






































18 KATHA UPANISAD Li.10-11

be free from anxiety about Naciketa. Naciketa was
also not sure about how his father would receive
him when he went back home. He might not recognize
him at all, and he might not greet him in the usual
way. Naciketa wanted an assurance from Yama about
these things in his first boon from him.
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Yatha purastad bhavita pratita
auddalakirarunirmatprasrstah;

Sukham ratrih Sayita vitamanyu-
stvam dadrsivanmrtyumukhat pramuktam.

Auddalakifi, Auddalaki [i.e., son of Uddalakal; runih,
son of Aruna [i.e., your father]; purastit, as before
[i.e., prior to coming to Yama’s placel; yatha pratitah,
as affectionate as he was; mat prasrstah, going back
at my instance;, mrtyumukhat, from the clutches of
death; pramuktam, released; tvam dadrsivan, when
he sees you back; vitamanyuh, free from anger;
bhavita, will remain; sukham ratrih Sayita, will sleep
well at night

11. [Yama replied:] Your father, Auddalaki, son of
Aruna, was affectionate to you before. You are now
going back home at my instance, and he will be
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equally affectionate and cordial to you. Till you return,
he will have good sleep at night. He will not be
displeased when he sees you back home, released
from Death’s clutches.

Naciketa was afraid that his father might not love
him as before. He even may not be happy to see
him back home, free from Death’s hands. Naciketa
was also worried that his father was spending sleepless
nights thinking of him. Yama assured him that he
need not worry about these things.
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Svarge loke na bhayam kimcanasti
na tatra tvam na jaraya bibheti;
Ubhe tirtva’sanayapipise
Sokatigo modate svargaloke.

Svarge loke, in heaven; kimcana bhayam na asti,
there is no fear; fatra, there [i.e., in heaven]; tvam,
you, O Death; na ca jaraya bibheti, no fear from
old age, either; ubhe asanaya pipase tirtva, overcoming
both hunger and thirst; Sokdtigo, going beyond sorrow;
svargaloke, in heaven; modate, enjoys himself

12. [Naciketa said:] There is nothing to be afraid
of in heaven. You, C Meath, have no influence there,
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improved in spiritual terms and became godlike persons.
In mythology, it is such persons who, after death,
go to the plane known as heaven—that is, Svarga-loka,
Brahma-loka, or Deva-loka. By and large they live
a very happy life. Some of them even hold offices
as Yama did. Yama presides over death. Similarly,
other deities preside over other phenomena. All this
may be tempting, but the good things they enjoy
are temporary. They may last for a million years,
yet they come to an end sometime or other. Everything
that forms part of the phenomenal world is perishable.
Heaven is perishable, as well as heavenly things and
the people who control them. When the gods and
goddesses finish their tenure, they resume their life
as mortals from where they left off. This goes on
and on until they realize the futility of this so-called
heavenly life and turn to Self-knowledge. Only
Self-knowledge can give liberation and, therefore,
immortality. Heaven promises immortality, but that
is a relative immortality. Immortality in that context
means only a long life. Similarly, every attractive
thing that heaven offers is relative. Only what
Self-knowledge gives is permanent.

g d sy ag 7 felg
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Pra te bravimi tadu me nibodha
svargyamagnim naciketah prajanan;
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Anantalokaptimatho pratistham
viddhi tvametam nihitam guh3dyam.

Naciketah, O Naciketa; svargyam agnim prajanan, |
know very well the fire sacrifice that leads to heaven;
te prabravimi tat u, 1 will explain it to you;, me
mibodha, listen to me attentively; viddhi, try to
understand; fvam, you; etam, this [i.e., this fire
sacrifice]; anantalokdptim, the means of attaining
heaven [i.e., immortality]l; atho pratisthim, support
of the universe; guhdyam nihitam, hidden in the caves
[i.e., in the hearts of the wise]

14. [Yama said:] O Naciketd, I know well the fire
sacrifice that leads to heaven. I will explain it to
you in detail. Please listen carefully and try to
understand it. Please remember, this Fire is the means
of attaining immortality, and it is also the support
of the universe. It lies hidden in the minds of the
wise.

The word Fire means the essence of everything. This
is why it is called the support of the universe. Hindus
believe that if you worship something, you become
one with it. If you worship Fire, you become one
with Fire—that is, you become one with the essence
of everything. And if you are the essence of everything,
you are then immortal. That is why it is said here
that by worshipping Fire you attain immortality.

The Ultimate Reality, according to Vedanta, is Pure
Consciousness. What this Pure Consciousness is like,
no one can describe. It is also known as Existence















28 KATHA UPANISAD 1i.17
freipd afa Sy
sEey qartsy fafeer
R nf~aae-anta 1l

Trinaciketastribhiretya sandhim
trikarmakrt tarati janmamirtyd;

Brahmajajiam devamidyam viditva
nicgyyemam $antimatyantametl.

Tribhih, with three [i.e., with mother, father, and
teacher]; sandhim, close contact; etya, having obtained
[ tribhih sandhim etya, having studied the Vedas, first
from one’s mother, then from one’s father, and finally
from one’s teacher; or, having studied the Vedas
and the Smrtis and having been under the influence
of good peoplel; tri-naciketah, has performed the
Naciketa sacrifice thrice; tri-karma-krt, practises three
things: performing sacrifices, giving in charity, and
studying the Vedas; janma-mrtyd, birth and death;
tarati, crosses over, goes beyond

brahma-ja-jiam: brahma-ja, Virat, jia, all-knowing
[ Brahmaja is Virat. He is born of Brahma, also known
as Hiranyagarbha. When Hiranyagarbha becomes gross,
that is Virat. That is why Virat is said to be born
of Hiranyagarbha. Virat is all-encompassing. He is
also jia, all-knowing.]; idyam, adorable; devam, one
who reveals, or gives knowledge ; viditva, having known
li.e., known through the scriptures]; nicayya, having
realized one’s identity with; /mam, this [i.e., this,
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through a direct experience]; Santim, peace; atyantam,
infinite ; et/, attains

17. He who, properly instructed by his mother, father,
and teacher, performs thrice the sacrifice named after
Naciketa, and also practises the three things—i.e.,
performing sacrifices, giving in charity, and studying
the Vedas—he goes beyond birth and death.

He first learns about Virdt from the scriptures—Virat,
who issues from Hiranyagarbha, who is all-knowing,
radiant, and venerable. He next realizes that he is
one with Virat, and he attains infinite peace. This
is not liberation, however. This is a long way towards
liberation, as only Self-knowledge can give that. Nothing
short of Self-knowledge can give liberation. Yet, if
you can feel you are one with Virat, you are close
to liberation. You can feel sure that you are progressing
towards it.

