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SRI SWAMI SIVANANDA

Born on the 8th September, 1887, in the illustrious
family of Sage Appayya Dikshitar and several other
renowned saints and savants, Sri Swami Sivananda had a
natural flair for a life devoted to the study and practice of
Vedanta. Added to this was an inborn eagerness to serve all
and an innate feeling of unity with all mankind.

His passion for service drew him to the medical career;
and soon he gravitated to where he thought that his service
was most needed. Malaya claimed him. He had earlier been
editing a health journal and wrote extensively on health
problems. He discovered that people needed right
knowledge most of all; dissemination of that knowledge he
espoused as his own mission.

It was divine dispensation and the blessing of God
upon mankind that the doctor of body and mind renounced
his career and took to a life of renunciation to qualify for
ministering to the soul of man. He settled down at Rishikesh
in 1924, practised intense austerities and shone as a great
Yogi, saint, sage and Jivanmukta.

In 1932 Swami Sivananda started the Sivanand-
ashram. In 1936 was born The Divine Life Society. In 1948
the Yoga-Vedanta Forest Academy was organised.
Dissemination of spiritual knowledge and training of people
in Yoga and Vedanta were their aim and object. In 1950
Swamiji undertook a lightning tour of India and Ceylon. In
1953 Swamiji convened a ‘World Parliament of Religions’.
Swamiji is the author of over 300 volumes and has disciples
all over the world, belonging to all nationalities, religions and
creeds. To read Swamiji's works is to drink at the Fountain of
Wisdom Supreme. On 14th July, 1963 Swamiji entered
Mahasamadhi.



PUBLISHERS’ NOTE

The greatness and the sublimity of the Upanishads are well
known to all students of philosophy. There have been many
attempts to approach the books through various standpoints.
Much has been written over the knotty problems of
interpretation, by Eastern and Western scholars. And yet, the
lay reader has not understood the central teachings fully well.
In this volume, Sri Swamiji has stressed such points clearly and
truly, explaining the abstruse ideas in his own inimitable style,
thus laying bare the sacred doctrine not only before the eligible
pupil but also the lay reader.

The present volume contains the Text, Translation, important
Notes and exhaustive Commentary on Nine Principal
Upanishads. Originally, these Principal Texts appeared in two
volumes in earlier editions, and sometime after the publication
of the same, these works of His Holiness Sri Swami
Sivanandaji Maharaj went out of print for many years. Forsome
reason or other, the reprinting of these famous Scriptures with
the Commentary of His Holiness could not become possible,
though students of the Prasthanatraya,—the triple foundation
of Indian Philosophy, viz., the Upanishads, the Brahmasutras
and the Bhagavadgita,— were eager to see the coming out of
these treasures of writing and were actually communicating to
us their requests in this regard incessantly.

The holy event of the Centenary of His Holiness, however,
became a noble incentive to the Management of The Divine
Life Society for considering the reprinting of all the major works
of the saintly Founder, and it was thought that the Upanishads
should certainly receive preference, considering the immense
value of these original masterpieces with the touching
exposition from the Master’s pen. So, the third edition of the
Eight Principal Upanishads was published in 1983 in a single
volume. Now, we have added the Mandukyopanishad in this
edition.

The Upanishads are the cream of the Vedas. Each of the
four Vedas, the Rigveda, the Yajurveda, the Samaveda and the
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Atharvaveda, has its own philosophical and mystical crowning
teachings which go by the name of the Upanishads. The
breadth of vision, the profundity of insight and the marvellous
gamut of inclusiveness revealed in these holy writings,
considered as Sruti, or revealed Divine Messages, are
remarkable and breath-taking. The other two among the triple
foundations of Indian Culture and Spirituality mentioned, are
the Brahmasutras and the Bhagavadgita, the former directly
concerning interpretation of specific points occurring here and
there in the Upanishads, and the latter known as the sweet milk
extracted from the milch-cow of the Upanishads. Thus, the
present publication should be an almost unexpected
satisfaction and joy and a welcome to the heart of everyone
who has found it possible to recognise the unavoidable
necessity of living the Inner Life.

Shivanandanagar,
1st January, 1998 —THE DIVINE LIFE SOCIETY



N

3%
&ﬁgea—daqm
3% T SR SefaaayeEhg = v qgg A
TEY: | FETITaRid: SR et Saarenied 112 11
fth & eI = |
Tfereanfigrems e 1R 1
sfreTeh TR qEaTE 9
TR o sy |
q dieeh dTfdehehia=aT-
TEHTEHAaqEarse 113 1
I AT SFE0TTead |
T WTaeTe, et ARt 1% 1
YT YR T hd SEUIuH |
AATSTRA! drq FTa=dl 94 G 1Y 1
S TeUeAfa gfddefemfe |
SHAATAGEE v T : | 1€ |

(10)



PREFACE

UPANISHADS—A TREASURE OF WISDOM

Prostrations to Satchidananda Parabrahman, who is the
prop, basis and source for everything! Salutations to all
Brahmavidya-Gurus or the preceptors of the knowledge of the
Brahman!

There is no book in the whole world that is so thrilling,
soul-stirring and inspiring as the Upanishads. The philosophy
taught by the Upanishads has been the source of solace for
many, both in the East and the West. The human intellect has
not been able to conceive of anything more noble and sublime
in the history of the world than the teachings of the Upanishads.

The Upanishads contain the essence of the Vedas. They are
the source of the Vedanta philosophy. Profound, original, lofty
and sublime thoughts arise from every verse. They contain the
direct spiritual experiences or revelations of seers, or sages,
the Rishis. They are the products of the highest wisdom,
supreme divine knowledge. Hence they stir the hearts of
people and inspire them.

The glory or grandeur of the Upanishads cannot be
adequately described in words, because words are finite and
language is imperfect. The Upanishads have indeed greatly
contributed to the peace and solace of mankind. They are
highly elevating and soul-stirring. Millions of aspirants have
drawn inspiration and guidance from the Upanishads. They are
the cream of the Vedas. They are treasures of incalculable
value. They are rich in profound philosophical thought. They
are regarded as the very acme of philosophical thought. Their
intrinsic value is very great. There is immense depth of
meaning in the passages and verses. The language is
beautiful.

The Upanishads give a vivid description of the nature of the
Atman, the Supreme Soul, in a variety of ways, and expound
suitable methods and aids to attain the immortal Brahman, the
Highest Purusha.
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Ages have passed since they were first presented to the
world. Even now they are remarkably sweet and charming.
Their freshness is unique. Their fragrance is penetrating. Many
cannot live today without the study of the Upanishads daily.
They provide supreme food for the soul.

It is said that Schopenhauer, the renowned philosopher of
the West, always had a book of the Upanishads on his table,
and was in the habit, before going to bed, of performing his
devotions from its pages. He said, “In the whole world there is
no study so beneficial and so elevating as that of the
Upanishads. It has been the solace of my life, it will be the
solace of my death”.

The Upanishads have undoubtedly exercised and will
continue to exercise a considerable influence on the religion
and philosophy of India. They present a view of reality which
would certainly satisfy the scientific, the philosophic, as well as
the religious aspirations of man.

ORIGIN OF THE UPANISHADS

The Upanishads are metaphysical treatises which are
replete with sublime conceptions of Vedanta and with intuitions
of universal truths. The Indian Rishis and seers of yore
endeavoured to grasp the fundamental truths of being. They
tried to solve the problems of the origin, the nature and the
destiny of man and of the universe. They attempted to grasp
the meaning and value of knowing and being. They
endeavoured to find a solution for the problems of the means of
life, and the world, and of the relation of the individual to the
‘Unseen’, or the Supreme Soul. They sought earnestly
satisfactory solutions to these profound questions: Who am 1?
What is this universe or Samsara? Whence are we born? On
what do we rest? Where do we go? Is there any such thing as
immortality, freedom, perfection, eternal bliss, everlasting
peace, Atman, Brahman, or the Self, Supreme Soul, which is
birthless, deathless, changeless, self-existent? How to attain
Brahman or Immortality?

They practised right living, Tapas, introspection,
self-analysis, enquiry and meditation on the pure, inner Self
and attained Self-realisation. Their intuitions of deep truths are

(12)



subtle and direct. Their inner experiences, which are direct,
first-hand, intuitive and mystical, which no science can
impeach, which all philosophies declare as the ultimate goal of
their endeavours, are embodied in the sublime books called
the Upanishads.

Some Western scholars have fixed the age of the
Upanishads as B.C. 600, or so. They regard that all of them
belong to the pre-Buddhistic period. This is a sad mistake
indeed. The Upanishads are the knowledge portion, or
Jnana-Kanda, of the Vedas. They are eternal. They came out
of the mouth of Hiranyagarbha, or Brahman. How can one fix
the date of the Upanishads? They existed even before the
creation of this world.

The Upanishads are a source of deep mystic divine
knowledge which serves as the means of freedom from this
formidable Samsara, earthly bondage. They are
world-scriptures. They appeal to the lovers of religion and truth
in all races, and at all times. They contain profound secrets of
Vedanta, or Jnana-Yoga, and practical hints and clues which
throw much light on the pathway of Self-realisation.

SIGNIFICANCE AND IDEAL

There are four Vedas, viz., Rig, Yajur, Saman and Atharvan.
The word “Veda” comes from the root “Vid”, “to know”. It means
a book of wisdom. The Vedas are eternal, not the books but the
Ideas contained in the Vedas. They have come out of the
mouth of the Lord.

Each Veda consists of Mantras, Brahmanas, Aranyakas and
Upanishads. The Mantras are hymns in praise of the gods such
as Indra, Varuna, Agni, etc. They are all collected, and the
collections are known as the Samhitas. The Brahmanas deal
with the performance of sacrificial rites. The Upanishads
contain the philosophy of Vedanta or ancient wisdom of the
Rishis (Jnana).

Knowledge of the Upanishads destroys ignorance, the seed
of Samsara. “Shad” means to “shatter” or “destroy”. By having
knowledge of the Upanishads, one is able to sit near Brahman,
i.e., to attain Self-realisation. Hence the name ‘Upanishad’.
Knowledge of Brahman is called ‘Upanishad’, because it leads

(13)



to Brahman and helps the aspirants to attain Brahman. The
term ‘Upanishad’ is applied to the book also in a secondary
sense, by courtesy.

The following two ideas dominate the teaching of all the
Upanishads: (1) Final emancipation can be attained only by
knowledge of the Ultimate Reality, or Brahman (Brahma-
jnana); (2) He who is equipped with the four means of
salvation, viz., Viveka (discrimination), Vairagya (dispassion),
Shad-sampat (the sixfold treasure—self-control, etc.) and
Mumukshutva (yearning for liberation), can attain Brahman.
The Upanishads teach the philosophy of absolute unity.

The goal of men, according to the Upanishads, is realisation
of Brahman. Self-realisation alone can dispel ignorance and
bestow immortality, eternal bliss, and everlasting peace.
Knowledge of Brahman alone can remove all sorrows, delusion
and pain.

ANUBANDHA CHATUSHTAYA

The subject matter of the Upanishads (Vishaya) is the
highest Brahman, or the Supreme Soul. The fruit (Prayojana)
of this knowledge is the attainment of immortality, or Moksha,
the consequent freedom from the bondage of Samsara
(Atyanta-Samsaranivritti and Brahmaprapti). The connection
(Sambandha) has also been stated by the declaration of this
result. The person (Adhikari) entitled to study the Upanishad, to
practise the enquiry of Brahman and meditation on the Self, is
the one who is equipped with the four means of salvation. This
is the Anubandha-Chatushtaya.

ADHIKARI

The Upanishads are rightly called the Vedanta, the end of
the Vedas, that which is reserved for those who have freed
themselves from the bonds of formal religion.

The Upanishads are not meant for the masses, as they
contain the highest speculations of philosophy. They are meant
only for the select few, who are fit and worthy to receive the
instructions. Hence the term ‘Upanishad’ signified at first,
‘secret teaching’ or ‘secret doctrine’. As already stated,
Sadhana-Chatushtaya (the fourfold means) is the primary
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qualification for an aspirant of Jnana-Yoga, or one who seeks
the knowledge of the Upanishads.

CONCLUSION

In the preparation of this book, | have very closely followed
the commentary of Bhagavan Sri Sankaracharya and have
explained his view in regard to the usage of certain technical
terms occurring in the text. The views of the Dvaita School of
philosophy and other commentators have also been included
here and there to give the reader a comprehensive
understanding of the philosophy dealt with herein.

Glory to the Upanishads! Glory to the Seers of the
Upanishads! May their blessings be upon us all!!

Ananda Kutir,
Rishikesh,
1st March, 1942 W MS?
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ISAVASYA UPANISHAD
INTRODUCTION

The following are the major Upanishads:
1. Isavasya Upanishad, or Vajasaneyi Upanishad
. Kena Upanishad, or Talavakara Upanishad
. Katha Upanishad
. Prasna Upanishad
. Mundaka Upanishad
. Mandukya Upanishad
. Taittiriya Upanishad
. Aitareya Upanishad
9. Chhandogya Upanishad
10. Brihadaranyaka Upanishad

These ten have sometimes been called the old and genuine
Upanishads. They are the classical Upanishads or the
fundamental Upanishads of the Vedanta Philosophy. Some
include the Kaushitaki Upanishad and Svetasvatara
Upanishad also under the classical Upanishads. Sri Sankara
and other Acharyas have written commentary on the ten
Upanishads only.

The Isavasya Upanishad is a beautiful Upanishad. The very
first line of the first Mantra, “Isavasyamidam sarvam—This
whole world is covered by the Lord”, induces a thrilling
inspiration in the minds of the readers. Meditation on this idea
alone will lead to the attainment of the Knowledge of the Self.
He who contemplates on the significance of the first line will
become a Seer of Oneness, a Knower of the Self. He will have a
direct vision of the Reality and inner lllumination. The Upanishad,
though apparently simple and intelligible, is in reality one of the
most difficult to understand properly.

The aspirant should sit at the lotus-feet of an experienced
teacher, a Shrotriyam, a Brahma-Nishtha, and study this
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22 THE PRINCIPAL UPANISHADS

Upanishad with one-pointed and pure mind. Then everything
will become quite clear. The reader should try to grasp clearly
the meanings of the terms Vidya, Avidya, Sambhuti,
Asambhuti, Vinasha, Death, Immortality, Krato, etc. Immortality
here means relative immortality, not absolute Immortality.

This Upanishad prescribes two paths, viz., the path of
renunciation or Jnana Yoga for Sannyasins, and the path of
action or Karma Yoga for those who cannot renounce the
world. The desirability of combining Karma with the worship of
deity (inferior knowledge of god), and of combining worship of
Hiranyagarbha with the worship of Avyaktam or unborn Prakriti
is mentioned in this Upanishad. Live in the spirit of this
Upanishad. Realise the Self. Rejoice in Sat-Chit-Ananda
Atman. May the blessings of the seers of the Upanishad be
upon you all!

The Whole is all That. The Whole is all This. The Whole was
born of the Whole. Taking the Whole from the Whole, what
remains is the Whole.

Om Peace! Peace! Peace!

Every Veda has its particular peace-chant for its
Upanishads. These chants are recited in the beginning and at
the end of the Upanishad. The oneness of the universe with the
Brahman is beautifully described in this chant.

3% SymarEatie. |d Afcehal el 9 |
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1. All this—whatsoever moves in this universe (and those
that move not)—is covered (inhabited, pervaded, enveloped or
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clothed) by the Lord. That renounced, enjoy. Do not covet the
wealth of any man.

Notes and Commentary

This first Mantra deals with Jnana-nishtha. It is addressed to
those who struggle for the attainment of Knowledge of
Brahman or Atma-Jnana. This is the Nivritti Marga of
Sannyasins or the path of renunciation.

The word /sa comes from the verb Ishte, to rule. It means ‘by
the Lord". The Lord or Isvara rules the whole world. He is the
Supreme Ruler. Vasyam means ‘to be covered’ or ‘to be
inhabited’. Sankara explains that one should lose the sense of
this unreal world in realising Brahman with the idea, ‘| alone am
all this as being the inner Self of all’.

This world of Nama, Rupa, Kriya and Guna (name, form,
action and quality), is superimposed upon the Atman, on
account of Avidya or nescience. Therefore duality has cropped
up. There are the doer, enjoyer, knower, known, seer, seen,
subject, object, etc. He, who contemplates on the Self as the
Paramatman, or pure Brahman, will surely renounce the three
kinds of desires, viz., son, wealth, name and fame
(Putreshana, Vitteshana and Lokeshana). Tena tyaktena
means ‘by such renunciation’. Tyaktena means ‘renunciation’.
Sankara takes this as a noun. Svit is a participle which has no
meaning. As the world is unreal and as the objects are
worthless, what is the use of coveting others’ wealth? Further,
you will get the supreme, imperishable wealth of Atman by
Self-realisation.

