primary meaning being the two castes brahmaga and
ksatriya «

yasya odano bhavati : means by whom it is destroyable
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yasya mytyur upaéccdnam forA whom Death is: helper in’
eatmg of others while he (Death) himself is eaten

sah : He, the Suprems Self, that destroys all the movables
and the immovables,

kah...yatra : in which manner He is, that is how He is,
that manner who knows '

- §ttham : (so as to be able to express it) it is thls. Thls
is the meaning

If it be asked what is there to necessitate taking the words
‘brahma’ and ‘ksatra’ tomean the entire world consisting
of the moving and unmoving we shall explain :-—

. When it is said that brahmaga and ksatriya are food, it i$
necessary that the word ‘odana’ (food) should through its
secondary significance mean enjoyableness or destructibility,
since the castes, brahmana and ksatriya, cannot be hterally
food to any body. There is not indeed any individual self or
Supreme Self who is the cater of omly.the brahmanas and
ksatriyas or destroyer of them alone. :

1f it be objected that this can be an injunction.prescribing
the destruction of brahmanas ad ksatriyas for the sake of
meditation, though He is the destroyer of all, just as in the
passage “Heis Lord of all these worlds which are beyond
Heaven ” Antaraditya vidya " (Ch. Up. 11.) only overlordship
in respect of a particular world is being taught for the sake of
meditation though the Supreme Self is the Lord of all the
worlds. Not so, because, like that, this is not a context of
meditation. Therefore it is proper that the mention of the
brahmana aund ksatriya should refer by secondary meaning
to the moving and the unmoving. This is said bythe author
of the Vedanta Sutras ' The eater, because of the mention
of moving and unmoving * (. i, 9),

If it be asked, even so, howis it that the word Food' ig
taken to sagmfy secondarily destructibility, (since) even the attn-
bution of secondary significance to a word must be based upon'
‘a particuiar quality and not on a general one? Jndeed in the
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sentence * This pupil is fire” by the word ‘fire’ the snb-
stance-ness-is not denoted unlike the golden colour and other
qualities (which are recalled to mind). Fer this reason in the
Adhvaryu’s command (praisa) (P M.S; ITI1. 6) “ Let the Hoty's
cup come forward, also the Brahman’s cup, the Udgity’s cup,
the Yajamaua's cup”, where the word ‘ udgatrinam’, because
of the plural, is to be taken as referring to many, it is so
acoepted (in the Piirva Mimamsi) through the secondary,
significance as referring only the group (of four) of Udgats
priests, and not as referring to the common characteristic of
rtviks who are sixteen. Similarly, here also, though' Brahma
and Ksatra canuot be what are primarily signified by *food ’,
yet it is only reasonable to take them through secondary signifi-
cauce as things edible or enjoyable and not as destructible,
which is a remote meaning, and which will make the sentence
refer to the Supreme Self, the destroyer of the mobile and
immoble creatures.

We reply, even if the quality of destructibillity s a
geueral one (sadharanakarah), even then, it is only reasonable
to accept it as being referred to through secoudary significance,
since it accords with the remainder of the passage “ For whom
Death is curry-spice ”.

If it be asked, since the word ‘ food ’ precedes ‘ curry-spice ’,
according to the primary significance of that word (odana), the
particular® characteristic of being enjoyable alone must be acce-
pted asindicated by it through secondary significance and the
latter termn ‘curry-spice’ may be taken as meaning ‘that
which does not obstruct ”. Therefore “ He who enjoys brah-
manas and ksatriyas and to whom Death is no obstructor (in
this enjoyment) ” is that which is dealt with in this mantra,
And the enjoyer can (uly be the individual soul; therefore let
it be the subject-matter of this mantra.

L All éditions other than the Poona ed. omit the two lines at this point,
without which the whole thing reads as a pus/le.

2. yadyapi is only found tn the Poona ed. other editions have omitted it,
8. It should be gsadiidrana in the text but iu all the editions it is found
as s#dhdrans which is obviously a mistake. cf. earlier sentence,
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The reply is: (¥ so) there will result the total rejection of
the relation that is indicated between Death who is spoken of
metaphorically as ‘ curry-spice’ and brahmana and ksatriya,
who are metaphorically spoken of as *food’, as between curd
and rice. If it be said that (it meaus) ‘ to Whom brahmanas
and ksatriyas are enjoyable and to Whom Death is no obstru-
ctor’ then indeed no relationship between Death on the one
hand and the brihmanas and ksatriyas on the other hand,
could be discerned. Therefore though the word * curry-spice’
is relatively a subsequent term in relation to the word *food’
(in this passage), it must ue taken to mean only the particular
thing with helps eating other things whilst it is also eaten up
(along with them) rejecting the general meaning (of being
not an obstuctor). Cousequently, according to the word ‘ curry-
spice ', occuling Jater in the same sentence the word ‘ food ' also
should signity in a secondary sense destructibility alone. It is
decided in the Attradhikarana (1. ii. 2) that it is only correct to
accept a sense that is indicated by another word occuring in
the same sentence iu preference to what is particularly indi-
cated by the consideration of the word in question alone,
because there is economy of . inte lectual activity (buddhilagha-
vam) and because it harmonizes the other parts of the passage
(in question). Enough of this discussion that sprouts like tender
leaves on a branch (alam pallavitena).

This concludes the Second Valli
of the First Adhyaya
of the Kathopanisad.
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THIRD VALLI
L iii. 1!
rtam pibantau sukrtasya loke
guham pravistau parame parardhye |
chayatapau *brahmavido vadanti
paricagnayo ye ca trinaciketah. i 1 |

Knowers of Brahman who have five-fires, and who
have studied the thrce anuvakas (beginning with
ayam va va yah pavate) speak of shade and sunshine,
which drink Rta and which have entered the cave in
the most supreme excelleat place in the world of
good deeds.

COMMENTARY :

If the Brahman is difficult of knowing as was stated in
the last mantra (I. ii. 25. d.) “ Who knows this as it is ? ”, one
cannot understand where and how He is and so we cannot
meditate on Hin. To Naciketas who thought thus, (Death)
shows by two mantres that since the meditator and the
meditated upon have entered the same cave (of the heart) and
so the Supreme Self can be easily meditated upon, we can
therefore meditate on Him.

rtam pibaniau: rta : the inevitable result of action which
is spoken of as truth (satya), pibantau : enjoying

sukptasya loke : existing in this very world which is
attainable through good deeds

parame: in the most supreme ether

parardhe : means the ultimate number ; fit for it is pardh-
yam. That means the excellent, existing in such a heart-
ether (hydayakasa)

chayatapau : indicate through secondary significance the
ignoraut aud the intelligent. The idea in mentioning the
individual soul as iguorant is this. There may be a doubt

i. cf. RV.X.177. 1-2:
2. cf, K.U. VLS.
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that if the meditator and the meditated upon dwell in the
same caveand they are (as indeed they are) attainer and
attainable, the attainable caunot be said to be existing in the
body which is metaphorically spoken of as a chariot helping
attainment of That (attainble Brahman), as the thing that is
approached with the help of the chariot cannot indeed be in
the chariot itself. This doubt need not be. Though the
attainable Supreme Self is there (within the body-chariot),
since on accunt of being enshrouded in the igmorance of the
form of action, due to the will of the Supreme Self, as stated
in the Vedanta Sutra (I111. ii. 4) “ Hidden on accouut of the
Will of the Transcendent ”, the attainment of the form of the
experience of Him is lacking. Therefore there is no incongruity
in saying that the individual soul and the Suprere Self,
attainer and the attainable, dwell in the same cave, which is
within ¢the body, denoted by the metaphor ‘ chatiot .

pancagnayah : Those whose mind is purified through
service (worship) of the five fires

trinaciketah : This has been already explained.

brahmavido vadanti : Such knowers of Brahman speak of,
is the meaning. Since merely those who have worshipped
(served) the five fires and mastered the three Naciketa-anuvakas,
have no ability to describe such a transcendent Self, these
(pancagni and trinaciketa) are qualifications going with the
knowers of Brahman.

That this mantra refers to the two, the individual soul
and transcendent Self, is said in the Vedanta Sutra * Those two
that have eutered the cave are souls’ (I. ii. 11). Jf it be asked
'(i) since there cannot happen the state of being an enjoyer of
action mentioned in this mantra, that is. drinking Rta, by the
Supreme Self who is free irom (any) enjoyment of results of
actious, (i) since existence in a world attainable through good
deeds and delimitation by a cave, are impossible for the

1. A. K, Coomiaraswami holds that these ‘'two ' refers to Mjtra and

Vainga * Mitra is the day, Varupa the night " (P. B. XXV 18-10), apara and
Para Brakman, the immagent and Transcendent selves, God and Godhead,
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transcendent Brahman which is omuipresent, (iil) since the
descriptions (in this mantra) as shade and sunshine (chaya
and @tapa) that isnon-luminous and luminous, are not consis-
tent if referred to the individual soul and the Supreme Self;
(iv) since if the reference is to the intellect (buddhi) and jiva
(the individual soul), all these (different views) will harmonize,
and (v) since indeed the use of the word pibantau with
tefereuce to the oi1gans of enjoyment of fruits of actions can
be explained by .aking it as an agent throvgh secondary
significance, it is only proper to hold that this mantra refers
to buddhi (intellect) and the jiva (individual soul) :—

We reply :—Theie i< no room for the doubt raised by you
since in the sutra (I. ii. 11) “ Both entered the cave,” the
same question has been raised and answered in the following
manner : ** When there isi(dual) numnber mentioned and oane of
them determined and the second requires determination it is
only reasunable to decide it as belonging to the same genus
(jati) (as the former), siuce there is parsimony of thought,
when the genus already known is adopted and the particular
alone is to be determined, If, on the other hand, it is said to be
a thing of a ditferent genus there is heaviness (gauravam) of
thought, due to requiring two ideas, one of the genus and the
other of the particular. Even in common usage in the state-
ments such as “The second to cow is to be sought”, it is
seen to be similar. Consequently the second to the individual
soul who is definitely kuown through its characteristic of
drinkiug Rta, is to be determined to be the Supreme Self
alone who belongs to the same genus as the individual soul,
being conscient.

Since (i) the Supreme Self being the causal agent can be
spoken of as one of the two who drink, since (ii) the inner
organ (buddhi) is neither an independent agent nor a causal
one, the word * pibantau ' (the two who drink) cau in no way
include it ; since (iii) it is possible that the ommnipresent
Brahman does exist even in the world that is attained
through good deeds, since (iv) the entering into the Cave also

13
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happened to (the Brahman) who in this very context Is
mentioned .as havirg euteted into the Cave * Guhahitam
gahvarestham * K. U, (L. ii. 1%b), and since (v) the word
“chayatapa " can indicate the a-little-knower and the All-
knower, this mantra refers only to the individaal soul and the
Supreme Self.

Further the donbt that “ because according to Paifgs-
rahasya Brahmana (beginning with) the passage” ' Of these
two the oune eats the sweet Pippa (Mugd. U. IIL 1) refers
to the sattva, the mantra Dva' suparna: the two birds
(Mund. U. 111 1) refers to the intellect and soul (and) because
in the adhikarana containing the Sutra (V. S. IIL iii, 34)
“ This much for the sake of meditation ", this mantra is said
to bear the same meaning as the mantra *“The two birds”,
this man‘ra has also to refer to the intellect and soul, is
cleared by the author of the Vedanta Sutras himse!f by the
Sutra (I.ii 11) ** The two that have entered the Cave are
sculs". Besides the entering into the Cave on the part of the
individual souls, is s'ated to be due to the instrnmentality or
conditioning by intellect. Its co~mention as entering the Cave
with the intellect which itse!f has entered into the Cave is not
valid. Though in.respect of gold that has become heavier due
to its being taken along with its base (upasthambhaka),
the statement *“go'd is heavier” is reasonable. yet such
statements as * The gold and the base are heavier”, are not
made. For this reason according to the opponent's vie v the
explanation given to this iantra in consonance with the
Sutra (Guham pravigthau ) (1. 2 11) is not reasonable For,
though accnrding to the scriptural aassage * With the form of
Jiva (soul) entering into” (Ch. U. VI, 3. 2", the Supseme Self
enters with the forin of the soul (fiva), yet, it does not enter
(in Hisown nature), as Supreme Self. The mention of the
Supteme Self and individual saul as the two that have entered
the Cave caunot te correct. Indeed though one can say that
Brahman is a samsirin (i e, one who is canght up in the chain
of births and deaths), meaning by that that the Brahman is
caught up in samsdra iu his form as jiva, still one cannot say
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that the fwo, individual soul and Brahman, undergo samsara,
With regard to the two views accepted in accordance with
the scriptural statements (i) “ (It) makes through its manifest.
ation (abhasa) the particular sonl and the God” and itself
becomes Maya and avidyd' (Nysimha purvatapaniya Up. 9)
and (ii) “Conditioned by the effect is this jiva,
conditioned by the cause is God ", that either avidya or the
inner organ (antahkarana)is adjunct (upadhi) of the jiva, it
is not coirect (to hold) that avidya and the antahkarana
(inner organ) are the reflection-ccntaining reflexive adjuncts
(pratibimba-upadhitva), Because it is not correct to hold
that the individual soul is either the reflexion in avidy# or in
the inner organ, since the consciousness (caitanya) which is
non-perceptual (acaksusa) cannot be reflected. Aud reflection
means that which is grasped by one through the rays of light
in the eyes deflected on account of obstruction by a trans-
parént substance. Therefore only two views remain; that
the fiva (individual soul) is that which is delimited by avidya
or by antakkarana.

Neither the scripture which descriles the unconditioned
Supreme Self as eutering the Cave nor the Antaryami
Brahmana is in accord with regard to these (two views) since
(the soul) in the heart caveis (indeed) deiimited by avidya
or antahkarana (inner organ); Euough of this discussion,
To proceed with the Commentary.

1. iy 2.