Sankara is totally opposed to the idea of combining
worship with Knowledge. Combining these two means
combining two opposites: dualism and nondualism.
But Sankara concedes that there is such a thing as
gradual liberation (krama mukti). This verse is a typical
example of his attitude towards gradual liberation.
He does not condemn it. Perhaps the reason for
his attitude is that the disciplines involved for liberation
proper and gradual liberation are almost the same:
study, guidance, and meditation. Only in the case
of gradual liberation you add worship. But the path
to liberation proper does not need it. If there is
meditation, it slowly replaces worship. Real worship
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mahati sampardye, the great otherworld; nah, to us;
briohi, explain; yah ayam varah, that specific boon
[i.e., the boon relating to the Self]; gidham, hidden,
secret, profound; anupravistah, unravelled with great
difficulty; tasmat, except that; anyam, any other [i.e.,
any other boon]; naciketi na vrnite, Naciketa does
not ask for :

29. O Death, people have always debated about
whether there is a Self or not. The question is very
important, for it is linked to the question of liberation,
or of the other world. It is also difficult and needs
much investigation. It is a mystery. Please explain
it to me. Naciketa wants no other boon.

Naciketa once again tells Yama why he is insisting
on having the boon he has chosen. He had earlier
told Yama, clearly and firmly, that he is not interested
in sense pleasures or anything transitory. He only
wants to know the mystery surrounding the real identity
of man. Is death the end of man, or only a change?
Naciketa wants an answer to this question. When
he says ‘Naciketa is not going to be satisfied with
anything short of that,” he is not boasting. He is
only expressing his keenness.

sfd sepafls g gemr agh

Iti karhakopanisadi prathamadhyiye prathama valli.

Here ends the first chapter of the first part of the
Katha Upanisad.
/
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Anyacchreyo’nyadutaiva preya-

ste ubhe nanarthe purusam sinitah;
Tayoh Sreya adadinasya sadhu

bhavati hiyate'rthidya u preyo vrnite.

.§reyab, the good; anyat, different; uta, and; preyah,
the pleasant; anyat eva, different without doubt; fte
ubhe, those two; nana-arthe, in different ways;
purusam, man; sinitah, bind; tayoh, between the two;
sreyah, the good; adadinasya, he who chooses; sadhu
bhavati, does well, prospers; yah, he who; preyah
u, the pleasant only; vrnite, prefers; arthat, from
the goal; hiyate, deviates

1. The good and the pleasant are two different things.
They serve different purposes. Each is, however, a
bondage, though not in the same sense. He who
chooses the good does good to himself, but he who
chooses the pleasant misses the purpose of life.
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Anyacchreyo’nyadutaiva preya--

ste ubhe nanirthe purusam sinitah.
Tayoh S$reya ddadanasya sadhu

bhavati hiyate’rthadya u preyo vraite.

.§reyab, the good; anyat, different; ura, and; preyah,
the pleasant; anyat eva, different without doubt; te
ubhe, those two; npana-arthe, in different ways;
purusam, man; sinitah, bind; tayoh, between the two;
Sreyah, the good; adadanasya, he who chooses; sadhu
bhavati, does well, prospers; yah, he who; preyah
u, the pleasant only; vrnite, prefers; arthat, from
the goal; hiyate, deviates

1. The good and the pleasant are two different things.
They serve different purposes. Each is, however, a
bondage, though not .in the same sense. He who
chooses the good does good to himself, but he who
chooses the pleasant misses the purpose of life.
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What is the purpose of life? The purpose of life
is liberation. We are now caught in a cycle of birth
and death. We are born again and again, and we
also die again and again. But why? Because of our
ignorance. We do not know our real identity, and
thus we constantly have a sense of want. We always
want something or other. Maybe we already have
enough, but we are not satisfied; we want more.
And no matter how much we have, we still keep
wishing for more. We are never happy. But in order
to have our desires fulfilled, we have to have a
body, and to have a body means we must be borm:
Then again, just as night follows day, death follows
birth. Thus we helplessly keep swinging between birth
and death till we realize that our Self is everything
and we have nothing to wish for. Liberation follows
when we know our Self. The goal of life is this
Self-knowledge. This is the highest good (purusarthah)
for human beings. This is what Yama tefers to as
the good (Sreyah).

There are some people who want nothing but
Self-knowledge. They are not interested in what Yama
calls preyah, the pleasant. They are intelligent and
thoughtful people who shun the pleasant because they
know that the pleasant is pleasant only for a while.
Their only concern is how to get the highest good.
This preoccupation is also a bondage, but it 1s a
bondage that finally liberates. The path is difficult,
but they prefer it in order to get the true happiness
that everyone wants—the happiness that is eternal.

The other group of people are those who prefer
the pleasant. Such people are easily attracted by sense
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pleasures. They become happy but only for a short
while. The things they seek ‘are ephemeral.

Naciketa belongs to the first group, yet Yama cautions
him, for no one can be sure that he will not succumb
to temptation. ‘Eternal vigilance is the only price
of liberty.’
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.S"_re_yaéca preya$ca manusyameta-

, Stau samparitya vivinakti dhiraj;

Sreyo hi dhiro’bhi preyaso vinite
preyo mando yogaksemdad vrnite.

.S"reyab ca preyah ca, the good and the pleasant [i.e.,
the spiritual and the secular]; manusyam, man; etah,
come together; dhirah, a wise man; fau, those two,
samparitya, closely examining; vivinakti, distinguishes;
dhirah, the wise person; preyasah, from the pleasant;
§reyah-hi, only the gooci; abhi-vrnpite, prefers ; mandah,
the short-sighted; yoga-ksemat, addition and retention
[of physical needs]; vraite, prefers ; preyah, the pleasant

2. The good and the. pleasant are both open to
man, A wise person prefers the good after closely
examining the two and weighing their merits and
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demerits. A short-sighted person, however, prefers
the pleasant, for he is only concerned with increasing
and preserving his physical comforts.

The difference between the two categories of people
mentioned earlier is. further explained. One category
prefers moral and spiritual growth—sreyas, the good.
It is called ‘the good’ because there is no doubt
that it is the good ultimately. The path to the good
is not at all easy. It is beset with hazards and hardships.
But discriminating people prefer this path, for it is
ultimately rewarding. It is the path that leads to moral
perfection, and nothing is greater than that. No price
is too high to pay for moral perfection.

The other group of people are more content with
sense pleasure—that which is immediate and more
attractive to them. Sense pleasure is immediate; moral
perfection is remote. They cannot wait for the remote,
and they are also not sure that the remote really
exists and that it is that good. Therefore, they rush
to enjoy sense pleasures, which are immediate and
palpable.

The two categories are clear and d1st1nct Very few
are in the first category, but they are the people
‘who lead humanity. Their influence is felt even centuries
after their death. Many are in the second group,
but they are like bubbles on the sea. They are hardly
remembered after their death.

¥ o @aﬁawa HTHT-
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Sa tvam priyanpriyardpamsca kama-
nabhidhydyannaciketo 'tyasraksih;

Naitam sriikar vittamayimavapto
yasyam majjanti bahavo manusyah.