Renounce (the desires of) the world. Renounce (the desires
of) the other world. Renounce egoism, selfishness,
Deha-adhyasa (body-idea). Renounce the desire for liberation.
Renounce the renunciation itself (Tyaga Abhimana). Then you
will become That. You will be in Itself. “Brahmavit Brahmaiva
Bhavati—The knower of Brahman becomes Brahman”. Desire
for liberation will destroy all earthly desires. You must renounce
the desire for liberation also. “Na karmana na prajaya dhanena
tyagenaike amritatvam-anasuh—Neither by works nor by
progeny, nor by riches, but by renunciation alone one attains
immortality”.
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2. Performing verily works in this world, one should wish to
live a hundred years. Thus it is right for thee and not otherwise
than this. Action will not bind that man.

Notes and Commentary

The first Mantra lays down the rule for Knowledge. This
Mantra lays down the rule for works. This gives advice to those
who cannot get themselves liberated from the bonds of the
world. Karmanishtha is prescribed here for those who are
unable to take up Sannyasa. Kurvanneva means certainly
doing, only by doing and not refraining from them. Eva gives
definite force. Karmani means works enjoined by the Vedas
such as Agnihotra and other rites. The omission of these works
causes sin.

Jijivishet means ‘should wish to live’. Satam samah means ‘a
hundred years’. This is the longest period of life for a man in
Kaliyuga. One should wish to live for one hundred years
continually doing Karma and not otherwise. Leading an idle,
easy-going life will not do. He should do the religious rites daily,
and also do constant, selfless, disinterested service to the
humanity with Atma-Bhava. Then only will he get purification of
heart (Chitta-suddhi). Then only Atma-Jnana will dawn in his
heart. By such performance of works without any motive, one
will not be bound to works. This is the path of action or Pravritti
Marga.
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3. Sunless (godless) are those worlds covered over with
gloomy darkness. Those people who are slayers of their souls
go to these (worlds) after they leave their bodies.

Notes and Commentary

There are two readings. Asoorya, sunless and Asurya,
undivine. In comparison with the state of Supreme Self, the
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most exalted worlds of the gods are also godless. Andhena
tamasa, blind darkness, i.e., ignorance which stands in the way
of realising one’s Self. Avrutah means ‘covered’; Pretya means
‘leaving the body’; Abhigachhanti means ‘attain’: Atmahanah
means ‘slayers of the Atman’, i.e., those who kill their Self.

Those who have drawn the veil of ignorance over the Atman
are not able to perceive their Self. They move about
self-deluded in this world and run after perishable sensual
objects. Their minds are filled with passion, greed, wrath, pride
and egoism. They do all sorts of evil actions when they are
under the influence of lust, greed and anger. They are caught
up again and again in the Samsaric wheel of birth and death.
They have mistaken the body as the imperishable Self. They
worship the perishable body like Virochana and his followers,
the Asuras. They have entirely forgotten the glory and
splendours of immortal Sat-Chit-Ananda Atman. Hence they
are called Atmahanah, slayers of the Atman.
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4. It (Atman) is motionless, one, swifter than mind. The
Devas (the senses) could not overtake It which ran before
them. Sitting, It goes faster than those who run after It. By It,
Matarisvan (the air, Sutratman) supports the activity of all living
beings. :

Notes and Commentary

Here is a description of the nature of the Atman. Na and Ejat
make up Anejat. The root ejri means ‘to shake’. Anejat means
‘unagitated’, i.e., steady.

“It is motionless, but swifter than the mind.” This seems to be
an apparent contradiction or paradox. But it is not so. Because
the Atman is all-pervading and all-full (Paripurna), it is said that
the Atman is swifter than mind. Before the mind reaches a
place, the Atman is already there, as it is all-pervading. So the
mind can never be in advance of It. Here, Devas means the
senses such as ear, eye, etc. It comes from the root which
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means to ‘illuminate’. Tishtat, i.e., sitting, means that the Atman
is Nishkriya. It keeps quiet.

Matarisva is the ruler of the atmosphere. He is the divine
life-power in all forms. Sankara explains: “Matari antarikshe
svayati gachhatiti vayu—he who moves in the mother, the air,
which is the upholder or sustainer of the whole world, the
Sutratman, Hiranyagarbha, the universal Soul. Matarisva
means air. This air supports the fire, sun, rain, etc.

Apas means all Karmas or actions. Water stands for acts,
because all sacrificial acts are performed with water.
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5. It (the Atman) moves and It moves not. Itis distant and Itis
near. It is within all this and It is also outside all this.

Notes and Commentary

The ideas of the fourth Mantra are continued here. Ejati
means ‘moves’. Naijati means ‘does not move'. Apparently, it
seems that this Mantra also is full of contradictions and
paradoxes. But it is not so for the thinker. The meaning is quite
clear. The Atman is the primum-mobile (prime mover). It gives
a push to the Prakriti and the Prakriti moves. The Atman is
motionless by ltself but It makes the Prakriti move by simple
gazing, by Its simple presence. So it is said, ‘It moves’. When It
is all-pervading and all-full, where can It move? Hence it is
motionless. ‘It moves not’.

It is distant for the ignorant. It is very far for those who are
immersed in worldliness, who have plunged themselves in
Samsara. It is very, very far for those who are very selfish,
proud, egoistic, hot-tempered and passionate. It is near for the
enquirer. It is very, very near for those who are equipped with
purity of mind (Chitta-Suddhi) and the four means of salvation
and who have started hearing at the feet of Guru, reflecting and
meditation (Sravana, Manana and Nididhyasana), because |t
is their Inner Self or the Atman (Antar-Atman). It is very subtle
(Ati-sukshma). It transcends Akasa (ether). It fills and covers
everything. It is all-full (Paripurna). Hence It is within and
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without. ‘All’ means ‘the objects of this whole world’. Brahman
is the substratum or support (Adhishthana) of all beings, as Itis
inside all and pervades all.

&G AT YATA AT uvatd |
FAVAY ATSSHTE Fal T faggread |15 11

6. He who sees all beings in the Self (Atman) and the Selfin
all beings, shrinks not from anything thereafter.

Notes and Commentary

The thoughts of this Mantra are found in the two Slokas of
the Bhagavad Gita (VI-29 & 30). “The Self, harmonised by
Yoga, seeth the Self abiding in all beings and all beings in the
Self; everywhere he seeth the same.” “He who seeth Me
everywhere, and seeth everything in Me, of him | never lose
hold, and he shall never lose hold of Me.” Mantras 6 and 7 give
a description of the state of a Jnani who has full
Self-realisation. Sarvani Bhutani ordinarily means all
creatures. Literally it means ‘all things that have become’, i.e.,
from the unmanifested (Avyakta) down to the immovable
objects. You will also find in the Sruti, “He who sees the
Supreme Self as pervading all, and everything in the Supreme
Self, does not wish to guard himself, because he has no fear
from anyone. Being fearless, he is never anxious about
preserving his little self”.

The sage who has realised his Atman beholds that all
objects and all beings are not distant from his own Self, and
that his Atman is the Atman of all. The Atman is the common
consciousness for all beings. The Atman is common in the king
and the peasant, the saint and the rogue, the cobbler and the
barber, the ant and the elephant, the tree and the stone. How
can that great soul who is resting in his own Atman, and who
has such an exalted cosmic consciousness, shrink from any
being or object with a feeling of revulsion? How can he dislike
anything? How can he hate anybody? Absolutely impossible.

FfEation qaraTetaryfgeTa: |
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7. When, to the knower, all beings become one with his own
Atman, how shall he be deluded, what grlef is there when he
sees everywhere oneness?

Notes and Commentary

This Mantra further explains the idea contained in Mantra 6.
Both the words Vijanata in Mantra 7 and Anupasyati in Mantra
6 have the same significance. Mere intellectual assent that the
one Self abides in all beings will not do. Actual Self-realisation
or direct perception (Aparoksha Anubhuti) is indispensably
requisite. In verse 6 it is said that the Knower of Brahman
becomes fearless. Here it is said that the same Knower
transcends delusion and sorrow. These are the fruits of
attaining Brahma-Jnana.

‘Tarati sokam atmavit—The Knower of Atman crosses over
grief’, is the emphatic declaration of the Srutis. The three knots
(Hridaya-granthi) are Avidya, Kama, Karma (ignorance, desire
and action). A worldly man is drowned in delusion and sorrow
on account of the three knots. When these three knots are
destroyed by realising unity or oneness, by realising that all the
Bhutas have become one with the Atman, how can there be
delusion and grief in the Knower of the Atman? Absolutely
impossible. He always rejoices in the bliss of the Atman. Even
heaviest sorrow cannot shake him a bit. He stands
adamantine. Gita says: “Yasmin sthito na duhkhena gurunapi
vichalyate—Wherein established, he is not shaken even by
heavy sorrow.”
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8. He (Atman) is all-pervading, bright, bodiless, scatheless,
without muscles, pure, untouched by sin (evil), wise (seer),
omniscient, transcendent, self-sprung. He duly allotted to the
various eternal creators their respective functions.

Notes and Commentary

Sah means ‘the Atman described above’. Paryagat means
‘gone abroad or went round’. The real meaning is, ‘The Atman
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is all-pervading’. Sukram means pure or brilliant. Akayam
means without a body. Here it means that the Atman has no
subtle body or Linga Sarira. The terms Avranam and
Asnaviram denote that the Atman has no gross physical body.
The term Suddha (pure) indicates that the Atman has no causal
body, and that He is free from the impurity of ignorance.
Apapaviddham means that the Atman is not affected by good
and bad actions (Nirlipta, Asanga, Asakta). Sankara takes the
subject to be the Self and explains the neuter adjectives as
masculine, because the beginning Sah and the ending Kavih
are masculine. Kavih means a seer who has direct vision and
illumination. Manishi means ‘Lord of the mind’, ‘prompting the
mind’. Paribhu means ‘being above all’. ‘The Atman is the best
of all. Svayambhu means ‘self-existent’. The Atman never
depends upon another. The ‘years’ means here the Prajapatis
or the creators.
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9. They who worship Avidya alone fall into blind darkness:
and they who worship Vidya alone fall into even greater
darkness.

Notes and Commentary

Avidya means here Karmas or Vedic rites such as Agnihotra,
etc., that are performed with expectation of fruits. Performers of
such Karmas enter into blind darkness. The abode of the
manes or Pitriloka is obtained by those who do such kinds of
Karmas. When the fruits of their Karmas are exhausted, they
are hurled down back to Mrityuloka. Vidya means here inferior
knowledge, i.e., the knowledge of the deities. By such
knowledge Devaloka is attained. When the fruits of worship of
Vidya are exhausted, they also come back to this Samsara.
Those who have abandoned Karmas, and who are seeking
after the knowledge of deities alone, fall into still greater
darkness. Karma and Vidya bear different fruits when each is
done separately. A combination of Karma and Vidya is
recommended in this verse. In Kurma Purana it is said:
“Undoubtedly the worshippers of deities other than Vishnu go
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to blind darkness, but undoubtedly to greater darkness they go
who do not censure and condemn such persons and fail to try
to correct their mistakes. Therefore those who know Lord
Narayana in His true form, as free from all evils and who also
condemn the worshippers of false deities are truly the good
people. Such persons, by condemning the falsehood, whose
nature is grief and ignorance, cross over grief and ignorance,
and by knowing the truth whose nature is Joy and Knowledge
attain such Joy and Knowledge.”
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10. One thing, itis said, is obtained from Vidya (knowledge of
the deities), and another from Avidya (ignorance, performance
of ritualistic Karmas). Thus we have heard from the wise who
taught (both) to us.

Notes and Commentary

Anyat means something distinct. By worship of Vidya,
Devaloka, or the world of gods, is attained. By Avidya or
Karmas, the abode of the manes, or the world of Pitris or
forefathers is attained. This is the view or opinion of the spiritual
teachers, who taught us both knowledge and Karma. Thus it is
handed down from Guru to Chela (disciple).

ferert =nferen = TFAgeIva_ |8 |
srferaran weg dieat feraramgamedd 1122 1

11. He who knows at the same time both Vidya and Avidya
overcomes death by Avidya and obtains Immortality by Vidya.
Notes and Commentary

Mrityu or death means work and worldly knowledge. Tirtva
means having got over. Asnute means attains. To have
communication with the deities is Amritam or immortality.
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12. They fall into blind darkness, who worship the unborn
Prakriti. They fall into greater darkness, who devote
themselves to the Karya Brahman alone.

Notes and Commentary

Asambhutih is that which is not Sambhutih (born of another);
uncreated nature, i.e., nature which has no cause; this is
Avyakta or Avyakrita, the unmanifested nature, wherein the
three Gunas exist in a state of equilibrium (Guna-samya
Avastha); matter and energy and the different kinds of sounds
exist in an undifferentiated state. This is the cause of all. The
whole world exists in a seed state in Avyaktam, just as the tree
exists in the seed. Worship of this unmanifested Prakriti is
known as Avyakta-upasana. Avyakta is also ignorance. It
contains the seed of all desires and Karmas. Hiranyagarbha is
Sambhuti or Karya Brahman. He is born of Avyakta. He is the
effect of unmanifested Prakriti. Here is a beautiful interpretation
of verses 12 to 14 by Dr. Paul Deussen:—

“Into dense darkness he enters

Who has conceived becoming to be naught,
Into yet denser he

Who has conceived becoming to be aught.
Different is it from coming into being;
Different also from not coming into being.
Thus have we from the ancient seers
Received the doctrine.

He who knows (as non-existent)

Both becoming and not-becoming

He passes through both

Beyond death, and has immortality.”
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13. One thing, it is said, is obtained from the worship of
Hiranyagarbha and another from the worship of unborn
Prakriti. Thus we have heard from the wise who taught us this.
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Notes and Commentary

He who worships Sambhuti, or Hiranyagarbha (Karya
Brahman), obtains Anima (the state of becoming like an atom),
and other Siddhis. He who worships the unborn Prakriti, gets
absorption (Laya) into the Prakriti. He becomes a Prakriti-laya
(vide Patanjali Yoga Sutras, Chap. |, Samadhipada). Thus we
have heard from the wise preceptors who taught us the fruits of
the worship of Hiranyagarbha and Prakriti separately.
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14. He who worships the unborn Prakriti and Hiranyagarbha
(destruction) together, overcomes death through the worship of
Hiranyagarbha and obtains immortality through the worship of
unborn Prakriti.

Notes and Commentary

Here the word Sambhuti is an aphesis for Asambhuti. The
taking away of a letter or syllable at the beginning of a word is
aphesis. The letter ‘A" in Asambhuti is taken away. Here
Sambhuti really means Asambhuti. Vinasa ~means
Hiranyagarbha. The abstract is used here for the concrete.
‘Death’ here means limited powers, desires, vices. By worship
of Hiranyagarbha, he gets Aisvarya (Siddhis). Immortality here
means absorption into Prakriti. The desirability of combining
the worship of Hiranyagarbha and unborn Prakriti is mentioned
in this verse, just as the desirability of combining the worship of
Avidya and Vidya is declared in verse 11.
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15. The face of Truth is covered by a golden vessel.
Remove, O Sun, the covering, for the law of the Truth, that |
may behold It.
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Notes and Commentary

Hiranmayena means ‘by the golden’. Patrena means ‘as if by
a disc or lid’. The phrase ‘golden disc’ means ‘the solar orb’.
Hiranya means ‘like a golden’, i.e., ‘full of light, effulgent’.
Satyasya means ‘of the Brahman who is inside the orb of the
Sun’. Apihitam means ‘covered’. Mukham means ‘face’.
Apavrunu means ‘open’. Satyadharmaya—to me who have
been worshippng Satya or the Truth (Brahman), or who have
been practising Satya, i.e., virtue in accordance with the
injunctions of the Sastras. “O Pushan (Fosterer or nourisher),
remove the veil from Thy face that | may see Thee, that | may
have Self-realisation—I|, who am a Satya-Dharma—who
constantly meditates on Thee, the Satya.” Pushan means ‘the
nourisher’ and is another name for the deity of the Sun.
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16. O Pushan (Sun, nourisher), only seer (sole traveller of
the Heavens), controller of all (Yama), Surya, son of Prajapati,
disperse thy rays and gather up thy burning light. | behold thy
glorious form. | am He, the Purusha within thee.

Notes and Commentary

Verses 15-18 have little connection with the previous verses.
These are a dying man’s prayers, added at the end. The four
last Mantras 15-18 do not give a description of the nature of the
Knowledge of the Self. Pushan is vocative case. It means ‘O
Sun!" The Sun nourishes the world. So He is called Pushan.
Ekarshi means ‘One who travels alone’. Sohamasmi—here the
. identity of Jiva and Brahman, is established. Purusha—
because He pervades everything or He occupies the city of
Brahman, i.e., body.
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17. (Let my) Prana melt into the all-pervading Air, the eternal
Sutratman, and let this body be burnt by fire to ashes. Om! O
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mind! remember, remember, my deeds! O mind! remember,
remember, my deeds!

Notes and Commentary

The dying man, who has led a virtuous life, who has done
holy works, by remembering his actions gets bliss in the next
world. He says: “Let my Prana leave this body and join the
all-pervading Sutratman”. Krato—vocative case—means ‘O
mind!” Uvata, in his commentary, holds that Agni (Fire), who
has been worshipped in youth and manhood is here invoked in
the form of mind, or that Kratu means sacrificial Fire.
“Remember! Remember my deeds. Remember all Karmas
which | have done from childhood.” The repetition of the same
words Krato smara denotes anxiety or uneasiness of mind.
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18. O Agnil Lead us on to wealth (bliss, Mukti, beatitude) by
a good path, as Thou knowest, O God! all the ways. Remove
the crooked sin from within us. We offer Thee our best
salutations.

