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Uson ha vai Vajasravasal sorva-venasam dadaw |
Tasya ha Naciketa noma purra ase,

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

Usan (being desirons),— The opening word of the Upanishad
declares the very basis of the religion of the Brakmanas, The
sacrifices and rituals arc all performed for gaining some wished
for end. The Kommakanda promises a temporary cure for the
desire-pestilence in the bosom of man. But later on m the
Upanishad we shall read of repeated advices to man to renounce
* Desires " and reach peace and bliss. There Is again an insistence
with which this Upanishad concludes @ 11, vi. 14-15 * When all
desires are renounced the mortal becomes immortal and realises
Brahran, even here,”

This is the traditional way of interpretation following
Sankara’s commentary, Bhatta Bhaskara Misra in his commen-
tary of Taittariya Branmana interprets as “ Usan, the son Vajas-
ravas "' (Usen Nama Vajasravasa Putrah). This seems to be quite
in order and a more direct interpretation, We shall have then
here 2 Bunuyan-like name making Usan, Mr. Desirous, son of
Vajasravas.

Note that verses 1, 2 and 4 are in prose and are almost
exact reproduction of the version of the story in Taittariya
Brahmana : Verses 3, 5 and 6 which report on the reflections of
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Nachiketas are in metre as of the rest of the Uparrishads, and these
reflections are not in the criginal Brahmana story,

T § FMT 9+ ey fowrAang
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Tan ha kumiaram santam daksinase nipamanasy
sroddha vivesa S imatipate,

(2) When the presents weee being distributed, filial anxicty {abous
the welfare of his father} cimcred the heart of Nuc]ukctas who was stll a
boy, and he thought.

The very opening stanza of this inkmimble Upanishad gives
us the intimate mformation about the parentage and pedigrec
of the hero, Nachiketas,  Tndeed Nachiketas was not an ifl-bred,
low-born, wnwanted child, His grandfather was a Vajasrava,
meaning one who has become famous by his distribution of
food in charity.  The son of Vajasrava, the father of Nachiketas,
is now, in the story here, engaged in the performance of a great
sacrifice catled VI‘-T‘IHH}‘II in which the performer has to give away
in charity all that he possesses. Tlhls was generally performed
by the lr.ings of old when they, after conquering kingdoms,
victoriously returned to their own capitals,  Again, householders
in the past used to perform this Yagna before they renounced
everything and entered the Order of Sampas, It was no mean
achievement for an individual if he r:ould perform this Viswajit
Yagna. Thus, Nachiketas was born of a great father, himself
a son of a greater man.  Hence, the cudtural purity of the student
is hinted at here by Mother Sruthi,

No stanza is there in this Section which is not adding some
definite strokes to the cxpression in the hero’s portrait | In
the very second stanza though it is only a mere statement of fact,
the word Sraddha is very expressive.  Sraddha in Sansksit is so
exptessive 2 word, pregnant with such sacred suggestions, that
it is almost impossible to translate it into any Earopean language.
The best translation that this Sadhu has come across is from
Wcslcy who asks, “ What is faith ¢ ', and he himself answ::rs

* not an opinion or any number of opinions pus together, be
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they ever so true. It is the vision of the soul, that power by
which spiritial things are apprchended, just as material things
are apprehended, by the thjrsical senses,’

In the very first reading this cranslation may look as though
it is too far-sighted. St Sankara’s commentary explains to us
the teem Sraddha as * an unswerving faith i the words of the
teacher, in the teachings of the scriptures and in the dictates of
one’s own self.”

One of the main four qualifications declared as necess
for a fit student, has been the six great qualities ; Sraddha 1s one
of them. Without faith in a philosophy no one can follow its
dictates. The modern youngsters generally misinterpret faith as
a certain blind brief and confidence in some supermnatural Power
or Force. In the sepse in which they have come to mean Sraddha,
certainly the word deserves all the condemmnation they hurl ac i,
But Sraddha only means confidence or faith. Nobody can do
in this world, as 2 macter of fact, anything withour faith,

For cxample, you climmate entircly the concept of faith
frorn your own make up ; then you will not be able to even
walk out of this Yagna Sala and reach your home. Supposing,
you are an a}:-plic:mt for a job. Certainly, to begin with, yon
cannot have any previous cxpetience ! But you entertain a
certan amount of confidence in yourself that, given a chance,
to work under favourable circumstances, you shall successfully
carry out the work to the satisfaction of your employer.  With-
out this faith no one can cxist in this material world even for 2
day. There are some who have not this faith in themselves
and they are either hysterical or even lunatics ; they entirely lose
their faith in themsclves* and they dare not get up from the
corner where they sit or, if at all they move, they walk round
each tiny pebble since they have lost faith in themselves to step-out
safely over them ! In the wotld of philosophy also we must
have first of 2l a faith in the Teacher, a faith in the scripture and
above all a faith in ourselves, if we must live the philosophy and
claim its blessings.

There is vet 2 more sacred implication in this term * over-
come by faith”, Injunctions in all religions must have, and

T "% v Eaith is the resolution to stand or fall by noblest hypothesis, ¥ —F. Myres.
3
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they do have, a flexibilitcy m themselves, Tlus is pcrcepuble
in t]'lf:lr gnldv:n ages ; but soon they harden thf:mselves into
shells and caskets avound the faithtul, binding them with * must
and ** should ™ rules.

Vajasravasa, the aged father, seems to have not recognised
the decper significance of the Vrtw.:mr-sa::nhce and he had
fully adopted 1t according to his station in life and o the status
:md worth of the Pundits.  The sacrifices had become soulless
and each a mechanical routine. Nachiketas the boy havinp
developed sufficient discrimination and daring to interpret
mdependent ¥ the innet significances of the sacrifice was filled
with “ Faith” and judged dghtly the significance of what his
facher did.

. We fmd here the expressions of some historical facts : the
frozen Brahmama-inrunctions and a silent revolt against them,
which gave us the final fulfilment of the rituals in the philosophy
of Truth as expounded in the Upanishads.

FriEHT Fregen grERngl e
A ST T HEPEr T ar =m0 3 0

Pitodaka fagdha trana
duphdha-dohe nivisdriyak ;
Ananda nama te lokas
tanr sa gacchatl to dadar.

(3) (These cows) have drunk water for the lasr time, eaten grass for
the last eime, have yielded all their milk and are barren. Jovless verily are
the worlds which he attains who gives these (Dakshing) presenats (in a Yapna).

This stanza is an example of the masterly poetry employed
in this Upanishad to bring forth the song of the soul, The deft
handling of the words to yield the maximum efficiency cut of 2
few but chosen words is nowhere so clear as in this stanza,
where the four cpithets, describing cows that were given away
as presents, together pive the rcader a full picture of their sad
lot. Cows, they would no more drink water nor would eat
any mote grass, so that naturally they shall not be of any use 1o
us cven as much as for a ball of cowdung ! Again, they are so
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old that they would yield no mulk and many of them were
barten and prﬂbabl}' laniic too !

The stanza at the same t'me is not a mere wasteful indulgence
merely for the word play.  Sruthi never indulges in over-talking,
Mirimum words and maximum suggestiveness is the Upanishad
style. In this stanza, besides the poctry of it all, there is a definite
purpose accomplished, namely, throwing one more shade and
stroke into the pieture of Nachiketas. That the boy of nine
years was able to quote the Sastras and say that the pert{rrmcrs of
sacrifices, who become stingy and misetly in their gifts to the
priests, would reach joyless worlds, clearly showed chac Nachij-
ketas was not an illiterate, but on the other hand, was a student
well versed in the texts of the Sastras,

T g faas g o7 i aredif
fasfrd g9 & S Foa9 @& et oy o

S¢ ha uvara pitaram
Tata Kastai mam dasyas iff ;
Dwitiyam fritiyam tam ka wvaca,
Mrtyave ivaw dadami ini.

(4) He said unco his sire, * father to wham wilt thon ﬁw-: me ! he said
agam and again, and again for the third time {when the enraged father}
said, * unto Death do I give thee .

Through the trellis of the chisclled words of this Upanishad
no reader can afford to look for, and miss the vivid picture of
the home of Gautama with his courtyard crowded by the
humdreds of priests assembled there to receive presents, The
melanchely team of cows is being led in and the father is busy
distributing them to the Ritunks (pricsts who officiate in Yagnas).
In the verandha of the house there stands the child Machiketras
visibly upsat with his own confusions within, He is not able
to reach the sacred meaning of his father's actions,  He is anxious
that his father who s performing the yagra with desire (Ulsan)
should attain its fylfilment.  But in his knowledge of the Sastras
he knew that the sacrifice called Viswajit can |:J-c fully potent
only when the performer sacrifices everything that he possesses,
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* But somehow, duc to some sense of aftachment and
delusory feeling of proprictorship, the old man has decided to
make small compromise between injunctions of the Sastras and
his own promoted impulses ”, so thought Nachiketas in his
immaturity. In this inner conflict of Vajasravas, so clearly
indicated by his external actions, Nachiketas reads a sure tragedy
in store for his father in future,

The young boy, overcome by his sense of duty towards
his father, walks up to the old man who is busily engaged in the
distribution of the cows, and enquiries of lam, * father, to whom
will thow give me.”

The Yagra performed being Viswafit the performer 1s
bound to give away i charity all that he owns as his own.
Naturally, the son approaches the father offering himself as a
happy sacrifice, Certainly, no father has a right to give away
his son without his consent merely to gain for himself a greaver
Realm of Experience. After all, as an individua! with inde-
pendent life the son has a right t© demand his own privileges
as the son of his father. Nachiketas in thus offering himself to
his father, 15 surrendering his individual rights at the altar of
his greater duties towards his parent. Or, may be, it was an
intelligent hint suggesting a volume of criticism at the father's
suicidal miserliness exhibited so shamelessly at a moment of
chalienge in his life,

The old Brahmin, though intellectually a great master of
the scriptures, is in no sense of the term a saint or a sage who has
transcended the misty realm of self~onfusing thoughts and self-
debasing temptations. Where he a saint he would not have
acted by desire (Lfsanj. But he was a progtessive man of
knowledge and could dare interpret the inner and sacred signifi-
cance of the sacrifice and adapted it to the circumstances of his
stage in life and to the quality of the Pundits he had to satisfy
with gifts.

There is in him evidently a sense of attachment to his
wealth, Naturally, Nachiketas fears that his father may not
sacrifice his only son, under the coak of assumed righteousness
and the high-sounding ideology that no father has the right
over his son's life to sacrifice it for fulfilling his own personal



ambitions.

You need not consider this as a very farfetched interpreta~
tior. Human mind is capable of even greater self~deceptions,
When a challange comes in life we vyield to the temptation
knuwing full well that we bave fallen from the heights of perfec-
tions which we have chosen to follow, and in all such cazes cur
nund is a faithful ally to sabotage us from within and always
provides us with itrefutable arguments to Justify our own lapses ]

To the old man, the young boy's insistence was unbearable,
At first the father ighored the repetition ; mbabl the old man
might have scolded the boy and ordered h\m shut up . But,
on repeating for the third time, in sheer despair and disgrust at
the nuisance, the father in a harmless curse burst out, © Unto
Death do I give thee 7 5 equivalent to any angry Englishman’s
*Go to hell " !

Certainly, we shall not understand the words to have any
real significance in the mouth of the father ; it was only an
outburst of his annoyance at the * priggish’ son. A Brahmin
who cannot give in ' dakshing’ anything more than the useless,
old and barren cows cannot be expected to have the large heare
and the teue spirit of charity to offer his only son as an oblation to
Lord Death,

TEAMTRIgH ggAmfy v |
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Bahwnan enti prathano,
bakunam emi madfryamah ;

Kimsvid Yomasya kariavyam,
you mays gy karisyali.

{5} (Nachiketas thought} . “ Of many T go the fist; of many I go
midmost ; What is there for Death to do which he now can do by me {who
is thus piven) ¢

The stanza is the inner soliloquy of a Eperfe:t Aryan child,
born and bred up on the sacred milk of the Vedic culture.

When the father has thus exiled him from this plane-of-conscicus~
ness into the Realms of death, Nachiketas retires from the presence
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of his preoccupicd father to ponder over and digest the cir-
cumstances, 'This is a true sign of a matured soul. No grown-
up intellect wall allow itself to be clonded and confused at the
mere approach of chalicngmg circumsstances. It will neither
allow emotion to play its wild pranks and act in a maddening
impubive way, nor will such an meellect allow itself 1o be cowed
down by the I:hrcatt.mr:g aspect of the challenge and run away
from its ﬁr:ids of activity into 2 cowardly retreat of inertia and
dumbfoundedness. Here is Nachiketas surprisingly bombed
by a most unexpected development around and about him in
the external world of his relationships.  And like a true maturad
inteilect he quietly retites to ponder over, to analyse, to discrimi-
nate, and to judge.

In that quietude he gains his balance by a reference to his
knowledge of the ever-truthful Sastras and the sacred words of
the learned masters. It is a Sastric injunction and an Aryan
code of morality, that the duty of a disciple or a son is to be
ever implicit in the sevq of his Teacher or his father, With
reference to the exccution of duty to a Guru the disciples are
classified under threc heads : {a) the best, {i} the so-s0, ind
{¢) the bad.

' The best ” oncs are those who, knowing the wish of the
Guru, always serve him ; the so<o are those who are infallibly
obedient and execute any order from the Guru when expressly
commanded : and the bad ones arc those despicable wretches who
fail o execute even when commanded by the Guru. Here, in
our story, Gautama was to Nachiketas both father and Guru in
one, Hence these words from the son-disciple, Nachiketas,

With reference to the above Sasttic injmnction we shall
now casily understand what exactly was in the mind of Nachike-
tas when he thought as in the stanza now under discossion. He
meant to say that he was ever diligent to act up to the expectations
of his Gura and parent : that n some cases, now and then,
he had slipped down to * the soso " category when he could
not understand the wish of his Guru for the moment and could
not, therefore, execute it before the Guru's expressed command.
In short, Nachiketas confesses that he has never been consciously
or unconsciously of the last type and that he never hopes now
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to become one by disobeying a command expressed by his
father-and-Guru.

The boy knew that his father never meant what he said.
But no compromise Is sanctioned or allowed in Sanathara
Dharma Sastra. Moral and cthical codes of living are to be
followed, if at all, in toto and as such. To add our own condi-
tions and interpretations to it is to molest Dharma openly and
serve our sensuous nature. Rank Adharme 1s far better, friends,
than compromiscd Dharma practised with msincerity. |

The tomb of cur culture has been opened uvp with the
spades of such distorted practices of the Eternal Dharmas by the
Hindus. Had we, as 2 naton, the brutal animal-courage to be
outright Adharmis, we would have been today, probably, far
better, at least, in our material life ! Neither have we the
spiritual heroism to walk the path of Dharma nor have we the
flesh-fleshy darmg to be Adharmis. Compromising ourselves
in our womanly cowardice, we have been playing the calamitous
gamce of living two coutradictory ideas : Dharma like Adharinas
and Adharme like Dharmas.

Nachiketas knew this and he dared not compromise. It
is a blasphemy to attempt to reconcile to our convenience, the
Eternal Values of Truth with the passing demands of false
temptations. And hence, Nachiketas wondered, * whar is the
great work that will be accomplished by Yama through me, who am
thus sent forth by my father” Herein these is a sacred trip for
all true aspirants who are secking their goal of life.  Nachiketas
cettainly knew that his father never meant what he said,

But his father was alse his Guru and a2 Guriu's words are
never futile.

Many are the stories in our Puranic treasure-houses which
indicate how even a passing word of a great Master has come
true in the end. There is nothing strange in it, Tt ought to
be so. When a radio is tuned up to Delhi and if that radic sings,
it cannot but be the songs sung in the Delhi broadcasting room.
A radic is incapable of making its own noises. Similarly, a
Goduman, who in his realised selfoperfections has totally tuned
himself to That, will not and cannot express himself in words

futle. All his thoughts are the thoughts of the Tatal Mind.
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His words are always the immutable words of the Divine Will.
This ought to be the intelligent understanding of every discipie
if he is to profit himself by the grace of 2 Guru in the spiritual
field. MNachiketas, truc to this eternal principle, acts upon the
words of his Guru, though they were but unmeant words spoken
in the heat of the moment by a father o 2 son, And vet, uldi-
mately the preat student comes ta the greatest of wealth and
achievement at the feet of Lord Death—because he implicicly
followed his Gurz.