’
- b

yah setur ijananam aksaram brahma yat param.|
abhayam titirsatam param Naciketam $akemahi | 2 |

1. A. K. Coommaraswami writes: Sukrtasyc loke means 'righteous
world,......The Empyrean Brahma-world is more truly ‘non-made’ (skrée
uncreated) they well-made (Swkyta), unless we understand by * well mnade '
‘ Selt made' (Svakpta) in accordance with Tai. Up. 1L 7. He contends that’
Sankara's interpretation and incidentally Rangaramanuja's 8 Karma phala
are imposaible in this .context with the paramapardrdha....” The Parama
Vyoman : cf, RV, X. 12,7 cf, RV. V1L 164, 10 and Prasna Up. L 11,
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Whlch is the bridge of sacrificers, which changeless\
is the supreme Brahman, the fearless shore for those
who intend crossing (the samséric ocean) which is to
be attained by Naciketas (fire), that let us be able to
meditate upon.

COMMENTARY :

yah seluh ;' which is our bridge, that is the supporter
that is the granter of fruits of sacrifice (karma)

ijananam : Of those that have performed sacrifices ; (this
is) a form with the suffix kinac (Panini I11. 2. 108)

aksaram Brahma yat param: changeless supremc
Brahman

abhayam titirsatam param : to those who intend to cross
the samsaric ocean the shore, firm and fearless. .

Naciketam $akemahi : The meaning is that we are able to
meditate upon that which is |attainable through Niciketa-fire.
sakemahi : this is a case of first conjugation, sap, according
to Vedic exceptional rules (vyatyaya).

This part of the Mantra has been explained by the Sri
Bhisyakara (Sti Ramanuja) in this very manner.

Theiefore one need not be afiaid that it is difficult to
" meditate upon.
L iii. 8.
The following (mantra) beginning with “ Know the . Self
as the occupant of the chariot” teaches the nature of the
attainer, with a view to instruct the requirements for the

attainment of the supreme- abode of Visgu, which is the
farther end (terminus) of the road of samsara.

atmanasiv\rathingni viddhi sariran ratham eva tu |
buddhim tu sarathim viddhi manah pragraham eva ca | 3

1. cf.Ch. U, VII 4,4 Ya &tmf sa eelub ; Br. U. 1V, 4, 22; Mun. U. 11, 2,
6: RV, X, 6& 16
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Know the self as the occupant of the chariot, the -
body as the chaiiot itself, know the intellect (buddhi)
to be the charioteer and the mind (manas) as the
reius,

COMMENTARY :

atmanam rathinam : Him who presides over the body
know as the occupant of the chariot

$ariram ..... : Know this body itself is the chariot

buddhim : Since the activities of the body are dependent
upon or due to determination called buddhi (intellect), the
nature of being a charioteer (is attributed) to it. This is the
idea. '

ﬁr‘égrahah : rein (or bridle, rasana)

L. iii. 4.
indriyani hayan ahur visayams t_su gocaran |
datmendriyamanoyuktam bhoktety ahur manisinah || 4 .

(The intelligent) speak of the senses as the horses,
their objects as their fields: (aud they) speak of the’
soul along with its body, senses and the mind, as the
enjoyer (bhokta).

COMMENTARY :

indriyani hayan ahuh : the intelligent speak of the senses
as the horses ;' the meaning is clear.

vigayan tesu gocaran :tegu : in respect of the senses which
are cxpressed by the metaphor of horses. gocaran : as the
paths (roads, : know the sense-objects of the sound etc. to be
these. This is the meaning.

Now (Death) shows as a quite well-known fact that in
the absence of its body, senses, mind aud intellect which are
metaphorically referred to as chariot, charioteer, horses and
reins, there is no agency on the part of the inactive self who is

1. Bh. Gita. 111. 6.
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‘metaphorically spoken of as the rider in the chariot in respect
of actions, both ‘mundane and scriptural, of the form of
movement.

atmendriya... : The word (Gtman) refers to the body.
The word manas refers through secondary significauce also
to the intellect, which is its effect, since in the previous
tantra buddhs is mentioned as the charioteer.

bhoktd : One who is the agent as well as cnjoyer
(of experiences). The idea is that the pure self has neither
sgency nor enjoyment.

I. iii. 5 and 6.

Now He (Death) speaks of the purpose of the metaphor
of chariot etc. in respect of the body etc. in the following two
mantras. '

yas tv avifnianvan bhavaty ayuktena manasa sada |
tasyendriyany avasyani dustasva iva saratheh ' 5 .

yas tu vifnanavan bhavati yuktena manasa sada |
. tasyendriyani vasyani sadasva iva saratheh. | 6

For him, who always remains ignorant with his
mind unconcentrated, his senses become uncontroll-
able just as wild' horses for the charioteer; but for
him who becomes intelligent always with his mind
concentrated, his senses become controllable, just as
trained horses for the charioteer, (are controllable).

COMMENTARY :

In this world indeed to one who has got a good charioteer
and reins, the horses become obedient. In the same manner
only when the intellect snd mind, metaphorically spoken of as
charioteer and bridle are good (trained and disciplined), the
seuses, metaphorically spoken of as horses, become obedient
snd not otherwise,

1. Vicious: Krishns Prem.
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1. iii. 7 and 8,

With the following two mantras (Death) reveals the
effects of subjugating or non-subjugating the senses mentioned
as horses. |

yas tv avijnavan bhavaty
amanaskah sadasucih |

na sa tat padam apnoti
sa samsaram cadhigacchati| 7

yas tu vijfianavan bhavati
samanaskah sada $ucih |
sa tu tat padam apnoti
 yasmad bhiiyo na jayatei 8 i
He who remains ignorant, always absent-minded

and impure, he does not attain that abode but gets
more entangled in samsara. But he who becomes
intelligent and vigilant (in mind) and pure attains
that abode, as he is not born again.

COMMENTARY :

amanaskah : he whose mind is unsubjugated etc.

asucih : impure for the same reason because of his constant
inclination towards thinking evil This is the meaning.

samsaram ca adhigacchati : the meaning is that not only
is there the failure to attain the desired abode but on the
contrary it leads to the same dense jungle of samsara.

[, iii. 9.

He (Death) concludes auswering the question (viz. Which
is that abode?)
vijnanasarathir yas tu
manahpragrahavan narah |
so'dhvanah param apnoti
tad vignoh paramam padam | 9 i

But that mau who has his intellect as chanoteer
sud mind as bridle, he attains the supreme abode of
Visgu, which is the goal of the path.
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COMMENTARY : ‘
vijiianag... : The meaning is that he whio has 4 trained
intellect and mind attains the nature of the Supremne Self
which is the end, of the path of samsara.

Now those among body and otherss, metaphor{cally
spoken of as chariotiand others for the sake of controlling, as to
which are relatively more important than others in respect of
controlling, are being mentioned in the following two mantras,

i. iii. 10 and 11.

indrivebhyah para_hy artha

arthebhyasé ca param manah |
manasas tu para buddhir

buddher atma mahan parah - 10 .
mahatah param avyaktam

avyaktat purusal parah .
purasan na param kincit

sa kastha sa para gatih ; 11

The objects are more important than the organs,
aud more important indeed than the objects is the
mind (manas), and more important than the mind is
the buddhi (intellect), and more important than the
buddhi is the Great soul.

More important than the Great (soul) is the
unmanifest (body), more important thau the uvmani-
fest is the purusa (yerson). More important than the
purusa there is nothing [t is the ultimate (means
for the means). It is the final goal.

COMMENTARY :

.The meaning of these two mantras has been stated by
Bhagavan Ramanuja in his Bhasya under the Anumanikadhi-
karana (L. iv. 1). The text of the Sri Bhagya is as follows :—

“ 1t thereupon proceeds to declare which of the different
things' enumerated and compared to a churiot, and su onm,
occupy a superior position to the others in so far, namely, as

1. Thibaut's translation of the passage is given horc Thnnut ha
‘stated here * beings ', it should be ‘ things . .
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they are that which require to be controtled - more important
than the senses are the objects’, and so on, More important'
than the senses - compared to the horses, - are the objects -
compared to roads - because even a man who generally
coutrols his senses finds it difficnlt to master them in
presence of their objects; more important than the objects
is the mind-compared to'the reins because when the mind
inclines towards the objects even the non-proximity to
the latter does not make much difference ; imore important
than the mind (manas) is the inte:lect (buddhi) compared to
the charioteer - because in ! he absence of decision (which is
the characteristic quality of buddl'i) the mind also has little
power ; more importaut than the intellect again is the (indivi-
dual) self, for that self is the agent whom the intellect serves,
And as all this is subject to the wishes of the self, the text
characterises it as the Great (self). Superior to the self again
is the body, compared to the chariot, for all activity whersby
the individual self strives to bring about whatis of advantage
to itself depends on the body. Aud more important finally
than the body is the highest Perscn, the inner Ruler and Self
of all, the term and goal of the journey of the individual soul,
for the activities of all the beings enumerated depend on the
wishes of that highest Self. As the universal inuner Ruler of
that self brings about the meditation of the Devotee also; for
the Siitra (II. iii. 41) expressly declares that the activity of the
individual son! depends on the Supreme Person. He *alone
is the Ultimate means for accomplishing the meditation upon
that which is to be made amcnable (vasikarya) and that
which is to be dttained u'timately; hence the text says
‘ More important then the Person there is nothing - It is the
Ultimate means. It is the final goal ™.’

1. Whegever, in Thibant's trauslation, ‘ Higher' occurs ' More impot-

tant' has been substituted as Rangarimanuja renders faram as more impor-
tant,

2. This sentence has been modified in this translation, as Thibant's is
inco rreat. ’

8, Ottt translation of the Ratha. text is substituted in the place of
Thibaut's. .

4
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Analogously scripture, -in the Antarydmi Brdhmana, at
" first declares that the highest Self within witnesses ‘and rules
ever thing, and thereupon negatives the existence of and
further ruling principle * There is no other seer but He '&c.
Similarly in the Bhagavad Gita: “ The abode, the agent, the
various senses, the diferent aud manifold functions, and
fifth the Divinity (i. e. the highest Person)” (XVIII 14)'
The Divinity meant here is the‘Highest Person (purusa) aloner
because of the Gita-statement “I dwell within the heart of
all; memory, perception, apoha (absence of consciousness) "...
{XV. 15)% and making Him amenable means complete surren-
der to Him, as stated in “ The Lord dwells in the heart of all
creatures, as if mounted on a machine (body), causing them
to turn round and tound by His Maya., Surreuder unto Him
alone with all your being, Arjuna...” (Bk. G. XVIII, 61-2)},

I. iii. 12, ,
esa sarv-gu bhitegu giudho'tma na prakasate |
drsyate tv agrya\q buddhya sukgmaya sukgmadarsibhih 1 121
This person residing in all beings as their Self does
not shine bLeing hidden (by His Maya), but ‘He) is
perceived by those subtle sceing seers with their
intellects one- pointed and snbtle.
COMMENTARY :
giidhah : hidden ; because of being hidden by the mdya of
tiiple qualities.
na prakasate : does not shine; (as he is) to those who
have nct controlled both their inner and outer sense-organs.
agryaya : beingone-pointed, that is having no outer or
inner activities, ‘
- sikgmadargibhih : by those experienced in perceiving
iutuitively.
drgyate : is seen ; this is the meaning,
1. Bh.G. translation is ours. And tlie septeace is modified by us,

2. Bh. G. translation is onra. And the sentence is modified by ue,
8. Bh. Gitrans. is modified to suit Sri REminuje's meaniag,
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I i 13‘

yacohed vah manasi pra] nas tad yacchejjnana atmani |
jrianam atmani mahati niyacchet tad yacchec chanta atmani || 13 1

The intelligent (man) must integrate his speech
with mind, integrate the mind with the intellect in
the soul, integrate the intellect with the soul that is
great, (and) integrate the soul with the gniet self.

COMMENTARY :

Now He (Death) shows the manner of making one's
inner and outer organs actionless, and manner of knowing the
nature of the individual soul mentioned in the mantra
(K. U. 1. ii. 12) “through attaining the Yoga of one’s inner
self . .

yacched : In respect of this mantra Sri Ramianuja has
stated as follows: “The following describes the manner of
controlling the senses, metaphorically described as horses and
others. yacched varimanasi:(One) must integrate one’s speech
with one'’s mind, that is, place one’s organs of speech etc., and
the orgauos of sense in the mind. The objective case after the
noun vak is omitted according to the (Paninign) rule supam
suluk . (VIL. i. 39). The locative case in manasi is lengthened
accordlng to Vedic exception. tad yacched jiiana atmani:
tat : that mind one should integrate with the intellect. J#gna:
here indicates in‘ellect mentioned before. jiiane atmani: these
are two locatives which are not coordinate (vyadhikarana),
The meaning is : with the intellect that is in the soul. Jaanam
atmani mahati niyacchet : (one) should integrate (one’s) intellect
with the soul that is great and agent. Tad yacchet santa
Gtmani ; That agent one should integrate with the Supreme
Self, the indwelling Ruler of all. The neuter ‘#a¢’ is accor-
ding to Vedic exception. That abode ibelonging to Vispu is
to be attained by such an occupant of the chariot (the body).
This is the meaning.”

This (above passage in the Sri Bhasya) has been

explained by the author of the Srutap-akasika (as follows).
“ Integration of speech with mind means making (speech)



8 , KATHOPANISAD ' 111 18,

indifferent towards activities that are contrary to the
mind. Integration of mind with intellect wneans making
mind act in accord with the decisions of the intellect.
Intellect is of the form of decision that the objects are
renounceable (heva). The integration of that intellect with
the soul means impelling the intellect towards the soul with
a view to perceive it as somcthing that has to be sought after.
Quiescent means the state of being always opposed to the six
waves of desire. Tntegiation of the soul that is great (mahat)
with the guiescent self means the consciousness of its being
subservient to that (Suprewe) Self ",

Since the word atman is masculine, the word must be used
as such, but jit is used (as the Bhasya says) in the neuter
according to Vedic exception.