Naciketah, O Naciketa; sah tvam, that you [ie., I
have tempted you again and again, but you have
rejected everything I have tempted you with]; priyan,
near and dear ones ;_! ca, and; priya-ripan, attractive;
kaman, objects; abhi-dhydyan, weighing how useless
they are; atyasraksih, totally rejected them; etam,
this; viffamayim, paved with gold, yielding pleasures;
smkam, the path of the world, the life of pleasure;
na avdptah, you have not chosen; yasyam, in which;
bahavah, many;, manusyah, people; majjanti, become
mired

3. O Nacikets, I have tempted you again and again,
but you have rejected everything I offered. Near and
dear ones did not tempt you, nor even pleasant things.
You were intelligent enough to understand that all
worldly things are useless. You rejected them outright.
Most people, however, are steeped in worldly life
because they find it pleasant.

Sah tvam, ‘that you'—the expression is a tribute to
Naciketda. Yama means to say: ‘What a wonderful
person you are! I tried to tempt you in all manner
of ways, but failed.” Yama offered Naciketa everything
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worldly people run after, but Naciketa had no hesitation
in rejecting them. The.good and the pleasant can
never go together. If you want moral and spiritual
progress, you have to forgo sense pleasure. You have
to practise self-discipline. A human being has a natural
weakness for things that please his K body and
mind—food, drink, clothes; name, fame, and power;
friends and relations; objects of luxury—-—in short,
everything that satisfies his ego. His world is defined
by his body and mind, and he cannot think that
he is outside of this. But there are excepuons—Nacﬂceta
for instance. These people have a natural aversion
for gross physical pleasures. They do not like them
because such pleasures are short-lived. They prefer
moral and spiritual wealth because it is enduring.
Somehow or other they know that moral and spiritual
wealth is higher than material wealth, and that in
order to get the former one must give up the latter.
Thus, they gladly renounce ephemeral pleasures.
Renunciation is giving up smaller things for higher
things.

At ar =9 fedifa wrar|
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Didramete viparite visdci
avidyd ya ca vidyeti jaata;
Vidyabhipsinam naciketasam manye
na tva kama bahavololupanta.




Lii.4 KATHA UPANISAD 53

Ya avidya, that secular learning [which gives us only
gross sense pleasure]; vidyZ ca, and that spiritual
learning [which gives us perfection]; ete, these two;
diram, far; viparite, apart; vistci, produce ‘opposite
results; Jtf, this is how; jAara, they are known;
naciketasam vidya-abhipsinam manye, Naciketa, I know
you are intent on spiritual learning; na tvd, not you,
bahavah, many; kamah, attractive obJects alolupanta,
tempted

4. Secular learning and spiritual learning are at
opposite ends of a pole. They are different and they
have different purposes. This is well known. Naciket3,
I have found you intent on spiritual learning. I have
tested you by offering you all kinds of attractive
objects, but you have not shown the least interest
in them.

Literally, vidya means knowledge and avidyZ means
ignorance. And knowledge here means Self-knowledge
—that knowledge which leads to perfection, which
liberates a person, and which also gives him peace
and happiness, the highest good. You get this knowledge
by practising discrimination and self-control. But avidya
is just the opposite. You do not discriminate, you
have no self-control, and you run after sense pleasures,
always driven by -desires. You may be learned, but
your learning is only for pleasure. You have no wisdom.

Yama is again praising Naciketd. This is only to
emphasize the importance of renunciation. What Yama
says is that you cannot worship both God and Mammon
at the same time. If you want sense pleasures, you
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Na samparayah pratibhati balam
pramadyantam vittamohena midham ;
Ayam loko nasti para iti mani
punah punarvasamapadyate me.

Pramadyantam, enjoying themselves in their attach-
ments; viftamohena, in the vanity of the wéalth they
possess; midham, befooled; bilam, the immature;
prati, to; sampardyah, duties concerning the other
world; na bhati, never occur; ayam lokal, this
phenomenal world [alone exists}; parah, any other
[not seen]; nz asti, does not exist; iti, this; mani,
anyone with this way of thinking; punah punah, again
and again; me, my; vasam, control; épadyate, comes
under

6. There are worldly people too attached to their
families. They may also be very proud of their wealth.
The world mesmerizes them and they become childish.
They think that the world they see around them
is the only world that exists, and they do not believe
there is' any other world. It therefore never occurs
to them that they should perform duties preparatory
to their journey to the next world. Such people come
under my control again and again. :

Some worldly people never think of their life after
death. They may not even believe that there is such
a thing, and they do not, therefore, make any
preparations for it. They are only concerned with
what is present. It is the world they see, feel, and
live in that matters, and since they do not see any
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other world, it does not exist and they do not worry
about it. They have children; they have money. They
have plenty of things to enjoy and they are happy.
The world has so bewitched them that they have
become thoughtless and childish. They do not recognize
that life has a purpose, which is the attainment of
Self-knowledge. Only a human being can attain
Self-knowledge, for he can think, argue, and discrimi-
nate, and he can reject the pleasant for the good.
If he does not try to attain Self-knowledge, then
his life is in vain. By only living for sense pleasure,
he commits suicide. He is born again and again and
is completely at the mercy of Yama. A thoughtful
person always keeps the goal of life in view—the
attainment of Self-knowledge. Everything he does is
directed to that goal. If a person does not direct
his life that way, he is foolish and immature.
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.§’ravapéyép1’ bahubhiryo na labhyah
Smvanto’pi bahavo yam na vidyuh;

Ascaryo vakti kuSalo’sya labdha’-
Scaryo jnata ku$alanusistah.

Yah, that [i.e., that Self]; bahubhih, to many; Sravapdya
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api, even the opportunity of hearing; na Jlabhyah,
not available; yam, about whom; Srnvantah api, even
hearing; bahavah, many; na vidyuh, do not understand;
vakia, teacher [i.e., the teacher of the Self]; Zscaryah,
rare; asya labdha, one who has realized the Self;
kusalah, highly accomplished; a$caryah, rare [i.e., few
students]; jAata, can attain [i.e., can attain Self-know-
ledge]; kusalinusistah, taught by a highly accomplished
teacher

7. It so happens that many do not have the opportunity
to hear about the Self. Even among those who hear,
many do not grasp what it means. In reality, very
few persons are competent to teach about the Self,
and accordingly, those who attain Self-knowledge have
to be very accomplished. Thus, only a handful of
persons attain Self-knowledge, having been taught by
highly accomplished teachers.