The words, ™ what will be the work of Yama which he had
to do by or through me ? 7 are the expressed form of speech which
indicates the cthercal atmosphere of thought bcﬁind ! The
young boy has divinely determined to follow strictly the Path
as advocated by the text-books of Dharma. The wonderment
in him s but an anxious impatience to peep into the future and
to come to witness what is the great mission that is to be fulfilled
through him by Lord Death ; for, his Guru’s words can never
be in vain.

IR qAT g3 WiaTw TEIEL b
gratae wa oeud gEafaarssmas g 0§ o

Anupasya yotha purse,
pratipasya latha pore ;

Sasyamiva manthyah pacyate,
sasyart [ve efayaie putckh.

(6) " Remember how our forefathers acted : Consider also how others
now act, like corn, decays the mortal and like comn is born again.”™

This stanza is directly addressed to the father by the son,
It contains in the essence the wisdom of all the Sruthis and the
erearn of the entire Sawathema Dbharma. The stanza indicates
the inevitable Philosophy of Rebirth which is the very backbone
of the Hindu faith.

This ought to be the sane conclusion arrived at by every
honest thinker if he were to analyse the wherefrom and the
wherefore of life. Had it not been for the Karma done in the
past there should not have becn so much differences among
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those who are living now. A boy born to a leper has to suffer
from his very birth the sorrows of this despicable disease 1
At the same time, elsewhere, in the palace a child is borm to
weat the crown and to enjoy the kingdom ! Why :

If we arc to assume that this life has started directly from
Him then we will be forced to assame that the Creator, in
His omnipotence and might, is a tvrant, and, like any mortal
king, dispenses His favours according to His will and pleasure ;
such a monstrous Creature who acts according to His whim
and fancy, sometimes justly and often unjustly, always partial
and inconsistent, is no God at whose feet 2 devotee can offer his
heart of love in total surrender and devotion. And there is no
Religion in the world wherein we have the concepdon of a
God who is cruel, partial, unjust and mad in His Justful powers |

The stanza now under review hints at the sublime truth
that our present existence is not a mere accidental happening
but is a measured link, shaped out by ourselves, which makes
the chain of life complete, connecting the dead past with the
unborn future. These words indicate not only that there were
many incarnations taken by the "ego’ in us in the past. but
also that it shall again continue manifesting in pumberless
incarnations in the future too. In short, the present life in chis
form upon the earth is but an incident 1 the Erernal Existence
of the Soul.

Generations after generations comc upon the surface of
the earth, feed themsclves, grow to maturity, breed theit kind
and die away vielding their place to the new crowd of the latest
generation | This idea has been here expressed in this unforget-
table metaphor taken from the birth, growth and decay of the
seasonal weeds, Weeds grow up during the rainy season and
soon thrive themselves to flower forth, and, in a counple of
months, they fulfil themselves in their seeds and dic away.
So too man must vield his place for his children to flourish.

Nachiketas is here hinting to his father thar life must neces-
sarily end after a period: of cxistence and that, compared to the
Endless Time, the life span of an individual ego living on this
globe is but momentary. The general import suggested is that
when life is so fleeting why should one stoop down to perpetrate
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Adharmas, tempted, by one’s own delusions and false attach-
ntcnts 2 This is indeed a very strong argument raised by the
son to help the father to come to a fmal decision and aliow the
youngster to leave for the Palace of Death, and thus, thereby
fulfil the idle words of the preceptor-father.

Besides, Nachiketas discusses with his father the correct
way of discriminating between Dharma and Adharma during
moments of high tensions in life. Many are the moments
when a faichfil sccker fecks lost on the path of life not knowmg
what is Dharma and what is Adharma. At such moments of
Arjuna-Sthithi, the advice that the Sruthi gives us is, * Remember
how our forefachers acted ; consider also how others now act,”

This is a very significant advice which is to be noted by all
true seckers. At moments of moral and ethical challenges in our
lives it is not always possible for all of us to keep cool and bring
our senses of judgment and discrimination to work ont the pros
and cous, and to provide us with a final verdict as to the right
mode of action which we are to pursuc. Here is, then, the
practical tip for the aspirant. At such moments we are o
consider how the great masters of old acted under similar circum-
stances. May be, the occasion that has arisen for us to react is
ove which was unknown in the days of yore. For example,
travelling in a crowded tram is certainly an occasion possible
today but a parallel of which we may miss in the records of the
past. And so how to act in a tram, or what arc the Dharmas
to be followed i a tram are to be known and copied from those
noble ones who are living and acting roday : ™ Constder also
how others act now.”

Thus, with a reference to the chaste actions of the great
ones of the past and of the peesent we can always instruct ourseives

‘upon what is good and 'wiat is bad.

. ‘This is the interpretation given by Sankara, and the majority
of Indian commentators follow him.* After all, to dic is not
anything mysterious or unique. He is but one in the endless
march of the dying crowd : first of many whe will come after ;
one in the midst of his contemporaries.

T
A

* Maxmmller however, tepards both mearras fve and six 2 meditations. of
Machiketss upon the trznsitorines of life.
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He sends his gaze of meditation to the {any), predecessors,
and then towards the other direction to meet {prati) those who
arc coming after him. To everyone the lot is the samce and
the classical couplet describes how like com man too rots to be
reborn again—one of the earliest declarations cxpressing the
Theory of Transmigration in Hindn thoughts ; the carliest is of
course seen in Brihadaranyoka.

e Ffaeafefaniarod o |
Tt =y fAfe 5T JaeagieTg 1w 0

Vaisvanarah pravisati
atithir brahtmane grihan ;
Tasya ctam santim hurant,
hara Veivasvata-ndakam.

t7} A Brahmin gucst eners 2 bouse like fire.  Men give diis to quicten
hitn. Vatvasvata ! fetch water,

Berween che previous stanza and the present there is a
dramatic silence which is to be supplemented from our know-
ledge of the same story as narrated in the Brafumana portion of
the Veda ; therein, however, it was a formiless voice that directed
the boy to the Palace of Death.

Nachiketas comforting the father and persuading him o
act ap to the high ideals in which the true Arpans ever walked
in the past, the young boy left his home and cntered the Domain
of Death. There he arrived at the Portico of Death and the
boy had to wait for three days and nights since Lord Deach was
then " out of station . -

At this juncture Chinmaya pauses 1o answer some gross
doubts rased by some of the hasty readers. Some enquire,
“ how exactly could 2 mortal ¢hild enter at will the World of
Death 2™  Some others ask, * did the child visit the Kingdom
of Dharmaraje in his physical body or in his subtle body ¢ ™
The absurd questions array themselves in the same uniform tone
and to repeat them all would be to parade too long a list of

pithless douhts.
Such questions can suggest themsclves only to’ an
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unsympathetic head and heart.  This s, after all, a story, the main
purport of which is not to discuss how far mortals can, at will,
travel into the Realms of the Deead, but it is meant to brng a great
student of life and 2 burning sceker of Truth to a master-mind,
Lord Decath Himself. To wander away from the story into the
labyrinth of such futile enquirics is to miss the greater purpose of
the Uparnishad.

No comparison is to be understood to be cffective in all its
details. If a poet describes the face of Miss Saroj and compates
it with the moon, it does not mean that she has a face which is
geometrically circular and contains in its very centre some dark
patches | Such unsympathetic readers should avoid reading
poetry and take to Mathemaric text-books to engage their leisure
haurs ; for, not only would they find no education in poetry
but shall ruin the very poetry they read |

Lord Death was not at home and the disciple had to wait
three days and live through a self-imposed discipline of fasting.
Here again, it is meaningless to wonder if such a thing was
ever possible, when the consorts of Death were there at home !
The story wants us to understand only that a certain amount of
self-discipline and self~control] are to be practised by every secker
ere he can come to be blessed by the contact of perfect Guru.

At the end of the third day Losd Death rcturns home and
the stanza under review gives us the words of either his consorts
or of his ministers.

A Brahmin guest, a noble cultuted man of purity and
l;i%htmumess, is considersd in our Hindu Sastras as a double-

ged weapon ; we can avail of it cither to cut open our paths
clean ount of the jungles of life or to destroy ourselves by ignoring
him or by disobeying his right advices.
¢ comparison of a guest with fire s very appropnate
masmuch as in the Vedic period worship of Fire was the most
common method for gaining merits for the hereafter, At the
same time, fire can bomn down the houses and bring sorrow and
disaster to the householder. Also Vafswanara means ' belonging
to all men”. This term has been used as many as sixty times
in Rig Veda to indicate Fire in all its aspects, Here one thing is
to be noted ; in moderh societies too, a cultured and educated
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guest is always respected and tevered. The word Brahmin in
this connection means not the cne who has come to caim it as
an accidental privilege of birth ; but as | said, it means one who
has the necessary cultural purity and menml and iatellectual
powers manifested in him as an individual.

g S FET gaal =@
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Asa pratilse sangatam sikrtamen,
ESfa PuFLe PG JRISURS cd sarean ;
Yetad venkte PHTHSTS el :z.n'p:i mt’a’ﬁasﬂ,
yasya anastian vasati brafimano grhe,
(8} " Hope, cxpectation, company Witk good men, fiendly discourse,
sacrifices and frults of pious gifts, sons and cattle—all these are destroved

in the case of the ignorant iwan, in whese hossc 2 Brahmin gucst stays withont
taking food.”

Frnkte.—This word comes from Fraakti—to turn, to twist.
Thus the Brahmin * wrenches * away all these above mentioned
irom the person who does not respect the guests,

Not only in the simple houses of the mortals do we see the
working of Sanathana Dharma, but even in the Palace of Lord
Death, Sasiras are quoted and implicitly followed, This s a
stanza which cnumecrates the consequences one will have to live
through as a result of one’s deliberate insules 1o 2 man of know-
ledge and culture.

Hope and expectations are blasted in the life of one who
insults a saintly guest, Here, Asa, “hope’, means ' wish for
something unknown, such as heaven, etc.” and Pratechsha,
‘ expectation ’, means ““ looking forward to the obtaining of a
known object such as material wealth, relationship, etc.”

A house-holder who insults a saintly guest is called by the
Sruthi as an idiot (Alpamedhasal). 1f today we find in our society
more folks who ignote charity and hospitality, in the langnage
of the Sruthi, we are a generation of idiots !
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In the concept of Sanathena Dharma a guest is an Athithi-
Narayana or an embodiment of God. Feeding the guest with
Nurayana Bhav is considered to be one of the Five Great Yagnas
{Panchamalayagna) which a house-holder has daily to perform
for purposes of Lis future growth in the scales of his conscious
evolution. To a certain degree Kathopanishad can be considered
as indulging in Brahmin—propaganda i the sense m which we
understand Brahmins today as a special and privileged class.
this and in many other Upanishads the Divine Knowledge is
represented as having been revealed to & Brabmin boy.

However, though the traditional belief is that Brakming
alone are eligible for Upanishad studies and for Gyana method of
Self-realisation, we find that in carlier Upanishads the Great
Knowledge was revealed fiest to 2 King (Kshatriya) and through
him to a Brahmin,

Thus in the Brihaderanyaka and io the Chandogya, the Brahmin
Saint, Gautama Aruni, is represented as receiving instructions
from Pravahana Jaivali, King of the Panchalas, who says :
“This k.ﬂDWlEdgE has never been revealed to Brahnuns before
you !” In Kaushiteki, Sage Aruni is said to have approached
King Citra Gargyayana as pupﬂ and, again, in Brikadaranyaka
the proud Brabmin, Gargya, is shﬂwn as a pupil learning from
the King of Kasi, Ajathasatru.

forent wAgRARET A7 X
IR AORTTHE: |

aEyse geAlE Uy
FeATeTTe AT (L] )

Tisro ratrir yad avatsir grke me,
aasnan bralimann atithir wamasyah ;
Namiaste st brahman swastt wme s,
tasnat prati irin varan veeishes,

(0o} Yama said : * Oh Brabmm, thou, a venerable guest, hast dwelt
in my house three nights without -‘:mmg Thu':refur: chonse now three boons,
in reteon, O Braluning, my prostratiens unto thee. May good befall me”

The spirit of the stanza is the true spitit in which the Aryans
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accepted and followed their immortal Sanathana Dharma, As a
matter of fact, it is surprising that such a Godly Yower as Lord
Death Himselt should bow down in modesty in front of his
guest, a boy merely nine years old, and begr of him to pardon the
host's inevitable lapses,

These arc days when the governors themselves ontrageously
step over their own laws ! No one would have found fault
with Lord Death for having ignored a guesr when He was
Himself not at home ; and ver herein we see Lord Death
apologising for his unintentioned misconduct and begging the
Brahmin-boy-guest to accept in return an atonement in the
form of three boons ! if only men in power and nught, persons
in position and status, were to be so straight in following the
taws of [2harma, ﬂt]]-::rs the lesser ones, would not have dared
to disobey them ac all

Here, there is also an ullder-currvmt of compliment paid
b}* Lord L‘-'Lath to the Brahmin boy. * May peace befall me ™,
is a request which has been alrcady sanctioned by the guest
even before the house-holder has asked for ic ) since, a highly
cultured man of ntellect and heare, a true Brahmin, is always
won over by humble prostradons and due reverence shown.
He is not one to nourish a grudge for cven an insult expressly
shown.

1—g. To keep his father's words Nachiketas goes to the Palace
of Death, where for 3 nights he remains anfed.  To atone for His
inhospitality Death offers the boy threc boons.

BFIAFET: GHAT T47 FAGIFETIGAT AR 2y |
weaged qIsPaaderdla uReHAre T9W 2T 9w 11 go 1)

Santa senkalpeh sumana yatha syad,

vita manyur Gatamo ma bl wriye ;
Tvat prasrstam wme bhivadet pratia,

clat trayantam prathamiase varam wme.

(10} Nachikeras said, O Death ! as the fiese of the three boons, I
choose that Gautmm, my father, be pacificd, be kind and free from anger
towards me, and that he may know me and grect mie, when [ am sent away

by thee.”
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Though Lord Death has given the boy only three boons,
he encashes the very first one in favour of his father. In the
L}IHI'EILIZEI? and temperament of the boy this action indeed clearly

throws a lot of glorious light.  Though he 1s now i the higher
Realms of Deat% he is ficst and foremost a dutful son, and s0,
the very first boon is utilised in bringing peace and joy ito the
heart c-f his father. Nachiketas wants his father to enjoy com-
fortable nights without reprets for having sent his son to the
Abode of Death.

A loving consideration for the feelings of one’s own parents
and guardians is the beginning of an individual’s expansion,
which ends only when his mind can give an equal place for even
the inanimate objects of the world !

A man of perfection is he, who, in his State of Experienced
Godhood, has expanded to become the all and has come to feel
for not only his own relations or countrymen, but equaily for
all - that is, such a Perfect Master alone 1s a true Citzep of the
World with a perfect Universal Love, To achieve this Aeme
of Perfection, a Sadhaka must begin with a consideration and
love, selfless and all-giving, first towards his parents and relations.

These arc days of crucl mismlderstandings when m the
name of R&hgmn people sedulously practise many a vualganty.
Of thern noneisso detrimental and sad asthe misplaced enthusiasm
with which youngsters, when they have made a mess of their
lifc by living tmintelligently a span of licentiousness and sensuous
freedom, suddenly decide to run away from it into the open
portals of Samnyas, Such rumaways and moral desperadoes
cannot, succeed in this highest vocation, called Sannyas. They
are ever a misfir, not only in society for material life, but equally
s0 in the jungle for spiritnal seeking and steady self-perfecting,
In the character of Nachiketas we have a clear restatement of
our ideal duty to those who depend upon us and towards the

world,

o9 I WA yde ARt |
g& Tl AET ARy
Hoge Il
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Yatha purasiad bhavig pratita,

Anddalakir Arunir nnnt prasrasiah ;
Sukham roiri sayite vita manyakh,

twan dadrsivan ity mukhaat pramdetam.