Notes and Commentary

He requests Agni to take him by a good path, i.e., the
northern route (Uttarayana—the Devayana), from which there
is no return. This is the path of Archis (light). Naya—lead;
Supatha— by a good path. Raye means ‘wealth’, i.e., spiritual
bliss or bliss of the Self or Mukti. Visvani—all; Deva—God,;
Vayunaani— thoughts, knowledge, efforts for salvation;
Vidvan—knowing;  Yuyodhi—destroy; ~Asmat—from  us;
Juhuranam—degrading, crooked; Enah—sin.
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KENOPANISHAD

INTRODUCTION

The Kenopanishad belongs to the Sama Veda. Like the
Isavasya Upanishad, the Kenopanishad also derives its name
from the first word of its beginning verse namely Kena (by
whom). This is also called Talavakara or Jaimini Brahmana of
the Sama Veda to which this belongs. The name of the
recension or Sakha is Talavakara. It has another name,
Jaiminiya Brahmana. Sri Sankaracharya, in his Bhashya, says
that the Upanishad begins from the ninth chapter of the
Talavakara Brahmana; but in the Mss. copy of the Brahmana
found by Dr. Burnell, the Upanishad begins from the 10th
section (Anuvaka) of the fourth chapter. Two different
Bhashyas of Sankaracharya on this Upanishad are known and
both are printed. They are Pada-bhashya and Vakya-bhashya.

The Kenopanishad is a small text in four parts or sections
(Khandas). It deals essentially with the nature of Brahman and
knowledge of the Self. Brahman is depicted in the Upanishad
beginning with Keneshitam, etc., appearing in the form of
questions and answers. Brahmavidya, or the supreme science
of the Soul, is indeed a very difficult science. Itis very difficult to
comprehend the nature of Brahman or the Supreme Self. For
the sake of easy understanding, this Upanishad is presented in
the form of a dialogue between the preceptor and the disciple.

The first two parts are in the form of a dialogue. How one can
realise Brahman by transcending mind and senses, is
explained here. The nature of Brahman is also dealt with.
Atman or Brahman is beyond the reach of senses and mind. He
is the Mind of the mind, Ear of the ear. Behind the breath and
the senses there is the Supreme Brahman. By the light of
Brahman alone, the mind, Prana and senses function. The
third part contains the well-known Deva Yaksha Samvada or
the dialogue between the Devas and the Yaksha. In the fourth
part, the methods of meditation on Brahman and the fruits of
meditation are explained.

35
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When Karma is done without expectation of fruits, it purifies
the mind and generates in the aspirant a strong desire for the
final emancipation.

The desire to know Brahman and attain freedom from births
and deaths can arise only in the person who is endowed with a
pure and calm mind, who is free from desires, and who is
disgusted with the sensual objects of this illusory world.

Brahman cannot be obtained by logical discussion. Srutis
say: “In order to know Brahman, let the aspirant approach a
preceptor who is well-versed in the Vedas and who is centred in
Brahman, with sacrificial sticks (Samit) in hand”. “He knows
who has studied under a preceptor.” Such knowledge, only as
is acquired by studying under a preceptor, does good.

When one attains knowledge of Brahman, Avidya or
ignorance, which is the seed of bondage and cause of Karma
performed for the attainment of objects of desire, is totally
destroyed. The Srutis say: “There is neither sorrow nor
delusion for the knower of Self who beholds the one Atman

everywhere”; “He who knows the Atman goes beyond sorrow”.

Moksha cannot be obtained by Karma or Knowledge
combined with Karma. The Knowledge of the Atman is
antagonistic to Karma and cannot therefore co-exist with
Karma. There is no duality in Knowledge. In Karma there are
agent, fruits, etc. The performance of Karma will take one to the
world of manes only. It cannot make one Immortal. Brahman,
the only real entity, cannot be attained by any means other than
the removal of ignorance through knowledge of the Self.

That Supreme Brahman, who is unborn, unchanging,
birthless, undecaying, immortal, fearless, eternal,
self-luminous, all-blissful and all-pervading, is covetable by all.
When this Brahman is attained, only then one is freed from
births and deaths. Some aspirant who was disgusted with the
illusory sensual pleasures of this world, who had a burning
desire to know Brahman and to attain the final emancipation,
approached a preceptor who is well-versed in Vedas and
centred in Brahman, and questioned the preceptor as
expressed in the Mantras Keneshitam, etc.
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PRATHAMA KHANDA (SECTION 1)
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Harih Om! May my limbs, speech, eye, ear, strength and all
my senses grow vigorous. All (everything) is Brahman of the
Upanishads. May | never deny Brahman. May Brahman never
spurn me. May there be no denial of Brahman. May there be no
spurning by Brahman. Let all the virtues recited by the
Upanishads repose in me delighting in the Atman. May they in
me repose!

Om Peace! Peace! Peace!
3% hAfud gafa S 7 = gro: HW:ﬁﬁfEﬁE: |
SHAToaT aratint agft =ey: o & 3 34 A6 112 1)

1. Disciple: Who impels the mind to alight on its objects? At
whose command does Prana proceed to function? At whose
command do men utter speech? What intelligence directs the
eyes and the ears (towards their respective objects)?

Notes and Commentary

The eight Mantras of this Khanda are very elevating and
inspiring. They will take you gradually to the goal if you
meditate on these ideas. They will make you realise that the
Self is very close to you. These Mantras are good for constant
repetition, reflection and meditation. They will turn the mind
inwards. They will take you to the door of intuition very quickly,
if you meditate on these ideas with concentration at
Brahmamuhurta (4 a.m.), when the mind is free from the
currents of Rajas and Tamas.

Kena—by whom, by what agent; /shitam—wished, desired,
directed; Patati—falls, lights upon, proceeds or goes (towards
its objects); Preshitam—sent forth.
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The questioner is an intelligent man who is endowed with
discrimination. He is a real enquirer. He is thirsting for real
knowledge. He is eager to know that Supreme Entity which is
unchangeable and eternal. He thinks that some superior,
independent Intelligence controls and guides the mind, life
(Prana) and the senses.
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2. Preceptor: It is the ear of the ear, the mind of the mind,
tongue of the tongue (the speech of speech) and also life of the
life and eye of the eye. Having abandoned (the sense of self or
I-ness in these) and rising above sense-life, the wise become
Immortal.

Notes and Commentary

This verse is an answer to the questions in the first verse.
The preceptor gives the answer to the worthy disciple who had
questioned him. Behind the mind, breath and the senses there
is Brahman or the Supreme Self. He who knows this Brahman
attains immortality.

Ignorant people identify themselves with the body, mind,
Prana and senses on account of nescience or Avidya. They
mistake these false perishable limiting adjuncts or vehicles for
the pure immortal Atman, and so they are caught in the round
of births and deaths. But some wise people abandon this false
identification, separate themselves from these limiting adjuncts
through enquiry, discrimination and Anvaya-vyatireka Yukti
and practice of Neti-neti doctrine (I am not this body, | am not
this Prana, | am not this mind, | am not the senses), identify
themselves with the all-pervading, immortal, pure Brahman,
obtain knowledge of Brahman and attain immortality.

Atimuchya—being free; having renounced I-ness in the
limiting vehicles such as body, mind, Prana, senses; having
renounced the false notion that the ear, mind, Prana, etc., is the
Atman. Pretya—on departing, having turned away Asmat—
from this; Lokat—world or body.



KENOPANISHAD 39

Some commentators take Asmallokat pretya to mean
‘departing from this world’ or ‘having left this mortal body’. It
may mean also ‘rising above sense-life’, because they attain
immortality as soon as they rise above sense-life and live in the
Atman. They become immortal while living in this body. They
need not wait till they leave the body or the world to become
immortal. This rendering is more appropriate.

Just as the water in a cup borrows its heat from the sun or
fire, so also the mind, Prana and senses borrow their light and
power from the Atman. The Atman is the source for all these
organs. The ear hears through the light of the Atman, the
tongue speaks through the power of the Atman, the mind thinks
through the intelligence of the Atman and Prana performs its
function through the power of the Atman only. Mind and these
organs are inert and non-intelligent. They appear to be
intelligent through the light and power of the Atman. Brahman
or the Atman gives to the ear the power of hearing, gives to the
mind the power of thinking, gives to the tongue the power of
speaking, gives the power of life to the first Prana, gives to the
eye the power of seeing. Itis, therefore, said that It is the ear of
the ear, the mind of the mind, etc.

There is a director of the ear, eyes, tongue, mind, life-force
who is distinct from the ear, mind, Prana and others. The ears,
eyes, mind, Prana, etc., exist for His use, just as the house
exists for the use of the owner. The director is Brahman or the
Atman.

The Srutis say: “Brahman shines by His own light,” “By His
light all this universe is illuminated”, “The sun, the moon, the
stars, the fire and the lightning shine by His light”, “Who could
live and breathe if there was not the self-luminous Brahman,”
“He leads Prana up and Apana down”. The Bhagavad Gita
(XI11-33) says: “As the sun illumines the whole world, so does
the Atman (Kshetri), O Bharata, illumine all the bodies
(Kshetra) .”

One becomes immortal by renouncing all desires. In this
world, man always talks about ‘my son’, ‘my wife’, ‘my house’,
etc. The wise abandon all such worldly talks and worldly
desires (Pretya asmallokat), and attain immortality by
meditating on Brahman, who is the ear of the ear, the mind of
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the mind, etc. The Sruti says: “Not by works, not by offspring,
not by wealth, but by renunciation alone did some attain
immortality”. “When all desires are abandoned, here they attain
the Brahman”. “Having turned his senses inwards for desire of
immortality”.
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3. The eye does not go there, nor speech, nor the mind. We
do not, therefore, know how to instruct one about It. It is
different from what is known and It is beyond what is unknown.
Thus we have heard from the ancient preceptors who taught us
that.

Notes and Commentary

The eye and the organs cannot go to Brahman. They cannot
approach Him, for one cannot go to one’s own Self. How can
the eyes see the seer of sight? The eye is an object of
perception for the mind and the Atman. However clever an
acrobat may be, he cannot jump on his own shoulders. Sois
the case with the senses. The eye can only see the external
objects of the universe. That is its only function. How can it
know or reach its source which is extremely subtle? For, it is not
possible to go to one’s own Self. Similarly, speech cannot go
there. When you utter the word cow, that word enlightens the
object cow denoted by it. Then it is said that the word goes to the
object. The source or support or abode or resting place for the
word, and the organ that utters it, is Brahman. Therefore, the
speech or the mouth does not go there, i.e., approach Brahman.

The mind also cannot go there. How can it know the knower?
Just as fire that burns and enlightens other objects, cannot
either burn or enlighten itself, so the mind which knows the
external objects through the avenues of the senses, cannot
know the Atman or Brahman, because Brahman is the source
for the mind also, and the mind is gross, inert and finite. How
can the finite know the Infinite? The gross impure mind cannot
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approach Brahman; but the subtle, pure mind can go there, for
pure mind is Brahman itself.

Brahman cannot be an object of perception, because He is
partless, attributeless, extremely subtle. He is beyond the
reach of the senses (Atindriya, Adrisya). He can only be
intuitively realised through meditation. The senses and the
mind can perceive only the external objects of this universe.

You can explain to others about objects that are cognised by
the senses by giving a description of their attributes, class,
modes of activity, etc. But, Brahman is without attributes, class,
etc. So, it is not possible to teach about Brahman to the
disciples. To define Brahman is to deny Brahman.
Sat-Chit-Ananda is only a provisional definition. That is the
reason why Srutis explain Brahman through the neti-neti
doctrine. The preceptor should exert every effort in giving
instruction. The disciple should possess a subtle, sharp, pure
and one-pointed intellect.

It is not possible to make the pupil believe in the Atman by
instruction, by the evidence of the senses and other proofs, but
itis quite possible to make him believe and understand by the
aid of Srutis or scriptures.

Brahman cannot be known like the objects of the world. It-
cannot be explained also by mere words, just as you explain to
others the nature of objects with words.

Tat—that, Brahman, the ear of the ear; Viditat—from the
known Vyakta or the whole manifested universe, all objective
phenomena: Anyat—something distinct; Aviditat—from the
unknown or the Avyakta, the seed for all manifestation;
Adhi—literally means above, superior, different or something
different from.

Brahman is distinct from the known, from the whole
manifested universe and the unknown (Avyakta).

When it is said ‘Brahman is distinct from the known’, people
may take the Avyakta or the unknown as Brahman. To avoid
this confusion or misconception, the text says, ‘Brahman is
beyond the unknown also.’

Ignorant people may think by going through the text,
‘Brahman is different from what is known and it is beyond what
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is unknown also’, that Brahman is a non-entity or a curious
imaginary product or substance of the Rishis and Vedantins
only. We say it is not so. Brahman is the only reality. He is the
basis or source for everything. Brahman is not an object. He is
all-pervading, mysterious, incomprehensible, Chaitanya or
pure consciousness. He must be known through intuition or
self-cognition. It is very difficult to understand the nature of
Brahman. It is very difficult to explain the nature of Brahman,
because there is no means or language. The Rishis of yore
have tried their level best to make the disciples understand
Brahman by various ways of expression. Those who are
endowed with pure and subtle intellect, can easily grasp the
subtle ideas of the Upanishads. For the passionate and the
worldly-minded who are endowed with an impure, outgoing
mind, Upanishad is a sealed book. Everything is Greek and Latin
for them.

As Brahman is beyond the reach of the senses and the mind,
the aspirant should, at first, have a comprehensive
understanding of Brahman through the study of the
Upanishads and the instructions of an illumined preceptor. He
should equip himself with the four means, and practise
constant meditation. Then he will attain knowledge of
Brahman. He will realise Brahman like an Amalaka fruit in his
hand. Then all doubts and delusions will vanish.

That which is distinct from both the known and the unknown
is Brahman or the Atman. The knowledge of Brahman has
been traditionally handed down from preceptor to disciple.
Gaudapada taught the Brahma Vidya to Govindapada;
Govindapada to Sankara; Sankara to Padmapada, and so on.
Brahman can be known only by instruction from an illumined
teacher or realised sage and not by logical discussions, nor by
intelligence, great learning, expositions, austerity or sacrificial
rites, etc. We have heard this saying of the preceptors who clearly
taught us Brahman.
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4. What speech does not enlighten, but what enlightens
speech, know That alone as Brahman, and not this which
people here worship.

Notes and Commentary

Yat—what, that which is intelligence itself, pure
consciousness; Yena—by whom, by Brahman.

The disciple entertained the doubt that the Jivatma cannot
be Brahman. He thought that the Jivatma is the performer of
sacrifice and enjoyer of fruits of Karmas. The teacher found out
the condition of his disciple from his looks and speech and said:
‘Do not doubt thus, the Atman is Brahman.’

The soul of man is the Atman. The soul of the universe is
Brahman. The Atman is identical with Brahman.

Speech cannot reveal or illumine Brahman. Brahman is
beyond the range of speech. The tongue speaks through the
power or light of Brahman. Speech is finite. How can the finite
speech reveal the infinite Brahman! Brahman only illumines
speech and its organ, Vak, which is presided over by fire (Agni).
So Brahman is the speech of speech, the tongue of tongue.
The Vajasaneyaka says: ‘Brahman is within speech and directs
speech’. This Atman is Brahman or Bhuma (Infinite or the
unconditioned). Brahman is unsurpassable, big, great, highest
of all, all-pervading. So He is called Brahman.

Brahman is eternal, unchangeable, self-luminous, formless,
colourless, attributeless, timeless, spaceless, indivisible,
unborn, undecaying, immortal.

Idam—this (Loka), people here. Brahman is not what people
worship here such as Isvara and other extra-cosmic minor
deities, for the satisfaction of desires.

Some may think that this text depreciates Bhakti or devotion.
Vedanta is certainly not hostile to devotion. Here, it only
depreciates worship of minor deities with selfish interests. A
Vedantin or a sage is a perfect devotee. Para Bhakti or
supreme devotion and Jnana are one. Vedanta says that
Isvara whom people worship is your own Self. It teaches an
expanded form of Bhakti or higher form of devotion.
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Start your devotion by worshipping an image. Superimpose
all the attributes of the Lord in the image, but do not end your
devotion in thatimage alone. Expand. See God in every object.
Feel that the world is the manifestation of the Lord. See the
world as God. The image or the picture will stimulate divine
love in your heart, and ultimately lead you to the realisation of
oneness or unity of the Self. The image will serve as a prop to
lean upon in the beginning. Some ignorant people think that the
image only is the Lord. Vedanta depreciates only this sort of
worship.

Brahman is the silent witness of the activity of the organ of
speech.
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5. What one cannot think with the mind, but by which they
say that the mind is made to think, know that alone as
Brahman, and not this which people here worship.

Notes and Commentary

He who cannot be comprehended by the mind, but who
causes the mind to apprehend all objects, know Him alone as
Brahman.