We see in the world that most people are. after
the pleasant (preyas). Few, very few indeed, care
for the good ($reyas). And even among those who
wish for the good, not many are qualified to attain
it. How many are there like Naciketd, who would
reject sense pleasure for the sake of attaining spiritual
enlightenment? Most people are happy with their
physical well-being. They do not—or, rather, cannot
—think beyond the body. Even if you talk to them
about the Self, they will either not believe you or
soon feel bored. But this is not to say that those
who hear about the Self understand what the Self
is, let alone realize it. Only those who are able
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to discriminate between the good:. (Sreyas) and the
pleasant (preyas), who have always chosen the good
in preference to the pleasant and have thus acquired
complete self-control, are fit to receive instructions
about the Self.

These people then have to search for a competent
teacher. Naturally a competent teacher is very hard
to find, for he must have attained Self-knowledge
“himself; otherwise how could he teach about the
Self? If a person himself is blind, how can he lead
other blind people? Only a lighted lamp can light
another lamp. Thus, teachers competent to impart
Self-knowledge and disciples fit to receive that
knowledge are both in a class by themselves. Their
number is indeed very small. Most people are interested
in the gross; few are interested in the subtle. And
of all subtle things, the Self is the subtlest, for it
has no attributes. The Self is the core of your being.
How can you describe.it? You can describe something
outside of yourself, but you cannot describe your
self. This is why the Self is so difficult to explain
and so difficult to understand.
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Na narepdvarepa prokta esa
suvijaeyo bahudha cintyamanah;

Ananyaprokte gatiratra nastya-
piyan hyatarkyamanpupramanat.

Avarenpa, inferior, materialistic-minded; narepa, by an
individual; proktah, taught; esah, this Self; suvijieyah,
comprehensible; na, not; bahudhi, in many ways;
cintyamanah, capable of being interpreted ; ananya-pro-
kte: ananya, [a teacher who has had the experience
that he is] not separate but identical [with the Cosmic
Self, Brahman], prokte, if taught [by such a teacher];
atra, about this Self; gatih, wavering [of the mind
about your identity]; mna asti does not exist;
anu-pramapdt: anu, fine, pramanpat, established by
reason; aniyan, finer [can become even finer, again
by reason]; 47, as a matter of fact; ararkyam, beyond
reason [the Self is beyond reason]

8. If a person with a materialistic bent of mind
teaches about the Self, the Self will never be understood.
There are many misconceptions about the Self. The
right teacher is he who sees himself as Brahman.
When such a teacher teaches, the disciple has no
more conflicting thoughts in his mind. Otherwise, if
someone, by reasoning, establishes the Self as fine,
another person, in the same process, can establish
it as still finer. But the Self cannot be known this
way—by reasoning.

Unless the teacher himself has had a direct, personal
experience, he i1s not competent to teach about the
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Self. He may be intelligent otherwise, but without
direct experience he cannot know about the Self,
which is outside the world of sense experience. The
subject of the Self is very controversial. There are
many views about it: One view is that the Self is
the body. Another view is that it does not exist.
Yet another view is that it is the active agent in
a person. There are thus many conflicting ideas. Then
how can one know the Self? One has to go to
the right teacher. But who is the right teacher? The
right teacher is one who knows that his Self is the
Self of all, that he is no other than Brahman. This
is what the scriptures teach. And he realizes this
from his own experience. When he has this experience,
all doubts about the Self are dispelled from his mind.
He knows that he is Brahman. 1t is a conviction
that nothing can shake. The whole world may laugh
at him, but he knows what he is. It is not an intellectual
conviction—it is a transformation of his personality.
The same change takes place in the disciple when
he is taught by such a teacher. No wonder such
a teacher is rare to find. '

The existence of the Self is not a matter of
argumentation. It is a matter of realization. It is a
direct and personal experience. Arguments can lead
to one kind of conclusion about the Self, but more
arguments may follow that will completely demolish
the conclusion arrived at earlier. Once and for all,
it has to be understood that the Self is beyond all
argumentation.
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Tato mayd naciketascito gni-
ranityairdravyaih prapfavanasmi nityam.

Sévadbib, treasure [fruits of work]; anjtyam, transitory;
hi, because ; adhruvaih, not lasting [transitory objects];
tat, that; dhruvam, lasting [the Self that is eternal];
na prapyate, not obtainable [cannot be achieved];
iti, this [this fact]; #&i, therefore; aham, 1, janami,
know; tatah, so [in spite of my knowing this}; maya,
by me; anityarh, transitory; dravyaih, objects [anything,
even animals, used for ritualistic worshipl; naciketah,
named after Naciketd; agnih, fire [the fire sacrifice
' that can lead to heaven]; citah, pérformed; nityam,
eternal [relatively eternal, such as being in heaven
and occupying the position of Yama, with authority
over the destiny of human beings]; préptavan asmi,
have attained

10. I know that wealth as well as -all fruits of work
are transitory. And you cannot attain the eternal Self
by using such transitory things. I knew this, yet I
performed Naciketa sacrifices and was rewarded- with
this position of Yama. This position is eternal only
in a relative sense.

Yama narrates how he attained a place in heaven
and also how he acquired the position of Yama.
He had performed the fire sacrifice, which he has
just named after Naciketd. This sacrifice involves the
use of many transitory objects, including animals.
The use of transitory means, however, can produce
only transitory results. The Naciketa sacrifice can admit
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you to heaven and also qualify you for some special
powers, but these are only pseudo-eternal gains. They
are not really eternal. Sooner or later your tenure
as Yama, or even the period of your stay in heaven,
comes to an end. Yama now regrets that he had
at one time aspired to being in heaven or being
in the position of Yama. Such temporary rewards
are nothing compared to Self-knowledge. Yama is
sorry that he preferred such small things. In comparison,
Naciketa is more judicious. He has rejected everything
that is short-lived. Yama compliments Naciketa for
not having been tempted by heaven or the position
of a god. Naciketa has consistently stuck to his request
for Self-knowledge, and this is proof of the kind
of person that Naciketa is.
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Kamasyaptimm jagatah pratistham
kratoranantyamabhayasya param;
Stomamahadurugdyam pratistham drstva
" dhrtya dhiro naciketo tyasraksih.

Naciketah, O Naciketa; kamasya, of desire; aptim,

the limit [i.e., that marks the limit of human desire];
Jagatah, of the world [all objects—human, animal,
and environmental]; pratistham, support; kratoh,
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results obtained from sacrifices; Z4nantyam, infinity
[infinity as represented by Hiranyagarbha, the first
physical existence .of Brahman]; abhayasya, fearless-
ness; param, the highest [the highest state of
fearlessness. This is not to be taken literally. You
stil have fear, but comparatively, it is as if you
have gone beyond fear.]; stoma-mahat, highly adorable
[states in which you can, at will, shrink or expand
or make things happenl]; urugdyam, vast as well as
lasting [like Hiranyagarbhal; pratistham, state; dhrtya,
with patience; drsfva, having carefully considered;
dhirah, as a thoughtful person; atyasraksih, rejected

11. O Naciketa, you are indeed very thoughtful. That
is why you are able to reject things that human
beings desire most. For instance, you rejected whatever
may be said to be the support of the world, inclusive
of its human, animal, and environmental constituents.
Sacrifices entitle you to many covetable things, including
the status of Hiranyagarbha [the creator, supporter,
and destroyer of worlds], and also lead you to regions
" where you are temporarily free from fear, and to
the acquisition of supernatural powers [such as growing
or shrinking at will, influencing things to happen,
controlling people, and so on], and similar covetable
things. You rejected each of them because you were
intelligent enough to realize that they were all
perishable.
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Tam durdar§am gidhamanupravistam
guhahitam gahvarestham purdnam;

Adhyatmayogadhigamena devam
matva dhiro harsasSokau jahati.