(x3) * Through my favour, Auddalaki, the son of Aruna, will recognise
yon a5 before.  He will sloep peaccfully at night and when he sees you released
from the mouth of death, will lose his anger.”

In this stanza Lovd Death is blessing the boy with the fulfil-
ment of all his demands in ali their details,

Machiketas’ father has four names as is evident from the
pages of this Upanichad, viz., Gautama, Auddalaki, Aruni and
Vajasravasah. He was a son of Uddalaka and an adopted child
of Aruna. Or, some commentators identify Vajasravasah,
father of Nachiketas, as ¢he famous Uddalaka Aruni ; therefore
Anda-Aruni will be Nachiketas himself.  Thaus, © sceing Nachi-
ketas freed, Vajasravasah will be happy, cte,” a pattonymic
name, since as Vajasravasah means “ Son of Vajasravas .

10-11.  As the first giff, Nachiketas wants the blessing to retven
to liis father.

I S Ay fReife 1 gy o3 7 sy f@afa o
v dratsaargt fa@ mwifen JEd s oo

Svarge loke na bayam binchana asii,
na tatra tvam wd jarays bibheti ;
Uibke rirtvo-sanaya pipase,
soka-atigo modate svargaloke.

f12) In Heaven there is no fear. You are not there : nor there do
they in old age fear, Having crossed both hunpger and thiest, one in Heaven
rejoices being above grict,

In order to ask the second boon promised here Nachiketas
is glorifying the life in the higher Plane of Consciousness, called
the Heavens. In establishing the greatness of Heaven, Nachi-
ketas adopts the metbod of comparing it with the sorrows of
the wuricf Heaven is comparatively without fears, since, life
in that Plane of Conscious-existence is longer compared to the

4
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flecting span of existence in this Mortal Plane, Hence, Nachi-
ketas declares to Lord Death, “ you are not there”. 'This is
not an absolute trath ; even for those who live in the Heavens
there is mortality : their carcer there ends when they exhanse
the merits they bad gained while they were living i r};E mortal
plane during their previous embodiments.*

Man has five stages to live through in life : birth, childhood,
vouch, old age and dezth, But the gods have only the firse
three stages, And hence, Nachikeras says :  Nox there do they
in old age fear.” Not only have they none of the pains of old
age or death but also they have neither the agonies of hunger
and thirst under which the ordinary mortals suffer through their
spat: of existenee here,

It is interesting to note here that in the earlier periods Death
was not considered so ferocious and threatening a Lord of
Bereavement as in the later period. Ty eatlier portions of the
Vedas, Lord Death is considercd as a Guide who takes men o
the doors of the Heaven ! By the time of the Katha this beight
and jovous faith has passed away.

g EHiE muaets gon 99§ o Sgame gy
EWIHT AYAET WA goriadEd o g o0 93 1

Sa tvant agnim svargyan-adhyesi mrepo,
prabeabi twaw sraddedhanaya waliyam ;

Svargaloka aririatvam bhajante,
ctad dvitiyena vrne varena.

(13) Oh Deach I thou knowest the fire which leads to Heaven ; explain
to me who atn zealous, that (fire] by which those, whose world is heaven,
attain immorality, I pray for this my second boon.

Here in this stanza Nachiketas is asking of Lord Death the
second of his boons. The heavenly life that has been explained
in the previous Mantra is the demand of the greatest number
of men stiving in life. They dedicate their entire spiritual
and religious work only to live at keast 2 period of time in the
hesvens. In the name of these ignorant folk, Nachiketas is

W'ﬁ o Digtrurses on Gesta ' Ch, 121,
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now cashing-in the second of his boons and asking Lord Death
to give the secret knowledge regarding the Karma that is to be
done by a mortal in the world, so that, as a result of its reactions
he would come to gain the Elysian pleasures of the heavens.

Herein we find Nachiketas, an ideal and a fic student for
religious growth and spiritual unfoldment, sacrificing the second
of his boens in a spirit of dedications to the world at large, A
true Hindu is one who will come to seck his own liberation only
when he has fulfilled his duties toward his own relations and to
the generation in which he is living. Unless one has practised
universal love sufficiently for long one cannot expand onesclf
fully to contain the Cause and Essence of all the universes, the
Lord or the Truth. Here in the life of Nachiketas, Sruihi wantes
to emphasise this point as a necessary prerequisite for a successful
seeker,

In the AMantra Nachiletas is tequesting Lord Death to ininate
him inte the seeret of the ritnal by which the performer can
reach ‘immortality . This is not to be construed as the true
goal and aim of life, the Godhood or Immortality, To under-
stand it thus would be agamst the fundamentals of Vedanta,
Karma (sclflcss work) cannot procure for the performer the
Supreme Goal of life, for, if the Supreme were to be a product
achievable through an action, then it would be a thing made or
“born ' and, as such, it shall be finite.  The Infinitc or the Eternal
God-principle or Truth cannot be the product or the result of
ap action or actions done, Thus, the word * immortality * here
is used in a reladve sense ; compared with the daily deaths in
life, the longer periods of existence for each cgo-centre in the
highet planes of the Heavenly Regions is the * immortality ’
(Amritatiwam) mentioned here,

T ¥ xaify ag & ey s wfeda semee
Fae TRy gfasst fafe @ fafgd qggram v oo

Pra te bravimi tadu me nibodha,
svargyam agrim Nachiketa projanan ;

Anania Jokaptieatks pravicthom,
viddhi tvam ctam uihitam guluyam.
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(14) “7 will rell thoe well ; attend to me, Oh MNachiketas, I know the
fire leading to Heaven ; kmow the fire which leads to Heaven and also the
suppart of the Universe and that which seated in the Cavity (of the heart).

Here Lord Death is obliging the Brahmin boy with the
blessings of the second boon, requested for. It is noteworthy
that in the Vedic Period instructions were reccived always directly
from the Gura’s mouth, and as such, the method of education was
not like that in our own times, through the medium of notes
and the leisurely mugging uElJ of them by the students. They

kad to understand directly and memorise or the spot the import,
as well as the words, given out by the teacher, This method

of dircct learning demands an acute intelligence and an extra
capacity to concentrate on the part of the atud:nt and hence,
Lord Death is warning his disciple, ** 1 will tell thee well, attend
to me, learn it from me ",

This preface would be redundant in the mouth of a modern
professor and, probably, he will be hooted down as a madcap
if he were to start his lectures each day with a call vo his students
to attend well, Neither does the method of modem education
warrant it, nor will the students of the present day have the
capacity to follow such an instruction, The epithets used arc
deliberate attempts to praise the Agni Vidya (the Fire Worship),
in order that the passion-riddled and desire~prompted lesser souls
may be encoutaged to perform this ritual.

Fire is a support of the universe in its micro-cosmic aspect,
the Virgt. This is situated in the heart-care, mceaning, in the
intellect of the wise. Nihitam guhayam—Hidden in the cave :
this is a very familiar phrase in thc Upnmshad literature. Perhaps
in this stanza we have the beginnings of a revolt against and
evolution from the ritual-chained slavery of Hindn Relipion.
There is a declaration that the outer ﬁrt: is to be considered as
the vital heat encrgy i the performer’s own heart,

Thus, though Katha begins with the ritual religion of the
Brahwanas, it does not stop there ; as every other Upanishad it

ushes the thoughts and the technique further. [t is hinted at
Eere that the sacrifice in itself is not all ; it significance is o be

subjectively realised by the performer—for his final and eternal
liberation.
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FIRTEAiN JHam qed a7 T JradEl 997 4T |
SR GG ECHRIEER NI 0 R ORI ol R R

Lokadimagnim tam woacha tasma,
¥4 exaka pavatir va pathe va ;

5a ca-pi tat pratyavadad yethokiam,
Atha-sya metyuh punara evaha tushtah,

kg.rs} Yama then explained to bim that Fire Sacrifice, the source of the
worlds, what bricks are requir:d for the 3_1’:.-1[,, how maily, atid how thl.'.’:,? are
to be placed ; and Nachiketas repeated back fto the teacher) all as cxplained,
Then Yama being pleased wich him said apmin,

This can be considered as a stanza repeated by Rishi Kathaka
or Sruthi Bhagavathi Herself,

Even in this scrappy and skeleton draft of 2 story, Mother
Sruthi exhibits a perfection of touch and a delicacy of stroke in
her art. She not enly labows to throw as much colour as
possible in the character of the hero but also pauses, now and
then, o brighn:n up the SOy with sure touches of emotion to
paint true life.

It is 2 natoral instinct with every school-master to feel
extremely happy towards that student who is smart at grasping
the [essons at the very furst hearing, This is a compliment to
the master himself and at the same dme he feels o satisfaction and
futilment.

Lord Death had explained to his disciple the ntual in all its
details ; but since this is Gyena Khanda the details of this ritual
arc only mentioned in their broadest outline and hinted at by a
mere enttmeration of its sub-hr:adjngs.

Strictly following the ancient method of teaching, here akse
Lord Death asks the ranght to repeat the lesson at the end of the
mstraction. Nachiketas stood the test well and repeared in all
details the entire lesson, Lord Death, feeling happy at this,
blesses the disciple with another extra beon.

TARA AR AICAT A% JAGIT 209 3T |
Fa% Arer wigamEn i g%t Jqreasea g o 48 1

e
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Tom abravit priyamanc mehatma
varam tava-iha adya dadarsi bheyab ;
Tava eva namna bhavita yam agnik
srmkant o amam ancka supam erkana.

(16} Satihied, Death, the magnanimous spoke to him : 1 give thee
this other boon ; this Fire Sacrifice shall be namead after thee ; and take thou
this many-coloured chain.”

According to Max Multler verscs 16-18 are an insertion ;
and certainly, %1& seems to be very well justifted in declaring them
to be a later interpolation. The stanzas are confusing m
their rmeanings and unfaithful to the lucid style of the whole
Upanishad,

Lord Death is offeting here to his disciple a medal-of-
appreciation in the form of a jewelled necklace (Sringam).  Srec
Sankaracharya in his commgentary gwcs two meanings for the
word Sringam : (¢} " garland " and (b} * actions which shall yicld
many glorious fruirs’. May be, as Sree Sankara says, Lurd
Death might have initiated lus disciple into some more secret
methods of fulfilling the desires of mankind through mystic
rituals and propitatory ceremonies.  Or may be, Lotd Death
presented the Brabmin boy with a chain studded with precious
Jewels,  Whatever it may be, the purpose of the Srurhi is served
if we understand that the acute intelligence and the extraordmary
retentive capacity of the student have brought forth an applause
from his own tedcher !

Sankara i1s compelled to bring out these two mﬂaﬂitl%‘s
separately because later on {in 11-3}11%1:: same term is used clearly
meaning “ a path”. ‘The same meaning ** Chain ™ can also be
accommodated i% bnth the mantras @ here as ** ornamented ” and
there as ** golden ¥etters ™.

One Sh-‘-}l.l.ld be mtellectua]lv a Nachiketas if one were ©
pursue the study of the sastras and thus plan cut one’s own libera-
tion. We may take the waming and vnderstand that Brahma
Vidya is to be pursuf:d in a real Sannyas-attitude, not by illiterate
scums of society, who cangot seek and find success in life even
when they have the chances to pursuc their cducation

fully !
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fmfadfatrer afy i ssee)
FTad ATy fafeer feangut mifeaty o ge

Trinachiketestribhir ciye sondhim,
trikarma kbt tarali fanma mereyy ;

Bralima ja fream devamt idyam vidiiva
wigayya i santim alyantarm el

{17) Whocver performs thtee omes this sacrifice of Nachikce Fire
and has been united with the ¥ theee ” and Tas performed the theee duties
overcomes birth and death. When he has understood this adarabls bright,

opriscient Fire, born of Bralwian and cealised Him, then he obtans everlasing
peace.

This stanza reads today as a strange riddle, and, certainly had
it not been for Sri Sankara’s commentary, the modemn students
of the Upanishad would hive gasped at this stanza. But that
need not necessarily mean that even In the days of the Vedic
Period these stanzas were equally confusing riddle birs. At
that time stedents woere so well gmmldud in the Vedie lore and
practices that to them this lanpuape was self~explanarory and
needed no special commentary.  And wherever special commen-
tary was needed, certainty, the great Rishis of the Upanishads
must have given theit student long discourses and explanations.

" Three-fold Nachibeta Fire” (o) Tt may mean one who has
performed thrice the Nachiketa Sacrifice, or (/) it may mean
he who leams, knows and performs the * Nachikcta-Fitc-
Sacrifice ', (¢} Since Nachiketa-Fire scems to be a form of
Agﬂihntm. " The three ™ may mean the usual Gnrhapafyn:ﬁriJ,
Ahgvantya-fire and the Dakshina-fire,

United with the * three’ : Here again it may mean {a) one
who has the three great influences, viz., the father, the mother
and the teacher, ic., he who has these three great forces of
hlessings and who, through obedience and reference to them all,
has come to claim their blesings,  Or (b the * cheee ' may refer
to the theee sources-ofknowledge, viz., Direct Experience
{prathyaksha pramana), Inference (wmimena pramana) or Words of
the Wise {agames), According to Sankara it may akso mean,
(¢) the Vedas, the Smrithic and the declarations of Wise Men
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(Sastras), -

The three duties—The three-told Karmas that every Brahinin
house-holder is expected to perform daily are sacrifices, chanting
of Vedas, and giving away gifts in charity,

. Those who can afford to act up to all the above instruetions,
shall come to enjoy a comparative peace and rest from the whirl
of life and death in the Kingdom of Indra, when they have
realised the Fire as the Self  Brahman-ja-Jnam is but a name of
Fire : The knower ( Jud) of what is Brahma-ja, i.e., what is bomn
of Brahman, meaning the Jagat. Note Jatavedas—all-knower—
is anather name of Fire used in Vedas,

fronfasaemiafsiaar 7 @ Rt afaear
g FOUIATRE: W SEfan qEe &awE 0o gs )

Trinachiketas trayam etad viditva
ya cvam vidvans-ciante Nachikeiam
Lo FIFys pasdn primta}: Pmmdyﬂ
soka-atige modate siargaloke.

(z8) He who knews che three Nachiketa-Fire wich this knowiledge,
throws off the chains of death, gocs beyond sorcows and rejoices in heaven.

Lord Death is here concluding his advice on the Nachiketa-
Fire-Sacrifice with a glotification of the Karma and the fruits
thereof. He says that those who know full well the threc
main sectons of the knowledge concerning this Agni Vidya
shalt go beyond the sotrows and tears of the world and reach
a plane of Consciousness wherein he shall live and enjoy eternally.
Tﬁt‘ three Nachiketa-Fire-Knowledge constitutes in the under-
standing of what has been already said about {4} the bricks,
(b) their number, and (¢) the mode of their use. He who per-
forms this Yagre and also meditates for long wvpon the Fire
as the very Atman (Self) of the meditator, shall after deach reach
the State of the Total Intellect called the Hiranyagarbha or the
Brahmaloka,

This is as it ought to be. We have found in the earlier
discussions how a synthesis of rtual (Karma) and meditation
(Upasana), when pursued with sincerity, conveys the egoe to
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the greater joys of the Brahmaloka where, being advised by the
Creator Himself, it gains complete liberation, Kaivalya-hood,
at the time of the dissolution. This is called Krama Mukthi
(gradual liberation) in Vedanta, The stanza under discussion
is very important, inasmuch as it provides the basis for one of
the most important beliefs cstablished in the philosophy of
Vedanta regarding the process of Gradual Liberation.

The Upanishad here insists that one who performs Nachiketa
Firc along with the meditation suggested gocs beyond the shackles
of death even while living in one’s mortal coil.  Hercin ** death
means the living death in rotten negativities such as ignorance,
desires, hatred, ete, The practitioner of this synthesis of ritual
Karma and meditation Upacana realises his Self to be the Micro-

cosm, Vit

oy Ashafaada: aal augsirar fG@aw a7 )
gaufy T4 gt sameET a3 Ay goiss

I &Sl

Eza te puir Nachiketal svargyo
yam avrnitha dvitiyena varena ;
Etaw agnim tava cea pravaksyanti jonasas
frtiyam varome Nochiketo vomisva,

(19) This is tri-Fire, Oh Nacluketas, which [eads to heaven and which
you craved for, by the second boon ; people will call this Fire chine alone ;
Oh Nachiketas, demand the third boon,

Extremely pleased at the disciple’s intelligence, sincerity
and devotion, Lord Death is heaping upon him blessing after
blessing. Dharmaraja declares that the details of this ritual
given out for the men of the world through the boy shall be
eternally called after Nachiketas.