If it be asked that the statement in the Bhayya-- that the
two locatives jiiane atmani are not co-ordinate, (and that) the
meaning is that .one) should integrate (the miud) with the
intellect which is in the soul—is not corvect, since the yualifi-
cation * which is in the soul ’ serves.no purpose, there being no
knowledge which is not in the soul. It cannot be stated thatin
case this much is said that one should integrate that with the
intellect (that is, if in the mantra the word *atmani’ is
omitted), there is a possilility of mistakiny this jaana for the
vature of the soul (atma-svariipa or dharmi-bhita-jhana)
therefore it is said (in the mantra) jnana atmani, intellect
which is in the coul, because it (delusion) will get strouger by
taking them i. e. jhan: and atmani as co-ordinate words:
Verily the word atmani cannot exclude the acceptance mis-
takenly of jiana to be the soul. Nor can it be said that the
meaniung of the Bhagya ** which is in the soul " is that which
is in the soul in the relation of cognition and cognized
(vigaya-visayi-bhava-sambandha), that is jhana atmani means
jfiane that has the soul as its object ; since thus it serves the
purpose of distinguishing this from the substantive conscious-
ness there is no fault of purposelessness ;because then the
mautra-passage " jaavam atmani mahati niyacchet' becomes
superflyous, this weaning is already implicit. We reply : This
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is what Riminuja meauns. Inthe statement  #ad yseshed
jAane atmani " the locative ‘ Gmani * has the meaning of the
cognized (visaya). Aund that knowledge of the soul i.e., with
a soul as its object is of the]form ‘ the soul is that which is (o
be mougnt after’. All others are to he renounced. And this
means that this kuowledge which is of the form of decision
that the objects are to be renounced, is clear from the Srutapra-
kasika, The integration of the soul which is great, of such
knowledge that is of the form of decision to seek after the
soul and renounce all else that are other than that, means to
direct the cousciousness to turn towards the purpose of seeing
the soul alons, which is the object to be sought after. This
is also clear from the Srutaprakaéiki. Since thus both the
passages have their respective purposes, there is no room for
doubting that they are superfluous as maintained by you
(the objector). _
L. iil. 14,
uttisthata jagrata prapya varan nibodhata |
ksurasya dhara nisita duratyaya
durgam pathas tat kavayo vadanti | 14 |
Rise up! Be awake! Approach superiors (and)
learn | ‘I'he knife edge is sharp and difficult to walk
on. The learned speak of this path as difficult to
attaiu.
COMMENtARY :
Having thus instructed the manner of attracting (Him),
He (Death) now calls the attention of the well-equipped
persous {gdhikari purusah) :—
uttigtata : Rise Up : become iuclined towards the know-
ledge of the Self
Jagrata : Be awake: bring about destruction of the sleep
of ignorance
varan prapya : approaching great teachers
nibodhata : learn the truth of the Self. Or else
varan prapya : obtaining boons from the Godhead who
has been well-meditatediupon, or from those that know the-
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bocas, snch as those mentioned in the passage * You wili
correctly understand the real nature of God ”

nibodhata : learn the nature of the Self that is to be
known. The intention is that one should not be indifferent
(to the knowledge of the Self)

kavayah : knowers

tat : the truth of the Self

durgam pathal : as the difficult path

vadanti : speak of. For what reason? for the reason the
truth of the Self is

kswrasya ahara : cdge of a particular weapon

niita : shaip

duratyaya : difficult to walk upon.

What is meaut here is that just as he who walks on a
knife-edge has to lose his life if there is least inattention (on
his part), even so at the time of knowing the nature of the
Self if there is committed the blunder of inattention there
happens loss of one’s self.

, | SRTER E
asabdam asparsam arupam avyayam
tatharasan nityam agandhavac ca vat

anadyanantam mahatal param dhruvam
nicayva tan mirtyumukhat pramucvate 15

Having perceived that (Sclf! which is eternally
soundless. touchless, colourless. imperishable and
tasteless, odourless, and beginningless and endless,
and higher than the great (soul), fixed, one gets
released from the mouth of death.

COMMENTARY :

Now He (Death) concludes here (with this mantra. The
word ‘eternally * goes with every cue of the adjectives, viz.
soundless, etc. For the same reascn of being soundless etc.

It is imperishable like time (kalavat). It means having no
diminution of parts



II1. 16. EATHOPANISAD 97

mahatah : the soul. With the word mahatak referencs is
made to the individual mentioned in the previous mantra
(KT, 1. iii. 13.) atmani mahati niyacchet.
dhruvam : Fixed (immutable)
nicayya : Having perceived, i.e. having contacted (God)
through the meditation of the form similar to perception
rtaptyumukhat : from the mouth of Death, means from the
terrible sqmsara.
1. iii. 16,
Naciketam upakhyanam Mrtyuproktam sanatanam
uktva $rutva ca medhavi brahmaloke mahiyate | 16
Having spoken or heard this cternal story (vidya)
of Naciketas told by Death. the intelligent is glorified
in the world of Brahman,
COMMENTARY :
To conclude : Naciketam : This vidya wpakhyanam) recei-
ved by Naciketas
Mytyproktam : taught by Death, that is, Death is only the
teacher and not the author (of this vidya). Therefore
sanatanam : eternal. The meaning is being of non-human
origin, it is eternal because of wninterrnpted transmission
(of this instruction)
L. il 17.
ya idam paraman guhyaii §ravaved brahmasamsadi
prayatah sraddhakile va tad anantyaya kalpate
tad anantyaya kalpate « 17 i
If ene who fpurified makes this extreme esoteric
heaid in av assembly of Brahianas or at the timne of
Sraddha (theu) that is capable of granting infinite
fruits.
COMMENTARY
brahmasarssadiy: in the assembly of Brihinanas.

This concludes the Third Valli of the First Adhydya
of the Kathopanisad.,
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SRCOND SHCTION:
IV VALLL
IL i L
paraiici khant vyatrnat svayambhius

tasmat paran pasyati nantaratman |

kascid dhirah pratyagatmanam aiksad

avrttacaksur brn,rtatvam tcchan 11|
“The Self_-bbrn (independent lord) condemned the
senses (to) extraversion : therefore they see (outward
objects) and not the iuner self : some intelligent man
with his eyes turmed inward seeking immortality

sees the inward self.

COMMENTARY :

(Yama) seeing those that are indifferent to the nature of
the Self in spite of the inspiriug instiuction ‘ Rise up and be
awake...(I. 111 14.) expresses (his) grief (thus):

khani : senses

pardiici: means pardn ancanti : which are extraverted,
that is, those which reveal outer objects but not the selt.

Then he gives the reason (for their cxtravertuess) :

svgyambhith : Self-born : independent {.ord ‘

vyatrnat : tortured (condemned) : from root ¢r: to torture
(himsa). Or else the meaniug is (the Iord) has created the
sense-organs which reveal objects, since roots have more than
one meaning.

tasmat : therefore

parat : is the same as paracal (objeciive plural). The
meaning is they see or grasp the ontward objects aud mnot the
inner self. Or else * Parai : becoming extraverted (they) see
the objects alone " is the meaning.

If the reading is paran pasyati : the singular refers to the
world (in general).

Death says that !hough the nature (awbh&va) of the
world is like this, there is some extraordinary person who
inclines towards the inner self like one who is swimming
upstream in a river,
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kasolt dhirah etc: The meaning is someone sees the self
J‘ at ik inward (pratyaticam atmanam). The Purasmaipada is
¢dic usage. The same is the reason for the use of the
Imperfect tense instead of the Present tense. :
vakgus ; eye; refers to or stands for all the sense-organs.
This {Gvrttacakgus etc.) means one seeking after liberation
with all his sense-organs withdrawn from their respcctwe
objects,
ILi2
paracal kaman anuyanti balds
te myrtyor yanti vitatasya pasam i
atha dhira amptatvam viditva
dhruvam adhruvesv iha na prarthayante | 2 |
The immature follow the outwaid objects of desire.
They get into the uoose of the omnipotent Death.
But the intelligent knowiug the immortality, the
everlasting, seek not (for anything) among the tran-
sitory (objects) here.

COMMENTARY :

balah : those of small intelliigence

pardcah kaman : outward objects of desire alone

anuyanti : know'

te mytyor... : They get bound in the wide sathsara ; or else
the meaning is that they fall into the noose of mine (Death)
whose authority is unquestioned everywhere

atha : the word *atha’ (then) means taking up a different
aspect of the present topic

dhirah : the intelligent

dhruvam amptatvarm viditvd: knowing the everlasting
immortality in the inner self alone

tha : here in this world of sarsara

1. anuyanti is 1enderzd as avagacchant! by RR. But in no edition do
we have the reading awugacchanti : follow, which is better than the com-
mentator's reading.
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adhruvesu : among the transitory (objects)

na prarthayante : hanker after nothing. What is meant
is one who has known the truth of the inner self has to aban-
don everything else. It must be noted here that since the
I-ness (ahasni'va) of all the individuals has reference to the
Supreme Self and consequently the Supreme Self is denoted
primarily by ‘I’ (aham) He (the Supreme Self) has the
(quality of) Selfuess (pratyaktva)

II. i. 3.

yena riipair rasar gandham $abdan sparéarmsé ca maithunan |
etenaiva vijanati kim atra parisisyate | etad vai tat 1 3 |

With regard to this by which alone one perceives
colours tastes, smells sounds and touch on account of
contact between two what remains there ? This verily
is That,.

COMMENTARY:

A maithunan : the particular pleasures brought about by
union
yena etenaiva vijanati: the meaning is by which this
means alone one knows completely (i.e without remainder),
The idea isthat the sense organs which reveal colour and
others are able to do their functions only when permitted hy
Him as in (the passage) ‘ Him, the light of lights, the Gods
adore” (Br. Up. IV iv. 16.)

kim atra parisisyate : The idea is what is there that is
not revealed by Him

etad vai tat: This is That. The supreme abode which
was already mentioned as that which is the attainable is This
alone, that is, the nature of the Supreme Self which is descrie
bed in this mantra,

II. i. 4

svapnan‘aiin jagaritintariy ca ubhau yenanupasyati |
mahauntati vibhum atmanam matva dhiro na Socati | 4 |
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~ By-which (one) perceives both the worlds of dream
and waking cousciousness, meditating on the Self,
(Him), great and inbnite, the intelligent (one) does
not grieve,

- COMMENTARY :

svapnantam : (the state of dream): the meaning is by
which the Supreme Self having the form of the senses, mind
and others, men (lokah) perceive all the dream and waking
worlds. Him has to be supplied before *mahantam’-the
great. This has been already explained (under K.U. L. ii. 22.

IL i 5.

ya idam madhvadar veda atmanaiiv jivamantikat |
isanam bhiitabhavyasya na tato vijugupsate |
etad vai tat| 51

Him who knows this (individual soul) the eater of
honey (results of actions) and the lord of the past and
future near (it), oune should not despise.! T'his is
that,

COMMENTARY :

idam : this, the neuter usage is Vedic exception. (It has
to be taken as imam : this’

madhvadam : the eater of the results of actions mentioned
in tl.e passage rtam pibantau (KU. L. iii. 1. a)

jivam atmanam : the individual soul as jiva

an iketat isanam bhitabhavyasya: and the Lord of all
conscient and inconscient at all the three times, that resides
near him (the jive) as said in the passage “ guham pravigtau "
(L iii, 1. b) )
yo veda : who knows
1. cf Isavasyopanisad 6 d. which is repeated here. Veiikatanatha has
rendered it thus: tato na vijugupsate: brahmatmakatveninudrstesu sarvesu
svAtmavibhfitinydyat kutascid api na vijugupsate kvacid api nindam ne
karotity arthal.
2, Reading given in Katha, text : Aurobindo (trans) is-imam.
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na tato vijugupsate: him even though a doer of bad
actious otie should not despise. The word jugupsa is stated
to mean despise under the Satra (Panini 11,1, 50.) * which
enjoins the employment of the suffix ‘san’ after the three
roots gup, tij and kit". The Ablative case tatah is in accor-
dance with the Vartika under IT. iii, 88,

etad vai tat : the meaning is as explained before.

I1.i. 6

yah purvari tapaso jatam adbhyah purvam ajayata |
guham pravisya tisthantamn yo bhiitebhir vyapasyata |
etad vai tat!| 8 |
Who was born first from waters, that Brahman first
born out of will (fapas) residing after entering into
cave (of the heart) with the elemenis, Him who sees.
This is indeed That,

COMMENTARY :

yah : who

adbhyah: from waters; as stated in Manu * First He
created wate:s aloue. Tn them he cast his seed. That became
the golden egg brilliant like the Sun. . Brahma the
grandfather of all the worlds himself, was born' from It".
Thxs adbhyah is in the Ablative case (apadana : Panini
1L iv. 24.)

purvam : before individual crealion (or particular creation,
vyagti) -

" yah ajayata : who was born
" tam : Him _

tapasah purvam jatam : first born out of sheer will alone
as stated in the scriptural text (Tait, Nara. 19.) * That divi-
nity greater than all the worlds, Rudra, the chaser out of the
diseases of sarsara, the unlimited omniscient (mahargi) saw
Brahma, -the first among the Gods, while being bors before
the creation of auything else, "

guham pravisya tisthantam : having gnteud the cave of
the heast and established (himself) there : ,



1. 7. EATHOPANISAD. 108

bhitebhip : vt;ith the elements; that is, having ,bodyﬁense-'
organs and inner organs etc.—such a Brahman, the fourfaced

vyapasyata : He saw with the benediction * This must bé
the creator of the world "'

“etad vai tat : This mdeed is That : (this) has‘already
been explained. ' :

V. 2.

ya pranena sambhavaty Aditir devatamayi |
guham pravisya tisthanti ya bhitebhir vyajayata |
etad vai tat | 7 i
Which Aditi (eater) remains with breath possessing
many sense-orgaus (devatamayi) remaining in the
cave after entering into it: (and) which (Aditi) is
born with elements, This indeed is that.