Durdarsam, difficult to see [i.e., difficult because it
is very subtle]; giddham, subtle; anupravistam, lying
deep within [everyone]; gahvarestham, in the deepest
recesses [beyond the grasp of the senses]; guhdhitam,
hidden in the intellect [as if inside a cave]; purdapam,
timeless; tam, that; devam, that which reveals [the
radiant Self]; adhyatma-yoga-adhigamena, by practising
adhyatma yoga [the yoga in which you think that
the Self is in yourself]; matva, meditating [on the
radiant Self]; dhirah, a wise person; harsa-Sokau,
pleasure and pain; jahati, overcomes

12. Difficult to see, lying deep within everyone, hidden
in the intellect, and beyond the reach of the sense
organs is the timeless Self. A wise person, realizing
this- ‘Self within himself, goes beyond pleasure and
pain.

The Self is not easily seen. In fact, it is not at
all attainable by sense perception. You must work
very hard to realize it, such as practising self-discipline -
for years together. The experience of the Self is
not like seeing an object. You and the object you
see are two separate things. But the Self is not separate
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from you. It is your inmost being. You do not see
the Self—rather, the Self reveals itself to you. It
is like seeing yourself in a mirror. If the mirror
is clean, then you can see yourself clearly. In the
same way, you must have a clean mind—that is,
you have to totally withdraw yourself from all sense
pleasure. There may be a coin lying at the bottom
of a lake. You can see that coin if the water is
calm. Similarly, if the mind is calm you can see
the Self. The Self is always there, but because the
mind is disturbed you do not see the Self. How
is the mind disturbed? It is disturbed by desires.
If you can remove all desires from your mind and
direct it constantly to the Self, then the Self reveals
itself to you. This is what is called citta-Suddhi,
purification of the mind. When you attain this, you
have a direct experience of the Self within. It is
this direct experience that takes you beyond pleasure

and pain. You attain an equanimity that is never
disturbed. .
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Etacchrutva samparigrhya martyah
pravrthya dharmyamanumetamapya;

Sa modate modaniyam hi labdhva
vivrtam sadma naciketasam manye.
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Martyah, [that] man; erat, this [i.e., this Brahman];
$rutvi, having learnt [from teachers]; dharmyam, that
which sustains [i.e., always true to the principles
that sustain the universe]; apum, subtle [the Self];
pravrhya, distinguishing [the subtle Self from the gross
sense objects]; samparigrhya, having fully grasped
{his unity with the Self, he attains this state}; sah,
he; etam, this; modaniyam, the source of joy [the
Selfl; apya, having attained; modate, enjoys; hi, for
certain; Jabdhvd, being established [in this Self];
naciketasam, to you, Naciketa; sadma, the status of
Brahman; vivrtam, open; manye, [I] consider

13. A person has to hear about the Self from a
competent teacher. But hearing is not enough. He
has to attain that Self. He must also establish himself
firmly in that Self, though the Self is very subtle.
That Self, as dharma, is the support of the universe.
A person has to remain true to dharma. When he
knows that he is this Self, he feels that he has
nothing further to achieve. He is fully content. He
is happy and full of bliss, and the source of bliss
is his own Self. I feel that Naciketd is now fit to
merge with Brahman.

A human being is subject to birth and death because
he does not know who he is. He thinks he is the
body, and he uses the body to satisfy his many
desires. And because of these desires, he has to
be born again and again. But some people are very
thoughtful. They are able to discriminate between
the pleasant (preyas) and the good ($reyas), and
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they prefer the good. Then they hear about the
Self—that the Self is one, and that their real identity
is that Self. They live with competent teachers, people
who have themselves realized this truth. Under the
guidance of these teachers, they go through long periods
of self-discipline. Finally they reject all that is transitory
and concentrate only on the Self, which alone is
real and eternal. They realize that they are the Self.

According to Yama, Naciketa is now free from all
desires and is on the verge of attaining that state.
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Anyatra dharmadanyatradharma-
danyatrasmatkrtakrtat ;

Anyatra bhatacca bhavyacca
yattatpasyasi tadvada.

Dharmat anyatra, beyond dharma [i.e., beyond the
religious rites and rituals prescribed by the scriptures];
adharmat anyatra, beyond adharma [i.e., actions
prohibited by the scriptures]; asmat krta-akrtat anyatra,
beyond .visible causes and effects; bhatat ca bhavyat
ca anyatra, beyond past, [present,] and future [i.e.,
beyond time]; yar faf, whatever; pasyasi, you know;
tat vada, please explain -that
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14. [Naciketa said: It is not necessary to praise me.
If you are really pleased with me, and if you think
I am fit to learn this, then] please explain whatever
you can about that which is beyond what the scriptures
tell us to do and not to do, that which is neither
a cause nor an effect, and that which is beyond
the past, the present, and the future.

Naciketa’s question is about the Self. There is no
way of defining this Self. It is both immanent and
transcendent. It manifests itself in this world, but
the world does not exhaust it. It is beyond the world
and is unconditioned. No rules, prescriptive or
prohibitive, can bind .it. It is neither a cause nor
an effect. And it is also beyond time—past, present,
and future.
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Sarve veda yatpadamamananti

tapamsi sarvapi ca yadvadanti;
Yadicchanto brahmacaryam caranti

tatte padam samgrahepa bravimyomityeltal.

Sarve vedah, all the Vedas [especially the Upanisads}];
yat, that; padam, goal; 4amananti, praise; sarvani,
all; rapamsi ca, austerities also [people undergo];
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yat vadanti, for the sake of that; yaf icchantah, desiring
that; brahmacaryam caranti, practise self-discipline,
especially continence; te fat padam, to you that goal;
samgrahena, briefly; bravimi, 1 will explain; aum iti
etat, Aum is that [goal]

15. [Yama said:] That goal which the Upanisads praise
as the highest, which only austerities reveal, and which
is won by those prepared to practise continence,
I will briefly tell you what it is—it is Aum.

Aum (Om) is also referred to as $abda Brahman,
or prapava. It is the most sacred word to the Hindus.
It is the most sacred because it is closest to Brahman.