Again, in this stanza, Mother Srothi has cleverly concealed
a beauaful ardstic stroke which throws a flood of light upon the
magnanimity and truthfulness of Lord Death, Though Lard
Death was pleased to shower upon the disciple extra boons, he
yet feels obliged and indebted to the Brahmin boy, and since
he had not given the promised ‘ third” boon it was possible
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thar Nachiketas himself would forget the fist promise made
by Lotd Death, “ Ask of me three boons ”. But Lord Death,
the magnanimous, the Master of Righteousness, Himself reminds
the Brahmin boy of the third boon : ** Choose now, Oh Nachi-
ketas, thy third toc}n."

With the second boon Nachiketas chooses to know the kucwledge
of the Nachiketa-Fire-Sacrifice, which leads to Heaven.

¥ d fafefee sgesedicds aawdifa 4% |
i Tomdy s@gdT 1 ze 1)

Ya iyam prete vicikitsa manusye,
asti iti eke, ne apam, astd i ea ke ;
Frad vidyam anusistas tvaya ham,
varanam esa vesas irtiyakh,

f20) There is that doubt when a man is dead—some say he &5 and some
say he is not—this [ should Like 1o know, tanght by thee. This is the third
of my boons that [ ask.

Mot even a Shakespearian genius could have so deftly
delineated the character of the hero with mere suggestions
made with unsaid words as the Rishis of the Upanishads. Our
salutations to the immortal Richis.

We have found earlier how the ideal spititual aspirant in
Nachiketas liquidated the first of his boons in cnsuring the

eace and joy of his father and how he dedicated the second

ot1 to bless the community of man. Now, only when cashing

on the last of his boons does he think of his own Kalyan {liberation)
and presents one of his great doubts for clarification.

This spitit of sacrifice and capacity to find within oneself
enough sympathy\to serve mot only one's own near and dear
relatives but akso the whole universe and thus put their Kalyan
first, even before oiwgs own redemption, is one of the most
impottant qualificationh unavoidable in a true seeker, if he is to
be a total success in hi\pilgrimage to Truth. This is certainly
against the belief thar ha%gow come to be rampant among the
devoteo-class. In this misonderstanding is an entire hornet’s

nest of sorrows suffered by the devotees.
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Religious pursuit will not and cannot be a bar to perfect
social and communal living, A spiritual aspirant is not to be
dumb and deaf ; he muse be one Ful] aware of the needs and
sorrows of the w-:rr]d of men around him and must seek and
find within himself a kidness and toleration enough to muake
his heart weep for the sorrows of others, If he has not the
capacity to identify himsclf with his own relations and his own
generation he is not fit to enter the holy-of-holies in the Temple
of Truth.

With this stanza the Upanishad proper starts, So far the
effort was in bulldlng up a drammatic situation wherein a thavured
soul is brought into the presence of a full-fledged Teacher.

The doubt now raised by the young Brahnun boy shows
lus own scriptural knowledge and self-evolugon. R.Elrf.‘l‘jf has
the animal man, ever running after sensuous pleasures, the mental
poise and the intellectual stamina to ponder over life as a whole
and come 1o entertain such 2 deep and pointed doubt.

Many are the thinkers who have been tantalised by the
horrid beauty of this tearful ncidgent in Jife, called death. Even
today death 1s a fascinating idea with all writers and chinkers,
authors and philosophers in all climes and conditions. But
often we find that men of the required calibre rarely come to
solve this serious problem. 1t is only the Rishis of old, who in
their quictude bad prepared their instruments of understanding
and feeling to the required efficiency to soar into the sublime
Roealins }S the Beyond, that have really succeeded in obscrving
coolly, in analysing scientifically and in concluding truly the
what, how and why of the phennmcnnn called Decath.

Even among the: thinkets of India we do meet with apposing
canclusions and self-contradictory arguments regarding this
common but strange happening, Death, As Nachiketas says
in the stanza there are some schools of thinkers who have esta-
blished that death is the end of all and there is nothing but a zero
beyond it. There are vet others who accept, argne and establish
that there is existence even b—eynnﬂ the grave.

This question whether there is existence after death or not
is not one which bclnngs to the Realm of the Mind and the
Intellect. These instruments of feeling and knowing do, at
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their best, give us only some vague directions pointing towards
a World of Knowledge that actually lies spread out beyond their
own frontiers. In order to travel towards that Land of Pure
Knowledpe the ordinary mortal, however intelfectual and
sensttive he may be, has not the necessary vehicle. Tt is only
the great Masters of renunciation and wisdom who have specially
developed their intnitive faculty that can at will take one into
these Realms Beyond.

In short, such transcedental questions cannot be explained
by words and established through any of the ordinanly kaown
‘proofs of knowledge® such as Direct-perception, Inference,
Comparison, ctc. The only way to solve them is theough the
Agamas, which are the words of Wisdomn given out by men of
greater realisation . . . . the Saints and Sages.

Hence, the justification for Nachiketas to put this question
to Lord Death, the King of all Dharmas (Dharnia Raja).

It is the Nihilists of the Buddhistic Order, and the Materia-
lists (Charvakas) of the Hindu-fold that mainly come to the
conclusion that the end s a * Nothing .

To the Materiabsts this body is all that is and life is a mani-
festation that is incidental to the occasion when the imbs and
the sense organs are assembled together to form a body ; to them
the warmth of pulsadng life is not a Divine Power presiding
over the destinies of the body, but it is a by-product, just as
when betei-leaves, lime and nut are chewed together, z chird
entity the * red colour ' becomes the by-product which, in fact,
is not a quality in any one of the three things when chewed
separatcly, Similarly, they claim, when the parts of the body
are all assembled together by Prakrithi, Life manifests.

And to such a team of believers, death is disappearance of
the body, and so of the life, mto a zero : ** Out of zero the life
comes, plaj;s out Its uncertain games for a time, and into zero
back again it disappears.”

This philosophy is bur a hollow dum-dun to any thinking
individual ; for, ont of nothing a thing cannot come nor can a
thing disappear indeed, to become nothing.

On examiving closely the arguments of the Nihilists, we
can very easily find their self~coneradicting stand. They arguc
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to establish that the Ultimate Truth is Non-Existence. According
to them, then, Now-Existence existed, which is certainly 2 state-
ment of self-contradiction,  Sankara takes up the same argument
to thrash the Niklists out of the field of setious consideration.
If we arc to accept the cntire argument raised by the Nihilists
we have to conclude that they have positively known the Non-
Existence State : that is, they have a positive knowledge of this
negative state called Nen-Existence.  To Sankara and the Vedan-
tins the Knower or the Knowledge that knows the Non-Existence
is the Supremie Truth, and * the Knower in us knows no decay,
disease or death ’, says the Sruthi.

Thus, a mere book-knowledge can only confuse a seeker,
since, there arc different conclusions arrived at by different
thinkers, cach arguing and thinking independently according
to his own temperament and culture. The only Daniel that
can give us a true judgment is the Master who has the subjective
experience of Truth, Nachiketas is, thercfore, fully justified in
asking of Lord Death this Adhyatmic question.
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Devair-atra-api wiglkisfithan pura

na ki sevijneyam-onvt-esa dharmak ;
Anyam varam Nachiketo venisva,

g M paroisir-ghl Mg stja-enam,

(21) " On this point cven the gods of olden times have doubted,  Verily
it is not easy to understand ir—subtle is its pature.  Oh Nachiketes, choose
another boon ; do not press me on this ; give this up for me.”

Here onwards we shall find a series of stanzas in which
Lord Death is testing his disciple. There are hundreds of people
who, though immature, might stumble themselves upon a
doubt or two on themes transcendental. All such people are
not generally ripe in intellect or pure in mind sufficiently to
grasp the subtle Truth as discussed in the Sastras, To give
ot the Absolute standpoint and to discuss with them direct]
the Divine Nature of the Immortal Soul is wasteful effort whi
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shall not produce any effect upon the hearers.

Great Masters, therefore, always test their disciples and
only when the disciples are found to be fit for the great initiation
do they deliver the goods as such.

This does not mean that the Vedantic principles ate to be
kept as close secrets and are to be given out only to a select few,
Vedanta-knowledge is the birth-right of man ; it belongs to all
at all times,

This kind of a wise discrimination is actually being practised
in our everyday-life, by almost all of us. For example, if an
infant child were to enquire of his father ™ Dad, how does it
rain ¢ 7 the Dad, if he be intelligent, would tell the child of the
“white elephant’ that stands always behind the dark clouds
and sprinkles the water contents of its trunks on to the people,
While the same father would answer the same question to the
same boy after some ten years, explaining to him the vapour
contents of the clouds and the principles of condensation when
the clouds reach the cooler forest areas. These two difterent
explanations of the same phenomenon are given out to the same
child at different stages ntP his growth, since the later explanation
will not and cannot appeal at the earlicr stage !

It is only in this sense that the Teacher tests the student's
maturity and then gives out his discourses according to the
standard and category to which the particular disciple belongs.
Lord Death is here tying to examine Nachiketas, the sceker,
He, in an assumed air of SINCErity, says to the Brahmin boy that
He dares not waste the blessings of one of his boons in explainin
a furife enquicy of the boy, * whar happens to the soul after death ™.
The topic is so subtle and difficuli to understand that “ even
Gods of old have to chis day their own doubts 1™ adds the Lord.

Devo means effulgent : meaning those Divine ones who live
in the Heavens and who have in their make-up an ampler potency
of inteliect and mind. The Gods have a greater capacity to
feel and to reason out, and also they have a longer period of
existence to enquire, analyse and understand such themes,
¢ they,” says Lord Death, * have not yet come to a fmal
snderstanding of the Nature of the Soul ™’ maturally, it is selé
evident that the topic is futile for a mere mortal child to hope
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even to understand the great theme ; let alone to cxperience it,

Indeed, Lord Death has very efficiently argued in this stanza
against Nachiketas” insistence for an answer to his question, We
must always remember that Tord Death had no intentions of
evading the question. Probably, more than the disciple, the
Guru was anxious to give Knowledge. But nnless the recipient
has the required receprvity, it is not only futile but at times
eyven dangerous to give out the sacred Truths of Vedanta to such
an unprepaced candidate, For, the lesser intellects are apt to
misunderstand the real import and purpose of the Sruthi-
declarations, Vedanta when rightly understood, can make 2
pure devotee a God upon earth ; but it shall make the student
a devil if he is not properly conditioned to receive the Knowledge
in its right bearing and significance,

A match-box, a blessing in the hands of a grown-up, may
be a danger in the hands of a ¢hild !
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Devair-atra-api vicikitsitam kila,
Pearis o mrlyo Yor pd suvifrepam—tting ;
Vakta ca aspa teadrg anys na labhyo
na anyo varas-milya-etasya kascit.

(22} Thou sayest, Oh Death, that even the Gods have doubts here
and that this is not easy to know. MNone other Likc thee, who can tell of
this can be found : no other boon can at all equal this,

If Lord Death’s tempting words in the last stanza were 2
masterpiece in their suggestiveness for psycho-analysis, the
unrelenting words of firm resolve to know and to understand,
as expressed by the student here, are equally a great masterpiece.
According to the student, there are no boons which can be equal
to an answer to this great question of the Beyond, since the
froits gained from all the boons are finite and perishable as
they are all mere material gains, Again, if even the Gods
could not, of their own accord, seck and successfully reach 2



36

final understanding of the Nature of the Afman it is but in the
fimess of things, that we, the men of the world, need a greac
Master to give us this Knowledge. And we can have no greater
master than Lord Death Himself.
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Satayusak pitra paitran vraisva,
baluy pasun hasti hiranyam dasvan ;
Bhumer wmahad apalanan venisva,
svayam ea jiva sarade yavad icchasi.

{23) “ Choose sons and grandsons whe may live a hundred year,
herds of cattle, elephants, gold and horses. Cheose the wide abode of the
earth live yoursclf as many awwmns as you hke ™

Lord Death 15 now continuing his endless charms to test
the calibte of the student, Unless a seeker has come to feel a
complete detachment from the delusory charms of the sense-
objects there is no hope for him to get attached to the Real
and the Permanent World of Truth., Hence the justice in such
severe trials meted out by the Masters to their beloved students,
These examinations are beld in our Vedic System not i the
present-day spirit of breaking the student but they were conduc-
ted with a view to making the student. [f, in case, a student
unfortunately falls below the standards of Vedic expectation, he
is ot ¢condermmed as hopeless for ever, but the teacher’s instroc-
tions would be to punfy and enable the student and thereby
lift him up to the highest standards of efficiency.

The Hst of oftered temptations seems to be an exhaustive
one and no ordinary mc:rtaFcan easily stand against its killing
tentacles. Lord Death has offered Nachiketas many sons and
grandsons, all centenarians too. Morcover, His lst contains
material wealth, kingdoms and power. All these would have
been useless if the recipient of these blessings had not himself a
sufficient span of life to live. "Wealth wuulcF be indeed 2 tragedy
to 3 man who dies young. But Nachiketas is here offered as
many years of life as he would like to live and enjoy.
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Etat miyam yadi manyase varam,
vnisea vittam civa jivikam ca ;
Malabliimau Nachiketas tvam edhi
kanzanam tyant kania F:ijar.u Earami,

{24) Some other boon cqual to this, if thou thinkest it dermand—wealth
and longevity ; the king of the wide carth, MNachiketas, T shall make chee,
enjoy “]ﬁh}r desires,

Here is a supplementary lise which Lord Death appends to
his previous offerings as already contained in the last stanza,

Probably at the end of the previous stanza Lord Death
vainly watches for some glow of satisfaction in the face of the
pure devotee, Nachiketas.

Friends, any one of you at the mere hepe of a fair chance
of getting some five rupees somewhere in another pare of this
city, would certainly now run away from this Yagna-shala ;
but here is a secker who has been offered a hundred per cent
sure boon giving him not only children, grandchildren, gold,
cartle and kingdoms but also an inordinately long span of life,
and vet, the true seeker in Nachiketas, not ¢ven brighrens up a
little. A similar single-pointedness of purpose and a ready
willingness to sacrifice everything at the altar of Truth is the
true spirit found in all successful seckers,

In this stanza Lord Death is completing the list of things
offercd to sce if the boy can be tempted away from his main
pursuit, “ May be, Nachiketas has some secret desires of his
own which have not yet been covered by my long list.  This,
may be probably, the cause of the disinterestedness that is evi-
dently written large in the boy's face.” Thinking thus Lord
Death invites Nachiketas to ask for any boon of anything that he
might cherish a desire for, besides ample wealth and long life.,

Even after this, Lord Death fails to see in the boy’s face any
enthusiasm, and so, He offcrs Nachiketas the lordship aver the
whole world and promises to make him an enjoyer of all his
possible desires,

5
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All these boofis to be exchanged for a simple request 1o
drop the main question, “Is there an existence after death z ”
What a bargain | And yet ; what a sad failure for Lord Death.
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Ye ye kama durlabha martya Ioke,

sarvan kamams chandatah prorthayasva,
g ramaly serathah saturya

ha hitdrsa lambhawiya manusyaih,
Abkir mat prattabhih paricarayasva,

Nachiketo maranam smatiprakshilid,

(23} Whatever desires are difficul to attain it the world of mortals,
ask for them according to thy wish. These fair maidens with their chariots
and musical instruments such are indeed not enjoyzble by mortals—be artended
by them, T will give them to thee but O Nachiketas | do not question about

the state of the Soul after death,

Even 2 single, unsuspected and unconscious desire=worm
lutking anywhere in the sub—conscious, ruins the entirc psycho-
logical make-up of a seecker ! A true Sadhaks who is marked
out for success is he who has come to enjoy a balanced develop-
ment of his physical, psychological and spiritual personalities.
If any one of them is distorted then the entire combination
becomes ill-adjusted, and from such a maladjusted instrument
no true music can emerge. As a ttue Doctor of the Soul,
Lotd Death, the Teacher here is examining thoroughly the
personality and the condition of the inner instruments in the
disciple. Hence Lord Death rcquests Nachiketas not to insist
upon knowing the State of Existence after death but to wish for
any matetial gain or sensuous happiness which may be waiting
in him for fulfilment. The student is offcred the services of
heavenly damsels, divinely beautiful and godly graceful.