Manah—mind, that by which one thinks; not only Manas, the
entire Antahkarana is meant here.

The mind is connected with all organs. It is the commander
or the chief. The Sruti says: ‘Desire, volition, deliberation, faith,
negligence, courage, timidity, shame, intelligence, fear—all
these are mind.’

Mind is the Drik or seer, the objects are the Drisya (visible
objects). The Atman or Brahman is the Drik or Seer, mind is the
Drisya. The mind cannot approach Brahman. The mind is
enlightened by the intelligence of Brahman shining within. The
mind functions through the light and power of Brahman. The
mind is pervaded by Brahman. So say the knowers of
Brahman. The interior intelligence of the mind is Brahman. The
mind comprehends the world or objects through the power or
light or intelligence of Brahman.
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The senses carry the sense-impressions or images of
objects to the mind. The mind presents them to the Self or the
Atman or Purusha. The Purusha beholds them, gazes and
fixes His seal and returns them back to the mind, just as the
king, or Raja puts his seal on papers and returns them back to
the Prime Minister or Dewan. Onily then, the comprehension of
objects becomes perfect or complete.

Brahman is the silent witness of the activities of the mind.
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6. What cannot be seen by the eye, but by which the eyes
are able to see—know That alone as Brahman, and not this
which people here worship.

Notes and Commentary

Pasyati—sees. ‘See’ means perceive as an object. Brahman
directs the eye towards colours and forms. Brahman cannot be
seen by the eye, as He is not an object of perception. Eye is a
finite instrument that carries the impressions of objects, viz.,
colour, shape, form, size, etc., to the mind. Eye derives its
power of seeing from Brahman only, its source. The eye is
made to move towards its object by the enlightening
intelligence of Brahman. Brahman is the real unseen Seer of
sight. He is the silent Witness to the activities of the eye. By the
light of the Brahman, connected with the activities of the mind,
man beholds the activity of the mind. Brahman is the Lord or
Proprietor of this mental factory. The eyes, ears, etc., are the
ordinary clerks. Mind is the Head Clerk. Intellect (Buddhi) is the
Managing Director.
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7. What cannot be heard by the ear, but by which the ears
are able to hear—know That alone as Brahman, and not this
which people worship here.
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Notes and Commentary

Brahman directs the ear towards sound. Ear is a finite
instrument. It carries the impressions of sound to the mind. The
activity of the ear is connected with the activity of the mind. It
derives its power of hearing from Brahman only, its source. The
ear is made to move towards sound, music, etc., by the
enlightening intelligence of Brahman.

Brahman is the real unheard Hearer. He is the silent Witness
to the activity of the ear.
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8. That which one breathes not with the breath, but by which
breath is breathed, know That alone as Brahman, and not this
which people here worship.

Notes and Commentary

Prana may also mean smell. Then the translation will be:
“What smell does not perceive, but directs smell to its object,
know That alone as Brahman, and not this which people here
worship.”

He who is not enlivened by Prana but who gives Prana the
power of enlivening all beings—know That alone as Brahman,
and not this which people here worship.

The breath is made to move towards its objects by the
enlightening intelligence of the Brahman.

‘That which one breathes not with the breath’ means, ‘That
which one does not perceive like odour, with the air filling the
nostrils, and connected with the activity of the mind and the
life.’

Here ends the First Section.
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1. Preceptor: If you think ‘I know well’, it is certainly but
little—the form of the Brahman you have known, as also the
form in the Devas. Therefore, you should enquire further about
Brahman. Disciple: ‘| think (Brahman) is known’.

Notes and Commentary

Yadi—if perchance; Suveda—I know (Brahman) well (being
taught by you); Dabhram—little; Vettha—knowest: Atha
nu—therefore now; Mimamsyam—worthy of enquiry.

You can only say of an object, ‘| know this thing well’. You
cannot say, ‘| know Brahman well’. This is a wrong notion. A
piece of wood can be consumed by fire, but the essence of fire
itself cannot be so consumed. Brahman is not an object of
perception. Knowledge of Brahman is intuitive self-awareness.
There is no distinct objective and subjective consciousness for
the sage. Subject and object are the same for him. He sees
only Brahman everywhere. Therefore, the Upanishad says, ‘It
is unknown to those who know, and known to those who do not
know’.

A pupil who has attentively followed the exposition which has
been given on the nature of Brahman in the first section, is
compelled to think, tifat he perfectly knows Brahman. It is the
well-defined meaning of all the writings on the Vedanta, that the
self or soul of everyone who knows is Brahman. Further, the
idea of Brahman in this Upanishad is introduced by the
passage: ‘He who is the ear of the ear’, and firmly established
by the passage: ‘That which is not manifested by speech, etc.’
Lastly, the decision of the school of the Vedanta is given in the
words: ‘He is even different from what is known, etc.’
Notwithstanding these apparent reasons, the pupil is wrong in
supposing that he has obtained a perfect knowledge of
Brahman. Of every thing which may become an object of
knowledge, a perfect or definite knowledge is possible, but not
so of a thing which cannot become such an object. This is
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Brahman for he is the Knower, and the Knower may well know
other things, but not make himself the object of his knowledge.
To render this in modern phraseology, the ‘I' who knows can
never become the object, for having become object, it ceases
to have the nature of subject. Nor can it be said that Brahman
may be made the object of the knowledge of another, for beside
Him, none that knows exists.

If here the pupil asks, ‘Is the nature of Brahman manifold, as
it appears implied in the words of the text, ‘What thou knowest
is little’, which conveys the idea of a more or less’, the answer
is: In reality, there is but one notion of Brahman, as He is
without form, colour, etc., but apparently, His nature is manifold
which arises from the false notions under which His nature is
represented.

If it is further said, the nature of everything is that by which it
is defined; Brahman is especially defined by consciousness
which does neither refer to the external senses nor to the
internal sense, but merely refers to Brahman and therefore
Brahman is consciousness; we admit that this is true, yet
thereby no exact idea of Brahman is obtaimed, for what we
understand by consciousness, knowledge, etc., is only
accessible to us by means of the sense or intellect, and
expresses, therefore, not Knowledge as it is itself, but as it is
reflected by some medium. What has been said before, viz.,
‘He is even different from what is known, He is also beyond
what is not known’, is therefore true.

The preceptor thought that the disciple might have
entertained the erroneous notion, ‘I know Brahman well’. He
wanted to dispel this wrong notion from his mind. So he said, ‘If
you think, you know Brahman well then you know little’. The
knower cannot be known by the knower. There is no knower
other than Brahman to whom Brahman can be a knowable,
distinct from Himself. The Sruti says, ‘There is no knower other
than that. The existence of another knower is denied.
Therefore, it is quite obvious that the belief, ‘| know Brahman
well’ is an illusion or an erroneous notion.

Those who are endowed with the four means, and who are

pure and intelligent, can understand the teachings of the
Upanishads. Many understand and mistake the limiting
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adjuncts, viz., body, mind, egoism, etc., for the Atman, even
though they study the Upanishads and hear the Srutis from
sages, as they are not proper Adhikaris or qualified persons.

Prajapati instructed Virochana and Indra: ‘This Purusha,
who is seen in the eye, is the immortal and fearless Brahman.’
Both misinterpreted this teaching and took the body for
Brahman, as the faults in them were not purged, as their minds
were impure and gross. Indra stayed with Prajapati for 101
years, removed his faults and impurities through Tapas, faith
and celibacy, and comprehended the very Brahman that was
taught to him for the first, second and third time, only the fourth
time.

Even in the world, if fifty students receive instructions from
the same teacher some understand him rightly, some
misinterpret his teaching, some interpret it in a way contrary to
the view of the teacher, and some do not understand it at all. If
this is the case with secular science, what more need we say of
the knowledge of Brahman which is subtle and beyond the
reach of intellect?

The next point is, has Brahman then many forms, great and
little, because it is said Dabhram, little? The Srutis declare that
Brahman is formless (Nirakara, Amurta). Brahman has forms
from the relative viewpoint. Many forms of Brahman are
produced by the conditioning factors of name and form. In
reality Brahman has no forms. The attributes by which
Brahman is defined may be said to be its form. Srutis say:
‘Brahman is knowledge-bliss’, ‘Brahman is dense
knowledge—Prajnana-ghana, Vijnanaghana, Chidghana,’
‘Brahman is existence-knowledge-infinity—Satyam-Jnanam-
Anantam-Brahma’. The form of Brahman has been defined
thus. These attributes help the aspirants to practise meditation
in the beginning. These attributes are the prop (Alambana) in
the beginning. You will have to fix the mind on these attributes
in the beginning of your spiritual practice. These attributes will
drop by themselves gradually and you will merge yourself in
Brahman eventually. The preceptor can make his disciples
understand Brahman through these attributes, not on account
of its own essence, but for the sake of the above two purposes.
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According to its essence, it is unknown to those who know and
known to those who do not know.

The preceptor said to the disciple: ‘You know very little of the
form of Brahman as conditioned in man, also you know very
little of the Brahman as conditioned in the Devas’. Brahman or
the Bhuma who is infinite, eternal, one without a second,
cannot be known well. Therefore, the preceptor said: ‘O
disciple, | think that you have yet to know Brahman by enquiry.
You have got only a little intellectual knowledge of Brahman.
You have not attained real intuitive knowledge of the Self’.

The disciple went to a solitary place, reflected on the
teachings of his preceptor, then meditated and realised
Brahman in himself. Then he went to his Guru and said: ‘I think
| know Brahman.’

Brahman is not the unknown and the unknowable of the
agnostics, though it is said: ‘Brahman is incomprehensible,
Brahman cannot be known or seen, Brahman is beyond the
reach of mind or intellect and senses’. Itis more than the known
as ltis realised as one’s own Atman or Self. Brahman is always
the silent, witnessing Consciousness. He is the subject,
knower and seer. Anything perceived by the senses and
conceived by the mind cannot be Brahman. An object of the
world only can be perceived by the senses, and thought of by
the mind. The seer can never be seen. The knower can never
be known (by the intellect or the mind). Brahman is unknowable
in the objective sense. Brahman is unknowable by the mind,
intellect and senses. He is certainly knowable through direct
intuitive perception in Samadhi as the Self or the Atman by the
pure mind which is Brahman ltself.

Till you attain the highest Nirvikalpa state, wherein you will
find and feel, ‘All indeed is Brahman, there is nothing but the
Self’, you will have to practise again and again, enquiry,
reflection and meditation; you must feel His presence in all
names and forms.
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2. Disciple: | do not think | know (Him) well; but not that | do
not know:; | know too. He who among us knows It, knows It, and
he knows not too that he does not know.

Notes and Commentary

We cannot know Brahman, as we know other objects of this
world by referring them to a class and showing other
differences. On the contrary, we do not know that we know Him
not, i.e., no one can assert that we know Him not, for we need
to know Brahman in order to know anything. He, therefore, who
knows this double peculiarity of the knowledge of Brahman,
knows Brahman, as much as it can be known; and he does not
know, nor can anybody prove it to him, that he does not know
Brahman.

The disciple says: ‘| do not think | know Him well, but not that
| do not know. | know too’. Against this, the preceptor says:
‘Then you do not know Brahman, because there is a
contradiction when you say, ‘I do not know Him well and | know
Him." If you do not think you know Him well, how can you think
you know Him? If you, on the other hand, think that you know
Him, why do you not think that you know Him well?’ The disciple
remains unshaken in his faith owing to the strength of his own
experience. He shows the firmness of his knowledge of
Brahman and says: ‘He among us (my co-disciple) knows this,
he knows it, etc.’

You cannot know Brahman just as you know an object.
Brahman is known or realised not as an object, but as pure
self-consciousness, through intuition or direct inner experience
or illumination. In this spiritual experience, there is no objective
consciousness just as you experience in this world. Subject
and object are one in the spiritual experience. The Self or
Brahman is. everything. The sage beholds the Atman
everywhere. Sarvam Khalvidam Brahma—everything is
certainly Brahman. This is a sublime, soul-stirring experience
that cannot be either imagined or described in words. You will
have to experience it yourself in Samadhi, when the mind,
intellect and the senses cease functioning.
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3. Preceptor: It is known by him who thinks he knows not, he
who thinks he knows, does not know. It is unknown to those
who know, and known to those who do not know.

Notes and Commentary

The sage or the knower of Brahman knows fully well that the
Brahman is unknowable (by the mind or intellect or the senses
like an object), but only is realisable through intuition as one’s
own innermost Self, Antaratman. So he knows Brahman well.

He knows that Brahman is not an object of thinking by the
lower mind. He knows that Brahman can be meditated upon by
the pure mind, which is endowed with the four means and the
instructions of an illumined preceptor. He knows also that
Brahman is the only seer, knower, silent, witnessing subject
and ultimate source for everything. The thought, ‘Brahman is
known by me’ never arises in his mind.

But he, whose conviction is that Brahman is known by him,
certainly does not know Brahman. He is an ignorant man. He
mistakes the body, mind, ego, the organs and the Prana as the
pure Self, and identifies himself with these illusory limiting
adjuncts and says that he knows Brahman. The latter half of
the verse states these distinct conclusions of the sage and the
ignorant man emphatically.

In ignorant persons who behold Brahman in body, mind and
senses, the erroneous notion, ‘I know Brahman’ arises,
because they cannot discriminate between Brahman and
these illusory products or limiting conditions created by
ignorance. It is to show that such false knowledge of Brahman
is erroneous, that the latter half of the verse is stated. Further, it
furnishes reason for the view propounded in the first half of the
verse.

For an ordinary man, it may appear that the ideas are
contradictory. It is not so. If you study over and over with
attention and one-pointedness of mind, everything will be clear
to you. The teacher makes comments on what he has said in
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the above Slokas, so as to make the ideas very lucid to his
disciple.

He who thinks that he does not know Brahman, does not fall
into the error that Brahman can be made an object of complete
mental apprehension. He who thinks that he knows Brahman,
has got no knowledge of Brahman, because he has got the
erroneous idea that Brahman can be completely thought out and
he limits Brahman.
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4. Brahman is known well when it is known as the witness of
every state of consciousness, because (by such knowledge)
he attains immortality. By his Self he attains strength, and by
knowledge, immortality.

Notes and Commentary

When it is completed as known in every cognition one
attains, indeed, immortality.

Pratibodhaviditam—known as a witness of or behind every
act of cognition, understood as an object of intuitive
knowledge, realised by direct perception in Samadhi.
Pratibodham is realisation through direct intuition (Aparoksha),
direct beatific vision.

Vindate—he obtains; Viryam—power, strength, capacity;
Vidyaya—by knowledge; Amritam—Immortality.

It has been stated in the previous verse that Brahman is
unknown to those who know. This seems to be a contradiction
or paradox. If Brahman be not known, then there is no
difference between the ignorant man of the world and the
knower of Brahman or sage. How then could Brahman be
known? This is explained in this verse. The riddle is solved in
this Sloka.

Brahman perceives and knows all states of consciousness,
like objects, as He is absolute intelligence. He is the witnessing
consciousness or subject. He is the witness of the waking,
dreaming and deep sleep states. He perceives all the
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modifications of all minds as He is Knowledge Absolute. He is
blended with every thought or mental modification. Therefore
when Brahman is known or realised as the witness of all states
of consciousness, then He is known well. As He is the witness
of all states of consciousness, He is intelligence in its essence;
He is a mass of pure consciousness; He is birthless, deathless,
decayless, eternal, pure, unconditioned, one without a second;
He is the Self or the Atman of all beings.

The aspirant separates himself from the thoughts and
mental modifications, and identifies himself with the witness of
. all cognitions, thoughts and all states of consciousness.

When the whole world merges in Brahman during Pralaya,
there is no witness because all objects disappear. Brahman
remains the same. In Nirvikalpa Samadhi also, when all mental
modifications merge in Brahman, there is no witness.

Just as there is no difference in the essence of Akasa in a
vessel, room or cloud, so also there is no difference in its
(Brahman'’s) essence. Brahman is a homogeneous mass of
pure consciousness.

This Atman is not connected with anything. It supports
everything. A thing that has attributes may be connected with
another which also has attributes. To say that Brahman without
attributes, undifferentiated, subtle, formless, limitless, which
has nothing in common with anything else, combines with
another unequal in class, is certainly absurd and illogical.

Srutis emphatically declare, ‘Brahman is eternal, pure,
self-luminous, undecaying, existence absolute, knowledge
absolute, bliss absolute’. This is possible only if Brahman be
the witness of all states of consciousness. The knowledge that
the Atman is the witness of all states of consciousness gives
immortality.

The strength gained by wealth, position, retinue, soldiers,
ammunitions and guns cannot overcome death, because this
strength is produced by things themselves mortal. It is external
and transient. The strength gained by knowledge of Brahman
(the Soul-force) is real inexhaustible strength, because it does
not require any other help. It is internal and eternal in itself.
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The Mundaka Upanishad says, ‘This Atman cannot be
attained by one destitute of strength’.

The knower of Brahman only possesses tremendous
spiritual strength. Real strength comes only through
knowledge of the Self. The knower of Brahman becomes
absolutely fearless. He knows that his Self will not be affected
in the least by external conditions. He is fully aware that the Self
is invulnerable and invincible. The knower of Brahman can
move the whole world.