There is no way of describing Brahman. Brahman
is beyond thought and speech. It is through a symbol
only that Brahman can be imagined. If Brahman
manifests itself as a sound, Aum is that sound. It
is the most appropriate symbol of Brahman that can
be conceived of. The 'symbol and the substance it
stands for are not the same thing, but they have
to have something in common. Brahman includes
everything in " existence, and Aum includes everything
relating to sound. It includes both divided and undivided
sound. A UM—each of these letters stands for a
particular aspect of existence : gross, subtle, and causal.
Beyond M is unspecified existence, fturiya. Aum
represents both sagupa and nirgupa Brahman—that
is, Brahman with attributes and Brahman without
attributes.

Since Aum stands for Brahman, you meditate on
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Brahman through Aum. As you do so, Aum is not
a symbol to you. It is Brahman itself. And you try
to feel that your Self and Brahman are one and
the same. If Aum is only a symbol to you, by
worshipping that symbol you are merely worshipping
an idol.
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Etaddhyevaksarami brahma etaddhyeviksaram param;
Etaddhyevaksaram jaatva yo yadicchati tasya tat.

Etat, this; hi, verily; eva, that; aksaram, Om [literally,
‘indestructible’]; brafima, Brahman [with attributes];
etat, this; eva, that; As, verily; aksaram, Om; param,
Brahman [without attributes]; etar, this; eva, that;
hi, verily; aksaram, Om; jiatva, knowing; yah, he;
yat, whatever; icchati, wishes; tasya, his [to him];
fat, that

16. [Praising Aum and its worship, Yama said:] This
aksaram [Aum] is Brahman with attributes. This
aksaram [Aum] is also Brahman without attributes.
He who knows this Aum can get whatever he wishes.

Brahman may be both with attributes and without
attributes. With attributes, Brahman is the inmost being
of everyone and everything. It then creates, sustains,
and destroys. I§vara, Hiranyagarbha, and Virat are
other names applied to Brahman, and they correspond
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to Brahman’s causal, subtle, and gross states. Brahman
is one and the same. Attributes make no differéence
to it. They are only superimpositions. It is like
a boy who wears one mask after another. The
masks make him look different, but he is always
the same.

Aum stands for both Brahman with attributes ‘and
Brahman without attributes. To know Aum is to know
Brahman.

TdeTora  SEHageTeH T |
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Etadalambanam Sresthametadalambanamh parani;
Etadilambanam jiatva -brahmaloke mahiyate.

Etat, this [Aum]; &lambanam, way [to Brahman with
attributes]; Srestham, the best; etat alambanam param,
this way ({to Brahman without attributes]; etat
dlambanam jAatva, having known this way ; brahmaloke,
in Brahmaloka; mahiyate, flourishes [eventually attain-
ing the same status as Brahman]

17. Aum is the best way to attain Brahman. It is
the way to attain both Brahman with attributes [Apara
Brahman] and Brahman without attributes [Para
Brahman]. The first leads you to Brahmaloka, where
you enjoy the same status as Brahma. The second
leads you to union with Brahman.
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Earlier it was said that if you meditate on Aum,
you get whatever you want. To further confirm this
it is now being stated that of all the paths leading
to Brahman, Aum is the best. Because through Aum.
you can attain both Para Brahman (Brahman without
attributes) and Apara Brahman (Brahman with attri-
butes), Aum is also referred to as Para and Apara.

‘Para’ is the highest, and ‘Apara’ is next to the
highest. But it is difficult to think of Para Brahman,
which is without attributes. This is why most people
prefer to think of Apara Brahman, Brahman with
attributes. The advantage of Aum is that you can
get both Apara and Para Brahman through it. You
may attain Apara first—that is, Brahmaloka—but
eventually you merge with Pard Brahman.
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Na jayate mriyate va vipasci-
nndyam kutascinna babhiiva kascit,
Ajo nityah $asvato’yam purano
na hanyate hanyamane Sarire.

Vipa$cit, consciousness, which is the Self; na jayate,
is not born; [na] mriyate, does not die; v4, either;
ayam, this Self; kutaécit, from anything else; na
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babhiiva, not sprung; ka$cit na [babhidva], nothing
[born] of it; ayam, this [Self]; ajah, without birth;
nityah, eternal; $asvatah, unchanging; purapah, always
present; Sarire hanyamane, even if the body perishes;
[ayam, this Selfl; na hanyate, does not perish

18. The Self is not born; it .does not die, either.
It is not born of something, nor is something else
borm of it. It is without birth, eternal, unchanging,
always present. The body perishes but the Self never
perishes. '

Earlier Yama explained how the worship of Aum
could lead to Brahmaloka or to Brahman itself. Now
he is trying to give Naciketd an idea about the Self.
Brahman and the Self are one and the same, and
to realize this oneness is the goal of life according
to Vedanta.

Speaking about the Self, Yama says that it is Pure
~ Consciousness. It is Knowledge itself, and therefore
it is all-knowing (vipascit). This Self is not born.
"When something comes into existence for the first
time, that is its birth. But the Self has no such
birth. It is always there, eternal; it is without beginning,
without end.

The Self never dies. It does not die because it is
not produced. And it is also not an effect of something.
An effect has a cause on which it is dependent.
If the cause is removed, the effect is gone. The
Self has no such cause. It is the cause of all causes.
It is the first cause. '
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Nothing is born of the Self. Only that which is subject
to change can be the cause of something else. For
instance, milk can change into yoghurt. But the Self
never suffers such a change. It is always the
Self—unchanging, unchangeable. It does not grow, nor
does it decay. It is eternal and always the same.
It is old as well as new. The body perishes, but
the Self remains intact.

Naciketa had asked Yama if the Self continued after
death. This is Yama’s answer to the question.
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Hanta cenmanyate hantum
hata$cenmanyate hatam;

Ubhau tau na vijanito
nayam hanti na hanyate.

Hanta cet, if the killer; hantum manyate, thinks he
is going to kill; hatah cet, if the killed; [atmanam]
hatam manyate, thinks [his Self] is killed; ubhau
tau, both of them; na vijanitah, do not know; ayam
na hanti, this Self does not kill; na hanyate, does
not get killed either

19. If the killer thinks he is going to kill, and if
the person killed thinks he has been killed, then
both of them do not know that the Self does not
kill and is also not killed.
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This verse futher explains the nature of the Self.
The Self is not subject to any modification, is
unconditioned, and is without attributes. It is not
an agent of any action. It is only the detached witness
to all that happens in the phenomenal. world.

If a person identifies himself with his body, he is
ignorant. If a killer kills, it is only his body that
is killing. The Self is not killing. Similarly, the Self
of the person killed is not killed. It is his body
that is killed. The Self, in either case, is unaffected.
It is only a witness. Because of the presence of
the Self, the body, with its organs, is active and
life is possible. But the Self is impervious to anything
that happens to the body.
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Anoraniyanmahato mahiyé-
natma’sya jantornihito guhdyam;
Tamakratuh pasyati vitasoko
dhatuprasddanmahimanamatmanal.