Chariots, horses, ornaments . . . . what not.
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Svobhava martyasye yad anicka etat
sarvendriyanam jarayanti tejak ;
Api sarvam fivitam alpam cva,
tava cva vahas lava nriya piie.

(26) Ephemeral these ; Oh Death, these tend to decay, the fire (vigoar)
of all the senses in man. Even the longest life is indeed short, Thine alone
be the chariots, the dance apd the music.

The patient has reacted well o the suggestive questions of
Lord Death who erstwhile acted as a psychiatrist, This is
evident from the tone and the word of Nachiketas’ answer.
Morcover, the very argument hinted at by Nachiketas, based
upon which he has come to the same conclusion that the finite
sense-objects have no eternal valne clearly shows that Nachiketas,
though a boy, has lived a fruitful life of intcliigent self~analysis
and critcal discrimination of men and things.

He characterises truly all objects of the senses as finite and
ephemeral, and hence, his disgust for them. During his short
life i the world, he has been living intensely, and in his discrimi-
nation, he has come to the wise conclusion that material objects,
even if they be heavenly, are bur things delusory and so will
not last long, © even 6ll comorrow ™ Swacbhave,

Again, not only the sense-objects are in themselves finite,
but to meddle with them is to weaken the very jnstruments of
our appreciation and enjoyment. Without the sense-organs
the sense-objects cannot influence our minds and produce thercin
any experience either of joy or sorrow. When the light of
Nachiketas' discrimination comes to play fully upon them, it
becomes clear that the disastrous sense-objects, themselves peri-
shable, would also hasten the deteriorztion of the SE1SE-Organs.
The fust laddu may be sweet, but the fifth one may not be so
sweet ; the twentieth laddy may be full of pain. And, the
forty-second-ene would be cruelty manifest ! Such being the
case, no thinking individual (who has the courage of intellectual
conviction to pursue only the path shown by his intellect) will
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run after the material pleasures born of ephemeral objects,
however glotious they may look for the time being,

As to the offer made by Lord Death r::g:trfmg the long
span of life, Nachiketas has bur a smile of understanding disgust
for it. To Nachiketas life in this combodiment, however long,
is but flecting ; for, can a human mind ever come to fecl any
sense of complete savisfacion however long he may succced
in living here on this globe : Whatever be the span of life
allotted, there is, after all, a death lurking at the ond of it all.
Aud death 15 cquaily painful whether it be today ot a thousand
years aftcewards !

And hence, at the peak of his disgust, born out of a right
understanding, Nachiketas crics, " kecp thou thy chariots, the
dance and the music.” One must be a true Guru himnself to
tealise the occan of joy Lord Death must have felt at this
scemingly outrageous explosion of the yomng boy.  This
declaration In its very vehemence unveils the brilliant inner

ersonality of this matured soul, Nachiketas, To a Nachikera~
tke student, Scif-realisation is immediate and imperative,
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Na viltenu tarpaiiye manwesye,

lapsyoni he vittam adraksma cet tva ;
Jivisyama yavadi-isicpasi tvam,

paras b e varaniyah sa eva.

{27} Man is niot to be satished by wealih, if wealth were wanred, we
shall get it, if we only sec thee, We shall also live, as long as ¥ou rul=.
Thercfore, that boon alone is fit to be craved for by me.

Nachiketas, though a child, has the wisdom of a sire. He
has not been living life as a dumb driven animal.  He has lived
intelligently and has been everfully aware of all his own cxperi-
ences and maoy of the experiences of others.  Thus he has come
to the sane conclusion that mere wealth cannot and will not
provide the passcssor with a free passport to happiness. Here

wealth mcans not only bank balance, debentures and shares,
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but the wotd is used here in its amplest scope to cmbrace in itself
gvery detail and item in all the possible circumstances in life,

It is an obvious truth that by arranging the external world
in which we are living we cannot guarantee our happiness.
Happiness is a state of the mind arrived at by itself during its
transactions with the external set-ups functioning in time, place
and conditon. 'The objects remaining the same, the same mind
can react differently upon them according to its condition at the
time of the reaction. Thus, pudding which is always sweer,
may taste unsatisfactorily bitrer when the mind that plays behind
the tongue is embittered by some immediate sorrow or pain.
It 15, in fact, only a statement of truth, which 1s obvious and
yet rarely recognised, when Nachiketas says that no man can be
made bappy by wealth only ; in life we are too often mecting
with sad rich men. FEven nullionaires are often known to have
committed suicide.

“ Again,” argues Nachiketas, ** having gained all the wealth
a man can cnjoy, they are available only till such fime as he has
not met with Lord Death.” A dead man shall need no more,
not even a penny out of his rich coffers !

This very same portion in the stanza can also be interpreted
to mean that having met thee, Oh Lord Death, who can go
back poor : Here, it means that a mere " darshan’ of Lord
Death is sufficient to bless the devoted with all material gains
and as such, Nachiketas means to say that it would be unwise to
spend out his third boon for the blessing of a thing which he has

eady come to enjov.

That is, it is indeed a criminal waste, almost amounting to
madness, if 2 school-master labours to gain an interview with the
Education Mmister only to request him for an appointment as a
ﬂnnl—mumr—m the same school and in charge of the same

s 11

Based upon the above arguments, Nachiketas, the wise and
discriminating seeker, firmly informs his teacher that the boon
he had asked for is all that he demands of the Master.

HSTAATAITTINA ST T NS
- FfwearrrfasREr Al Sifq F1 @ 0 =
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Afiryatam amrtanam wpetya

Jiryan wartyeh kvadhasthah prajanan ;
Abhidiyayan varna-rati-prantodan

afidirghc fivite ko rawmera.

" What decaying mortal living in the world below and possessed
of klinwlcdge. after lzavmg appmac]:u_d the company of the undecaying
and the immertal, will rejoice in the long life, after he has pondered over
the nature of the pleasures produced by song and sport (beauty and iove),”

This stanza is not 2 pessimistic cry of despair that has risen
cp from a rotten mind and mtcllect stecped In sensuousness and
ignorance, but it is the glorious song of optimism and knowledge
born out~of a healthy mind and a developed mtciicet basking
in the glory of clﬂudh:ss wisdom'  In its very core the words
contain a burning satirc at the human-worms that gloat and
rovel in the leprous ditch of flesh-fleshy enjoyments, and thus
waste their precious heritage of true living as 2 God upen carth.

Nachiketas, while condemning the agorusing cxistence of
the men of the world strugglng to earn, striving to possess,
labouring to hoard and hurrving to spcnd has at once the
sympathetic understanding o find an excuse also for thc suicidal
mischief of mankind agatnst itself. He says thar, ™ Having
approached the company of the undecaying and the immortal " none
will come to entertain any attachment or fascination for the
destructible and the dying,

Though all rehgmns unanimously claim that man must
learn to demch himself from this body-mind-intellcct combina-
tion. and its relationships, vet it is very rarely understood by the
generality of people that this act of detachment can be 2 success
only to 2 degree equal to the degree of attachment a seeker
developed towards the inner Truth Ponciple which guides and
vitalises not only the inner equipments as the * Knower’, but
also the outer world consciously cognised as the ‘known ',
It 1s with this Fhlimnphic truth in mind that Nachiketas makes
his statement, * none ‘wn rejoice in long life ", with a conditional
clause, *“ when once he has appmachﬁﬂ the Undecawng and the

Immortal ”. |
To attach ourselves tothe Divine is to detach ourselve from
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the undivine. To walk into light is to walk out of darkness.
To swim on to the shore is to move out of water. To wake
up is to escape the dream.  Thus, all true religions can be called
either as the Religion of Attachment or as the Religion of
Detaclunent, according to the emphasis that has been 1:11:1 by
the Master in the Bible | ]

gftafwd fafaamia gt gy wgha qfg 799 |
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Yasominn idant vicikiteanst mrivo,

yoab saparaye mahati beubi nos dal ;
Oa'yam raro gudlam anupravisto,

Na anyart tasmon Nuchiketa venite,

(208 O Theath tell us that in which men have this doubt, 2nd which
is about the great paging bevend.  Nuachiketas docs no choose amy ur.hcr
boon but that {concerning the Soul) of which the Knowlcdge is hidden ™

{ Thus ends the First Vallt of the First Chapier)

The opening section of the first chapter is rounded off
with a firm and deternuned demand of the disciple.  No tempta-
tion was big cnough to cntice away the aspirations of Nachiketas
into the deluding charms of the brittle sense-objects and their
glittering jovs.

This Valli {Section) not only gives a dramatic setting for
the whole Upanished, but also at the same time leaves upon
the minds of the readers ag unfurgcttable picture of the adorable
spirit and the buming thirst in the young Brahmm boy. He
has not cmh,r a dlscnmmat:lng intellect but also a godly share of
the spitit of detachment from the false and saintly attachment
with the Real

In this first section we have very litde of the Upamishad
proper ; the philosophic disquisitions start only from the second
section. Herein, so far, it was the labour of Sruthi Bhagavathi
to emphasise the spf:c:ml qualifications demanded of a perﬁ:ct
student of Vedanta in his coming to experience intuitively the
Absolute Trath as his own Self.

These qualifications are : (1) Vyragya : dispassion for all
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snjoyments here and in the hereafter ; (2} Viveks : discrimina-
tion between the Real and the Unreal 5 (3) Shad Sampathi® : the
six ethical perfeerion and (4} Muwinkshatma @ a burning desire to
rcalise the Sclf within, which 1s the Sclf in all.

20-20. With the third boon he wants to know " the mraning
of the ™ Great Passing-beyond . Death tests Nachikeias, The
seeker insists to know and rejects all other substitute gifts,

* Shad Samporhi @ (1) tranquillity of mind (Sames) ; (i} rearraint of sensss { Daws)
{iii) Renunciation of desives (Uparathl} 0 {iv} endurence | Tithiksha) ¢ (v) fiith
w; and {vi) mental poiw (Seaadhan). Rexd Swamiji's Fivekaeohvodams,
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SECTION 1I

Death’s teaclhing on Immortality . . . . the
cotprehension and apprehension of the Eternal Reality

TABAISATIT TS SN 1A gan fesira |
JAT T AERtTEr gy ala Sadsatr s AR e g

Aryai sreye nyad uta eva preyos F,
ubhe nanarthe purusam siniiah ;
{Tayoh) steya adadenaspa sadhu bhavari,
hiyate rifiadya u preyo vrnite,

(1) Yamaz said ; ¥ One 35 good, while another s pleasant.  These two
having different objects chaim a man, Blessed is he who, between rhem
chooses the good alone, bot he who clinoses what s pleasant, lows the true

cnd.”

Having thus tested the disciple and found him worthy of
the preac Knowledge, Lord Death said, * good is one thing and
pleasant is another’. Every action of all the living beings is
motivated by an irresistible instinct to be happy. Happiness
seems to be the goal of every strugple and strife in life. Even
a worm crawling in faecal matter wanders about motivated
by a hope that it would reach a point where a greater joy than
it is enjoying at the moment, wounld be its lor. In full and
Absolute Contentment all desires and hopes end, and this Sup-
reme State of Desirelessness or Hopelessness is the Goal of life,
This is called Godhood, or the State of Kaivalya. I thus to
act is our lot and we cannot remain withont striving for this
State of Total Contentment, it is time that we apalyse our
experiences and decde for ourselves what the true way of
strving is.

It is a consideration upon this problem that has brounght
out this learned stanza from Lord Death Himself. _

Dharmaraja classifies all actions with reference to their
fruits, into two divisions, The fruits of actions can be of two
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kinds ; thosc contributing to the ephemeral joys in life and those
leading to the Immortal Bliss in the beyond, That is to say our
efforts can be such as contributing to some immediate passing
material gain or sucl as shall contribute in the long run to our
selfculturing and self-purification.

A heartless black-marketer or a characterless corrupt officer,
through foul and fiendish-methods, revelling in greed and lust,
can win in the * hoard-money-race ”. And to the ignorant
and the sensuous this may appear to be an inviting prospect and a
welcoming success teo,

We, as individuals, ave also free to build our hves upen the
maore enduring principles of living, such as honesty, piety,
truthfulness, mercy, love, tolerance and so on and live for the
greater wealth of self~culturing and the consequent inner peace
and jovy,

Tt s these two paths of cheice freely epen tor cach individual
that have been hinted at here by Lord Death when he says,
“ one is good while another is pleasant ”. That which s ' good”’
need not necessarily be always pleasant, aithough there are
pursuits which are “ good " and are at once * pleasant ” also,

That spiritual hero, who consistently sticks to the Path of
Good, unmindful of the unpleasaneness and material privations,
and who has to suffer in course of his higher pursuits, is the one
who reaches the True Bnd, the enduring state of joy.

The statement, ' both these chain a man ™ is very signiﬁc&nt
from the highest standpoint of the Suprcme Goal. The Path
of Pleasant abducts the pursuer often into the dangerous jungles
of crimes and shrs thereby insuring him for a long lease of painful
existence as conscious beings botn in the lower wombs (yonis),
That is, by the pursuit of the PlEEIJ-’.:LI]t we are pullmg ourselves
down and scheming to temain in the lower scales of evolution ;
sins and criminalitics are blockades over which we tumble
to fall back nte the lower rungs on the ladder of evolution.
In this context sin is but an act which makes us miss our aim in
life.

Similariy, too, a conscious following of the Path of Good,
with a desire to enjoy the fruits thereof, would be demanding
for ourselves a transfer into the softer Planes of Consclousness,
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the Worlds of the Gods, wherein such people will have to take
embodiments to live through the fruits of their meritorious
acts. To the perfect sceker of the Absolute, therefore, both
the Path of Pleasant and the Path of Good, are bondagcs
indeed,

WU T AgemRast avrde fafaafe oo
A7 g sty g 3o 4y w9 Aivdmrgaei| 030

Srevds o8 preyas ta mantizpam etah
stau sampariiya winakel dhirab ;

Sreyo i dhiros (abhi) propaso wvenite
preye mondo yopa ksemad vrmite,

(2] Both the good and the pleasant approach the mortal ; the ingelligent
man exatnimes aind distingaishes them © for the mtelligent man prefers the
gond to the tP]r:ﬁs:mt, the ignorant ian choases ™ for getting and keeping ™

the pleasant for the sake of his bady.

Life is a series of challenges. Moment o moment we are
taced with, as it were, a question mark-to do or not to do—
that swims towards us in the flood of ime. Temptation after
temptation appreaches us. The future becomes the present and
1% m]_ling OVET Us, a5 1T WEre, Passes o to mergy into the beginning-
less past, Qur intellect and diserimination are ealled upon to
value each monicnt independently aud to come o a judgment
upon things and beings. The eternal objects being finite, they
can never remain the same even for a single moment and as
such their combinations and patterns ctemally present a kalcido-
scopic variety. With reference w this ever-changing pattermn
the thinking animal, man, is called upon to make indcpendent
decision anew from moment to moment to ascerkain and matntain
his relationship with the external.

At each challenge two Paths, as it were, are open for us to
follow., On one side we are temptingly beckoned to playfully
dance through a seemingly well-lit Path of Plcasant, but the
Path uldmately leads us to a dark cave of sorrow and endless
death, and on the other side lies a quite uninvitmg path, ill-used,
winding and uphill, but that which ultimately leads us to the
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sunlit pasturc-lands and Howery-meadows of Eternal living and
happiness. This latter Path is called the Path of Good.

The wise and discriminating man at cach moment ineelli-
gently judges the various phascs of the challenge he is in, and
sofidly determines cver to sdck to the Path of Good. He
continues his pilgrimage and ultimatcly fuldls the mission of his
life, The ignotant one on the other hand lives like a mule
following the generality and leads the path of least resistance
motivated mainly by the animal urges of his body-consciousness.
He follows the Path of Pleasant, the scnsuous modes of satsfying
every demand of the ever-craving senses and thus ultimately
stoops so lowr as'to commit sins and cruclties as a result of which
He reaches the gruesownce state of cternal death in the lower scales
of evolution.