The hearts of rich people who possess man-power,
money-power, but do not possess knowledge of the Self, are
filled with all sorts of fears such as fear of loss, fear of disease,
fear of death, fear of public criticism, fear of enemies, etc.

Immortality (Amritam) is the very nature of Brahman, just as
heat is the very nature of fire. Brahma-Jnana, or knowledge of
the Self, destroys ignorance, just as light destroys darkness
and thus reveals one’s inherent immortal nature.
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5. If one knows (That—Brahman) here, (i.e., in this world),
then the true end (of all human aspiration) is (gained). If one
knows not (That) here, great is the destruction. The wise,
seeing the one Atman in all beings, rise from sense-life and
become immortal.

Notes and Commentary

Mahati—great; Vinashti—destruction (new births and
deaths), the region of the Asuras, the realm of blinding
darkness, loss, calamity; pretya asmat lokat—on departing
from this world, after death, throwing the mortal coil; Amritah
bhavanti—become immortal.

The miseries of Samsara are beyond description. Ignorance
is the root cause for all human sufferings. It is very hard to
suffer birth, old age, death, disease. Therefore, if a man knows
Brahman in the manner already explained, then there is truth,
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i.e., there is immortality for him. If he does not know Brahman,
he is caught in the round of births and deaths.

Therefore, real, thirsting aspirants abandon the erroneous
notion of ‘I and ‘mine’, and turn away with disgust from this
world, as everything here is perishable, illusory and transitory.
They practise meditation on the Self and behold the one
essence of the Atman, i.e., the Brahman in all objects of this
world, movable and immovable. They realise the oneness of
the Self, or unity of the Atman in all, and become immortal, i.e.,
become Brahman itself. The Mundaka Upanishad says, ‘He
who knows that highest Brahman becomes Brahman itself’.

He who lives in Brahman, he who has realised the Atman,
really leads the true life. Mundane life or sense-life is untruth. It
is illusory. Knower of Brahman attains liberation while living
(Jivanmukti). As soon as ignorance, which is the cause of
bondage, is dispelled by attainment of knowledge of Brahman,
one gets liberation at once.

Here ends the Second Section.

TRITIYA KHANDA (SECTION IlI)
BRAHMAN AND THE DEVAS

I g qavel fafora aw g s o qan stdaa |
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1. Preceptor. Brahman won a victory for the Devas (by
defeating the Asuras). By the victory of Brahman, the Devas
attained glory. They thought: ‘To us belongs the victory, to us
belongs the glory’.

Notes and Commentary

The Devas entertained the false notion that the victory in the
battle was theirs, though the Lord defeated the Asuras. They
became proud and conceited.

This section is generally represented as a later addition. Its

prose style has more of a Brahmana character than the verses
in the preceding Upanishadic section.
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From the verse, ‘It is not known to those who know’ (Section
Il, 3), some may argue that whatever exists can be known by
proofs, and whatever does not exist cannot be so known, and
is, therefore, non-existent, like the horns of a hare, a barren
woman’s son, or the lotus in the sky. As Brahman is unknown, It
does not exist. This parable is introduced in this Section in
order that they may not entertain this erroneous notion. Or, it is
related in order to praise the knowledge of Brahman. Agni and
Indra attained pre-eminence among the Devas on account of
their knowledge. Or, it shows that it is very difficult to know
Brahman, because even Agni and Indra knew Brahman with
great difficulty. Or, it is introduced to remove the false notion, ‘|
am the doer’ in all beings.

The superiority of Brahman is brought out in this story.
Brahman is the very life of all the gods. The gods derive their
power from Brahman only. The story teaches that Brahman
should be worshipped.

There is the real war inside, between good tendencies
(Subha Vasanas) and the evil tendencies (Asubha Vasanas),
between Sattva and Rajas-Tamas, between virtuous
Samskaras and evil Samskaras, between the lower impure
mind and the higher pure mind. This is the real war between the
Devas and the Asuras.

The senses, the mind and the Prana begin to fight saying,
‘We hold together and support this body’. Prana gains the
victory. But Prana also is inert. The source for this Prana also is
Brahman. The senses, the mind and the Prana, derive their
light and power from Brahman only. They cannot have the
knowledge of Brahman. There are presiding deities for the
organs, the mind and Prana, viz., Agni, Vayu, Surya, etc. They
(the Devas) tried to attain the knowledge of Brahman but failed.

But the Jivatman, the individual soul, the Indra, abandons
pride, egoism and other faults and attains the knowledge of
Brahman through the grace of Mother, Uma, the daughter of
Himavan (the purified intellect). All dualities, distinctions,
differences vanish for him then.

This is the esoteric significance of the parable of the Devas and
Asuras.
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2. He (Brahman) knows their idea (of being puffed up with -
vanity) and appeared before them (as a Yaksha to destroy their
pride). They did not know Him.

Notes and Commentary

Brahman obviously knew this false notion of the Devas as
He is omniscient, and as He is the inner ruler and director of all
beings, as He is the silent witness of all minds. In order to
remove their false notion and bless the Devas, Brahman
appeared before them in the form of a Yaksha or Great Spirit.
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3. They spoke to Agni thus: ‘O Jataveda! Find out what this
Great Spirit is’.

4. He said: ‘Yes'. Agni ran up to Him (Brahman).

He (Brahman) said: ‘Who art thou?’

He replied: ‘| am verily Agni. | am verily Jataveda'.

5. He (Brahman) asked him: ‘What power hast thou, who art
of such a nature?’

Agni replied: ‘l can even burn whatsoever there is on earth’.

6. He (Brahman) placed a blade of grass before him saying:
‘Burn this’.

He (Agni) approached it with all his power. He could not burn
it. He immediately returned from thence to the Devas and said:
‘| was not able to ascertain what this Great Spirit is’.
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Notes and Commentary

The Devas did not know what that Great Spirit was. They
sent Agni to find out what that Great Spirit was. Brahman asked
‘Who art thou?’ Agni replied, ‘| am Agni, well-known as
Jataveda’. Brahman said: ‘You say that you are well-known,
what power do you possess?’ Agni replied: ‘I could reduce to
ashes all this universe and all immovables on this earth’.
Brahman placed a straw before Agni and said: ‘Burn this straw.
If you are not able to burn it, give up your vanity and conceit as
the consumer of all’. Agni approached the straw with great
confidence. He was not able to burn it. He bowed down his
head in shame and came back to the Devas and said: ‘| was not
able to know what that Great Spirit was’.
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7. The Devas then said to Vayu, ‘O Vayu! Find out what this
Great Spirit is’. ‘
8. He (Vayu) ran up to Him (Brahman).
He (Brahman) said: ‘Who art thou?’
He (Vayu) answered: ‘I am verily, Vayu. | am really
Matarisvan’.
9. Brahman asked him: ‘What power hast thou, who art of
such a nature?’
Vayu replied: ‘I can blow away all the universe and all that is
on the earth’.
10. He (Brahman) placed a blade of grass before him,
saying: ‘Blow this away’. He approached it with all his power
and was not able to blow it. He returned immediately from there
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and told the Devas: ‘| was not able to ascertain who this Great
Spirit is’.

Notes and Commentary

Vayu is also called Matarisvan because it travels (Sva-yati)
in space (Matari).
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11. Then they spoke to Indra: ‘O Maghavan! find out what
this Great Spirit is’.

Indra said: ‘Yes.’

He (Indra) ran up to Him.

He (Brahman) disappeared from his view.

12. He saw in that very spot a woman, Uma, very beautiful
and of golden colour, the daughter of Himavan.

He asked her: “What is this Great Spirit?”

Notes and Commentary

Indra, Lord of the Devas, Maghavan (being the most
powerful of them), ran to the Great Spirit. The Great Spirit did
not even talk to him, because He wanted to destroy altogether
his pride. Indra did not return to the Devas like Agni and Vayu.
He was seriously reflecting. Knowledge, in the form of a woman
(Uma, daughter of Himalayas, and consort of Lord Siva)
adorned in gold, appeared before Indra to dispel his ignorance.
The manifold powers, and particularly the knowledge and
wisdom of the gods, are represented by their wives. Indra
approached her and asked: ‘Who is this Great Spirit who
showed Himself and vanished?’
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Why did Brahman vanish at the approach of Indra? Indra
was not so advanced as to be taught the true nature of
Brahman by Brahman Himself. So Brahman vanished leaving
Uma behind to answer all questions of Indra.

As Indra is the most powerful of the gods, Brahman vanished
to show how to little avail his power was, to obtain the
knowledge of Brahman.

Haimavatim—adorned with gold, the daughter of Himavan.

Here ends the Third Section.
CHATURTHA KHANDA (SECTION V)
UMA AND INDRA

|1 Fw@ifd grara Fgun a1 Tatgsd Hgtasafita qar ga
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1. Preceptor: She said: ‘It is Brahman indeed; for verily
through the victory of Brahman you attained glory’. From the
words of Uma only, he (Indra) learnt that it was Brahman.

Notes and Commentary
Ha—verily; Eva—only.
‘Your notion that the victory and glory are yours is false'—said
Uma. Indra learnt that it was Brahman from the words of Uma

only. The force of ‘only’ denotes that Indra did not know of it
himself.
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2. Therefore, verily, these Devas, Agni, Vayu and Indra
became excellent before the other gods; for they came closest
to Brahman; they first knew that Spirit to be Brahman.

Notes and Commentary

The Devas, Agni, Vayu and Indra, came nearest to Brahman
by conversing with Him and seeing Him also, and so they
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excelled the other gods in the matter of power, quality and
prosperity. They were the first who knew Brahman and so they
are pre-eminent.
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3. Therefore also, Indra verily became excellent before the
other gods; for he came nearest to Brahman; he first knew that
Spirit to be Brahman.

Notes and Commentary

Agni and Vayu knew Brahman from the words of Indra. Indra
first heard of Brahman from the words of Uma. Therefore, he
excels the other gods. He came nearest to Brahman, because
he was the first who knew Brahman.

AN QYN Faafgeal sagaary  IAaHIHuGT3
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4. This is a declaration in illustration of Him—He shone forth
like the splendour of the lightning; He disappeared like the
twinkling of the eye. This is the comparison of Brahman with
reference to the Devas.

Notes and Commentary

Sri Sankara says: ‘Of the Brahman the subject discussed,
this is the Adesa.’ Adesa is instruction by means of illustrations.
The illustrations by which Brahman is explained is said to be its
Adesa. Brahman showed Himself to the Devas and
disappeared from their sight like the flash of lightning. He
shone for a moment like a dazzling flash of lightning. He
appeared and disappeared as the eye winks. His appearance
was like the eye opening and closing to see and turn away from
its objects. Brahman suddenly appeared and vanished like
lightning and winking. Thus is the teaching concerning the
gods.
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5. Then follows a comparison of Brahman with reference to
the Atman within the body—as speedily as one thinks of
Brahman with the mind, and as speedily as the mind wills.

Notes and Commentary

Next, there is the illustration of Brahman from the Self within
the body.

Atha—next, after describing the Adhidaivic aspect;
Adhyatmam—psychological, the teaching through illustration
of Brahman from within the Self; Gacchati—goes to, perceives
in an object; Abhikshnam—very much, constantly, again and
again.

Brahman, as bounded by the mind, is perceived as an object
by the volition and recollection of the mind. Therefore, this is an
illustration of Brahman taken from within the body, as lightning
and winking are taken from the activity of the external powers.
In the illustration in the previous verse, it was shown that
Brahman flashes instantaneously and disappears suddenly
like the lightning and winking. In this verse, the illustrations
show that Brahman'’s appearance and disappearance are as
quick as the perceptions of the mind. Brahman cannot be
comprehended by dull persons of inferior intellect. So, these
illustrations are given in order to help them to comprehend
Brahman.

When these enigmatic sayings were first delivered by the
seers, they were accompanied by oral explanations. It is very
difficult to explain these sayings with certainty.

qg g A agAfucguIidsd ¥ ¥ vaed dersfi ¥
ATT AT darssi |1g ||

6. Brahman is verily to be adored by all and is therefore
called Tadvana. He is to be adored as Tadvana. Who thus
knows Brahman, is loved by all living beings.
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Notes and Commentary

Tat—Brahman; Ha—as is well-known, verily.

Tadvanam—which deserves to be worshipped i.e., meditated
as the one Atman of all living beings; ‘desire of it, derived from
Van, to desire.

Then the fruit obtained by one who contemplates Brahman by
this name. Tadvana is described. All beings love him who know
Him thus. He also loves all beings. They pray to him as they
would to Brahman.

Fufiwg W Fegeht @ SufugeTall A q IuHue-
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7. The disciple says: ‘O preceptor, teach me the Upanishad'.
The preceptor replies: ‘We have told thee the Upanishad. We have
certainly told thee the Upanishad, about Brahman'.

Notes and Commentary

The disciple wants to know whether the whole of the
Upanishad has been imparted to him. He meant to say: “Does
the Upanishad already explained stand in need of anything
else which should combine with it in order to attain the desired
end, or does it not stand in need of any such thing? If it does,
teach me about what is so required. If it does not, assert
emphatically like Pippalada in the words, ‘There is nothing

beyond this’.

The preceptor’s answer means that it does not. The
disciplines mentioned in the next verse are only the means to
that end. They are already included in the Upanishad.

The question and answer were intended only to make sure.
The meaning is: ‘What was explained is all the Upanishad. This
is not in need of anything else for ensuring the final salvation’.

Upanishad means knowledge of Brahman, or secret
doctrine. Disciples sit devotedly round the preceptor for
instruction; Upa—nearby, ni—devotedly and shad—sitting.
Upanishad means also the book that treats of Brahman.

T AU EH: HHTA TTIST AT WAl TearEd a1 1
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8. Austerity, self-restraint and Karma, the Vedas with all their
members are its foundation, and Truth is its abode.

Notes and Commentary

Austerity, self-control and Karma are auxiliaries or aids to the
acquisition of the knowledge of Brahman.

Tapas—control of the body, the senses and the mind;
Dama—self-restraint, freedom from passions; Karma—
Agnihotra, etc.

Knowledge of Brahman arises in those persons who have
purified their minds through austerity, self-restraint and works
either in this birth or in many previous births. Those who have
not removed the impurities of the mind, either disbelieve or
misbelieve Brahman when It is explained, as in the cases of
Indra and Virochana. The Sruti says: ‘These secrets explained
become illumined to that great soul whose devotion to the Lord
is great and whose devotion to his preceptor is as great as that
of the Lord.” The Smriti says: ‘Knowledge dawns in men by
destruction of the evil actions.’

The word /ti is used to indicate that the mention of Tapas,
etc., is only by way of illustration, because there are other
auxiliaries than these, such as freedom from pride, egoism,
jealousy, hatred, etc., for the attainment of the knowledge of
Brahman.

‘Austerity etc., are its support, the Vedas are all its limbs,
Truth is its abode.'—this is another rendering.

Pratishtha—legs, basis or foundation, feet on which
Brahma-vidya or knowledge of Brahman rests or stands. This
knowledge has firm basis in those persons only who possess
Tapas, etc.

When austerity, self-restraint, etc., exist, knowledge is firmly
seated, just as a man goes about steadily on his legs.

As the Vedas throw light on the knowledge of Karma, as the
supplementary scriptures (Vedangas) protect the Vedas, they
are called the legs of the knowledge of Brahman. The study of
the Vedas helps one to attain the knowledge of Brahman. The
understanding and application of the Vedas are effected
through the Vedangas, or the six limbs of Vedas.
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Ayatanam—abode; Satyam—truth or the true which remains
unchanged through all times, i.e., Brahman.

Truth is freedom from deceit and fraud in speech, mind or
deed. Knowledge of Brahman will arise only in a person who is
free from conceit and fraud in speech, mind and deed, who is
good-natured, and not in deceitful men who are of Asuric or
diabolical nature. The Sruti also says: ‘Knowledge of Brahman
does not arise in a man who is deceitful, and utters falsehood'.
Therefore, it is said that Truth is the abode or resting place of
Knowledge.

Truth is already implied in austerity, self-restraint, etc., as the
‘leg on which Knowledge stands’. Why is it separately
mentioned again as the abode or resting place of Knowledge?
This is to show that Truth excels others as an aid to Knowledge;
for the Smriti says: ‘If a thousand Asvamedha sacrifices and
Truth are weighed in a balance, one Truth spoken will outweigh
the thousand sacrifices’.
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9. He who knows this thus, after having shaken off all sins,
abides firmly seated in the endless, blissful and highest
Brahman. He is established in Him.

Notes and Commentary

Etam—this, the knowledge of Brahman as explained in
Keneshitam, etc. Although, it has already been said in the
verse 5, Section II, that one attairnis immortality by knowledge of
Brahman, the fruit of knowledge of Brahman is again stated at
the end.