Anoh apiyin, smaller than the smallest; mahatah
mahiyan, bigger than the biggest; 4tma, the Self;
asya jantoh, of this being [from Brahman down to
a shoot of grass]; guhdyam nihitah, lying in the heart
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[which is like a cavel; akratuh, having renounced
all desires; vita-Sokah, [the person] free from all
worries; dhatu-prasadat, due to the control he has
gained over the mind and other sense organs; 4tmanah,
of the Self; tam, that; mahimanam, greatness; pasyati,
experiences

20. This Self is smaller than the smallest, bigger
than the biggest. It lies deep in the heart of
every being [as its own Self]. The person who
has renounced all desires and has gained full
control over the mind and other sense organs
can see the greatness of the Self. He then becomes
free from all worries.

All things, big or small, come from the Self. In
fact, the Self has become all things. This is why
the Self can be said to be smaller than the smallest
and bigger than the biggest:

The Self is thus manifest in the whole universe. The
same Self is again concealed in every being and
everything. It is like something hidden in the darkness
of a cave. Yogins perceive the Self in their heart,
here described as a cave. They perceive it through
their intellect, and they perceive it as light. Because
the seat of the intellect is the heart, the heart is
described as the seat of the Self.

This Self is very subtle. A person who is preoccupied
with sense pleasures has no way of perceiving it.
It is as if the Self is hiding from such a person.
Only a person whose mind is calm can perceive
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the Self. But when is the mind calm? When you
renounce all desires. A mind free from desires
is never disturbed. If you have desires, you are
happy if they are fulfilled and unhappy if they
are not. Either way your mind is disturbed. A
disturbed mind is like a lake with ripples. If there
are ripples, you cannot see what is below the
surface of the water. But if the water is calm,
you may be able to see even a small coin lying
at the bottom of the lake. Similarly, the Self reveals
itself when your mind is calm. It is like seeing
yourself in a clean mirror.

When you have this revelation, you discover that
your Self is also the Self of all. This is the highest
spiritual experience a person can wish for.

FEAT P awle wEr aifd e
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Asino diram vrajati $ayano yati sarvatah;
Kastam madimadam devam madanyo jAatumarhati,

[This Self] asinah, [though] seated [i.e., motionless];
daram, far and wide; vrajati, can travel; Sayanah,
lying in bed; yat, can go,; sarvatah, everywhere;
tam mada-amadam devam, the Self who is at once
joyful and joyless; mar anyah kah, who besides me;
JjAatum arhati, is capable of knowing

21. This Self is motionless, yet it travels far and
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wide—that is, it is inactive, yet it is most active.
It is both joyful and joyless. Who can understand
it except someone like me?

This verse is in praise of the Self, and it emphasizes
its greatness and subtleness. The Self has two aspects:
In one aspect it is motionless, fixed, static; but in
another, it is mobile, active, far-reaching, and dynamic.
It is both joyful and joyless. It is the meeting point
of all opposites. As the common substratum on which
everything rests, it is the unity in all the diversity
that exists. It is like the screem on which a motion
picture is projected.

The Self is Pure Consciousness. Here, Pure means
without attributes (nirgupa). You cannot say anything
about the Self, yet it is everything. It.is everything
in the sense that it is the inmost being of everything.
It is the common Self of all. It is one yet many—many
in terms of names and forms. So the one becomes
many only when associated with names and forms.
But this is only an apparent change, not a real
transformation.

Pure Consciousness is neither active nor inactive, but
it appears active in the waking state of a human
being. In the waking state a person is both physically
and mentally active, and all he does then is attributed -
to the Self, as if the Self is doing everything. This
is ignorance. The Sélf is doing: riothing. It is merely "
standing as a witness. There is yet anofher state—that-™;
in which a’ person enjoys sound dreamless slcep
When he wakes up he says,- I slept very happily.”
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And for a time he is not able to .make out where
he is and what time of day it is. It is as if he
had died and had just come back to life again!
What actually happened was that consciousness—that
is, the Self—became temporarily free from the
superimpositions of the body and the mind. At this
point the Self is ‘motionless® (&sinah, $ayanah). When
it is again linked to the body and the mind it seems
to be able ‘to travel far and wide’ (ddram vrajati)
and is also both ‘joyful and joyless* (madam amadam).
The Self, however, remains what it always is—pure,
free from. all attributes.

What does Yama mean when he says, “Who can,
understand it except someone like me?’ The meaning
is that only a person who has truly satisfied the

conditions laid down by the scriptures can attain
S‘e]f-knowledge'.
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A.s‘anra,m .s‘anresvanaVasthesvavasttham
Mahantamn vibhumatmanam matvad dhiro na Socati,

ASariram, formless; [yet] S$ariresu, in all forms;
anavasthesu, amidst impermanent things; avasthitam,
~ the permanent being; mahdntam, big; vibhum, all-per-
vasive; atmanam; his Self; matva, thinking; dhiraf,
a wise person {ie., he is wise because he knows
that he is this Selfl; na $ocati, never gives way
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to sorrow [i.e., the question of his havmg any SOITOW
does not arise] :

22. Present in all forms, yet itself formless, the only
permanent entity amidst impermanent things—great and
all-pervasive is this Self. ‘Thinking of himself as thlS
-_Se]f a wise person goes beyond SOITOW. '

The- pralse of the Self- continues. There are dxverse

" forms in this world, and the Self is in each of

‘them, " but’ it .itself is formléss. It is like space.
The forms ate many, but .the Self is one and
the same. The underlying -principle is ‘unity in -
diversity.” The forms are all changeable and they
perish, but the Self is unchangeable, eternal, always
‘the same. It is free, independent, and not subject
to any limitation. It is both immanent and transcendent.
gt is in- everything, but that does not exhaust it.
It is also outside everythmg It is like a pitcher
d1pped in water. There is water inside the pitcher,
but -there is also water out31de -

This verse says that a w1se person ‘thinks’ of hunself
~as this Self. But the idea is not that he merely
thinks—he realizes it. Hé has to have .a direct and
personal experience that he is' that Self. When a
person has that experience, he is then liberated—that
is, he then becomes one with the many. The individual
Self merges with the Cosmic Self.
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Niyamatma pravacanena labhyo
na medhaya na bahuna Srutena;
Yamevaisa vrpute tepa labhya-
~ stasyarsa dtma vivrnute .tanim svam.

Ayam atma, this Self; pravacanena, by. scholarship;
na labhyah, not attainable ; .medhaya na, not by
intelligence ; bahuna Srutena na, not. by much hearing
‘about it; yam eva, whomever; esah vrmute, this [Self]
accepts; tena labhyah, is attamed by him; fasya, to
him ; esah 4tma4, this Self ; svam tandm, its own identity ;
vivrnute, reveals

23. This Self cannot .be grasped by scholarship, by
the. power of the intellect, or by hearing about it
from many sources. Only he whom " it chooses can
understand it. To him does it reveal its idéntity.