These words of Lord Death give any intelligent reader a
dircet and effective clue to the ideal way to live Lifc and in the
end he can suecessfully come to claim a real and abiding success.
It we are to live cach moment of our life as slaves to our passions,
lusts and cravings, we shall in our thoughtlessiiess and indiscrimi-
nation slowly sink down to the level of the animals, and it i
certainly but natural that such two-legged animals cannot come
to claim the heritage of man, which is real joy and happiness
lived in the achieved self-perfection,

The beantiful idea hinted at in these two opening stanzas
of the Valli (Section) gives us, thercfore, the theory and the
logic of self-effort, At each moment of challenge the Path of
Pleasant and the Path of Good are stretching open before us,
but the Lord or God does not stand at the junction of these two
roads either to abduct us through the Path of Pleasant into the
mwi[_ of sorrows, ar to canvas our journey through the Path of
Goo

At each moment man has a limited freedom to foliow either
the Path of Good or the Path of Pleasant. Certainly, man has
not got a complete and unlimited freedom over the external
circumstances ; but he has been given this limited freedomn to be
good or to be virious in his moment-to-moment contact with
the external world.  This limited liberty is the real character of
frecdom for man, by a wise use of which he can soar into the
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greater realms of petfection and become himself the God.

. Religion is indeed an art of sclfoperfection and this is
accomplished by careful living of each moment in wise and
studious sclf-discipline. At a moment of challenge, a beginner
may find that he has been instinetively driven to act viciously,
The power or the force by which an mdividual is driven to do
wicked action * in spite of himsclf ™ is indeed not explained by
that patr of idle and empty words which we so often use * our
destiny .

It is the pattern of thought which we have dcliberacely
devcloped in oursclves by repeatedly thinking in a particular
symmetry during our past moments, that actually deives us into
the wrong or the right lines of action. Thus, a butcher or a
hunter might insunctvely feel it quite natural and decent to
eliminate his enenry of the moment by killing, while one who
has been living and thinking in terms of non-viclence might
never come to think of eliminating his cnemy through death.
A barbarian cannibal of the African jungle might not feel any
i:xang of conscience in killing his neighbour’s child for satisfying
1is own hunger ; while you and 1, children of the modern age,
living the modeny ideologies of citizenship, may not think of
even harming our ncighbour’s son, although often he deserves
more than death for the nuisance he causes 1o us !

Man is his mind. As we cultivate and train the mind so
shall we become. Tune our mind to the impermanent lower
values of megativity ; and we become a gross insensible two-
legped animals. Train the mind to think and to act in terms
of the higher and the permanent values of love, tolerance, mercy,
etc., and we get oursclves cultured and perfected to become
signatorics in our own appointments for the future, We may
choose to sign today a death warrant for the future or a life-
lease in Godhood and we shall correspondingly come to suffer
the death or enjoy the life.

There is no destmy b::}rnnd and above ourselves ; we are
oursclves the architects of our future,

There seems to be the trend of the wise in the pregnani
words of Lord Death with which he hepins the sccond section

here,
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g Prnfemeais safeamatasdisasm
41 g faawdEnay gt weefa agE e 0oy 0

Sa tvam pripam priya-sipams—a kaman,
abhidliyayan Nachibeta tyasvakshih ;

Na ctam srnkam viramayim avapto,
pesyam majjanti bahave manusyah.

(3) Oh Nachiketas, thon hast renowmced desires and desirable abjects
of sweet shapes, judging them by their real meeits, thon hast not acecpted
this “ road of wealth " in which many mortals sink.

Herein we are lListening to an irrepressible out-burst of
applanse which rose from the bosom of Lord Death, when he
found that such 2 young Brahmin boy as Nachiketas was able
to withstand all the trals and temptations. The teniptadons
with which Lord Death wanted to lead tae boy mnto the meshes
of the sensuous life were such that the entire kingdom  of man-
kind would have casily fallen a victdm to chem, cven if they are
rot openly invited to enjoy them | That this boy resisted all
these temptations and found the strength for the same in his
power of intellectual discrimination between the Real and the
falsc is an occasion for Lord Death to cheer and appland him,
fot, rare indeed are such chances for a great Master to have the
blessings of meeting an equally great stndent.

Nachiketas has been offered not only sons and grandsons,
all to live as centenarians, but also music and dance and even
the free services of heavenly nymphs. Bur 2l these weee mere
trifles and insignificant toys to the matured spiritual personality
in Nachiketas.

The word Stingam has been interpreted both as * garland’
and also as the 1path’. It may mean to say that Lord Death is
surprised at the sense of detachment in Nachiketas as evidenced
in his rejection of the present of the jewelled garland or as
evidenced in his general disgust exhibited for walking the Path
of Wealth.®

* Ihid, 1, i, SL 6.
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Diuram cte viparite visud,
avidya ya e vidya (i jnate ;
Vidya-bhipsitam Nachiketasam menye,
Ha tea kema balave lelupanta.

(4) These twe, ignorance and knowledge, are wide apart and lead to
different points or gnﬂls I belicve Nachiketas o be one who desires for
knowledge, for, cven many desires have noet shaken thee.

These first four stanzas may constitute among themsclves
the stream of thoughes that came to fash through the mind of
Lord Death when his team of temptations and trials was so
efficiently blockaded at the portals of Nachiketas’s bosom
by the secker's own dispassion (Vyragya) and discrimipation
(Viveka).

Lord Death estimates his observations and the resnlts of his
experiments with MNachiketas in this stanza. He says that the
Path of Pleasant and the Path of Good are both eternally different
from cach other, since they diverge to reach two differcnt

mts or dcqtumnmle which m their very nature are as opposing
as light and daﬂ(neu The Path of Pleasant is the Path of
Ignﬂranr:e and the Path of Good is the Path of Knowledge.
The Supreme Knowledge, the Science of Scences, the Brahma
Vidya, can be given cut only to one who is a sedulous pursuer
of the Path of Truth. Since Nachiketas has been proved to be
one who is a staunch devotee of the Path of Goed, Lord Death
here decides in his mind that the Brahmin boy is indeed a fit
student for this great Knowledge.

AfygraraaT IIHMET =g 5 qfted gvEEn |
grr AT qfeafs gar Saa FIEET TgrEn a0y

Avidpayamantare vartamanall,

svayam dhirak panditham manyamanal ;
Doandranryamanalk paripant mudha,

andhena eva niyamana yathandhah,
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(5) The ignerant, who live in the médst of darkness but fancy themselves
to be wise and learned, go round deluded in many crocked ways, as the
blind that are heing led by the blind,

The comparison used here 15 so impressive that this has
become a proverbial stanza and it is often used in criticising
the smaller Pundits who take the duties of guiding the society
or the s:ommumt}r in their assumed privideges as  men-of-
knowledge ”.

In criticising the self-conceited pharisces in the Bible also we
have a similar statement : ** If the blind lead the blind, botk shall
fall into the ditch”*

Any amount of book-knowledge cannot make one a real
Vidwar unless one has come to livein a spirit of renunciation
and live acrually a life dedicated to self-purification and sclf=
knowledge. Mere book-knowledge cannot make one really
wise : and a wise one need not necessarily be a great studont of
books, and vet, can be living a life of piety and self-concrol,

When the more bookworms come to glorify the * Seat of
Raja-Guru " the society or the country led by such Pundits
makes a direct beeline towards national ruin and international
confusion, Neither mere birth nor parentage can make one a
Pundit, When such Pundits lead, Lord Death says, the leader
and the led would ultimately reach a similar tragic situation,
at once sad and comic, a3 when a blind man is led by another
eqaatly blind man ! !

“ Deluded in vany crooked ways” :—As a consequence of
the individual's cultivated imperfections and spiritual ignorance
he develops desites in his mind for the satisfaction of which he
does Karmas, good, bad, and indifferent, and thus earns a wealth
of ‘reactions’ to be suffcred or enjoyed in unending future
births. As a consequence of their indifference to their own Real
Nature they develop an acute sense of ¢go and the consequent
vain-riddled varietics of I-ness and my-ness.

7 greree: yiafa o g R 98 )
s AifeT ox gfa oY g qaEsmeEE ¥ o g

* Mathews, XV, 14,
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Na samparayalr pratibhati bafam,
pravtadyantam vifta-niohena mndham ;
Ay loko na asti pava it mani,
punah punar vasatn apadyate me,

(6) The way o the Hercafter is not apparent to the ignotant man who
is childish, befooled by the glumour of wealth. * This is the mnrld " he
thinks * there 1 mo atier thus he falls again and again wnder my sway.

One, who is constantly and encirely engaged in the pursuit
of earning, procuring and hu.irdmg material wealth, cannot
and will not have either the tme or the occasion, or the required
inner subtlety of heart and head, to enquire into the possibilities
of a IIrre-after.  So long as the intclleer and the mind are lying
drowned in the vulgar values of lite, based upon the l:ha:mghtltas
conclusions and instinctive identification of oncself with one’s
0w bud'_n,r, CrC., QI shall not come to feel E‘..'lh'i]}’ any thirst to
know or to entermain any urge to go bevond the shackles of
mortal limitations.

To such men, purc materialists, the life in this PIanr:. of
cmﬁcluusncss—gcnc‘raﬂ? noted for its tears and sweat, passing
smiles and fleeting joys—is all che life that s, To thony the
ideals of a lugher and a diviner lifc do not cven suggese as
F[}ﬁhlbllltlﬁ, Fven if t’hL\-’ are told of the existence of 2 }ufjher
realisable life or greater Pclfcctlmls they will have neither the
mtellectual capacity to grasp such a philosophical ideal nor the
mental accommodation to feel the divimity., The term child
or childish has been used here in a sense different from the sense
of the same term used cither in Brihadaranyakn or in the Christian
Bible, In Brikadargnyaka on cnquiring how the Self can be
contacted, Yajnavalkya says : * Let a Brahmin, casting aside his
lcarning take his stand on childhood”™ Here the childhood
indicates its simplicity and lack of pa,mmm. This etemal idea
of the sages almost echoes in Jesus’ words, * Except ye become
like little children ve shall not see the Kingdom of God.”

To such childish prattlers—the matcrialists—this short and
uncertain span of existence is all that is - a life, that came from
nowhere, that exhausts {tself into a zero, that during its existence
lives on without any reference to the past or anmy ambition for

-
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the future, To such men life is 2 humdrum scheme of madness
inexplicable and mysterious, logical but meaningless, confusin
and confounding ! And certainly, such men cannot and
noi be fir ones for philosophical contemplation, or for the pursuit
of strict and consctous life of sclf~control or for the voluntacy
insistence of a constant self-discipline.

16, The twe paths : of krmw!edqw and good ; of ignorance
and pleasire.  Deluded by the passing joys men ﬁiH o cheap

materialism and become siaves to Death.

IS aghval 9 &7 yeEaiste ggar 4 7 f&w o
ATHAT I FAGISET TUISHIT AT FTTERTEE: 116 1l

Sravanaya api babubkir yo wa labliyah,
sravatito pi bahave yaw na vidpak ;

Ascaryo vakta knsalo asya Iabdha,
ascaryo fnafe kusdlonwsistah.

(7] * He (the Self} of whom manv are not able even o hear, whom
mm'?, EYVEL] WhL‘n t]'l':"l.l' ]'.l.l'."al.' uf I‘II]TI, L:Iu Tt LﬁmPTC’]'“:ﬂd Wundf_rﬁ.ﬂ. 15 3
man, when fonnd, whe is abl to teach the Self : wonderful is he who COmpre-

hends the Self, when raught by an able teacher,”

Lord Death continues his * thinking out loud ™ and roars
this Truth which bas been an mspiration ¢ven for Sri Bhagavan
Vyasa. In fact Kathopanishad scems to have been the main
inspiration for Bhagavan Vyasa to produce the immortal Love-
classic, Shrimad Bhagavath. Later on we shall find many stanzas
lifted up cven as sach from this Upanishad by the philosopher-poet
in his greatest work of literature and wisdom, Shrimad Bhagavat
Gita. 'The present stanza re-echoes in the Gita 1 ** Manushyanam
Sahasreshu 7, etc.*

It is indeed a well-accented fact m all the Indian schools of
philosophy that the higher themes of transcendenta! contempla-
tion ate prescribed only for a select few who have come up to
the required evolutionary progress in the inner instruments of
thought and fecling, This does not mean to claim that Brahma
Vidya is a secret knowledge to be preserved in air-tight tombs

T % Teefer Swamiii's Commentary on ¢ Gitg " (Ch. 7, 51 3).
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in a dark corner of some dilapidated temple, and that the
Brahmin priests should sit guarding over it like wandering ghotss
that guard their treasures secreted away under some jungle
tree. Nor does it mean that like a dog guarding with 1 ven-
geance a hay-stack the priests should bark at innocent and starving
caws that come to enjoy the fund of Knowledge piled up in the
Upanishads, Whatever may be the wise-looking quotations
the present-day Pundits may bring forth to establish the monopoty
of knowledge to a special class or people, it shall all be a blasphemy
against the very spirit of the God-men who had given us the
Sastras.

The Eternal Law provides each one of us with a circumstance
in life and an occasion to enjoy or suffer strictly according to and
in continuation of our past. Nothing happens m fits and starcs,
There are no accdents in the Eternal Law, Moment to moment
life is progressive, continual and I{:gical. There is a strict
mathematics about it all.  As such, it is not the lot of every
one even to hear of a greater and immanent Truth that pervades
and peretrates the fleeting panorama of life’s existence—cycle
which is apparent, obvious and realistic day by day, abour and
aroumd us,

That this 1s a pure statement of fact and not an exaggeration
of a missionary, should be by now clear to many of you during
these 60 days of the Gyanz Yagna. Many of you had cven
come to this very Sadhu to report how their relations were daily
canvassed by them to come and attend the great Yagna. ‘Those
who had been persuaded to come up to this very door could
stand only on the roadside and had, alas, suddenly remembercd
of the box that had been left open or of the office-key that had
been kept on the table, and so, had to hurry home, before the
evening's sarsang had actually started.

Those of you who are now here regularly attending may
rest assured that they are the rarest few who have come to carn
this privilepe in the lives before. An assembly of devotees,
meeting at a place for purposes of discussing and singing the
glories of the Lotd, needs ne Chewkidar at the doors.  The fit
one, who carrys the ‘ticket’ alone, has an admission into it
I is absurd on the part of a mortal, a secker himsclf, to pass
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judgment upon the fitness or otherwise of another secker, in the
absence of the data nccessary for arriving at such judgments.

Preach Vedanta if necessary wherever thou wilt, the fittest
one alone will hear the Message. Others will be shouldered
out by the very authority of the Etemal Law, Translte the
Upanishad into any l.mguag:: you like, distribute them frecly
round the glabe, and vet, it is only the fittest ones that shall cver
COme cven o peep o Iit,

The secrecy of this secret document need not be guarded
by man-made Pmtcctiuns. This is not an Atorm-Bomb-sccret
discovered in a spitit of hatred and preserved as o shamelcss
declaration of man’s lust and passion. Brehkma Vidypa is the
Sctence of Truth not born of human mind and intellect and is
not maintained for purposes of asscrting the lower animal
arges in us,  As such, the very Seience hus a secret potency to
guard itself againse all undeserving intruders.

Even when heard, the theme of Bralona Vidya is not casy to
be understood. Even to understand the right import of the
words heard in all their deepest stgnificances the student needs
an mordinate inner purity and the consequent intellectual sharp-
ncss, 1 he steadiness of our minds and the acuteness of our intel-
lecr are notaccidental happenings but are the product of continued
and conscions hiving the Life Divine. It is with this principle
in mind that owr Sastras prescribe for lesser Adhikaring (less-fit
aspitants) the discipline of Kamta and Upasena (worship and
meditation). These form the most important technique by
which a “lesser one ™, one of a “ lower standard,” Is purnficd,
ennobled and cultured o a greater degree of competency.,

It is only when the great ideas of Truth and Immioreality,
heard cither directly from 2 Gurs or indireetly from a text-book,
ate well digested i intellectual reflections, can they leave any
strong impression upon the listener.  Study of the Upanishad
cannot be pursued in 3 spirit of drowsy idleness in which one
can enjoy a six-penny detective novel.

andf{fu? is the man whe is able to teach ” —Indeed, if fit
students are rare, real Masters, wha can deltver the goods, are
also rare. A true teacher is one who is not only 2 God-man in
his subjective experience of Truth but he is also one who is a
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great master in the text-books of the Upanmishad.  The qualites
of a reacher are thus described in our sacred hooks* as Srothriyam
and Brahmanisitam (well-versed in the Sastras and well-established
in the God—consciousness).  The Pundits have the former qualifi-
cation fully bue they lack the supreme cxperience of a direct
perecption of Truth, Many are the well-known Saints and
Sages who have an intimate personal experience of Truth but
have, unfortunately, not the proficiency and mastery over the
text-books. Both these classes cannor claim a right to * Guru-
dom . It 15 with this idea in mind that Lord Death exclaims that
a * true teacher is a wonder 7.