Papmanam—sins, evil, the seed of Samsara whose nature
is ignorance, desire and Karma; Anante—endless, boundless,
that which is never destroyed at the end of Kalpas, even above
time, space, causation; Svarga loke—in Brahman who is all
bliss, and not heaven, because of the adjunct ‘boundless’.
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It may be stated that the word ‘boundless’ is used in its
secondary sense. Therefore, the Sruti adds Jyeye—the
greatest or the highest of all. The meaning is, that he is firmly
established in the unconditioned Brahman and he does not
again revert to Samsara (worldly existence).

Pratitishthati—stays for good, does not return to their world
of death.

Here ends the Fourth Section.
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KATHOPANISHAD

INTRODUCTION

Salutations to Lord Yama, son of Vivasvan (Surya)!

The Kathopanishad is divided into six Vallis. Valli literally
means a creeper. A Valli, like a creeper, is attached to the
Sakhas or Branches of the Veda. Valli is used in the same
sense as Parvam, joint, shoot, branch, i.e., a division. This
Upanishad is also divided into two Adhyayas (chapters) of
three Vallis each.

This is one of the most beautiful Upanishads in which the
eternal truths are given in the form of a narrative. The narrative
is taken from Taittiriya Brahmana (3-11-8) with some variation.
The same story is told in the Taittiriya Brahmana, only with this
difference, that in the Brahmana, freedom from death and birth
is obtained by a peculiar performance of a sacrifice, while in the
Upanishad, it is obtained by knowledge only. The story is as
follows:

Vajasravasa, wishing for reward, sacrificed all his wealth. He
had a son, called Nachiketas. While he was still a boy, faith
entered into him at the time when the cows, that were to be
given by his father as presents to the priests, were brought in.
He said: “Father, to whom wilt thou give me?” He said so a
second and a third time. But father turned round and said to
him: “To Death | give thee.”

Then a voice said to young Nachiketas as he stood up: “He
(thy father) said, ‘Go away to the house of Death, | give thee to
Death’. Go therefore to Death, when he is not at home, and
dwell in his house for three nights without eating. If he should
ask thee ‘Boy, how many nights hast thou been here?’, say,
‘Three’. When he asks thee, ‘What didst thou eat the first
night?’, say, ‘Thy offspring’; ‘What didst thou eat the second
night?’, say, ‘Thy cattle’; ‘What didst thou eat the third night?’,
say, ‘Thy good works’.”

68
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He went to Death, while he was away from home, and he
dwelt in his house for three nights without eating. When Death
returned, the following took place: ‘Boy, how many nights hast
thou been here?’ He answered, ‘Three’. ‘What didst thou eat
the first night?—Thy offspring’. ‘What didst thou eat the
second night?’—'Thy cattle’. ‘What didst thou eat the third
night?’—Thy good works’.

Then Death said: ‘My respect to thee, O venerable sir,
choose a boon’. ‘May | return living to my father?’—said
Nachiketas. ‘Choose a second boon’, said Death. The boy
replied: “Tell me how my good works may never perish’. Death
then explained to him the Nachiketa fire (sacrifice), and hence
his good works do not perish.

‘Choose a third boon’, said Death. Nachiketas said: ‘Tell me
how to conquer death’.

Then Death explained to him this (chief) Nachiketa fire
(sacrifice), and hence he conquered death.

This Upanishad has become very popular not only in India
but everywhere in the world. It has been translated into many
languages. Itis a branch or recension of the Krishna Yajurveda.
It forms part of the Katha-Sakha Brahmana of the Krishna
Yajurveda. A few verses from this Upanishad occur in the
Bhagavad Gita. It deserves the most careful consideration of
all who are interested in the growth of religious and
philosophical ideas. The sublime doctrines of Vedanta are
presented in this Upanishad in a very attractive and charming
manner.

The Katha Upanishad has always been considered as one of
the best Upanishads. It has won the appreciation of many
English, French and German writers also. They regard this
Upanishad as the best book on philosophy and poetry of
ancient Hindus. In elevation of thought, depth of expression,
beauty of its imagery, no Upanishad is equal to the
Kathopanishad.

The comparison of the body with a car or chariot, the soul
with the Lord of the chariot, the intellect with the rider, the mind
with the rein, the senses with horses, the five objects of the
senses with the roads, is indeed very beautiful.
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In this Upanishad, the way to attain Self-realisation is fully
treated.

From such passages as, “This Atman is difficult to be known,
It is very subtle, It cannot be obtained by arguing”, it is quite
evident that revelation or direct intuition (Aparoksha-anubhuti)
is the source of the knowledge of the Self.

From such passages as, “A wonderful teacher is required”,
“Arise, awake, having reached the excellent teacher, learn”
(11-14), “How can this Atman be realised otherwise than from
those who say that It exists” (VI-12), it is quite clear that a
realised Guru is necessary to lead the aspirants in the spiritual
path.

From the 11th Mantra of the 6th Valli, you will understand that
this Upanishad recognises the necessity of Yoga as well. This
Mantra says: “The firm control of the senses they regard as
Yoga. At that time one becomes vigilant, for Yoga is acquired
and lost”.

Some writers complain that Kathopanishad is not the
production of an original thinker or a seer, as there is little
connection between the thoughts or verses in some places,
there is no progress from one idea to another, there is neither
arrangement nor connected sequence in some places, and
that it is a mere compilation. This is a sad mistake. The seers of
the Upanishads had direct revelations during communion or
meditation. They expressed their experiences. Their inspired
thoughts were scattered in different Sakhas or Branches of the
Vedas. In days of yore, the thoughts of the seers, or their
compositions, were handed over orally from teachers to their
disciples. The original composers, the compilers, the
repeaters, or lastly, the writers of the Upanishads might not
have taken care to arrange them in an orderly manner. In some
places, the text might have been corrupted by later compilers,
copyists or printers. :

This Upanishad was first introduced to the knowledge of
European scholars by Raja Ram Mohun Roy. It has been
translated into the German by Windischmann, by Poley. Dr.
Weber has also written a commentary. Swami Ananda Giri has
written a gloss on the commentary of Sri Sankara. Muir,
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Rignaud, Gough and many others have translated this
Upanishad.

May the truths of the Upanishads be revealed unto you all!
May you all be endowed with right understanding,
discrimination and pure subtle intellect! May you all be freed
from the knots of ignorance and ties of Samsara, and the
trammels of birth and death! May you all be blessed with a
Srotriya Brahma-Nishtha Guru to lead you on in the spiritual
path! May you all shine as Jivanmuktas or Brahma-Jnanis in
this very birth!
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CHAPTERI
VALLI i
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OM! May He protect us both (teacher and pupil). May He
cause us both to enjoy the bliss of Mukti. May we both exert to
find out the true meaning of the scriptures. May our studies be
fruitful. May we never quarrel with each other.

Om Peace! Om Peace! Om Peace!
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1. Once, desirous of heaven, the son of Vajasrava
(Gautama) gave (in a sacrifice) all that he possessed. He had a
son Nachiketas by name.

Notes and Commentary

Usan—desirous (of heavenly rewards); Vajasravasah—
‘Vaja’ means food, ‘Srava’ means fame. It literally means a
person who has attained fame by making charitable gift of food.
Or it may be a proper name. The son of Vajasrava is
Vajasravasah.

Vajasravasah performed the Visvaijit sacrifice. ‘Visvajit’ is a
kind of sacrifice in which the performer is required to make a gift
of all his possessions and wealth.

This sacrifice was generally performed by kings when they -
returned after conquering kingdoms (Digvijaya). It could also
be performed by Brahmanas.
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2. When the presents were being distributed, filial anxiety
(about the welfare of his father) entered into the heart of
Nachiketas, who was still a boy, and he thought.
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Notes and Commentary

Though Nachiketas was very young, his heart was filled with
Sraddha or faith. He wanted to do good to his father. When the
Dakshina or the final gifts, such as cows, were brought to be
distributed among the Ritviks or the priests, Nachiketas
thought thus.

Sraddha—Unswerving faith in the words of the Guru,
teachings of the scriptures and one’s own Self. This is one of
the sixfold virtues or Shad-sampat. Every aspirant should be
equipped first with this important virtue. Without Sraddha no
spiritual progress is possible. Without Sraddha no one will be
able to place his foot on the spiritual path, or to start the spiritual
life. You can develop Sraddha by constant Satsanga, or
association with the sages, and service of your Guru.

Nachiketas had intense Sraddha or unshakable faith. So he
was a fit student to receive the spiritual instructions from Yama.
He was not carried away by the temptations offered by Yama.
Yama also thought that Nachiketas was a proper Adhikari to
receive his instructions. So he initiated Nachiketas into the
mysteries of the Atman. :

dratgent Srequn grarerer it |
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3. Joyless, verily, are those worlds to which a man goes by
giving (presents in a sacrifice) cows which have drunk water,
eaten grass, given their milk, and are barren.

Notes and Commentary

He, who gives to the Ritviks for their rewards, useless,
decrepit and old cows which have drunk their water, eaten their
grass, given their milk for the last time, and are barren, attains
those worlds which are devoid of happiness.

Pitodakah—which had finished drinking their water;
Jagdhatrinah—which had finished eating their grass (but
cannot eat now); Dugdhadohah—which had given their milk
(but cannot vyield any more as they are too old);
Nirindriya—barren, which are incapable of breeding.
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4. Nachiketas said to his father: “O father, to whom wilt thou

give me?”; he said this again, and at the third time, the
(enraged) father said: “Unto Death | will give thee".

Notes and Commentary

Nachiketas thought that his father did not give away all his
possessions at the sacrifice, and therefore would not attain the
heavenly rewards or the happy worlds. He thought that it was
~the duty of a good son to remove the undesirable
consequences, which might befall his father, on account of the
sacrifice being performed in an improper manner. Therefore,
Nachiketas voluntarily offered himself in order to fulfill the vow
which his father was paying very grudgingly. He was quite
afflicted when he found that his father presented only useless
cows to the priests.

He thought that his father did not properly keep his vow and
that this gift of useless cows will not take him to heaven. Filial
anxiety, about the welfare of his father, penetrated the heart of
Nachiketas, though he was very young.

The son also is the possession of the father. Therefore, the
son also should be given as a reward to the priests, if the vow is
to be kept up rigidly. Nachiketas, therefore, pressed his father
indirectly to keep to his vow. He approached his father and
said: “Father, to whom, to which of the Ritviks will you give me
as Dakshina (reward)?” The father did not reply at first.
Nachiketas repeated the question a second time and a third
time, “To whom will you give me?”, “To whom will you give me?”
The father got angry at the impertinent behaviour of the boy
and replied: “Unto Death | shall give thee”.

TEATHIH TUAT TEATHIN HeaqH: |
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5. Nachiketas thought: “Among many | go as the first; among
many | go in the middle. What will be the work of Yama which
today he has to do unto me?”
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Notes and Commentary

At this, Nachiketas reflected within himself: “Among many of
his disciples | am the first in doing service. Of many | am the
first in performing filial duty. Of many | am a middling disciple in
the possession of good qualities, but | have never been the
worst. Yet, my father has said that he would give me unto
Death. What work will Yama accomplish now through me? My
father has spoken thus in anger; still my father’s words should,
on no account be broken”.

SIUYT AT g Ifavar qensm |
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6. Nachiketas said: “Remember how our forefathers acted:
consider also how others now act. Like corn, the mortal decays
and like corn he is born again”. (Nachiketas entered into the
abode of Yama Vaivasvata. There was no one to receive him.
Yama had gone out.)

Notes and Commentary

Remember, beloved father, how your ancestors conducted
themselves. They stuck to their words and spoke the truth at
any cost. Sages, saints and virtuous men of the present time
also never swerve from the path of truth. They never utter
falsehood under any circumstance or condition, whatsoever.
They will abandon their lives even, for the sake of Truth.
Nothing can tempt them to deviate from the truth. Truth is their
goal. Brahman is Truth, and one can realise Truth by speaking
the truth only. No one who has broken his word can become
immortal. This world is transitory. Man decays and dies like a
corn. He is again born like a corn. What will one gain in this
impermanent world by breaking his word? The seed is thrown
in the soil. The corn ripens and falls. Again it grows. In the same
manner, there is the cycle of births and deaths for man. He who
takes birth, must die, and he who dies, must take his birth
again. Nachiketas wanted his father to keep his word and send
him to Death. This is the drift of this Mantra.
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7. A Brahmin guest enters a house like fire. For him, men
give this peace-offering (to quench the fire or quiet him). Bring
water, O Vaivasvata (O son of Vivasvan, the Sun).

Notes and Commentary

Nachiketas’' father sent Nachiketas to Yama to keep his
word. Yama was not at home then. So Nachiketas fasted for
three nights. When Yama returned, his wife and ministers told
him thus: “A Brahmin guest enters the house like fire. Good
householders propitiate him by giving water to clean his feet
(Padya), seat to sit upon (Asana), food and other gifts.
Therefore, O Vaivasvata, bring water to wash his feet. If this is
not done, evil results will follow”. As fire consumes the house,
so also the anger of a Brahmin guest destroys the happiness of
a householder, if he is not treated properly.

Santim  tasya—This has a double significance,
‘extinguishment of fire’ and ‘appeasement of the fire of
indignation of a Brahmin guest’ by bringing water.

Vaivasvata—Another name for Yama (Death). This is a
Vedic epithet.

AT T Ft A2 GAuv] 2 i |
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8. Hope, expectation, company with good men, friendly
discourse, sacrifices, pious gifts, sons and cattle—all these are
destroyed in the case of the ignorant man, in whose house a
Brahmin guest stays without taking food.

Notes and Commentary

Asa—(hope) wish for something unknown such as heavenly
enjoyments; Pratiksha—(expectation), looking forward to
obtain a known object such as wealth, etc.; Sangatam—the
merit obtained from the association with virtuous men;
Sunrutam— sweet discourse, i.e., the merit acquired by
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speaking true and pleasing words to others; /shtam—the fruit
of a sacrifice; Purtam—the merit obtained by doing charitable
works such as building of hospitals, rest-houses, laying out of a
garden, digging a well, etc.; Putrapasum—children and cattle.

All these are destroyed in the case of that foolish man in
whose house a Brahmin stays without food. Therefore, a guest
must be properly treated. He should under no circumstances
be neglected.

A guest is Atithi Narayana or an embodiment of God.
Feeding the guest with Narayana Bhava is one of the five
Yajnas (Pancha Maha Yajna) which a householder ought to
perform.

fora TeiEqaretz AsAv saAfafordee: | TEdse
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9. (Yama said): “O Brahmin, as thou a venerable guest, hast
dweltin my house three nights without eating, therefore choose
now three boons in return. O Brahmin, my prostrations unto
thee. May good befall me”.

Notes and Commentary

Yama approached Nachiketas with great reverence and
said: “As you have been living in my house for three nights
without taking food, choose, therefore, now three boons, one
for every night you fasted. O Brahmana! you are an honourable
guest. My prostrations to you. Be good unto me. You fasted for
three nights. This is a great sin. Let me be freed from this sin.
All auspiciousness may come to me by your mere grace. | want
to serve you nicely. Therefore, ask me for three boons”.

YA ehed: GHAT AUT TG IAE=riaaT ATsiy geat |

cACIgE HISTHAQTITd TAeaaToT Jer| &l gut | (%0 ||
10. (Nachiketas said): “O Death! as the first of the three

boons, | choose that Gautama, my father, be pacified, kind and

free from anger towards me, and that he may know me and
greet me, when | shall be sent away by thee”.
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Notes and Commentary

“Let my father be freed from anxiety about me, as to what his
son would be doing after reaching the abode of Yama. Let him
have a peaceful mind. Let him be free from anger towards me.
Let him recognise and welcome me when | shall be sent back
home by thee”. This is the first of the three boons.
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11. (Yama said): “Through my favour, Auddalaki, the son of
Aruni, will recognise you as before. He will sleep peacefully at
night, and when he sees you released from the mouth of death,
he will lose his anger.”

Notes and Commentary

As your father Auddalaki Aruni loved thee before, so also he
will love thee even now. You will be recognised by your father
“as a person returning home from another city. He will have
pleasant sleep at nights. He will be free from anger when he
sees you released from the jaws of Death. Nachiketas’ father
has three names, viz., Gautama, Auddalaki Aruni and
Vajasravasah.
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12. (Nachiketas said): “In the heaven there is no fear; thou
art not there, O Death, and no one is afraid on account of old
age. Having conquered both hunger and thirst, one rejoices in
heaven, being above sorrow”.

Notes and Commentary

In heaven there is no fear at all caused by disease. You do
not rule there. There is no fear of old age and death in heaven.
People of this world are afraid of you when they become old,
but the Devas are not afraid of you. Further, they never suffer
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from hunger and thirst, because they drink the celestial nectar, the
Soma juice. They rejoice in heaven, as they are free from disease,
hunger and thirst.
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13. “O Death! thou knowest the fire-sacrifice which leads us
to heaven; explain it to me, for | am full of faith. Those who live
in the world attain immortality—this | ask as my second boon”.

Notes and Commentary

Agni—fire, i.e., the sacrifice that leads to heaven, wherein
there is neither disease, nor hunger, nor thirst, the fire by which
the heaven is attained. Amritatvam—immortality. This is not the
absolute immortality of Jivanmuktas or liberated sages. This is
the relative immortality, or long life, of the Devas who hold their
office in the cosmic hierarchy, or the inner divine Government,
till the end of the Kalpa, or one cycle of creation.