The Self.is formless, so the question is, how.can
it be known? This verse .provides the answer.

You cannot have any idea about the Self from studying
books. You may have a sharp intellect and may be
good at reasonming, yet you still cannot understand
the Self. And you may hear about the Self from
many people, but even then it remains a mystery
to you. This is not the way you can have direct
knowledge of the Self. All these methods may at
best give you an indirect conception but not a direct
experience -of the Self. The Self is not an object
outside of yourself. It is- your inmost being. Because
of your ego this inmost being remains hidden to
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you. But through years of strict moral disciplines
and with the instructions of a competent teacher,
the ego fades away. The veil that surrounded your
inmost being is then removed, and that inmost being
then reveals itself as your own Self. Not only that,
it reveals itself as the Self of all. You feel that
you are one with every thing and every being. You
are all.

This experience comes to you as if someone were
doing you a favour. Of course no one is doing you
a favour. The Self was always within you, but now
it has revealed itself to you. You see it mow in
its true grandeur. This revelation takes place automati-
cally. It comes in a flash. :

TfoRal guRammRT=T A |
- rTaEEEr arsfy gaﬁiwwn?xu

Navirato duscarjrénna’éénto nasamahitah ;
Nasantamanaso va’'pi prajianenainamapnuyal.

Duécaritat aviratah, one who continues to_misbehave;
na {apnuyat], has no chance of attaining the Self;
asantah na, so also one inclined towards sense pleasure;
asamahitah na, the same with. a person whose mind
is restless; na va4 api asinta-manasah,’ néither one
also whose mind is always craving for the fruits of
his actions; prajiinena, only by knowledge; enam
apnuyat, can this Self be attained

24. One who is guilty of misconduct cannot realize
the Self. The same is the fate of the person whose
mind is restless because of his weakness for sense
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pleasures who is mcapable .of controlhng his mind, '-
or who is always looking for. the fruits' of his actions.
' The only way to. attam the: Self is through knowledge ‘

What ar¢ the qualities - that make one ‘eligible for "
. Self-knowledge? First and” foremost, you completely
. abstain. from rmisdeeds. The scnptures tell you ‘what
.misdeeds. you must abstain from, and ‘you strictly
follow the instructions of the . scriptures: The. mind
.has a natural tendency towards sense pleasures, but
you have to restrain yourself and - turn your mmd.
towards ‘the Self. Sense pleasures are transitory.. The
joy you derive from the - contemplatmn of the :Self,
.however is deep and enduring. Once you taste that -
" joy, sense pleasures cease to attract .you. S sense
control is thé key to spiritual progress Somehow . -
or other you have to be your own master. As you.
progress sprntually, you realize the difference it makesv
' Spmtual .progress is its own reward

“When you livé a pure hfe .you: have full. control -
over' your mind. Semse pleasures then ‘do not - attract

_.you, and you think. more of the Self-and less of

the world Self-knowledge automatlcally follows.

'maaﬁmasﬁnaaaﬁﬁr

-grgﬁw‘rqﬁa'—r & m éa' BF) Frll?‘«lf

Yasya brahma ca ksatram ca
ubhe bhavata odanah,

Mriyuryasyopasecanam ka
Atthd veda yatra sah.
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Yasya brahma ca ksatram ca, to that [i.e., the Self]
brahmins and ksatriyas; ubhe, both; bhavatah odanah,
are like food; mrtyuh yasya, to which Death is;
upasecanam, a condiment; sah yatra, wherever it is;
ittha, in this way [i.€., the way of a fully satisfied
person, as described earlier]; kah, who [ie., an
ordinary mortal]; veda, can know '

25. Brahmins and ksatriyas are the best among all
people, but even they are like food to the Self.
Death overcomes everyone, yet even Death is a mere
condiment for the Self. The Self is supreme. An
ordinary mortal [with his limitations] cannot establish
the greatness of the Self, at least not the way a
self-disciplined person can.

The Self is supreme. To show how supreme it is
this verse stresses that everything merges in it, as
food merges in the body of the eater.

The Self is unique. It is beyond the reach of our
sense organs. There is no way of perceiving it, and
it is not possible to define it. It is one without
a second, limitless, and without attributes.

3 et gummeaE e agtil
i kathakopanisadi prathamadhyaye dvitiya vall.

Here ends - the second chaptcr of the first part of
the Katha Upanisad.
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entity grow into many; ye dhirzh, those wise men;
fam 4tmastham anupasyanti, who can see it within
themselves ; tesam $dsvatam sukham, they enjoy eternal 4
happiness; na itaresam, not anyone else.

12. The Cosmic Self is one, yet it controls all. It %

is the inmost Self of all beings, and it manifests
itself as many. Those wise people who see that Self
within themselves are eternally happy, and not others.

This verse states the relationship between Brahman
and the world. It is Brahman that manifests itself
as the world, and therefore Brahman is the essence
of everything that exists. This manifestation is like
a wave in an ocean. The wave rises from the ocean,
rests on it, and finally dissolves into it. Without the
ocean there would be no waves, and similarly, without
Brahman there would be no world.

The aim of life is to know that the world is not
the reality. The reality is Brahman, and that Brahman
is one’s own self. Once you know this, you are
happy forever.

Your self is the self of everything. Your self is the
Cosmic Self, and this Cosmic Self, or Brahman, controls
everything. It is One, and it is Pure Consciousness.
It is like space. By its own power it assumes diverse
names and forms and then appears to be many.
It is like a person surrounded by many mirrors. The
person is one, yet the reflections are many. To see
the one Self is knowledge. To see many is an error.
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st JaadaTHT-

tehl Sl @t fagarfa )
aaTeRee  AsTaAfa -

wyr wf: srEdt AaERIg 3N

Nityo'nitydnam cetanascetanana-
meko bahinam yo vidadhati kaman;
Tamatmastham ye’nupasyanti dhira-
stesam Santih sasvati netaresam.

Yah anityanam nityah, he who is permanent among
the impermanent; cetaninam cetanah, consciousness
among the conscious; [yah] ekah [san], though he
is one; bahinam kaman vidadhati, fulfils the wishes
of many; ye dhirdh tam atmastham anupasyanti, the
wise men who see him within themselves [as their
Self]; tesam [eval $asvati $antih, only such people
have eternal peace [of mind]; na ifaresam, not others

13. He who is permanent among the impermanent,
who is consciousness among the conscious, and who
alone is able to fulfil the wishes of many—only those
wise people who see him as their Self have eternal
peace of mind, and none else.

Here the relationship between the individual self
(jivatman) and the Cosmic Self (paramatman, or
Brahman) is being explained.

Onlv the Cosmic Self is eternal among all non-eternals.
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