It should not be construed that a erae teacher is a wonder
because of the length of his * Jata® or because he sleeps rot,
eats not or goes about naked. These external symhols have
nothing to de in determining whether one is fit to be a Gur
ot not. Beware ! Manv aspirants have fallen into this mistake
of accepting the outer-show to find in the end the inner hollow-
ness |

Y Wonderful is he wha comprehends ™ — What a rare pereen-
tage of the whole can in each generation come to live the voiceless
joy of lifv’s fultilment. The chance te hear is rare ; even when
heard, people who can digest and understand those subtle idcas
ate rarer 5 a Master, who 1s efficicnt enough to nitiate a student
mto the Absolute and satisfying all his doubts, guide him into
the Realms Beyond 15 ' rarer—cr 7, and, even when an individual
is lucky cnough to enjoy the blc.s:.m;_s of all the above three,
Lord Death says, only the luckiest one comes to experience
Godhood in this very birth while listening to the teacher dis-
coursing upen the Sruthi texts,

Friends, from the above you should not conclude that if it is
50 rare and dlﬁi::ult, none of us shall ever succeed. Why not ¢
Are you not the rarcst few, who are regularly actending this
Gyana Yagra : On this glnbe of ours, in these days of irresponsi-
ble and licentions breeding, secthing millions are being roasted
in sorrow angd salted with tears to the devil's own taste | Are
vou not then the very few indeed who are listening to this

* Mundakopanishad, Ch. 1—5Scc. 2-12.
Vivekachoodarmiand.
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Science of Life ¢
No true secker has a right to be pessimistic ; he should be

ever consciously optimistic. Remember, behind each one of
you there stand a miliion who can, at their best, grace only the
lower rungs of the ladder of evolution. It is f%:vr the * man-
animal ' that Brahma Vidya is rare and difficult.  To those who
are in the * Man-Man " state of cvolution the achievement of
the goal of life is but a mere question of choice and a walk into
the Temple of Perfection ! Bce optimistic ; and if you cannot,
each of you may rake it from Chinmnaya :

“ Thou art a fit Adhikarin, and with a litde self-effort thou
shalt reach, in this very birth, the Supreme Success and the
Godly achievernent.  Never hesitate—Never douht, but sincerely
strive and achieve,”

T AT AIE 09 glEAar sgar Heawen
AN A A A AR RTEI o=

Nﬂ: Mareera  rareta Ffﬂk[‘ﬂ oiit

suvi jreye hahndha cintyamanah ;
Anapya-prokte patic arra fasti,

anfpam hy atariyam anupramanat.

(8) ** That Self, when taught by 2 man of inferior intellect, is not easy
to be known, as 1t is to be thought of in various ways.  But when it is raught
by 2 preceptor who is one with Braiman (who beholds no differencel, there
is 1o doubt concerning 1t, the Self being subtler than the subtle and is net
to be obtained by arpuing.”

Much of the explanations already given under the last stanza
must throw enough light upon this Manrra, For purposes of
emphasis Lord Death is here voicing forth the very ideas suggested
in the earlier stanza. We have already found that peither a
mete book knowledge nor a mere Bxperience can be a complete
qualification for a perfect Guru to serve the world at large. ﬁmd
when 2 man of knowledge and experience explains thc Sruthi
Mantra, the disciple, if he is perfectly conditioned, gains the
complete knowledge instantaneously.

In this Mantra the words Anan}'n Proktha and Gathi have
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been explained by Sankara to hint at four different meanings.
(i) If the Aiman is taught by precepror, who is free from the
notion of duality and has thus become one with the Absolute,
the student shall have no doubts in the explanations, (i) When
the Atman, which is none other than the disciple’s own Self] is
taught, there can be no more doube. (it} The word Gathi may
mean * passage ” (when the meaning would be that, when the
Ateman, not distinct from the Self, has been taught, there shall be
no more travelling in Samsar). (iv) The word ' Gathi® can
aiso mean ° Chingha’ {(doubt} and, in this case, the interpretation
is that, when Brahma Vidya is given by one who is himself well
established in oruth conseiousness there will be o lingering
doubts in the bosom of the student.

There are critics who try to prove that Sankara is here
facing his own interpretations upon the text.  According to
them Ananya-Prokte-Gathir-Athra-Nasthi must mean a simple and
direct translation : ™ Not ranght by another, there is no way
thither,” 1Tt is truc that chis rendering is simple but it is naked
and herrid.  Shakuntala’s virgin perfections and the vivaciry of
her cthereal spirit are not in her skeleton lying crumbled and
burnt on her funcral pyre I Thev can no more smile and send
thrills of love through any one ! Such a direct translation ruins
the glorious beaury of the text.

The above different interpretations are in such detail taken
here only with a view to introducing vou all into the laborious
but ulera-iptelligent ways in which Sankara and other commen-
tators have approached this Sacred Bible of our Religion before
they have concluded and established the Truth of these Maniras.
The potency of intelligence, the quictude of the mind, the serenity
of tempo, sincerity, faith and devotion which these master-minds
could bring to play upon their work, while they were at their
desk, bear something of a model of extra genius that we, indivi-
dually or in teams, can never hope to gather and apply in our
meditations upon these Mantras. In short, it would be a compli-
ment to our own intelligence if we were to accept Sri Sankara’s
couclusions in fofo. [t is with this idea in mind that we have
today gone into such lengthy discyssions upon the four intcrpreta-
tions given by Sankara to two insignificant phrases.
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Na s tarkena walir apaneya,
prolid’ tyena cva suinataya prestha ;
Yam tvam apah satya-dfirtr braia asi,
tradmk pe bhuyat Nackibetah prasihis.

{¢} This knowledge is not o be obtained by argument, but it is easy
to understand it, O deareet, when taughe by o teacler who bekolds o diffe-
rence ; thou hast obtained it now ; thou art fixed 1 Truch,  May we have,
Oh Nachikeras, an enquirer like thee @

This is probably the first time when Lord Death, who has
all along becn choked with appreciation for his great disciple,
has come to compliment the boy quite directly.  As a corollary
to the previous two stanzas Lord [eath states that truth is not a
theme that can be reached or understood by a play of the intelect.
Mere reasoning can cover only the frontiers of the world of
objcets. The Land ot Truth lies extended beyond the fronticrs
Uf the intelleet and the mind.

We have already seen during our discussions of the Mantras
of the Kathopenishad that the Reality in us, the Spark of life, is
the Coneroller and the Prompter behind the mere dead-matter-
envelopments around, called our mind and inrellcer,*  Tn fact,
they are insenticnt and inert.  The dead-matter that constitutes
them gains a verfsimilitude of lifc when they are in contact
with the all-dynamic Life-Centre in us called the Atman,  This
Divine Spatk vitalises the mind and the intellect, and it is only
then that they function through their natural feclings and
willings,

Since the Atman 1s thus the director of the intellect and the
mind, it is ebvious that they, mere instruments, cannot of them-
selves come to discover the Encegy behind them,

However smart we may be in seeing with our eyes, we
cannot see with our eves our own eyes ; however tired you may
be, you cannot ride even for a yard upon }ruurself'. Similarly,
the mind and the iptellect cannor make Truth an object for

* Fefer Swamiji's Dircoprses an Kenopanithad.
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their obscrvations and analysis. The moment the Truth is
detached from the observing mind aud the analysing intelleet,
the poer mind and the inteleet become inert and dead. A driver
cannot be run over by the very car be is drtving ; the moment
the driver 15 out of his driving seat, and rons towards the frone
of the car, the wheels stop. Sinularly, the Amray, the Vitliser
and Director of the intellect, when removed from its place and
brought betore the mniellect as an objeet for 1ts analysis the intellect
becomes dead. Hence, Lord Death says, © This knowledge is
not to be obtained by arpument.”

If the cordinary instruments of knowledge, such as the mind
and the tellec:, cannot discover the Troth we are not to conclude
that the entice Vedic Heerature is discossing a covetable but
unrealsable goal.  An wnending line of Masters of God-realisa-
tion, expressing ther own mtimate subjective experience of the
Divinity that is Allpervading, are the various Upanishads which
form the third book of cach Veda.  Even in our own ames, and
in recent history, we have brlliant examples of God-men who
lived with us, mortals in form but immortal Gods inn Spiric.

This self-realisation 18 not an impossibilicy.  Rather,
realise the Godhood that now hes dormant n each one of us 18
the heritage of man.  This embadied existence as man is fulfilled
only with this superb achievement. From the egg-shells of our
limitations, we can, through a scientific process of self-purification
and growth, grow out into the stature and dimension, might
and power, wisdom and perfection, of God. Reaching this
State of Perfection is the accomplishment of the goal, the cvolu-
tion ; and man is great, in the sense that he alone has the insere-
ments necessary and the powers of application required for
hastening nature’s own slow process of evolution.

If this perfection is achievable, whart 1s the import of Lord
Death’s words that Truth cannot be known by the ineelligence
This mability of our intellizence is explained in the second lralf
of the first ling that * 1t is to be thought of m various ways ™.
If we bring into the realm of philosophy only our gross intellect
to conceive and to visnalisc there can be as many different conclu-
sions as there are heads that come to play upon this question.

Nachiketas has stood all the trials and he has been found to
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be the fittest candidate for instructions m Vedanta and, as such,
Lord Death says, “ You have already reached the goal of Brahma
Vidya,” although, even the first lecrure on the topic has not vet
been miven out.  The actual delay in self-realisation is only in
gatning by ourselves for ourselves the required inper purification.
If once this is gained and the seeker is thus completelv conditioned,
the actnal flight into the Realms of Expertence in Godhood is but
an efficient pliding through a thrilled silence of sclf-discovery,

The stanza concludes with a prayer rising from the very
bottom of the kind heart of Sri Dharma Raja, and he says, * May
we have many enquirers like thee.” This is the ardent cry of
all true Teachers who are blessed with nnare and irresistible
missionary zeal. ‘With this idea? in mind, when we look round,
1f we can rarely see a true teacher among our days schoolmasters,
it is a sad commentary on the disgusting fall of not anly the
teacher—class but also of the very spirit of the community of the
taught, These are days when the very schoolmasters strike
work, demanding more pay.  Naturally, the world of students
also must come to look down upon the tcachers as their paid
scrvants who shall serve thoir paymasters, the taught, as it
pleascs them |

arareag wafuferfad aagE g g 99 aq )
mat wqy Afawatadtsfadfrddsd araamter g n e

Janamyaham sevadhir iti-anityam,
ta ky odhruvaih prapyate i dhruvam tai ;
Tato mayae Nachiketas it gnir,
anityaft-dravyail praplavan asmi pityam.

{10} Know that the * treastee ' is transient, for, that which is Bternal
is not obtained by things which arc not—cternal.  Therefore, [yet) the Nachi-
ketas-Fire has been propitiated by me with the pedshable things and | have
obtained the Etemal.

In paving tributes to his grear disciple, Lord Death is here
comparing his own past foolishness which, of course, he, in his
new-formd wisdom, has got over, though he has to suffer, yet
for long, for his wrong actions committed in the past. He
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admits that he knows the perishable nature of the Sevadhi
“treasure ' meaning *' the fruits-of-actions ¥, Karma is done
with the help of things which are in themsclves perishable.
Anything that is made or resulted out of things perishable, can
produce but a fruit or a result which is cqually perishable.  Out
of 2 mass of mud it would be futile for us to hope to make cven
a tiny ornament of gold | Man, wishing for an imending and
limitless joy, pursues the Path of Good and performs sacrifices
advised and sanctioned by the Sastras. Here Lord Death is
hinting at the cphemeral nature of even the ethereal joy when it
is compared with the truly Etemal and the Infinite.

The offices of Indra, Sun, Moon, Varana, Agni, Vayy, etc.,
who were the only Gods of form known to the devotees of the
Vedic Period, are all appointments given to such Egocentric
Jivas who, during their cxistence as mortals, have pursued such
life and performed such actions with a desite to gain these
appomtments (Padavies} and so, in odrer to enjoy the fruits
thereof, they have come to identity themselves to be these
office-bearers. This is the gencral philosophic belief of all
schools of philosophy, especially, of Vaiseshikas. Lord Death is
here providing the source of authority for this belicf of our
philosophers when he says that he has in his mortal days per-
formed the Nachiketas Sacrifice and has therctore come to adom
the chair of Lord Death,

“1 have obtained the Eternal ™, It is only a relative-
eternity that is meant here.  Compared with the hourtly death
m the mortal plane the office of Lord Death, which is generally
continuous and unbroken 6l the deluge (Pralayd}, is Frernal
indeed.

In short, Lord Death, comparing Himsclf and His own
ideas at 2 time when He was Himself a secker like Machiketas,
expressed His deepest appreciation for the extracrdinary and
blessed Fiveka (discrimination) and Vyragya {detachment) mn his
disciple,

Some commentators, ike Max Muller and Hume, put this
stanza into the mouth of Nachiketas. It cannot be in any sense
acceptable, since we know that the boy was initiated into this

Fire-Sacrifice only jusc then.
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FTTHEAN ST TSt FIARTAATET I |
FAgEET qfasst geaar yoar i afawatsarane:
%y 0
Kamasyaptim jagatah pratishtham,
krator anautyams abhayasya param ;
Stoma maliad srugayom pratishtham drsiva,

dhritya dlire Nachiketo tyasrakshih,

(13} The end af all desires, the foundation of the world @ the endless
rewsards of salzij_ﬁn:, the wtlwer shore where tllt.:ﬂ: 1% 0o ﬂ:ar, e praiscwﬂrth}r,
the great and the wide-exgended sphere and the abode of the soul—all these
though are seen, and being wise, O Nachikerss, thou lLast wich fiem resolve

rejected them all.

It seems that the qualities i this rdeal disciple which deserve
a ful-throated compliment are un-coding and mexhaustible,
When the enthtsiasm of the teacher gains more and more fire, the
mote he does &irran upon the qualities of theideal Vedanta student,

The Hiraryagarbha State, otherwise called Brafunaloka, has
been the one goal of all mortals.  No worshipper can courage-
ously stand away from the charmis of the unending joys in this
captivating realm of perfections as constituted i the Total
Mind or Intcllect. Every performer of sacrifices (Karma), if
analvsed, shall show himself to be psychologically craving to
make a Brahmaloka to enjoy there for a time at least, and there-
after to gain Kaivalys at the time of dissolution through the
processes of { Krama-smubithi} gradual liberation.

Lord Death is surprised here on seeing that his disciple is
not tempted even by the subtlest of joys, which a moral can
hope to enjoy through sense-organs, available in the Brahmaloka,

The various adjectival phrases used in the stanza all go o
qualify the state Hiraﬂyngarbﬁa.

* The Stay of all the universe.” The Hiranyagarbhia State is
the first emergence of the manifested world from its unmanifest
conditions. To compare this with a parallel would be 1o say
that the * Totai-Mind-State ’ is the sprout that peeps out at first
to begin its career as a tree from its earlier uninanifest conditions
in the seed. In this case just as we can see that 2 sprout 1s the
Support of the tree, similarly, the grosser manifestations, consti-
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tuting the universe, are said to be supported by the Seate of
Hiranyagarbha, The cntre worlds of Adyathma {bodics), Athi-
bootha (elernent), and Adhidaiva {God) are supported by the
Hiranyagarbha,

The wide-extended (Ury—gayam} : ** widc—pomg "'—used in
Rig Veda as an cpithet for Soma ; for Vishnu ; * far-striding
and the wide-opening glory of the carly dawn.