O Yama, teach me the knowledge of the fire-sacrifice, by
which men attain heaven or relative immortality or become
Devas. This is my second boon.
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14. (Yama said): “| will tell thee well, learn it from me, O
Nachiketas. | know the fire that leads to heaven; know the fire
which leads to heaven (which is the cause of acquiring infinite
worlds), and which again is the support of the universe and
which is seated in the cavity (of the heart)”.

Notes and Commentary

Yama said: “O Nachiketas! | know the fire which leads to
heaven. | will tell thee. Attend to what | say, with one-pointed
mind”.

Pratishtham—the foundation of all regions; the fire is the
support of the universe in its form of Virat, the macrocosmic
physical life and as located in the Buddhi or intellect of knowing
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men. Guhayam—in the cavity, i.e., in the heart of the learned;
cavity or heart is the Buddhi or intellect.

AIRTIGHTT qgaTa aE] a1 FHT qradial aot a1 |
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15. Yama then explained to him that fire-sacrifice, the source
of the worlds, what bricks are required for the altar, how many
and how they are to be placed, and Nachiketas repeated all as
explained. Then Yama, being pleased with him, said again.

- Notes and Commentary

Yama explained to Nachiketas that fire (sacrifice) which is
the source of the world, which is the first embodied existence in
the form of Virat, and also what kind of bricks and how many of
them are required for the altar, and how the sacrificial fire is to
be lit. Nachiketas also sincerely repeated what was told to him
by Yama. Then Yama was very pleased by his repetition. He
wanted to grant Nachiketas a boon other than the three
promised. He said again.

Fire here is equivalent to the Virat, the first production of
Brahma.

Ishtakah—Dbricks; signify also the Devatas to be invoked.
Yavatih—how many in number, i.e., 360.

The altar is made in the form of a circle consisting of 360
bricks, each being an arc of one degree. The entire circle is
called Vishnu, and each brick as Ishtaka or Devata.

AR ZHTUT HETeAT o) dagTel gaTiH 93: |
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16. Satisfied, magnanimous Death spoke to him: “I give thee
here this other boon, this fire-sacrifice shall be named after
thee, and take thou this many-coloured chain”.

Notes and Commentary

Anekarupam srimkam—the garland set with precious gems
of various hues, or many-coloured chain or necklace.
According to Sri Sankaracharya, this may also mean the
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knowledge of Karmas (sacrifices) that confers various fruits or
results. Yama taught Nachiketas the secret of performing
sacrifice also.
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17. Whoever performs three times this sacrifice of

Nachiketas fire, and has been united with the three (father,

mother and teacher), and has performed the three duties

(study, sacrifice and alms-giving), overcomes birth and death.

When he has understood this adorable bright, the omniscient

fire born of Brahman and realised him, then he obtains
everlasting peace.

Notes and Commentary

Trinachiketah—the threefold Nachiketas, i.e., he who has
performed thrice the Nachiketa fire-saerifice; or he who knows,
studies and performs the Nachiketa fire.

Tribhih sandhim etya—united with the three, i.e., he who has
been duly instructed by mother, father and preceptor, or by the
Vedas, the Smritis and virtuous men; one who has acquired
knowledge from the three Pramanas (sources of right
knowledge), viz., direct perception (Pratyaksha), inference
(Anumana) and the scriptures (Sabda).

Three kinds of duties: the study of Vedas, performance of
sacrifices and alms-giving.

Brahmaja—born of Brahma, i.e., Hiranyagarbha; Brahma-
jaina—he who is born of Brahma and is omniscient;
Devam—the resplendent, etc.; Idyam—adorable.

One attains the abode of the Virat by the constant practice of
worship (Upasana) and Karma.
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18. He who knows the three Nachiketa fires, and propitiates
the Nachiketa fire with this knowledge, throws off the chains of
death, goes beyond sorrow and rejoices in heaven.
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Notes and Commentary

Trayam viditva—knowing the three, i.e., the kinds of bricks
that are needed for the altar of the sacrifice, the number of
bricks, and how the fire of sacrifice is to be lit.

Mrityupasan—chains or meshes of Death, in the form of
vice, ignorance, desire, greed, attachment, hatred, etc.

Svargaloke modate—rejoices in heaven by realising himself
as the Virat. He enjoys the bliss of the cosmic life, having
realised Virat in his own self. Virat is the macrocosmic physical
life. The whole world is the body of Virat. The sum total of all
physical bodies of beings is the body of Virat.

(Slokas 16-18 are not quite apt here. They may be an
irrelevant interpolation or a later addition.)
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19. “This, O Nachiketas, is thy fire which leads to heaven and
which thou hast chosen as thy second boon; people will call this
fire thine alone. Choose now, O Nachiketas, thy third boon”.

Notes and Commentary

Yama concludes in this Mantra the present topic on
fire-sacrifice: “This is the fire that leads to heaven. Your second
boon has been granted. People will call this fire by your name
Nachiketa Agni. | have granted to you this boon, because | am
very pleased with you”.

‘Thy fire'—This is the fire-sacrifice which you have chosen
as your second boon, and about which you asked me to
explain.

O Nachiketas, choose now your third boon.

Yama thought that he would be a debtor to Nachiketas if this
third boon was not granted.

T Ta Tafafren v sedtere mameda << |
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20. (Nachiketas said): “There is that doubt when a man is
dead—some say he is and some he is not—this | should like to
know, taught by thee. This is the third of my boons”.

Notes and Commentary

The first two boons are not of any philosophical importance,
but the third boon is of great philosophical importance. This
relates to the mystery of the Soul. Nachiketas wants to know
whether there is any entity called ‘Soul’ or immortal Atman, or
Brahman, which exists separate from body, senses, mind and
intellect. He wishes to have the knowledge of the real nature of
the Atman or the Absolute. Nachiketas said: “O Yama! The
attainment of the summum bonum, or Moksha, depends upon
a clear knowledge of the Self. Therefore, please impart to me
this knowledge. Some say that there is the Atman or the
immortal Soul, which is distinct from body, senses, mind and
intellect; some say that there is no such Atman. Please remove
this doubt. This is a subject, which we cannot know either
through perception or reasoning. Hence, the necessity of
revelation about this. This is my third boon”.

Yama gives prompt answers to the first and second
questions, but answers the third question with reluctance.
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21. (Yama said): “On this point, even the gods of olden times
had doubt. Verily, it is not easy to understand it—subtle is its
nature. O Nachiketas, choose another boon; do not press me
on this; give this up for me”. :

Notes and Commentary

Yama wanted to test Nachiketas, whether he was fit or not to
acquire Brahma-Jnana, the knowledge of the Self, which leads
to Moksha, salvation. So he said: “This subject is very subtle
and incomprehensible. Do not press me as a creditor presses a
debtor. Choose another boon. Give up this one for me”.
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22. (Nachiketas said): “Thou sayest, O Death, that even the
gods had doubts here, and that this is not easy to know.
Another teacher like thee is not to be found; surely, there is no
other boon like this”.

Notes and Commentary

Nachiketas said: “O Lord Yama! | do not want any other
boon. Other boons bear only temporary fruits. There is no other
boon that is equal to this. This boon is a means to the
attainment of freedom or salvation. | cannot find a better
teacher than you, to explain transcendental matters, or the life
beyond, or the state of men after death. You know the secret of
life. You are the Lord of Death. You control the destiny of man”.

“About this, certainly, the Devas even were in doubt, and
thou also sayest that it is not easy of understanding; no other
teacher like thee can be obtained; therefore like this, there is no
other boon”.
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23. Yama said: “Choose sons and grandsons who may live a
hundred years, herds of cattle, elephants, gold and horses.
Choose the wide abode of the earth, and live for as many years
as you like”.

Notes and Commentary

Yama wanted to tempt Nachiketas again. So he said: “Ask
for sons and grandsons who shall live a hundred years,
cows, elephants, gold, horses and sovereignty over a vast
dominion”. All these possessions would be of no use at
all if he were short-lived. So Yama added: “Live as many years
as thou wishest, with a strong and healthy body”.
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SatayuShah——those who live for hundred vyears, ie.,
centenarians.
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24. “If you can think of any boon equal to that, choose wealth
and a long life. Be a king, O Nachiketas, of the wide earth, |
shall make thee the enjoyer of all desires”.

Notes and Commentary

If you think of any other boon equal to this, ask for that also.
Demand wealth and longevity. Be a king of the wide earth.
Further, | shall make you enjoy all your desires; because | am a
Deva, whatever | will, will come to pass.
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25. "Whatever desires are difficult to attain in the world of
mortals, ask for them according to thy wish. These fair maidens
with their chariots and musical instruments—such are indeed
not enjoyable by mortals; be attended by them, | will give them
to thee; but, O Nachiketas! do not ask the question of the state
of the Soul after death”.

Notes and Commentary

“Ask, as you like, for objects of desire which are not easily
attainable in this world of mortals. | bestow upon thee celestial
damsels with chariots and musical instruments. These celestial
nymphs cannot be obtained by mortals, without the grace of
beings like me. They will serve you nicely. Get services from
them, such as cleaning the feet with water, fanning, etc. But, do
not ask anything about Death, i.e., whether there is any real
entity called Immortal Soul, which survives death. This
question is really as unprofitable as that of counting the number
of leaves on a tree, or examining the number of crows’ teeth”.
Yama tested Nachiketas again and again. He wanted to find



86 THE PRINCIPAL UPANISHADS

out whether Nachiketas was a proper Adhikari, a qualified
person to receive the knowledge of the Self. He tempted
Nachiketas in a variety of ways. Yama wanted to find out
whether Nachiketas was endowed with real lasting dispassion
and discrimination. Nachiketas stood adamant. He was very
firm in his resolve. Nothing could tempt him as he possessed
strong dispassion and discrimination. He had an intense desire
to realise the truth. He had a clear understanding of the illusory
and transitory nature of life on this earth plane. He had a strong
conviction that the sensual pleasures are worthless.
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26. (Nachiketas said): “These things last till tomorrow
(ephemeral). O Death, they wear out the vigour of all the
senses. Even the longest life is verily short. Keep thou thy
chariots, the dance and music”.

Notes and Commentary

Svobhavah—ephemeral, existing only for a day, short-lived,
enjoyments whose existence is uncertain or doubtful, even till
tomorrow, or the next day.

Though Yama tempted Nachiketas, the latter remained
unagitated like the ocean. Nachiketas said: “O Lord Yama,
these sensual enjoyments destroy the vigour of the senses.
These celestial damsels and enjoyments destroy virtue,
strength, intellect, vigour and fame. They make a man
worldly-minded, and take him away from God. What is
longevity on this earth plane? Even Brahma'’s life is short. What
is long life, after all, when compared with Eternity? Even Maha
Kalpas are insignificant moments only when compared with
Eternity. From the Absolute viewpoint, time is nothing. Nothing
is eternal here. Eternity, Immortality, Infinity is the most
covetable thing. Consciously or unconsciously, man thirsts for
this only. However charming and magnanimous an object may
appear here, it is perishable and transitory. | do not want finite,
perishable objects. | do not want finite life. | want to attain
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Immortality. Therefore, keep the chariots, horses, damsels,
dance and music for thyself alone”.

Look at the resolute nature of Nachiketas, though he was a
small boy! Nothing could shake his firm determination. He had
an iron will and fiery determination. Such must be the nature of
an aspirant. Only then is he eligible for Amritatvam, Immortality.
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27. “No man can be made happy by wealth. If we should
obtain wealth and behold thee, we would only live as long as
thou shalt sway. Only that boon, which | have chosen, is fit to be
longed for by me”.

Notes and Commentary

“O Lord Yama, wealth cannot give eternal satisfaction,
everlasting peace and abiding bliss to man. It is only a means
to obtain the objects of desire in this world. It is a source of evil.
It brings countless miseries. How can | be poor and short-lived
when | have seen thee? Why should | ask then, for wealth and
long life? Please do not tempt me any more. | am above
temptations. Grant me that boon alone, i.e., the knowledge of
the Atman (Atma-Jnana), the immortal Soul which survives
after death”.
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28. “What decaying mortal, living in the world below, and
possessed of knowledge, after having approached the
company of the undecaying and the immortal, will rejoice in
long life, after he has pondered over the nature of the pleasures
produced by song and sport (beauty and love)?”

Notes and Commentary

How could a mortal, having approached the immortal ones,
ask for transitory and worthless things such as sons, wealth
and damsels? Reaching the presence of the undecaying and
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the undying, and knowing that higher gifts than wealth and son
can be obtained from them, how can a decaying mortal, living in
the world below, ask for small gifts? These ephemeral objects
are coveted only by the ignorant or the worldly-minded.
Aspirants who thirst for liberation should ask for Immortality
only. No sensible man who knows the transitory nature of
earthly life, and who has realised that sensual pleasures are
illusory, fleeting, and are mere sensations or tickling of nerves,
will rejoice in longevity. However long may be the duration of
man’s life in this world, he must perish in the end.
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29. “O Death! tell us that in which men have this doubt, and
which is about the great hereafter. Nachiketas does not choose
any other boon but that (concerning the Soul), of which the
knowledge is hidden”.

Notes and Commentary

“O Yamal! do not tempt me with ephemeral objects. Teach
me the knowledge of the Atman. Let me attain Immortality. Give
me instructions on Brahma-Vidya. Let me know the life beyond.
Let me have eternal life. Let me abide in the eternal Soul for
ever. Why do you hide this secret from me? | am endowed with
the four means of salvation. You have already tested me in
various ways. | want to know about the Supreme Self which
exists in the past, present and future”.

“Tell me, O Yama, what it is which people enquire about, on
the great question, concerning the next world, in respect of
which they doubt thus, ‘what there is in that great hereafter’?
Nachiketas asks for no other boon but that (concerning the
Soul), of which the knowledge is hidden. This boon which
penetrates into the hidden, none other than this will Nachiketas
choose. As this has been kept a secret for so long, no other
boon will Nachiketas choose”.

Thus ends the First Valli of the First Chapter.
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CHAPTER |
VALLI i
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1. (Yama said): “One is good, while another is pleasant.
These two, having different objects, chain a man. Blessed is
he, who between them, chooses the good alone, but he who
chooses what is pleasant, loses the true end”.

Notes and Commentary

The Upanishadic philosophy begins from the second Valli of
this book. Nachiketas was very firm. Yama tested Nachiketas
and found out that he was a proper Adhikari, a qualified student
to receive instructions on Brahma-Vidya. He began to explain
the great secret to Nachiketas.

Sreya—the good, the knowledge which leads to Moksha, the
final emancipation; Preya—pleasant, the sensual pleasures.

As men have to do acts to obtain what is good and what is
pleasant, all men are said to be bound by these. Brahman, or
the Supreme Self, is ever free (Nitya Mukta), and actionless
(Nishkriya). From the viewpoint of the Absolute, or the
transcendental standpoint, the desires for sensual pleasures,
and efforts for emancipation are bondages, although the latter
helps the deluded Jiva to destroy his ignorance, and attain the
summum bonum.

Jiva (the individual soul), is identical with Brahman (the
Supreme Soul). Through illusion or ignorance, he imagines
that he is bound, is doing actions, and is attempting to get
deliverance or emancipation. He, who treads the path of Truth,
who accepts the good, attains Immortality and eternal Bliss; but
he, who chooses the pleasant, i.e., the sensual pleasures,
loses the goal of life, undergoes various sorts of miseries,
sorrows and troubles, and is caught in the wheel of births and
deaths. These two paths are opposed to each other. Sreya
Marga is the path of knowledge. Preya Marga is the path of
ignorance, the path of pleasure. You will have to abandon,
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ruthlessly, sensual pleasures, if you wish to attain everlasting
bliss of the Soul, the Atman.
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2. The good and the pleasant take hold of man; the wise man
examines and distinguishes them. The wise man prefers the
good (Sreya) to the pleasant, but the ignorant man chooses the
pleasant (Preya) for the sake of the body.

Notes and Commentary

The path of knowledge and the path of pleasure are thrown
open to man. He can choose any path he likes. The wise man
examines and distinguishes them. Just as the swan separates
milk from a mixture of milk and water, and drinks milk alone, so
also the wise man separates the good, and follows the good
alone. He knows that the Sreya Marga leads to the attainment
of Immortality, freedom or eternal bliss, and the Preya Marga to
transitory sensual enjoyments and bondage. Therefore, he
prefers the good to the pleasant, but the fool or ignorant man,
who has no intelligence to discriminate between the good and
the pleasant, who has no idea of the goal, the means of
attaining it and its fruits, chooses the pleasant through greed
and avarice, for fattening and preserving his body, and for
enjoying carnal pleasures.
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3. O Nachiketas, thou hast renounced objects of desires
(such as sons and grandsons), and desirable objects of
pleasant shape (such as the heavenly nymphs), judging them
by their real value. Thou hast not chosen the road of wealth, in
which many men perish.

Notes and Commentary

O Nachiketas! You, though repeatedly tempted by me, have
renounced objects of desires (Priyan), such as sons and
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grandsons, and also objects of pleasant shape (Priyarupan),
such as celestial damsels with their chariots and musical
instruments, having pondered over their faults, i.e., their
ephemeral nature. How thoughtful and intelligent you are! You
are endowed with dispassion and discrimination.