COMMENTARY :

This mantra has béen commented upon by $ri Raméanuja
under the Vedanta Sutra (3. ii. 11.) “ The two have entered
the Cave”. To quote the Bhasya: * Aditi means jfiva (the
etymology being) he who eats (atti) the fruits of actions.
Pranena sambhavali : remains with the breath ; devatamayi :
having enjoyments dependent upon the sense-organs.. Guham
pravisya tisthanti : residing in the hole in the lotus of the
heart ; bhuitebhih vyajayata : having contact with elements
earth etc., is born with the manifold form of gods and others,”

 etad vai tat ; This indeed is that, that is, tat: That. This
means that this is one which has That as its self. It may be
noted that since in this very context in the passage (KU,
1.1. 17.) “the word devam was explained as meaning that which
" has the Supreme Self as its self, since in the Gita passage
elucidating this scriptural passage (XIII. 2.) ksetrajfia etc.:
know me also as the knower of the body” the word mam has’
been explained by Sri Ramdununja himself to mean madatma-,
kam: that which has me as its self, and since just as the
word indicating the inseparable quality is capable of denoting
the substance, even so the word indicating a substatice having
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inseparable attributes al<o is well known as capable of denoting
(signifying) its quality, therefore the explanation of the word
‘tat’ (that) as meaning that which has that as its self is appro-
priate.
: I i. 8. :
aranyor nihito jataveda garbha iva subhyto garbhinibhih |'
dive diva idyo jagrvadbhir havigsmadbhir manusyebhir
agnih | etad vai tat 1 8
Fire, called Jatavedas, is placed in the two aranis
adarable day by day by devoted men with oblations,
kept carefully like fetus in the womb by pregnant
women. This indeed is That,

COMMENTARY:

aranyol . : Fire that is in the two aranis

garbha iva...: Like the fetus carefully kept (protected) by
pregnant woman, with food and drink. This goes with the
preceding nihita; is placed.

dive dive : day by day

jagrvadbhik : by the wakeful that is not inattentive

havigmadbhih : such as offer oblations like ghee etc,

idyah : fit to be praised by such Rtviks

agnih : Fire, one who takes (praisers) to the forefront.
This is to be coustrued as going with (placed in the aranis).

etad vai : This nature of Agni indeed

tat : is that which has Brahman mentioved before as its
Self.

I1,i 9
yatas codeti suryo'star yatra ca gacchati |
tar devah sarve arpitas tad u nityeti kascana |
' etad vai tat | 9 .
From which rises the Sun and where he sets; in

Him al: the gods are set. That nobedy can trans.
gress. This indeed is That.

1, G BN HIR9.%a; 8V, 1.7.9, KBU.IL. 4. &
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. ' COMMENTARY :

yatah...: From which Brahman the Sun rises and in
which he merges

tam devih ..: The meaning is that all the gods are
established in that Self.

tad u natyeti kascara: tat : That Brahman, the Self of all,
nobody transgresses, since it is like (one’s own) shadow that
caunot be jumped over. This is the idea.

U; eva: emphasise the point.

etad vai tat : this has beeu already explained.

I1. 1. 10.

yad eveha tad amutra yad amutra tad anv $ha |
mytyoh sa mytyum apnoti ya iha naneva pasyati i 10 |

This same indeed which is here is yonder. The
same that is yonder is here. From death to death
goes he who sees here as if there is any difference.

COMMENTARY :

Ifit be doubted that since itis not possible for the
Supreme Self to he the Self of all for the self is that - which
is experienced as possessing ‘ I-ness’ that is ‘I°’, and that self
is experienced as absent friom other places (in such statements
as “Tam lere alone ")) how can such a self be the self of all
things at all places and at all times? The reply is as follows :

yad eva : which truth of the Supreme Self

tha : here in this world is experienced as ‘I’ and there-
fore is the Self

tad eva : that very same

amutra: is tlie self of all those that exist in the other
worlds. Consequently there is nodifference in self. THhid is
the meaning. Toelucidate further : the question here ¢an be
cousidered in two ways: (i) whether the experience that I am
here alone which has been stated as opposed to the Supreme
StIf being the self of all things at all places and times, 1s that
of those who know the truth of the Supreme Self of (ii) that of
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those who do not (knowk Not the first (view), since there
cannot be such an experieuce on their part as ‘I am here
alone’. On the other hand, their experience is of that Being
as in all things as stated in the passage “I was the Mann
and the Sun”. Nor the second view, for the experience
of the non-knowers of the truth being limited to them, the
individual souls alone, their experiences having reference to
their* being absent at other places cannot contradict the
Supreme Self being the self of all things, He being not grapsed
by them.

mytyok... : tha: In this supreme Self
naneva : as if there is difference

yah pasyati : who sees

sah: He

mylyum apnoti : goes from sarsira to sarhsara. This
is the meaning.

IL i 1L
manasaivedam aptavyarm neha nanasti kircana |
mytyoh sa mytyurh gacchati ya iha naneva pakyati | 11 |

This is to be attained by the mind alone. Thereis
no difference whatever here. From death to death
he goes who sees here as if there js difference.

COMMENTARY :

. If it be asked how is this truth of the Supreme Self that
is the self of all, attainable by us, He (Death) replies :

sdam : The nature of the Self

manasaiva : graspable by the purified mind alone, Thisis
the meaning. The same thing already mentioned he repeats
for the sake of emphasis. ya fha etc. : the meaning is clear.

IL i, 12,

ahgugtnamatral puruso madhya Gtmani tigthati |
fsana bliitabhevyasya na sato vijugupsate | ded vai tot | 12 4

.
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The Person of the size of the thumb, the Lord of
the past and the future, resides in.the middle of the
bndy. He therefore does not despise. Thisindeed is
That.

COMMENTARY ¢

i$ano bhutabhavyasya : the Lord of all the consciept and
the inconscient existing at the three times

madhya atmani : in the middle portion of the meditator’s
body

ahgusthamatrah tisthati : resides having the size of the
‘thumb.

ng tato vijugupsate ; tatah : Therefore, for the same
reason that He is the Lord of the past and the future, due
to extreme kindness benevolence (vatsalya) na vijugupsate :
He takes all the defects that pertain to the body as enjoyable
things.

Objection (1) If it be asked whether (it is not) the indivi-
dual soul alone that is desciibed ,in this mantra because
he is described as having the size of the thumb in the Sruti texts
such as “loid of the Bieath, wanders about (bound) by his
actions; ” “‘having the size of the thumb and with brilliant
form similar to the Sun” (Svet, Up, V. 7, 8) and Smrti texts
(such as) * Death pulled out forcibly the man of the size of the
thumb ” (MAhB. Vana 28). 16); it cannot be said that the Lord-
ship over a'l the past and the future cannot go with him (the
individual soul), since in accordance with the characteristic
first mentioned the said overlordship mentioned at the end
can be explained (to be) relatively (so); we reply Not (so)
Because in the Adhikarana beginning with_the Siitra (Vedanta)
“ éabdﬁd eva pramitah—On account of the word ¢(f$ana) itself,
the measured” (I, 8. 21), raising the same objection (pitr vapghsa)
it has been estgblished that since the neasure ‘ thumb '’ due to
delimitation by the heatt can happen to the Supreme Self
also, aud since such a weasure, is mentmued also in comnne-
etion with the Suprenze Self in the Taittirlya passage ! The
person is of the size of the'thuinb gnd resting on the thu&&

16
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(heart) (of that size)” (Tait. Narayaniya 53) and in the
Svet@svataropanisad * The person of the size of the thumb,
the inner self, is always residing in the hearts of the people"”
{(II1. 13), and since the unlimited lordship over the past and
the future is the unique characteristic of Brahman alone, this
wantra.refers only to the Supreme Self.

Objection (2) But what some here sayis “ The measure
of the thumb is the characteristic of the individual soul alone ;
however, the first half of this mantra simply restates the
(nature of the) individual soul, and the third quarter informs
that he is himself the Supreme Self.” This is not correct,
since in that case the next Sutra (1. iii. 25) “Iu relation (to
the human heart since he resides) in the heart, this is so since
human beings are qualified (for the meditation)” the purpose of
which ie to show that the measure of the thumb can apply to
the Supreme, will become incongruous.

Objection (3) If it be asked ““ One may doubt that in tbis
mantra there is no mention of jiva being the Brahman, since
there is no reason to postulate the measure of the thumb to the
individual soul who is known as having the measure of * the
point of the awl (aragra), to clear which doubt this Sutra has
cowe into existence to prove its thumb-size ”, we reply that
this explanation is a strained one.

Objection (4) If it be asked *“Since on account of the
lexicographical passage” * Isvara$ sarva I$anah ..” the
word Téana is established as signifying a particular god, and
since the author of the Srutaprakaséika, who has commented
upon the Sri Bhasgya passage under the same siitra Sabdad
eva pramitah > ** On account of the woid isano bhutabhavyasya:
verily the Tordship over allithe past and the future cannot
belong to the individual who is subject to karma " as follows
“ Gince by the word (Sabda) itself (in the Sutra . iii. 24)
Tédna is referred to, the conclusion arrived at herc is not due
to any characteristic (lihga), but due to the word applying te
the Isord Himself, This is the sxgmﬁcauce of the pamelc
‘eva ' (itself),” accepts the word Féana as Stuti (one of the six
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pramanas of Jaimini such as $ruti, linga etc.,), the same siitra
(. e word 1éana) excludes Narayana and the individual soul,
and so this mantra has reference to Rudra alone. (We reply)
Notso. When a word that has both Yoga and Rudhi (etymo-
logico-nominal) significance, has a word which qualifies that
which is indicated by the Youga-significance of the former
(yoga-rudhi-word), the nominal ignificance is 1ot entertained,
as seen in the examples such as the passage

padmani yasyagrasaroruhani

prabhodhayaty urdhvamukair mayukhaih |
[The ILotuses growing in the lakes on the top of which
(Himalayas) (the Sun) makes blossom forth with his
rays that shoot upwards] (Kumarasambhava). Here in this
passage it is seen that on account of the use of the word
‘agra’ (top) which qualifies the saras (lake) indicated by
the first member of the compound saroruha, the nominal
significance of the word saroruha is rejected. Otherwise the
word padmani need not be used, Therefore the word I§ana
is ot a Sruti (of Jaimini). Only on account of lack of natural-
ness (in the interpretation) the author of the Srutaprakasika
himself has resorted to an alternative way of explanation
beginning with “ Or else”, in accordance with the natural
trend of the Sri Bhasya. This discussion is enough. To pro-
ceed.

etad vai tat : This indeed is That; this has been already
explained,

II. i 13.
ahgusthamatrah puruso jyotirivadhiimakal |
i$ano bhutabhavyasya sa evadya sa u svah | etad vaitat | 13 |
The person of the size of the thumb like the light

without smoke, the lord of the past and the future, He

(is) alone today and He himself tomorrow. This

indeed is that,

COMMENTARY :

jyotih ... : Light. The meaning is He is s{ﬂmug liks

fire with dry fuel.
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sa eva: He himself. the group of things of today and the
group of things of tomorrow, the group of thingc that exist in

the three times, all these have Ihm as Self. This is the
meaning,

etad vai tat: This indeed is That. (the meaning) as
before.

IL 1. 14,
yathodakasir durge vrstam parvatesu vidhavati |
evam dharman prthak pasyarrs tan evanuvidhgvati | 14 |

As the water rained on the top of the mountain
flows on all sides of the hills, even so one who sees
dharmas differently runs after them alone,

COMMENTARY :

Just as the rain water showered on the top of the moun-
tain flows on the adjacent hillocks falling down in cascades,
being scattered, so also, oue who perceives the states of being
(dharman) of the inner ruler of gods and of men, which belong
to the Supreme Self, as those that pertain to different substrata,
falls into the abyss of sasiisara after the manner of the fall of
mountain-streams. This is the meaning.

I1. i, 15,
yathodakar $uddhe suddham Gsiktarn tadrg eva bhavati |
evam muner vijanata atma bhavati Gautama | 15 |
Just as pure water poured into pure water remains
the same, even so becomes the soul of the intelligent
meditators, O Gautama |
COMMENTARY :

‘He (Death) speaks of the result of knowing all as
having One Self. |

yathodakam...: Just as pure water mixed with pure
water remains like that alone, thatis in no way different,
even so '

vijanatah muneh : Of the mtelhgent one .that practxsea
meditation ,
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. Gtma: the soul becoming pure on accout of the know-
ledge of the Supreme Self

bhavati: becomes similar to the Pure Supreme Self.
This is the meauning.

Gautama! O Gautama ! He (Death) addresses him
(Naciketas) as O Gautama, out of gladness, indicating the
greatness of the Attainable,

T'his concludes the First Valli of the Second Adhyaya
of the
Kathopanigad.

FIFTH VALLL
IT.ii. 1
puram ekadasadvaram ajasyavakracetasah |
anusthaya na socati vimuktas ca vimucyate | etad vai tat : 11

There is the City with eleven gates of the un-
devious-minded, unborn: One discriminating this
does uot grieve (He) being free gets freed. This
indeed is That.

COMMENTARY :
_ puram : There is the city called the body with eleven
gates for going out, which are of the form of eleven orgauns.
ajasya : of the soul that suffers no change of the kinds of
birth ete. .

avakracetasal : having his mind uuncrooked, that is,
straight-minded, that is, capable of discrimination.

Just as the city is distinct from its owner, so also the
body becotnes distinctly known from its self. The idea is that
for the undiscriminating person the body itself is the souh
(That is he suffers from dehatmabhrama) . :

anusthaya : knowing distinctly

na $ocati; does not giieve, The meaning is he is free
fron gtlcf desire etc. whxch are related.to thc body
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vimuktas ca vimucyate : Being free one gets freed. Getting
free from sorrows, desires. hatreds etc. which are of the body
and others (adhyatmakadi), while living ‘according to the
maxim enunciated in the Vedanta Siitra. * Then exhausting
the others (merit and demerit) through experience one attains
uaion " (IV. i, ), at the end or lapse of prarabda karmua'
attaining the tiver Viraja, through the path of the Arcis
etc., one becomes freed frcm all contact with matter ([)mkrtz)
This is the meaning.

etat vai tat: This indeed is That. The nature of the
freed described in the mantra is one that hasthe Suprenie
Self as its Self. This is the meaning.

Once again He (Death) emphasizes the Selfuess of Brah-
man of all.

1L i1, 2
*hamsal $ucisad vasur antariksasad dhctc
vedisad atithir duronasat |
nrsad varasad rtasad vyomasad
abja goja rtaja adrija rtam brhat = 2.

The Suu, the brilliant, the wind in the atmosphere,
the fire on the altar, the guest in the house, the
dweller in man, and dweller in those above them,
resident in the world of truth, dweller in the celestial
sky, there water-born, earth-born, sacrifice-born,
mountain-boin,—these are the great T'ruth.

COMMENTARY :
hasisal: The Sun

1. karma that bas hegun to bear fruit is prarabda karina.

2. This is a moet used Mantra belonging as it does to all Vedas and
#akhas: Cross xcfuenu:s to this Mantra are given according to the VEDIC
CONCORDANCE: Bloomfield. RV. IV, 10.5; Vaj. Samn. X. 24; XII, 14;
Tait, Sam : 18152 1V.2.1,5; Mait. 8. 11. 6. 12 ; 11. 71 14 IXIZ 1: I,
16.1; 1V 4.6 IV. 57.3; Kath. §. 15.8: 16. 8. Ait B. 4. 12,5 ; Sat. B.5.4.8.22:
6.7,8.11; Tait Ar. 10, 10. 2: 10. 50. 1; Mah. Nar, Up, 9.8 17, '8, etc.

This Mantra is known by the follc \\mg nanies Dur oluma rk,Hamisavati,
"and Angirasapavitra :
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$uaigat : Suchan’; in the Sunmer, sidati : These is,, In
othér words, the brilliant,

Vasul : The wind : vasayati : makes one live

antariksasai : antarikse sidati: That which is in the
atmosphere

hoti vedigat: The Hott-priest or the Fire who is in
the altar.

atithir duronasat : the guest that has come to the house,

nrsat : One that resides in men as their self

varasat : One that resides similarly in those above men,
that is the Gods,

rtasat : One that resides in the World of Truth (Satyaloka
of Brahman). _

vyomasat : Vyoma means the celestial sky. The indivi-
dual soul that is there also

abjali : water-horn

gojalh : earth-born

rtajal : sacrifice-born, i, the Svarga and other worlds
brought into being by actions, Or else, born of the air which
is mentioned here as rta on account of its long-lastingness.

adrijal : mountain-born

All these -a.e rtam Brhat, that is, are of the nature of
the Brahmau which is unlimited Truth. This is the meaning.

1T, ii, 3.
wrdhvam pranam unnayaty apanam pratyagasyati |
madhye vamanam asinan visve devi upasate | 3 |
(Brahman) uplifts the prana and presses down the
apana. The Visvedevas meditate upon (that) Dwarf
sitting in the middle.
COMMENTARY:

The Supreme Self resting in the heart of all lifts the

prana-breath upwards and throws the apana-breath down-

wards, . ‘
madhye asinam : sittingin the middle of the heart-lotus
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camanam : The adorable and worshippable, -Or else the
meaning is one who has the small size on accouut of limi-
tation by the heart-lotus.

tam : Him ‘

Viéve deval. : All those of the harmonious tature (sattva;
guna)

upasate : Meditate upon. This is the meaning.

1L ii. 4.
asya visrarisamanasya sarirasthasya dehinal |
dehad vimucyamanasya kim atra parisisyate, etad vaitat i 4 |
For this embodied (meditator) whether heis in a

good body or enfeebled body or is departing from it,
what remains here ? This indeed is That.

. COMMENTARY .

(Death) says that for the meditator who thus meditates
upon the Supreme Self there is only that much delay as the fall
of the body as stated in the Scriptural text “ For him there is
only so much delay as the departure from the body " (Ch. U,)
V1. 14.2), and that there is nothing more to be done.

asya dehinal : For the meditator

$arirasthasya : whether he is established in the body that
is strong, that is, strong-bodied, whether he is in this state

visrarmsamanasya : or else when he is enfeebled (in body)
ot dehad vimucyamanasya : or whether he is departing from
the body

kim atra parisisyate : What is there that remains ? The
idea is he has done his duty (krtakstya), there is uothmg more
to be dene (by him)

" etad vai tat: This indeed is That; (this has been)
explained previously. (that is, thée individual soul descnbed
here has the Supreme Self as-its self).

I1. ii, 5.

na pranena ‘napanena martyor jivati kakcana i
starena tu jivanti yasminn etav upaéntau (5.3
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No man whosoever lives by prana or'by apina :
but all live by something other on which these two
depend. ‘

COMMENTARY :
(Death) here speaks of His greatness in being the cause of
the breathing of all creatures ;
na pranena...
Who is that another by whom they live? The reply is

yasmin etau upasritay : On whom these two depend, that
on which the very functionings (jivanam) of prana and apana
depend on that very same depend the lives of all else. This is
the idea. The rest of the mantra is clear.

IL ii. 6
(Death) says I shall again teach you the Brahman, the
most secret and eternal.
hanta ta idam pravaksyami guhyam brahma sanatanam |
yatha ca maranam prapya atma bhavati Gautama | 6 |

O Gautama ! surely I shall teach you now the secret
eterual Brahman and what the soul becomes after
departure.

COMMENTARY :

hanta : exclamation indicating wonder.

O Gautama atma etc. : The soul after departure, that is
after liberation

yatha bhavati: of what nature it becomes

tatha : of that nature ~

punar api: Once again, to you seeking liberation uninflue-
nced by desires and others (and therefore) fit for the instruc-
tion, I shall teach, this is the meaning

IL i, 7.

- (Death) explains now as to what is meant by ‘hanta te’
in the previous mantra which has reference to a particular fit
person: . '

' 17
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sonim anye prapadyante dariratvaya dehinah |

sthanum anye 'nusashyanti yathakarma yathasrutam 171 -
Some souls enter wombs for getting bodies, (and)

others take up the form of the unmoving, in accor-

dance with karma and in accordance with knowledge.

COMMENTARY :

anyc : those nnlike you who are indifferent towaids
learning, the truth about the Supreme Self

$ariratvaya : in order to take up bodies

yonim : womb of brihmanas etc.

prapadyante : enter

anye : others

sthasum : the state of being unmoving (trees etc.)

anusaiiyanti : attain :

yathakarma yathasrutam : in accordance with the actions
and sacrifices and meditations performed by each, since there
are the passages “ Those of good conduct ™ (Ch. Up. V. 10. 7)
“Him follow knowledge and action” (Brh. Up. 1V. iv. 2),
This is the idea.

11. i 8.

He (Death) now takes up the question on hand after
calling the attention of the disciple (Naciketas) by creating
mterest (in it):

ya esa suptes 1 jagarti

kamam kamam puruso nirmimanal |
tad eva $ukrai tad brahma

tad evaimytam ucyate |
tasmin lokah $ritah sarve

tadu natyeti kascana . etad vai tat | 8 ;

That person who is awake whilst others are asleep -
creating through his willing and willing, that very
samwe (being) effulgent is that Brahman, That same
alone is spoken'of as immortal. Therein rest ‘all the
worlds. That indeed noue oversteps.. This mdecd o
is That. : o
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COMMENTARY :
suptesu : Whilst the individnal souls are aslecp

kamam kamam : This is a form with the sufix npamul. It
means willing and willing (again aud again or successively,
but this word does not mean desired objects such as sons etc.)
mentioned in the sarvan kaman (K.U. 11, 23. etc) This meaning
is clearly (seen) in the Sri Bhasya and the Srutaprakasika
under the adhikarana *' Sandhye (I11. iii, 1)

tad eva : That very same which is the person creating
according to His personal desire willing and willing,

$ukram : effulgent, revealing (objects)

tad eva : That itself, that is, uot dependent upon anything
else '

tad eva amyptam : (hat itselt is the Immortal

He is spoken of as Immortal. The rest (of the mantra)
is clear. It may be noted that though those that are eter-
nally free [nityamuktal) are also immortal, yet because they ate
uot independently so (that is, their immortality is dependent
upon the Divine Grace as it is), the emphasis tad eva
amyrtam that alone is immortal is not incorrect. This
enables the rejection of the view that the freed souls and the
Divine ILord are identical, because of the exclusion of any
other immortal, since the word amrtam here means only t}xe
Unconditioned Immortal Person.

1L ii. 9.
(Death) once again teaches that the Oue Self is the ‘I’ of

all beings with a view to emphasise that fact, since it is
difficult to comprehend. )
Agnir yathaiko bhuvanam pravisto
riapar riipam pratirupo babhiva |
ekas tatha sarvabhiitantaratma
rapars riispam pratiriipo bahis ca || 9 |

~ Just as the one fire having entered the world has
become such whose form is preseut in every foru,
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even o the one inner self of all beings has its pre-
sence in every form and outside..

COMMENTARY :

Agnih : Just as the one element fire on account of its
presence in everything due to triplication, having entered the
world with its cosmos

riparn ripam : in every form, that is, in all material
things. Duplication means vipsa (pervasion in all that belong
to that class or genus)

pratiripal : one with its form engraved in each. It may
be noted that since on account of the element fire being mixed
with all the material forms it is one with its form present
every where, he is pratiriipa (in every form).

Similarly being One alone, the Supreme Self is such tha3
His form as antaryamin is present in every form,

bahi$ ca : He pervades them outside too. This is the
meanipg.

II. ii. 10.
Death gives another instance:
Vayur yathatko bhuvanam parvisto
riipar rupam pratiriipo babhiva |
ekastatha sarvabhutantaraima
riupan ripam pratiripo bahis ca | 10 |
Just as the one air having entered the world has

become such whose form is present in every form,
even so, the one iuner self of all beings has its

presence in every form and outside,
COMMENTARY : ‘
The meaning is same as that of the previous mantra,
IL il 1L

He (Death) then teaches by means of an example that
though there is no difference between the Supreme Self and
the individual soul as soul, still the .defects (of the indidual

souls) do not touch Him.
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/Sﬁryo yathd sarvalokasya caksur

na lipyate caksusair bahyadosaih |
ekas tatha sarvabhutantaratma

na lipyate lokaduhkhena bahyah | 11 |

Just as the sun is the eye of all the world but is
not simeared by the eye-defects which are outside,
even so the one Tnner Self of all beings is not sieared
by the griefs of the world, He being outside them.

COMM} N'TARY

Suryo yatha.., : Just as the Sun though within the eye as
its divinity, according to the Scriptural passages * This (Sun)
with lis rays is established in this (eye)” * The Sun becoming
the eye entered the eye-ball ”, is not touched by the impurities
that have come out (of it), even so the Supreme Self though
tesiding in all souls, is not touched by the defects that are in
them since He is beyond everything other than Himself, on
account of His unconditioned unique Nature of being free from
all sins etc.

L 12

eho vasi sarvabhutaniaratmi
ekam bijam' bahudha yah karoti |
tam atmasthai ye'nupasyanti dhiras
tesim sukhari sadvatari netaresam | 12}
That One controller, the Inner Self of all beings,
who makes one seed manifold, Him tesiding in the
soul, those intelligent ones who see, to them there is
eternal bliss (felicity), to none others.
COMMENTARY :

ekah : One who has ueither an equal nor superior

vaéi : vasah : will : He who has it is Vaéin or else it means
one who has the universe at His command as stated in the
passage “The world remains at His will” Or else-
it means that He is at the command of His devotees as stated

1. Somne editions of the text have riipam instead of bijam.
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in the (Ramayana Balakiinda) passage * We, the two servants,
O best of Seers, are here”.

ekam bijam : The (oune) sesd of the form of the ultimate
Unmanifest (famas) which is undistinguished, being oue with
Him as stated in the pacsage * The Darknuess becomes one
with the Divine”. (Pr. Up. IV. 1) “ All that becomes one
with the 1hind, the trauscendent.”

bahudhii yaj karoti : He who makes it into the forms of
the manifold matter snch as Mahat and other (categories)

tam: Him

atmastham : the inner rulsr as stated in the passage
“ Who residing in the Self ” (Sud. Up, ).

ye pasyanti . Who sce

tesam...: To them there is liberation. This is the meaning.

1, 4. 13
nityo 'nityanaiin cetanas cetananam
eko bahiinarm yo vidadhati kaman i
tam atmasthaw ye'nupasyanti dhiras
tesam $amtth $asvaii netaresam - 13
Eternal of the eternals, conscient of the conscients.

one of the many, who accomplishes the desires, Him

dwelling in the soul, which intelligent oues see, to

them there is everlasting peace ; to none others.

COMMENTARY :

(The Supreme Self) being eternal, conscient and one
alone, grants with facility the desired objects to the many,
eternal conscients.

The rest is clear.
I1. 1. 14,

Spoken to thus (by Death), the disciple (Naciketas) asks :
tad (tad iti manyante'nirdesyam paramam sukham |
kathai nu tad vijaniyam kim u bhat vibhati vi 14 |

1. Here also most texts of other <chools have it as Nityo'nitvanam, the
Eterual in the many transient. (cf Anandasrama ed.)
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(The knowers) think the supreme bliss as fit to be
pointed out as “this is that”., How can I know
that ? Does it shine ? Does it shme luminously too?