Vittamayim etam srinkam—the path (or garland) of wealth;
Srinkam—the path or garland. This word occurs in I-16 also. Its
meaning is obscure and only conjectural. Sankara interprets it
differently in the two places, here as way or path.

You have not selected the path of the worldly, where the goal
is wealth, mammon is worshipped, wealth is valued as the
highest, and people strive day and night to obtain wealth only.
You have certainly not chosen the path of wealth trodden by the
ignorant, in which many fools come to grief, sink and perish.
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4. These two, ignorance and knowledge, are wide apart and
lead to different points, or goals. | believe Nachiketas to be one
who desires for Knowledge, for even many desires have not
shaken thee. '

Notes and Commentary

The two paths are certainly opposing and wide apart. The
two paths lead to different results. They are laid at a great
distance from each other. They are distant and
different-pointed. They are opposing like light and darkness.
Avidya or ignorance is the path of the pleasant. It leads to
misery, grief and bondage. Whereas Vidya or Knowledge is the
path of the good. It is beneficial. It confers freedom and final
emancipation.

| regard Nachiketas as an aspirant of Knowledge, or seeker
of Truth, Wisdom, because all these temptations did not shake
him, or divert him, from the path of good, by creating in him a
desire for sensual enjoyments. He is a deserving student for
being initiated into Brahma-vidya. He is worthy of attaining the
knowledge of the Self.

This verse recurs in Maitrayani Upanishad 7-9.
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5. The ignorant, who live in the midst of darkness, but fancy
themselves as wise and learned, go round and round, deluded
in many crooked ways, as blind people led by the blind.

Notes and Commentary

Yama gives a description of the nature and fate of those who
have no belief in life beyond, in the 5th and 6th verses.

Avidyayam—in ignorance, in objects like sons, wives, etc.;
Pariyanti—go round and round, wander.

Those men who live in Samsara, are in the midst of
ignorance or thick darkness. They have neither right
understanding nor discrimination. They are held in bondage by
a thousand and one ties of expectation. They are entangled in
a thousand and one meshes, formed by attachment (Asakti or
Raga) for sons, wife, wealth, property, house, etc. They are
ignorant, but regard themselves as intelligent and well-versed
in the Sastras. They do not attain salvation. They are caught
over and over again in the wheel of births and deaths.

They undergo the pains and miseries of Samsara, such as
birth, death, old age, disease, sorrow, pain, etc. Just as the
blind, led by the blind in rough and uneven roads, suffer, even
so, the ignorant people undergo sufferings. They are tossed
about hither and thither, like a straw or a piece of paper in the
wind.

With a variation, this verse recurs in Mundaka Upanishad
[-ii-8, and Maitrayani Upanishad 7-9.
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6. The way to the hereafter is not apparent to the ignorant
man, who is foolish, deluded by the delusion of wealth. ‘This is
the world’, he thinks, ‘there is no other'—thus he falls over and
over again under my sway.
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Notes and Commentary

Samparayah—Moksha, the other world or the hereafter, the
spiritual means pointed out by the Sastras for attaining
Moksha, or the final emancipation.

The hereafter never rises before the eyes of the careless
child, deluded by the delusion of wealth. The way to Moksha, or
the final emancipation, does not appear to the ignorant man
deluded by the illusion of wealth. The necessary means for
attaining liberation are not apparent to the careless man, who is
ever thinking of his sons, wife and wealth, and who is
enveloped by the darkness of ignorance caused by wealth.
Wealth is the most powerful intoxicant in the world. It generates
pride and vanity. It produces turbidity in the mind and clouds
the understanding. It veils the intellect. So a wealthy man does
not know what he is exactly doing.

He thinks that this world alone, which consists of women,
children, food and drink, exists. This world is the be-all for him.
There is nothing beyond this world. Sensual pleasure only is
his goal. Money is his God and goal. ‘Eat, drink and be
merry’—this is his supreme philosophy. He not only puts this
sublime philosophy of his in daily practice, but preaches also
this philosophy to those who come in contact with him. Such a
foolish man is born again and again, in this Samsara. He falls a
prey to me (Yama or death). He comes under my clutch.

Baalam—(to) the child or who is like a child, ignorant and
non-discriminating; Vasam apadyate—falls under my control or
sway, he is born again and again to die, he becomes my victim,
he is caught in the meshes of Death.
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7. He (the Self), of whom many are not even able to hear,
whom many, even when they hear of him, do not comprehend;
wonderful is @ man, when found, who is able to teach the Self;
wonderful is he who comprehends the Self, when taught by an
able teacher.
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Notes and Commentary

Many are not even able to hear of this Atman. Many, even
when they hear of the Atman, do not comprehend because
their minds are not purified. Wonderful is the man who is able to
comprehend the Self, when taught by the able Teacher. In the
Gita, the Lord says, “One sees Him as a wonder, another
speaks of Him as a wonder, another hears of Him as a wonder;
yet having heard, none understands dim at all"—(1I-29).

Brahma-Vidya is the most wonderful science. It is the
Science of sciences. What is that supreme spiritual science,
which being known, all other worldly sciences become known?
It is Para-Vidya, by which the Immortal Brahman is known.

Wonderful is the science of the Self. Wonderful is the
Brahma-Jnani who knows the Self. Wonderful also is the
student, who is the proper recipient of the instructions about
the Supreme Self, the Atman. Brahma-Jnanis and qualified
aspirants are very, very rare in this world. He, who is equipped
with Sadhana-Chatushtaya, or the four means, is fit to tread the
path of Jnana-Yoga. Of thousands who have heard this Atman,
who seek good, one alone becomes the knower of the Atman
(Atma-Jnani). In the Gita, the Lord says: “Among thousands of
men, one perchance, strives for perfection; even among those
successful strivers, only one perchance, knows Me in
essence."—(VII-3).
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8. That Self, when taught by a man of inferior intellect, is not
easy to be known, as it is to be thought of in various ways. But
when it is taught by a preceptor who is one with Brahman (who
beholds no difference), there is no doubt conceming it, the Self
being subtler than the subtlest, and is not to be obtained by
arguing.

Notes and Commentary

Avarena narena—inferior man; one who has not attained
Self-realisation, or who has no knowledge of the Self; a person
of uncultured intellect, or worldly understanding.



KATHOPANISHAD 95

Bahudha chintyamanah—This Atman cannot be easily
known when taught by an inferior person, who is not a knower
of the Self, because it is thought of variously, i.e., whether he
exists or not, whether he is an agent or not, whether he is pure
or not, etc.

Ananya prokte—Sri Sankara interprets this in four ways: (1)
If the Atman is taught by a teacher who has identified with
Brahman, there will be no uncertainty or doubts. (2) If it has
been taught that the Atman is identical with ourselves, there is
no perception of anything else, there is nothing else to be
known, because there is no other knowable, and the
knowledge of the oneness of the Atman is the highest
knowledge. (3) There is no rebirth, when the Atman, which is
identical with the Self, has been taught, because Moksha, or
salvation, is the fruit of Brahma-Jnana and is conjoined with the
knowledge of the Self. (4) If it has been taught by one who has
become one with Brahman, there is no failure in
understanding.

Atarkyam—beyond arguments. This Atman cannot be
realised by arguing or reasoning, because it is transcendental,
i.e., beyond the reach of reason or intellect. Intellect is a finite
instrument that is conditioned by time, space and causation.
We cannot come to definite, final conclusion by arguing. Aman
of inferior intellect will be defeated by a man of superior intellect
or genius. One man will say, ‘This Atman is subtle’. Another will
say, ‘This Atman is subtler than the subtlest’. One man will
argue vehemently and say, ‘There is Atman’. Another will argue
still more vehemently and say, ‘There is no Atman, this body
only is the Atman’. There will be no end to the arguing.

Arguing is mere jugglery of words. It is intellectual
gymnastics and lingual warfare. He who spends his life in just
arguing, is caught in the thick jungle of darkness and
ignorance. One should give up arguing and become silent and
introspective. This Atman is realisable only through silent
meditation.
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9. This knowledge is not to be obtained by argument, but it is
easy to understand it, O dearest, when taught by a teacher who
beholds no difference; thou hast obtained it now; thou art fixed
in truth. May we have, O Nachiketas, an enquirer like thee!

Notes and Commentary

Brahma-Jnana, Knowledge of the Self, cannot be attained
by mere reasoning. One has to realise and feel the Brahmic
consciousness through spiritual experience, direct intuitive
perception (Aparokshanubhuti).
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10. | know that the treasure is transient, for that eternal is not
obtained by things which are not eternal. Therefore, the
Nachiketa fire has been propitiated by me with the perishable
things, and | have obtained the eternal.

Notes and Commentary

Sevadhih—treasure, i.e., the reward of Karma. Why is it
called a treasure? Because, it is sought after like a treasure.
This treasure is not eternal or permanent. The eternal, or the
supreme, treasure of the Atman which is constant, cannot be
attained by the non-eternal, i.e., by Karma which is
impermanent, not constant.

Tena nityam praptavan asmi—I| have attained the eternal by
that. Yama said: “The Nachiketa fire has been performed by me
with the transient objects and through that, | have attained the
position of Yama”. The ‘eternal’ does not here refer to Brahman
or the Absolute, but means only office of Yama which is
relatively eternal when compared with life in this world.

Yama praises Nachiketas in verses 10 and 11. He says: “O
Nachiketas, you certainly excel me even. | had to perform the
Nachiketa fire to obtain this position of Yama, though | know
that Karmas and their fruits are impermanent; but you have
rejected ruthlessly all earthly objects with a firm resolve and
withstood all sorts of temptations. You wish to attain the eternal
Atman only. This is indeed highly creditable and.laudable”.
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Some commentators have taken this verse to be the words
of Nachiketas. This is not correct. Nachiketas had not
performed this sacrifice till then. He had just received
instructions from Yama on this sacrifice. How could he say
then, “Therefore the Nachiketa fire has been performed by me
with the perishable things, and | have obtained the eternal?”
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11. The end of all desires, the foundation of the world, the
endless rewards of sacrifice, the other shore where there is no
fear, the praiseworthy, the great, the wide-extended sphere
and the abode of the soul—all these thou hast seen, and being
wise, O Nachiketas, thou hast with firm resolve rejected all.

Notes and Commentary

The end of all desires, the stay of the universe, etc., refer to
the state of Hiranyagarbha or Brahmaloka. In Hiranyagarbha,
all desires are fulfilled. Hiranyagarbha is the support of all the
worlds which comprise the Adhyatma (bodies), the Adhibhuta
(elements) and Adhidaiva (gods).

Mahat—qgreat, because the state of Hiranyagarbha is
unsurpassable; he who attains this state possesses the eight
Siddhis or powers, Anima, Laghima, Garima, Mahima, etc.,
and so it is adorable also.

O Nachiketas! you have abandoned all these. You wish to
attain the eternal Atman only. O, what wonderful qualities you
possess!

The state of Hiranyagarbha also is nothing when compared
to the eternal life in Para Brahman. During Cosmic Pralaya,
Hiranyagarbha, or Karya Brahman, also merges himself in the
pure Para Brahman. That is the reason Nachiketas rejected
this state of Hiranyagarbha also, and wished to attain the state
of Brahman only. Nachiketas possessed Para Vairagya or the
highest degree of dispassion and discrimination. That is the
reason he withstood all sorts of temptations and rejected even
the wealth of Brahmaloka, or the state of Hiranyagarbha.
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12. The wise sage who, by means of meditation on his Self,
recognises the Ancient, who is difficult to be seen, who is
unfathomable and concealed, who is hidden in the cave of the
heart, who dwells in the abyss, who is lodged in intelligence,
indeed renounces joy and sorrow.

Notes and Commentary

This Atman is very subtle and immanent. It is lodged in the
inmost recess. It is seated in the heart or intellect. It is hidden in
the cavity of the heart. So it is very difficult to behold or know this
Atman.

Adhyatma yoga—Dby withdrawing the mind from external
objects and fixing it on the inner Self.

The wise man (Dhirah) withdraws the mind from external
objects, realises this Atman by means of meditation on the
inner Self, and renounces both joy and grief. This Atman is
beyond pleasure and pain, joy and grief. Itis an embodiment of
Bliss. It is Sat-chit-ananda Svarupa. Pleasure and pain are
modifications of the mind only.

Durdarsam—very difficult to be seen; Gudham—hidden;
Anupravishtam—seated in the heart or intellect; Gahva-
reshtam—residing within the body.
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13. Having heard and well grasped this (the Self), the mortal,
abstracting the virtuous Atman, attaining this subtle Self,

rejoices, because he has obtained what is cause for rejoicing. |
think that the abode of Brahman is wide open for Nachiketas.

Notes and Commentary

The aspirant hears all about this Atman from his able and
competent preceptor and comprehends its true nature. He then
separates the Atman from the body and mind through
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discrimination between the Real and the unreal (Viveka),
meditates on the Inner Self and realises the Self through direct
intuitive perception. He now rejoices in the Self. The door of the
abode of Brahman is wide open for you, O Nachiketas, as you
are a worthy aspirant equipped with the four means of
salvation.

Modaniyam—what causes joy, i.e., the Self, the Atman;
Sadma—the door or house of Brahman, i.e., the state of
absolute consciousness of Brahman.

Dharmyam or Dharmam being the upholder of the worlds;
connected with Dharma. This world is upheld by Dharma or
righteousness. Brahman is the very centre of all Dharma. Why
does a man lead a life of righteousness? Because, he wants to
attain Brahman, the Self, wherein only he can really rejoice.

Modati—rejoices. The Svarupa or essence of Brahman is
embodiment of Bliss. Sensual pleasure is mere fleeting
sensation caused by titillation or excitement of nerves. There is
adverse reaction always. Brahmic state is all-full,
homogeneous and everlasting. It is an absolute unchanging

state.
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14. (Nachiketas said): That which thou seest as other than
virtue and vice, other than cause and effect, other than the past
and future, tell me that.

Notes and Commentary

If I am worthy, if you are pleased with me, O Lord Yama, tell
me that which thou seest other than virtue (Dharma) and vice
(Adharma), other than cause (what is not made) and effect
(what is made), other than the past and the future.

In Brahman, the Atman, there is neither virtue nor vice,
neither cause nor effect, neither past nor future. Virtue and
vice, past and future are mental creations only. Time is a mode
of the mind. Time is mental creation. Time is caused by
succession of events. In Isvara, it is simultaneous perception.
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Everything is ‘present’ only. Everything is ‘now’ only. Brahman
is eternity. He is beyond time.
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15. (Yama said): The goal (word) which all the Vedas speak
of (praise), which all penances proclaim and wishing for which
they lead the life of a Brahmacharin, that goal (word), | will
briefly tell thee—It is Om.

Notes and Commentary

Padam—way, place, abode, state, word (There are 22
meanings for this word). The practice of penances and
Brahmacharya leads to the realisation of Brahman.

Om is a Pratika or symbol or substitute for Brahman. It is
called Sabda-Brahman. The goal which you wish to learn and
attain is the goal which is indicated or denoted by the sacred
monosyllable Om. Om is also known by the names Pranava,
Ekakshara, Omkara. This is the basis or rudiment of all sounds.
Om is the most appropriate sound-symbol of Brahman. It
consists of 3 letters, A, U and M. Sound, word or name is
inseparably connected with thought or idea. For further details
on Om, study the Mandukya Upanishad.

The ideas and some of the language of this verse recurin the
Bhagavad Gita VIII-11.
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16. This word is verily Brahman; this word is verily the
highest; he who knows this word, obtains, verily, whatever he
desires.

Notes and Commentary
Akshara—syllable, imperishable (There are 14 meanings for
this word).

Om is Brahman itself. Om and Brahman are inseparably
associated. Om should be meditated upon as Brahman itself.
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Brahma—the manifested or the lower or Saguna Brahman;
Param—the highest, it means the higher or Nirguna Brahman.

Om is a substitute for both Saguna and Nirguna Brahman.

If one meditates on Om with Saguna Bhava, he will attain the
manifested or Saguna Brahman; if he meditates on Om with
Nirguna Bhava, he will attain the Nirguna Brahman. The
manifested Brahman should be reached; the unmanifested
should be known.
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17. This is the best support. This is the highest support. He
who knows this support is worshipped in the world of Brahman.

Notes and Commentary

Alambanam—support, prop, refuge, means of realising
Brahman.

Om is the best prop or support. It is the best means to attain
the highest or Nirguna Brahman and the manifested or Saguna
Brahman. He who meditates on Brahman becomes identical
with Brahman and becomes fit to be worshipped like Brahman.
The knower of Brahman becomes Brahman.

Etadalambanam jnatva—knowing this prop or support,
having realised Brahman, having known the significance of
Om.
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18. The intelligent Atman is not born, nor does He die; He did
not spring from anything, and nothing sprang from Him:;
unborn, eternal, everlasting, ancient, He is not slain although
the body is slain.

Notes and Commentary

In the 14th Mantra, Nachiketas asked Yama to tell him about
that Being which is beyond virtue and vice, 