COMMENTARY :

paramari sukhaiir tat : That transcendent Brahman, the
Supreme Self of the nature of Supréme Bliss

etad dti : perceptible like myrobalan fruit on the palni of
the hand

manyante : those with accomplished-Yoga, like you,
think. That is persons, like vou, are able to percéive

katham : How con 1 who ds incapable of perctiving can
know the Brahman void of colour etc.

Does it shine having rays of light? even then does it
shine indistinctly due to mixture of some other light (such as
that of the Sun or of other luininaries) ?

IT. ii. 15.

na tatra Suryo bhati na Candratarakath
nema vidyuto bhanti kuto’ yam agnih |
tasir eva bhantam anubhati sarvaiit
tasya bhasa sarvam idasi vibhati 1 15 1

There the Sun shines not nor the moon and stars
nor do Lhese lightnings shine. How (then) can the
fire 7 Him shining only, all else shine .after, with
His light all these shine.

) COMMENTAKRY : _

© (Yama) replies that for the sake of having an object for the
yogms there is a form of the Sujpueme Lord, beneficent, on
His divine, auspicious, as known from the sunptural autho-
‘tites such as ** Having the colom of the Sun He is beyond
darknes” ; *“ To Him whose form is ever the samne™; and
the Supreme Self with that body shines dxetmctly thh His
luminosity transcending all. :



122 - KATHOPANISAD V. i, 15

This mantra has been explained under the Vedanta Siitra
(I. iii. 4).) *“ Because of seeing light " with the following com.
mentary : There is seen the light of Him that is measured
with the size of thumb, the light which eclipses all other
lights and is the cause of all other lights and helps (them to
shine,) ” And this Commentary (Bhasya) has been elucidated
by Vyvisarya (author of thé Srutaprakasika) (thus): “The first
half of the mantra is stated thus: " That hides (eclipses) the
other lights. The meaning of the first quarter of the second
half (of the mantra) is stated (that) it is that which
is the cause of the other lights. anubhdanam shining after :
by this is indicated the cause-effect relation (between
Him and other lights). The idea is that the unfailing
antecedent-consequent relation is indeed the cause-effect
relation. The meaning of the fourth quarter (of the
mantra) is stated to be .** helps others to shine.” This
(meaning)  is supported by the passage * Having whose
light' the Sun shines ™ (IT ? ).' In the same work (émta-
prakasika) there is seen another interpretation which is
as follows: The first half means that if and when His efful-
gent Light is perceived all other lhuninaries get eclipsed ; the
third quarter means that He is the efficient cause, that is,
when the luminaries come into existeuce He helps the
material-causal substances of those luminaries. The fourth
quarter means that He helps the luminaries even after they
have come into existence by giving them through His contact
(indwellingness) the power to perform their functions as the
rays of the moon (candra) help the rays of the eye. |

Others say that the third quarter ineans that the illusory
world has no separate appearance (bhanam) from that of the
Brabman which is (its) substrate. But this is not correct,
because though the active suffix (8aty) meaning agent iw the
word (bhantam) can somehow be explained inspite of there
being no difference (between action and agent), as in the
statement " The knowledge of the disciple shines”, yet the

. L The word others here refers to the Maygvadins. -
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word anubhati” (shines after) is wrong, for when Yajiadatta
stands having no action of going apart from the action of
Devadatta, we have not seen auy one making the statement
that Yajiiadatta follows Devadatta who goes.!

If it be said that we have seen the statement that the
iron burns after the fire (thete), No. The statement is not
accepted as a correct one, if it is intended to convey that idea
by one who already knows that the iron has no separate
agemncy of the action * burning .

If it be said: that the meaning accepted by you that *if
and when His Light is perceived the lumiuaries get eclipsed’,
is not appropriate, since the liberated ones who have got the
perception of His Iight, yet perceive other luminaries, and
therefore in their cases there is no eclipsing which means the
non-perception due to conmingling of identical natures, (we
reply) this question has reference only to bond souls (baddhas).

If it be said that it cannot be the case, since there is no
perception (saksatkara) of Him by bond souls, (we reply) No.
Arjuna and others had the vision of Him and they were bond
souls. Or clse (it means) when the Brahman is considered,
other luminaries such as the Sun do not shine, just as in
comparison with Kaliddsa, lesser ones are bad poets or no
poets at all.  The meaning of the first half (of the mantra)
(thus) is “That Brahman, therefore has the Form of the
Supreme Light”. The statement “ That hides the other
lights ” also means the same,

This same idea is re-enforced by the second half (of the
mantra) which shows that the coming into existence and the
capacity to perform their functions by the other luminaries
require the help of the Supreme Self. Thus it can be seen
that there is no inconsistency here.

1. The Telugu and Tamil Grantha printed texts are very corrupt here,
The Poona ed. gives the following text which is fol}owed here :

Na hi Devadattagamane kriyavyatiriktagamanakriyaiinye tisthati
Yajfadatte gacchantam......

18
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Or else, the first half has the same meaning as is apparent
(that is, they do not shine literally speaking).

If it be asked when the very effulgent Sun and others are
experienced through perception, how can it be stated con-
trary to perception that.they do not shine ? The reply is given
in_the second half (of the mantra): Tam eva bhantam...This
seen effulgent Form of the Sun is not his own but it is the
Light given to Him by the Supreme Self, and belongs to that
Supreme Self alone. This is stated in the Gita (XV. 12)) by
Bhagavan Him-self. “ That light which is in the Sun
and reveals the whole world and that light that is in the
Moon and fire, that light do thou know as Mine.,” This
has been explained by Sri Ramanuja in His Gita Bhasya :
* Which light there is of the Sun and others revealing the
whole world that Light is Mine, and given to them by Me
pleased with the worship done (individually) by one and all of
them (to me).”

The idea therefore is that it is quite correct to say in
respect of them (the luminaries) that they do not shine, their
effulgent forms being like glow-worms in the darkuess.

SIXTH VALLI
1L dii. 1.
uardhvamulo'vakéakha eso'$vatthah sanatanah |
1ad eva sukrarw tad brahma tad evamytam ucyate |
tasmin lokah §ritah sarve tadu natyeti kascana |
etad vaitat. | 1|

This eternal pippal tree has its roots above
and branches downward. The same is effulgent, that .
is Brahman, That same is said to te immortal.
On Him all the worlds depend. That indeed none
oversteps This indeed is that,

COMMENTARY :

. The (first) part’of the mantra has been cominented upon
by Sri Ramanuja when explaining the Git@ passage (XV. 1)
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The Bhasya passage is as follows: ‘' The pippal tree called
Sarisara which the scriptures describe as having its roots above
and branches below and eternal.” The scriptural passages are
“ This eternal pxppal tree has its roots above aund branches
below (K. U. I, iii 1.} and” He who knows exactly the tree
with its roots above and branches below (Tait. 4r. 1. II, 5.)
The state of being with its roots above is on account of begiu-
ning with the fourfaced Brahman who is above the seven
worlds, being the first Cause, and its having branches below
is on account of ending with earth-dwelling men, cattle,
beasts, worms, insects, birds and trees. Now he shows that
Brahman is different from that. This mantra has already
been explained. (K. U. II. ii. 8.)

TI. i, 2,
yad idam kitica jagat sarvam
prana ejati nihsytam |
mahad bhayam vajram udyatam
ya etad vidur ampias te bhavanti | 2 |

All this world whatsoever existing in the breath
and emanating from it trembles with extreme fear as
if from the uplifted thunder-bolt. Those know this
become immortal. '

COMMENTARY ¢

Yad idam...udyatam : This part of the mantra has been
commented upon by &t Raminuja under the Vedanta Sutra
* Kampanat® (1. iii. 40). Tntroducing this mantra he has said :
“ There is mention in the Sruti of trembling due to great feat
of Him of the entire world, that is of all creatures residing in
the person of the size of the thumb, who is here mentioned as
Breath (Prana), having emanated from Him. The meaning is
that the entire world trembles with great fear as if there is the
uplifted Vajra with the feeling as to what would -happen .if
His command is disobeyed. Mahad, bhayam, vajram, udya-.
tam these Nominatives have the sense of Ablatives, since the
meaning is the same as bhayad asyagnis tapati (K. U,
I, iii, 8)."
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This Bhasya is elucidated in the Srutaprakabika thus:
“The word ‘ existing ' is supplied on account of the Locative
case ‘ prane’, in order to reply to the question “ Where from
it (jagat) has emanated ?” The author of the Bhasya (Sri
Ramanuja) mentions that He Himself because of the context,
He Hiwself is the source...' Ejanam is explained as kampana,
i. e. irembling, for the root is ejr: kampane: to tremble,
Trembling here means the performance of one’s own actions
for fear of evil effects...On account of fear caused by the
Supreme Person, as if by the upliftcd Vajra-weapon, the whole
world trembles. This is the meaning Here, in this mantra, it
may be noted that the four words Mahad, Bhayam, Vajram,
Udyatam in the Nominative case have the sense of Ablatives.
The first two words in the Nominative case having Ablative
sense indicate fear, the latter two words indicate the Brahman,
called Breath, the cause of fear,

But some explain this mantra also as follows:— Bhayam
means etymologically that of which one is afraid. That is
that which causes fear. Like the uplifted highly fearful
Vajra, the Supreme Self, herein called Breath, makes every-
thing tremble. The verb ejati has here the causal sense.

Yas tad... : The meaning is clear, It may be noted accord-
ing to the maxim enunciated in the adhikarapa with the Sitra
* For the same reason Breath - ata eva prana”™ (1.1 24) the
word prana refers to Supreme Brahman alone. On this point
there is no controversy (between the several schools).

II. i 3.

bhayad asyagnis tapati bhayat tapati Siryah |
bhayad Indraé ca Vayus ca Mytyur dhavati pasicamah || 3 |

For fear of Him fire burns, for fear of Him the Sun
heats, for fear of Him Indra, Vayu, and Death the

fifth, run,

1. The lacuna in the quotations is Rafigariminuja’s,
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COMMENTARY :

dhavati : the root dhavu : to go, when referring to Indra
and other (gods) indicates their respective functions. The rest
of the mantra is clear.

1. iii. 4.
tha ced asakad boddhum prak Surirasya visrasah |
tatal sargesu lokesu $ariratvaya kalpate 4
If oue before the body gets loosened here is not

able to know (Him), then he becomes liable to take
body in the created worlds.

COMMENTARY :

$arirasya visrasah prak : before the falling apart of the
body. visrasah : visramsanat, iha loke : in this world

boddhum : to know Brahman

asakat cet : asaknuvaims cet: if unable: the change of
conjugation is a case of Vedic exception

tatah : for that reason

sargesu lokesu : in the created worlds )

$ariratvaya kalpate : become subject to dissolution of the
formn of birth, old age, and death etc. : this is the meaning.

The idea there is that one should attempt to know the
Self before the fall of one’s body (i. e. one's death)

II. iii. 8.

I'hat the Sclf is difficult to know (Death) says :

yatha darse tathatmani
yatha svapne tatha pitrloke |

yathapsu pariva dadrse tatha gandharvaloke
chayatapayor iva brahmaloke || 5 |

As on the newmoon day so in the body (@tmani) :
as in the dream so in the world of the fathers: as in
the waters as if appearing on all sides so in the world
of the Gandharvas: as between the shade and
suushine so in the world of Brahman.
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COMMENTARY :

yatha darse : the meauning is “ just as on the new-moon
day there being no moon-shine the appearance (pratibhasa)
(of things) is not clear, so in this world with regard to the
Self". Or else the meaning is : yathadarée : just as the thing
seen in the mirror is not seen as (itis) when seen directly,
free from any modifications such as facing in the opposite
direction, so is the cognition of the Self here (in this world).

Now he {Death) says that the same is the case in the
other world : yatha svapne : just as the experiences in dream
are, unlike the experiences in the waking state, incapable of
being reviewed, so as to be free from all doubt in respect of
them even so, is it (the experience of the Self) in the world
of the fathers. This is the meaning.

yathapsu .. : just as the thing under water is not clearly
perceptible, asthe things (outside water), even'so

paridadriaiva : looks as if perceived. The meaning is
that it is not seen all round. That is even in the world of
Gandharvas the appearance is superficial,

" chayatapa...: Just as in the admixture of shade and
sunshine, the appearance is not such as would be in the
unmixed sunshine, so also in the world of Brahman (the four-
faced), the appearance is not perfect. The idea is that there-
fore the truth of That (Supreme) Self is difficult to know. Or
else, the idea is that though in the world of Brahin¢n there is
perfect discrimination between the self and the nou-self, just
as between shade and sunshine;, still the Truth of the
Supreme Self is not attainable for those that live here.

IL iii. 6.
indriyanam prthagbhavam udayastamayau ca yat |
prihagutpadyamananam matva dhiro na socati |l 6 |
The intelligent man knowing that distinctmess, -
origination and dissolution are of the sense organs

which are separate and come  into existence does not
grieve.

.
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COMMENTARY ¢

indriyanam : of the sense organs which are separate and
come into existence I'he sense organs stand for the body and
others also.

udayastamayau ca yat: yat is an indeclinable, meaning
yan: which origination and destruction are there, and which
distinctness of the form of mutual difference, all these, the
intelligent person knowing these as belonging to the sense
organs, does not grieve. This meaus that one who knowing
that mutual difference, origination and dissolution do not
happen to the soul which is of the form of cousciousness,
(does not grieve).

Now Death describes with the following two mantras the
very surrender of the soul already mentioned, since even with
regard to knowing the truth of the individual soul as distinct
from its body the only means is the surrender to the Divine
Lord.!

I1. iii. 7. and 8.

indriyebhyal param mano manasal sattvam uttamam |
satvadadhi mahan atma mahato’ vyaktam uttamam | 7 |

avyaktat tu parah puruso vyapako'linga eva ca |
yarh jratva mucyate jantur amrtatvad ca gacchati i 8 |

Superior to the sense organs is the mind, superior
to the mind is the intelligeuce, superior to the
intelligence even is the great? soul, superior to that
great is the unmanifest.

Superior to the unmanitest is the person, the perva-
der, and verily uninferrable, which knowing, the
creature gets liberated and attains immortality.

COMMENTARY :

indriyebhyah : stands here for objects also since .this has
to be in accordance with'a previous mantra (K. U. L iii. 10).
‘ Verily the objects are greater than the sense-organs and

1. cf. Prof. Maitra’s denial of prapatti : Vedanta Kesari 1048,
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greater than the objects is the mind”. The word ‘sattva’
(in the text) means intellect, since it was stated before that
* greater than the mind is intellect ” (ibid).

alingah : Unknowable . Superiority is intended in respect
of making Him to condescend (to listen to our prayers). To
make Him condescend means to surrender (to Him) aloune.

The rest is clear.
I, dii. 9.
na sairdrse tisthati riipam asya
na caksusa pasyati kascanainam_|
hyda manisa manasabhikipto
ya ctad vidur amptas te bhavanti . 9 |

His form is not for perception, no one else sees him
with his eyes He is attained by mind through devo-
ton, steadfastness. Those who know Him they
become immortal.

COMMENTARY :

asya rupam : His form. or else it means His body. The
meaning is that being omunipervading He does not staud as an
object of perception. Or else there is (for Him) no perceptible
colour such as blue etc.  For this very reason (it is next said)

na caksusa pasyati : with the eye no one sees Him, The
meaning is clear.

L]
hrda manisa .. : This part (of the mantra) has been
explained by Vyasdrya under the Sarvatra prasiddhi adhika-
rana (of the Sri Bhasya) (L ii. 1.) a¢ follows: By the word
hyda is signified devotion; by Manisa: steadfastness, In
the Mahabharata ( ? ) taking the first half as it is here,
the following is read as the second half:

bhaktya ca dhrtya ca samahitatma
jhanasvarupam paripasyatiha. -
“ Through devotion aud steadfastuess one with one's
mind concentrated, here perceives that of the form of know-

ledge.”
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abhiklptalh : graspable, attainable. The following is in
the Vedarthasangraha ** The meaning (of the ubove quoted
Bh&sya passage) is that, one with one’s mind concentrated
through steadfastness sees the Supreme Person with
devotion.” ‘Sees' means attains, since it has to be in aceord
with the Gita passage “Through one-pointed devotion is
capable...” (XI. 54).

ya enai viduh: the meaning is clear.
IT. iii. 10.

yada padicavatisthante jranani manasa saha |

buddhié ca na vicestati tam ahuh paramam gatim | 10 ||
When the five sense-organs with mind are static

and the intellect does not move, that {state) they

say is the Supreme movement.

COMMENTARY ¢

fhanani: organs, according to derivation from juz to
know, with the suffix Iyut (ana): ‘meaning insttument. This
has been so explained by Vyasarya (Srutaprakasika) in the
Sapta-gaty-adhikarana (17 iv. ). The mind itself with the
function of determination is indicated by the word ‘ buddhi .
So is it in the §ri Bhasya. “ Tlie mind itself is mentioned by
the words ‘ buddhi’ ‘ ahainkara’ and cilta, due to its different
functions, such as determination, egoity and reflection.”
Tt is clear there itself that the ““ paramagatim " mentioned here
means movement towards liberation abandoning :movements
within the body.

11, dii, 11,

tam yogam iti manyante sthiram indriyadharanam |
apramattas tada bhavati yogo hi prabhavapyayau | 11 |

'he state of steady concentratiou of the sense-
organs they deem as Yoga., 'Then one should be
vigilant, since Yoga is the means to life-ends
(namely) attainment, and removal (of evil).

: COMMENTARY :
tam: 'That (state) mentioned in the previous mantra
19 ‘
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indriyadhdranam: the supreme movement of the nature
of concentration of outer and inner organs
. yogam: iti manyante: (They) deem as Yoga: Vydsirya
says that the meaning of paramagati is Yoga.

" apramattah tada bhavati : Then that is when the organs
are motionless, there happens the state of vigilance of the
mini,

Of what use is this vigilence of the mind ? (To this
enquiry) He (Death) replies: Yogo hi prabhacapyayau: Yoga
is indeed origination and cessation. The idea is that since
Yoga is in constant peril, vigilance is necessary.

Or else, the idea is that one should be vigilant in respect
of Yoga since it is the means of all life ends of the form of
attainment of desired things and removal of all undesirable
things.

1. il 12,
naiva vaca ra manasa praptum sakyo na caksusa |
astiti bruvato’'nyatra Fatham tad upalabhyate || 12 ||
That is capable of attainment neither by speech
por by mind nor by the eve. How cau that be
realized except from one who teaches that it is?
COMMENTARY

naiva vaca : the meaning is clear. The following discus-
sion is found in the Pranabada of the Vedinta Sitras) (11. iv.
8) ' Saptagater visesatvac ca: the organs ave only seven since
only seven are mentioned in the scriptures as going to the
other world.” There are seven worlds in which the seven
organs lying in the cave (placed in their respective places)
move ” (Mund. U. II. 1. 3), and since only seven organs are
enumerated when referring to the Yoga state m the Mantra
(K. U. I iii. 10) “ When the five seuse-organs with mind are
static and the intellect...” Against this prima facie view the
siddhanta is as follows: * But while living theie are hands
and others, therefore not so ™ (V 8. II. iv. 6), when there
is the body, since bands and others’ are also useful in respect

e o e

of taking up (things) and other activities hands and others
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also are organs, Therefore it is not so. Because of the éruti
and smrti texts, ‘*There are ten organs in a person and
the -@tman is the eleventh.” (Brh, U. IIL ix. 4) where
the word * atman’ meaus the ‘mind’'; “ The organs are ten
and one: lhe eleventh here is the mind” (Gita, XIIL 5).
Statements of lesser number have reference to particular uses:
and stazements of larger number are due to differenzes in
mental functions. This state (stated in the first half of the
mautra) is explained.

asfiti...: except from the statement that ‘It is,’ this is
the meaning. The idea is that it is attainable only from the
Upanisad

IT. iii. 13,

astity evopalabdhavyas tattrabhavena cobhayol |
astilyevopalabdhasya tattvabhaval prasidati 13 |

It is known through the statement that “ it is ™ as
well as through the mind: when one has known
thiough these two that ‘it is,” the mind becomes
clear (lucid calm).

COMMENTARY ¢
tattvabhavena : the etymolcgy is tattve bhavayati: helps
knowing the truth: tattvabh@val : inner organ. By this also
the Supreme Self is to be known as ‘Ttis’ What is meant
is, after knowing Him as * It is’ by the Vedanta passages It is
to be contemplated and meditated upon as ‘Tt is’ with the
mind also.

ubhayoh : of the two means, that is, by the two means of
knowing the statement above and by the mind

astiti eva upalabdhavyah: Of one who has known that
It is : the use of the past participle in the word ‘ upalabdha’
is similar to that in ‘bhukta ‘in the statement’ bhukia brah-
manap : brahmanas have eaten’ (that is its meaning is active
and not passive)

tattvabhavah prasidati : the mind becomes clear, that is,
free from old faults. "
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11, iii. 14,
yada sarve pramucyante Lama ye'sya hydi éritah |
atha mariyo'mrto bhavaty atra brahma samasnute | 14 ||
When all the desizes that are in the heart of this
(soul) are removed, then the mortal becomes immortal
and enjoys Brahman here alone.

COMMENTARY :

kamah : desires for bad objects that are in the heart

yada pramucyante : when they get removed, then

atha : immediately,

wmartyah : this meditator (upasakah)

gmyrto bhavati: attains imumortality. The meaning is
that hie ' becomes one whose past and future sins get removed
and do not touch him respectively.”

atra btrahma samaénute: this means here itself, at the
time of meditation he enjoys Brahinau.

The following is the $7i Bhasya under the Sutra ** And
the same (is the departure) vpto the beginning of the move-
ment, and the immortality (is that which happens) before
the burning up of the body' (IV. ii. 7). The meaning is
anuposya means not buruing the contact with the body of
sense-organs and others. Wkhich immortality is of the form oz
freedom from and destruction of the future and past sins,
that same is mentioued in the scriptu.al passage beginning
with * Yada sarve pramucyante..." (K. U. 11, iii. 14) v

In respect of the (statement) atra brahma samusnute : here
(he) enjoys the Brahman ; the idea is that this has reference to
that experience of Brahman which happens at the time of
meditation. . '

Repeating that which was already said for the purpose
of emphasis, He (Death) concludes that what is to be taught
is only this much :— '
' 11, iii. 18.
yada sarve prabhidyante hydayasyeha granthayal |
atha martyo myto’ bhavaty etavad anvéasanam || 16 )
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When all the kuots of the heart are here broken,
then man hecomes immortal. This miach is the
teaching.

COMMENTARY :
granthayah : likes and dislikes and others which are not
easily untieable like knots
yada prabhidyante : that is when they are removed
etavad anusasanam : that which is to be taught so as to
be practised by the meditator is this much alone. What is
to be stated namely which is the going out (of the body)
through the nadi in the crowun of head and passing through
(the path of the) arcis and others is not of the meditator, but
of the word of God, pleased with his meditation. This is the
idea.
Now Death speaks of the final Liberation which is the
second already referred to in (K.U. IL ii.} * Vimukta$ ca...”
11, iii. 16
satam catk@ ca hrdayasya nadyas
tasam mirdhanam abhinihsyrtaika |
tayordhvam ayann amrtatvam eti
vigeani ya utkramane bhavanti i 16 |

Hundred and one are the nddis of the heart, Of
these oune is stretched to the crown (of the head):
through that one (nddi) one going upward gets

- immortality. The others (nadis) are such as help

" going towards all sides,

COMMENTARY :

- $ata ca...: there are hundred and one important nidis
of the heart, amoug them the one Brahmanadi called Sugumna
goes up towards the crown of the head. Through that nagi

érdhvam gacchan . going to the world of Brahman

amptatvam eti: means attains liberation of the form of
the manifestation of his own nature following the attainment
ot Brahman together with the particular place

anyal : the other nadis
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vigvan uthramane bhavanti : are useful for going out
towards the path of the diversified susisara. But \'yasarya
(iu the Srutaprakasika) interprets this as follows: **Other
nadis are scattered all round (the body). These are usefid for
those who seek not liberation to get out (of the body) tat the
time of death)” (IV.ii. 7). This passage is counsidered by
Bhagavan Badarayana in the Utkrantipada (IV.il. ). To
explain (the prima facie view is thiss) * The restriction that
the going out happens to the knower through the head-nadi.
other than the hundred, and to a non-knower through the
others.is not proper”, since the nadis are very many and are
too subtle to be distinctly seen, avd so one cannot select.
It is quite proper to hold that the statement tayordhvam ayan-
namytatvam eti vigvani ya utkramane bhavanti— through that
oue (nadi) one going upward gets immortality. The other
(nadis) are such as help going towards all sides ” (K.U. II. iii.
16cd.) merely refers to the chance-going out. Against the
prima fac e view the reply is given in the following Siitra (IV.
ii. 16) *“ The place of the individual soul that is the heart
becomes illuminated just in frout of it, having the passage
revealed by it, favoured by the Grace of the Harda (the
Supreme Dweller in the Heart), on account of the capacity of
the Knowledge (on the part of the soul), and of the continu-
ation of remembrance of the path wnich is a subsidiary of it
through the one other than the Hundred.” Aud the meaning
of this (stitra) is as follows:

tadokah : the place of the individual soul thatis, the
heart,

agra jvalanam : in front of which there is illumination

tatprakasitadvarah : one becomes such that to whom the
passage (of exit) is revealed by it, since there is the seriptural
passage. ‘“The top of the heart is illuminated; by that
illumination the soul goes out either through the eye or the
crowu of the head or other parts of the body.” (Brh. U.
IV. iv. 8.

This much is commou to both the knower and the nou-
kuower But the knower gets up only through the head-nidi,
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different from the hundred (other nidis). It is not that
that nidi is not distinguishable by the knower, since the
knower is favoured by the Supreme Ferson resident in his
heart, being pleased with his knowledge (updsana} which is
extremely blissful to him, and which isan adoratios of the
Supreme Self, and on account of the continuous recollection
of the Path highly pleasant to him, as the subsidiary to the
Knowledge. Therefore he knows that nadi and so his going
out through it, is quite appropriate.

Now to proceed : —
I iii, 17,

angusthamatrah purugo'nataratina

sada jananiim hydaye sannivigtah'|
tam svac charirat pravrhen

munijad ivesikam dhairyena |
tam vidyacchukram amptarm

tam vidyacchukram amptam itiy 17 i

The person of the size of the thumb, the inner Self
is always established in the heart of men. Him, one
should pull out with courage from one's owu body
as the stalk from the mufija grass. Him one should
know as the brilliant immortal. Him one should
know as the brilliant immortal.

COMMENTARY':

angusthamatrah : the meaning is clear.

tam svac charirat: just as in the statement “ Devadatta is
distinct from his own body " the pronominal word ‘sva’ (his
own) refers to a thing belanging to Devadatta indicated by the
co-mentioned word (Devadatta). Even like that the word ‘sva’
(in the present mantra tam svac chairat) refers to that which
belongs to the inner Self mentioned previously. Consequeatly
the meaning is as follows : Him. the inner Self of all men, one
should pull out (that is, know distinctly) from the individual
soul, mentioned here as men, as that which is His body. That
is after the manner mentioned in the scriptural text ‘When
one sees the Lord as different from oneself, aud pleased,”
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(Sv. Up. IV. 7} one should know (Him) as distinct ou accouat
of His being the supporter, controller and master (fesi)
mufifat : from the mufija-grass.
Adsikam fva: like the stalk iu its midst.
dhairyena: (with courage) with skill in knowledge,
This (word) goes with what preceded (i.e pravrhet : should
pull out).
tam vidyat...: (This has been) already explained. Repeti-
tion indicates the conclusion of the teaching.
- IL i 18
Now concludes the subject-matter of the Story (of Naci-
ketas) : :
Mrtyuproktawm Naciketo'tha labdhva
vidyam etan yogavidhiry ca krtsnam |
brahmaprapto virajo'bhid vimytyur
anyo'pyevam yo vid adhyatmam eva | 18 |
Then Naciketas having attained this knowledge
taught by Death together with the method of Yoga
completely attained brahman became free from rajas
(desire) aud from death. Any other who knows {this)
esoteric doctrine will become also such an one.

COMMENTARY :

mytyu ..: Naciketas having attained the knowledge of the
Self taught by Death and also the method of Yoga mentioned
in the passage ‘‘ yada patica ..” (K. U, 1L iii. 10) after the
manner mentioned in the scriptural passage, * Atlaining the
transcen ient Light one becomes manifest by His own nature”
(Ch. Up VIIL 3 4), attaining Brahman became one in whom
His eight qualities got manifested.

yo vid . : The knowledge relating to the Self whoever else
knows, he also becomes like Naciketas. This is the meaning,

Oriv sa ha navavatu sa ha nau bhunaktu,
saha viryam karavavahai,

tejasvi ngv adhitam astu ma mquavahal
Omh santih santih Santih.
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May He protect us. May He protect us together.
Let us bring about the power together. Let our
learning be luminous. Let us uot hate (one another).
Om Santih, Santih, Santih.

COMMENTARY

Now the santi (peace chaut) is recited in order to abolish
on the part of the taught and the teacher.

sa ha nau avatu. sa ha: The Supreme Self revealed by
Knowledge. ha indicates (His) well-knownuess.

nau : Us, the disciple and the teacher

avatu: May protect revealing His form

saha nau bhunaktu: May (He) protect us tooether
through increasing kuowledge. Orelse May He protect us so
that we may be together without parting.

saha viryan karativahai: May we bring ahbout the
power of knowledge Ly imparting it in accordance with rules.
The idea is knowledge becomes ineffective when the rules
are not observed. :

tejasvi nau . : This means may what we have now
fearnt be very luminous {effective)

ma vidvisavahai : May thezre be no hatred : which means
let there be no hatred between us due to learning ard teach-
ing in any unsauctioned way, as stated in the Smzti text:
“ One who teaches not in accordance with rules (dharma) and
one who questions in contravention of rules, one of them dies
or develops animosity.”

Santif...: The triple repetition is for the purpose of
doing away with all sins of commission and omission in
thought, word and deed. '

Thus concludes the Sixth Valli
in the Second Chapter of the
Kathopanisad,
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, Commsntator’s conclusion:

That this Upanisad has reference only to God is deter-
mined by Bhagavdn BRidardyana in three Adhikarapas of
the Samanvayadhyaya. ‘ '

ADHIKARANA |
In the passage ‘“‘ yasya brahma ca ksatram ca...” (K. U.
1. {i. 25) “To whom the Brahmapa and Ksatriya both

become food; to whom Death is curry spice; this swho
knows how He is?” the person indicated by the pronoun
in the possessive ‘'yarya’ is an eater or enjoyer, since
Brahmana and Ksatriya are spoken of on account of their
being spoken of metaphonecally as ‘rice,” are to be taken as
eatables or enjoyables, Now whois that eater (bhokta)? The
prima facie view is that Ile is the individual sonl alone,
since the Supreme Seli cannot be the eater.” Against this
the Siddhanta view is uxpressed in the fomr Satras: (1). Aita
caracaragrahanat : (11) F rakaranic ca : (ILD) Guham pravigtav-
atmanau hi taddarsanat . (LV) Visesanic ca: (Vedanta Siitras:
Lii. 9, :0, 11, 12) ’

The meanings of th se are as follows,

I. Theeater indic ted in respect of rice mentioned in
the passage “the two arc rice” is the Supreme Self alone since
i1z the mantra (K. U. L, 7, 25; it is :aid that He is the killer
(de:troyer) of all the mo' ile and immobile which are indicated
by the words Brahma :und Ksatia which through secondary
sigi.ificance signify all tl:+ mobile and the immobile, and now
tha. the word ‘odana’, :'ce secoudarily signifies the destro-
yable, has been shown vhen commenting upon this mantra,
and may be seen there it elf.

II. And also becau e (this mautra) is in the context of
Braaman which begins with * The Great Omuipresent
Soul...” (K. U. I. ii. 29),

INL Ifit besaid tiat since in the succeeding mantra
“ D:nking rta. (I iii. 1) ouly the two that are capable of
enjoying fruits of actio:s are mentioned aud the Supreme
Self caunot have anythin;s to d> with that (enjoyment of the
fruit of actions) either as Agent like the individual soul nor as
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instrument like the antahtarana (inncr organ), the enter is not
in the context dealing with the Suireme Self, the reply is
tguham pravigtau (1.1i. 12) the two tlat have eutered the cave
are only the two, the individual soul and the Supremne Self”,
because the two alone are mentioned as having entered -he
cave. In the passage “The brave [soul) knowing through
the realisation attained by meditati-n upon this self, that
God difficult of nerception, hidden, cutering, residing in the
Cave, indwelling, beginningless, asandons both pleasure
and sorrow,” entering of the Supre1e Self into the Cave is
mentioned. And also the entering i "o the heart cave by the
{ndividnal soul is mentioned in the passage “Ya pranena
sambhavari... That Aditi (eater) wlich remaius with breath
possessing many sense-organs remaiiling in the cave after
enlering into it is born with clemente,” (K. U 111, 7,)"
Since thus both of them are seen to have entered into the
Cave and these two can be referred (o as the ‘two drinking
fta’ (1 iii. 1) according to the max'm of ‘Chatri’ (one who
has the umbrella)' no break in thz cont:xt pertaining to the
Supreme Self can be doubted on account of the mantra
“ptam pibantau.. ” (1. 1ii. 1).

IV. (Videsandc ca:) Since in the context int the passage -
“Brahmajajniam Knowing the soul born of Braliman and
couscient as the worthy Lord, oue attains through prace of
ever” (K U. I i licd) the individual sonl and the Supreme
Self are specified as the meditator and the meditatable, tiie
purpose of the mantra “glam pibantau..” (1 iii 1) is only to
describe them in order to facilitate meditation as those
testing in one and the same place. So the mantra is that
‘which ouly deals with individual soul and the Supreme Self,
It is concluded therefore that the Mantra “ Brahma ca
ksatram ca..." (K. U. 11 25) has reference only to .the
Supreme. Self.

1, Iuthe statement chatrmo gdcchanti made {n tespect of a grodp- of
pergons going together, » fow of whom are carrying umbrellas, the %rd
chatringh refers to the entire group including tlhose that have not got tham
cf. Pumimlmm siatras 1 iv,
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ADHIKARANA 11
(Vedanta Stitras 1. iii. 6.)

Again in the mantra “ Angusthamatra......the person of
the size of the thumb, the Lord of the past and the future,
resides in the middle of the body” (/¢ U. 1L i, 12), the prima
facie view is that he who is mentioned as of being the size of
the thumb is the individual soul alone, since the measure of
the thumb is well-known only in respzct of the individual soul
in the following $rut: and smrti passages :

“ The master of breath (prana) wanders about with his
actions " (Svet U. V. 7): * One of the size of the thumb and
baving a form like that of the Sun™ (Svet, U. V. 8); and
“ Death pulled out with force the person of the size of the
thumb” (Mh. B. Vanaparva). This is replied to by the
Siddhan‘a given in the four following Siitras .

1. Sabaad eva pramitah : V. S. 1. iii, 24;
11. Hydyapeksaya tu manusayadkikaratvat: ,, 1. iii. 25;
I11. Kampanat : ., I.1ii. 39;
1V. JyctirdarSanat , 1.l 40

The meaning of these is as follows :

1. One that is measuted by the sizz of the thumb is the
Supreine Sel”on account of the ternr itself, that is the term
Jéana, which indicates lordship iu the passage *Isano bhiita-
bhavyasya— Lord of the Past and the Future.” (K. U. II. i, 13)

II. Ifit be asked how then the dclimitation to the size
of the thumb can go with the Supreme Self (Badardyana)
replies that since the Supreme Self is in'the heart which is of
this size, on that account, the Supreme SuIf can be of that size,
It canuot be dJoubted that the Supreme Self residing in the
hearts of the horse and the ass and other (animals) which
have no thrmbs, and consequently that the Supreme Self
cannot be measured by their thumbs, hew the Supreme Self
within them can have that size for, the scriptures that enjoin
meditation are only in respect of the human beings because of
their fitness for meditating ; and the. havethumbs. There is
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thus nothing to prevent postulation of this size on account of
the delimitation of the Supreme Self residing in the heart
due to its size, which is of the size of the thumb.

I11.  Kampanat (1. iii. 39). Since the scripture “ Yad
idam kifica jagat sarvam prana ejati...... All this world what-
ever existing in the breath and emanating from it trembles,
extreme fear as if from the uplifted Vajra...” (K. U. 1L iii.2)y
mentions this one having the size of the thumb as being the
cause of the fear which makes all creatures to tremble and
this quality is known from scripture  Afraid of Him the
wind blows” (Tait Upanisad) and others, as belonging to
the Supreme Self, the person of the size of the thumb is the
Supreme Self.

1V. Jyotirdarsanat (I.1ii. 43): Since iu respect of Lim of
the size of the thumb, there is mentioued in the passage
“ Na tatra Suryo bhati...... There the Sun shines not nor the
Moon and stais nor do these lightnings shine.” how (then)
can the fire?”, a light eclipsing all luminaries, and the
possession of such a light has been stated by the Atharvana.
Upanisad as belonging to Brahman, this one of the size
of the thumb is the Supreme Self. This is the meaning.

ADHIKARANA III

Since in the passages ““ Indriyebhyah... .. Superior to the
senses (1. iii. 10),” the Sankhyan method (ofenumeratiou of
categories) is recollected and since a Person other than the
twenty-five is negatived, here (in this mantra I, iii. 10) by the
word ‘Avyakta’ is iudicated only the primeval Matter
accepted by the Sankhyas which has not got the Brahman
as its soul. This prima facie view is expressed by the first
part of the sitra (V. S. T iv. 1) “Gnumanikam apyekesam iii
cet—If it be said that in some (recensions) also the primeval
Matter is (also stated as the original cause) "—and the reply
is given by the later part of the same Sitra “ Sagrira... . and
the following seven Sitras : They mean as follows:

1. Since the word ‘avyakta’ can indicate the body
which is metaphorically spoken of as the chariot “in the
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passage “.. darirath ratham eva tu..(K. U.1.iii, 13), which
among the individual soul, body, intellect, mind, organs and
objects metaphorical’'y spoken of as the occupant of the
chariot etc, in the passage beginning with " Atmanam
rathinam viddhi...(I. iii 3), accordingly the word avyakta
meaus the body alone.

II. Ifit be aske1 how the hody that is manifest can be
referred to as avyaktz (unmanifest), the reply is Sulgmari tu
tadarhatoat (I. iv  2.) ~the subtle (matter) on account of
certain states, the body.” Therefore by the world avyakia
which means the cause, is meant through secondary siguifi-
cance the gross body itself, Tf it be asked that if it can have
the primary significaice, why should there be a secondary
signiﬁéance, (and) it <hould have the primary significance, it
says ¢ It is relevant ” to accept the secondary significance,
namely the gross bodv, for the word gvyakta, since the gross
body is fit for the activities and its mention alone is reqmred
here for the purpose of cortrolling.

L. Ifit be as’zed if the unmanifest subtle Matter is
accepted, why should there be rejection of the Matter pro-
pounded in the Kapila’s system ? (Badarayana) replies : Tad-
adhinatvat arthatvat “ (1. iv. 3)—1In our system there is always
purpose, since it is controlled and governed by the Supreme
Self ", but according to the Sankhyan view this i+ not accepts
ed and so (Matter) is purposeless.

IV. If Matter accepted by Sankhya is that which is
meant here, it must have been mentioued here as fit to be
knowu ; since by the Sinkhyas who state that liberation
arises aut of the knowledge of the Unmanifest and the Manifest
and the conscient being, all these are acceptcd as things that
must be known. But it is not stated as that which must be
koown (here). Therefore what is established in the SauLhya
is not to be accepted here, -

V. Vadatiti cen na prafnio hi prakaranit (V. S. 1 iv. 5).

“1f it be stated that the Scripture immediately after the pre-
vious mentions it as a thing to be known * Asabdam,.. Having



VI 18. RATHOPANISAD ' 145

perceived that (Self) which is soundless, touchless, colourless,
imperishable eternally and tasteless, odourless and beginning-
less and endiess and higher than the great (soul) fixed, one
gets released from the jaws of death” (K. U. Liii. 15) Not so,-
since, on account of the coutext of Omniscient Supreme Self
“ He attains the Supreme abode Visnu which is the goal of
the path” (K U.IL.iii 9,), He alone is mentioned in this
mantra as the one to be known and not the unmanifest
accepted by the Sankhyans,

V1. “Trayanam eva caivam upanyasah prasnacca” (V.S.
I. iv. 6)—*In this context there is mention only of the three"
the means and the goal and the attainer and, *also the
question”, is seen only in relation to these three as in the
passage ¥ Anyalra...... Tell me that which verily you see, that
which is other than the right ether than the non-right...”
(K. U.1.ii. 11) aund not iu respect of the Unmanifest and
others.

VI “Mahatvacca” (V. S. l.iv. 7)., Just as in the:
passage * By the word Mahan is not ta’ten as meaning * the
mahat category called buddhi (K. U. 1. iii. 10.) accepted in the
Sinkhya system due to the co-ordination (samanadhikaranya)
with the atman (self), even so it is that the Unmanifest also
cannot be taken to be the category ac:epted in thz Kapila
systew, since it is mentioned as highcr than the individual
Soul.

“Thus by these three Adhikaranas it is determined that the
whole of this Upaaisad has reference to the Supreme Self.
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