According to Sankara that which 1s sacrificed and rejected
by Nachiketas is the Hiranpagarbha—the Total-mind-identifica-
cation. Though this Hiranpagarbha idea is first mentioped in
the famous Creation Hymn of Rig Veda, as the first born in the
Creation process, this idea never developed as we bave it In
later  Vedanta—Swethasiwathara  Upanishod—during  the  carly
Upanishads.  And thercfore, Sankara’s reading can I considered
as an anachronism if we view Kathopanishad as separate from the
later Upanishads.

“ Being Intelligent has thou rejected them aff”’ 1 Here is a clear
compliment paid to the sense of discrimination and the quality
of detachment which Lord Death has noticed m his disciple,
The true seeker in Nachiketas is impatient at any compromise
with his highest demand to artain :M_'LéJ achicve the supreme-most
state of Perfection.  He rejects all heavenly joys,

7—11. The Supreme Reality is amazing and diffieult te under-
stand through personal study of books.  The importance of a real Gur
is explained, Yoma accepts Nachiletas as a disciple : compliments
hism, for the student has in one respect (Vyragya) excclled the master.

T gast pEgwlasd PEifed THITS O
FeqreRTITaTEA 39 weET 9 ggarst gl 0 gw o

Tain dur darsam gudhiam anupravistam,
githa hitam gakvarestham puranam |

Adhyatma-yega adhigamena devam,
matva dhire karsa sokan fekati.

(12) * The wise sage, who by means of meditation on Lis Sclf, recognises
the Ancient, Who is difficult to be scen, Who is hidden i the cave of the
heart, Who dwells in the abyss, Who 15 lodged in the intelligence and seated
anidst, miserable surroundings indeed, he rencunces joy and sorrow.”
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Having rejected the State of Hiraiyagarbha what is it upon
should a true secker’s heart be fixed ¢ Is there anything subtler
to be realised whereby a greater pcrfectian can be achieved #
These questions natutally tise up in the mind of any student
who is pursuing a sl:u-::l}r of Kathopanishad, And the Teachcr 8
answer to these questions, the real Upanishad part, starts from
this stanza on. With this stanza starts the entire discussion of
the theory and the technique of Self-perfection.

Lord Dcath in this statement clearly indicares that there is
ant Eternal Truth far subtler than the State of the * Total Mind *
and that a seeker can discover It and realise It as * This [ am "—
Ayam Aham Asmi—in an intimate personal experience. 'The
various descriptive phrases used in this stanza indicate this Truth-
factor which is the Real essence and the Real Entity behind the
[-Sense of Ahamkar (cgo) in cach embodied soul.

“ Puranam ™ {ancient} : The Truth Prnnciple that contrels
and directs the matter envelopments constituted by the body,
mind and mtellect, etc., is indeed ancient, because, Tt, in [is
essence, has never been born.  Just as the space in 2 pot and the
all-pervading space are one and the same, irrcspective of the
Pot’s existence or destruction, so too the Pure Consclousness
or the Light of Wisdom as such has ncither been ever born nor
will it ever know any decay or death. Thus the unborn, un-
decaj,rmg deathless Atman can only be indicated by the word,

aTlC!.l:‘nt

“ Hard to see ” (Durdarsams) © Truth being thus the presiding
intelligence that lends life to the dead and inert coatings of
matter which seemingly cnvcl::rps It, it is dithcult for the eye
to see Tt.  The eye, being an instrument, can only see objects
other than itself ; it can never hope to sec imself* ~ A telescope
cannot be used for viewing the very eve of the observer himself.
In this sense the Controller and Ditectot of the eye, the Atman,
cannot be seen by the eye. 1t is to be noted here carefully that
in negating for our eyes the capacity to see Truth, the illtentiﬂn
of the Snithi is to negate for all other sense-organs, the inind and
the intellect, any capacity to visualise, feel or know the subtle

Truth as an object.
* See Diseourses on Kepapanishad by Swramiji.
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In short, Truth-realisation or Eswara Darsan 15 not carned
throuph the same processes as those by which we sce an obyect,
feel an emotion or know anidea. Truth can only be subjectively
expericnced as the experiencer s own Self.

" Lodged in the inmost recess” @ Certainly, to hmit the all-
pervading Atman as lodged in the innermost recess is to deny it !
But Lord Death is no blasphemer and the Sruthi is hot the work of
Ingersoll ! By using this epithet the Upanishad is not denying
Truth any cxistence outside, but she means to indicate that it is
the subtlest Principle in us.

The grossest matter envelopment, the fech-fleshy body, is
the outermost covering. Still within, as it were, is the Prang
(the Vital air}, and certainly, we know that the Prana is subtler
than matter with form : subticty being measured always with a
reference to its greater pervasivencss {Vyapakathwam).

Subtler than the Pramg 1s the mind, since, if the disturhances
created by our Prana can influcnce a larger arca about us than
the spacc oeccupicd by our body, the thought-disturbances
which our minds can create are certainly much more ! Thus
the mind s conceived of as residing in a deeper point within us
than the area covered by the Prana.

Compared with the Mind, Prane and Body, we have the
still subtler, hence a deeper, point governed by the intelligence ;
still deeper is the Bliss Sheath.

The Afman or the Truth, the Source of all life in us, the
Spark of the Divine Touch that vitalises, controls and directs
all the above mentioned five sheaths, constituted merely of the
inert matter, wust necessarily by the subtlese-of-the-subtle,
hence occupying the holy of the holies in us. Tt is in this sense
that the Smthi says here that the Truth or Afman resides in the
innermost recess. This is equivalent to saying that water resides
in ice and steam lies in the core of the water.

Hidden in the cave of the hearts : Ttis an ancient Aryan concept,
sanctioned by the Vedas and acceptable even today, that in the
cave of the heart is the seat of True Intelligence. To a modemn
microscope-gazer, whose philosophy rises no higher than the
principle of ** see to believe 7, this statement may read absurd,
for, to him intelligence is lodged in the brain.  But if we walk
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from the labﬂtatnr}r to the library and listen to the opinion of
great authors of what true intelligence is we shall even roday
hear quitc a different story.  The immortal Shakespeare hlmself
has caricatured meore than one of lus unforgettable characters
to show that sheer intclligence divorced from the softness of
emotlons anounes w hrutaht} and wll:nm,.

All poets and men of lecters, plulnauphus and thinkcrs,
shore, all but the matter-of-fact scientists, roar in unison, that
enduring thoughts can bubble up only when an intellect is
sweetened by the syrup of the hearce,

In spiritual Sclf-discovery alse, an ntellecr tem:pered b}f
the qualitics of the heart alone can be of service.  And this truth
is pointed out by the general acceptance in the Vedas that intelli-
gence resides in the cave of the heare and Sclf-realisation 1 gatned
through a controlled applicadon of a happy synthesis of both
the hmd and the heart.

“ Seated amidst wniserable surroundings ” {Gahwarestitam).—
To an ordinary man steeped in his own delusions and living the
life of shwr} to his own desiees, passions and loves, ideas, hopes
and ambitions, low negativitics as jealousics and hacreds, indeed,
the ::avt-c}{'-thc heart is cver in a I'I‘I.Ldlﬁ‘j, of maddening thnughts
in the midse of those, the Samsarin’s mrellect, overworked and
exhausted, weary and forlorn, is not at all cffictent to ponder
over the Transcendental Truth and the natare of the Self
[1ence, the aptness of this expression.

If the Self is thus incomprehensible, and unknowable, does
it not amount to declaring thae it is impossible to know or to
reach this Perfection-State :  And the Indian philosopher i3 not
satisfied by a meve * view of life ” which cannot be realised as 2
practlc.al 511b|f:ctwe experience.  In this very stanza, true to the
spirit of the Indian tfmught and practical ambition of thc Arvan
seckers, therefore, there 15 a pointed declaration of a ™ way-of-
life ” {or a technique} by which the seekers can come to experi-
ence this State of All-perfection, the Selfhood or the Gedhood.

Adhyathma Yoga (the technique of meditation).-—This is
the only place where this word appears in this Upawishad and so
it is very difficult to ascertain what Yams meant by it. As a
matter of fact, this is the first occasion in the entire Upanishadic
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literature we have the mention of “* Yopa ” as a term. " Yoga ”
the word comes from the root * ¥’ to join or unite. Farliest
usage of this root was in the sense to yoke horses, bulls, erc.
It is later on that the word developed into complete Sastra and
today it has a meaning of cxertion or disciplined activity of the
body ; and, with reference to the mind, 1t means concentration
or control through meditanon. Sankara therefore combines
both these meanings and says ™ Yoga” s deep meditation
(Samadian) with thoughts withdrawn from cxternal objects,

In this initial stage of its carcer Yooa as used in Kathopanishad
indicates a positive meaning of meditation, while in its later
listory, as in Pathanjali Yoga Suiras, it has gained almost a negative
aspect—vwiz., sense-suppression and a morbid retirement from
bodily activities.

The impossible is achieved through the process of self-
pettection called meditation. Meditation is the process by
which a purified mind, and therefore, a highly concentrated
mind, is brought to contemplate cxclusively upon the nature
of the Atman through a rotal avotdance of the mind wandering
into any other object of contemplation.  This process of making
the mind think solely througl an appointed channel of thinking
to the total effective exclusion of all dissimilar thought currents
croding in to disturb and muddy the planned channel of thought,
can be successtl only when the mind of the meditator is weaned
from all its negativities.

Such a successful medicator, meditating long upon the
Nature of Truth as is evident within himself, m the sacred spirit
of his practices, comes to gain an ntimate subjective cxpericnce
of Godhood. Though the ordinary meaps and methods of
getting our day-to-day objective knowledge are not available
i secking or knowing or realsing Truth, there is a special
method by which we can develop our powers of intuition,
which are now lying dormant in us beneath the thick layers of
our own fattened discussions, and by which we can experience
the Atman. This technique of communion with the Self i
the exact significance of the word Adiyathma Yoga here,

If Truth is so subtle, the process so very complicated, the
chances so rare, the percentage of success so meagre, is it ot a

)
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sheer madness to renounce and to go into a quiet cave in some
Himalayan jungle, there to suffer privations, to starve out the
body and to keep vigil over mere fantastic ideas, unrealisable
and imperceptible + Is it not far better to live herc sweating
and toiling, w::cpmg and sobbing, sighing and laughing, dancing
and revelling :  To one who asks this question there is no real
answer if he i5 so Jow as to be nothing more than a two-legged
aimal.  Not even the crudest of religions dares to serve such
a low worm-man. How then can Brahma Vidya, which is che
last text=book in religion, meant to guide 2 ** full-man ™ to the
very State of Godhood, cater to the worm-man. But if the
questioner is one who has lived life intelligently and has come
to the sanc conclusion that even the best that it can give 15 but a
hornet's nest of imperfections, sure to provide endiess sorrows
and pains, to him is the Upanishad addressed. And it is to
such Sadhakas or aspirants that we have here in this stanza a
declaration of the result gamed when the Adhyathma Yoga 1s
pursued, and the reahsatmn of the Self is atrained, The text
savs that such a one * renounces both joy and grief ™,

The ammunition hall of Samsar is stacked with the pairs-of-
opposites {Dwandwas} sach as heat and cold, joy and sorrow,
success and failure, praise and insult, and so on. The scif-

rfected Saint or Sage, i his :xpcnmced Godliness and know-
ledge, becomes the very Hlumination or the Knower of thesc
opposite states of the mm& and thus becomes 2 mere onlocker
ot witness of the varied EIPEI?iEI’IEEE of life. He thus rises, as it
were, above the tyranny and persecution of the moment to
moment experiences in life.  And this is the glory of a God-man
who comes to live and bless the world by his mere presence.

Tt AT A7 aE SFIHIREHTT |
T HrEy g 5 s fagg o af=Faw =33 030

Etat srulva sampariprhya wariyah,
pravrhya dharmydm-anum-ctarm spya ;

Sa modarz, modamiyvam hi labdhva,
vivrtam sadma Nachiketatam manye,
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(13} Having heard and well grasped this {the Self), the mortal absivacting -
the virtuous Atmar and attaming tE:j sabtle Sclf, (this intangible spiric),
rejoices, because he has obtained that which is the cawse for all cejoicing. 1
think that the abode of Brahman is wide open for Nachiketas.

The Absolute cannot be defmed. ** If God is defined God
is defiled,”  God being Infmite, the finite words of no language
can express Him.  And yet, the theme of the Upapishads is the
Absolutc Truth. This  no contradiction. The Upanishad
does not claim to define or explain Truth. Lt only, at its best,
indicates the line of thinking, which the sceker should pursue
independently with a mind and mtellect prepared carlicr tor the
purpose, in order to experience the Absolute Truth. Langnage
in taet, is hollow when it comes to express actual cxpericnces.
If I go to America and there to my friend in New York 1 want
to explain the Laddu T shatl at best give him only an ebjective
description of the shape and other qualities of it burt shall surely
fail in expressing to him the actual taste experienced when an
Indian Laddu is in the mouth.

In this stanza Lord Death cherefore, says that a secker who
has artenstively heard and understood intelleetually (e indications
given in the last stanza can come to an intimate experieice of
this Life-Centre within him, it he properly meditates upen the
pregrant significances of the last stanza, Having known the
Real Esscinice i us to be the Immortal and All-pervading Purg
intelligence, we shall have all our false and delusory 1dentifications
with our body-mind-intellect equipment rolled off in our true
attachment with the Truth Principle in us.

Having thus regained our real vanity that we are not the
mortal—which we have been so long dreaming ourselves to be,
although we are in fact nothing but the Absolute—=we shall
“ rejoice ', neaning, we shall go beyond the shores of all
limitations, tears, sighs and despaizs.

“ Having obtained what causes foy "' —A little correct thinking
shall lead us to the understanding that what causes the greatest
joy to us is the knowledge of our own Real nature ; hence, our
inordinate lave for ourselves. An officer once at his office
received a 'phone message that his house was on fire and the fire
brigade was heroically fighting it down in vain, In three jumps
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he cleared the staircase and grabbing his hat he rushed out waving
for a passing taxi. In he jumped and flew to the street, where
amidst a crowd of observers, his wife and mother were weepil
miscrably. He approached them and mising his only .:]]jiﬁ
made enquiries. He came to know the despairing fact that the
child was still upstairs getting slowly baked in its own cradle.

The officer standing nﬁmre on the street cried out his
despairing heart, * Is there not a single obliging soul in this crowd
who will go inte the house and bring out the child ¢ Save my
child ; I shall give you a big present, nay, I shall give you all
that 1 am today worth in this world—I want no money ; 1 want
only my ¢hild. My child, save my child,” the officer moaned.
“Is there none ¢ 'Won't anyone of you oblige this poor father,
Save my child,”

None came forward. And the officer got his cluld burnt.

Though the father sincercly loved the child, probably
wore than what the ordinary fathers would love, vet, he himscH
never for a moment thought of walking into that burning house,
rushing through the flaming rooms and snatching his dear son
away from the cradle. The father loved his own person morc
than his only son for the sake of whom he was certamly ready
to sacrifice his all except himself. The father instinctvely felt
that the son was but a poor hostage for his own life,

Based on this truth that we love ourselves the most, we have
the famous declaration in the Brihadaranyakopanished, that the
mother loves the child not for the sake of the child but for the
sake of the joy that the child can give to her ; the husband loves
the wife not because she is the wife but becausc of the joy she
can give to himself—and so on.

If, thus, we really love ourselves the most we may as well
cnquire what 1s that in us which we love the most. Let us
enquire. In this body equipment if a choice is given to us to
amputate a leg or prick both the eyes, our choice shall be certainly
to sacrifice the leg.  That is, if the choice is between an organ-of-
action and an organ-of-knowledge our perference will abways
be to muaintain the organ-of-knowledge at the sacrifice of thar
of action.

Again, supposing an organ-ofknowledge, say ear, is
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severely paining due to an ulcer in it and if the doctor says that
by an operation the pain disturbance in our mind can be ended
at the cost of the ear, the patient’s choice would be to sacrifice the
nrgan—nf-knnwicdgﬂ for the sake of the much more intimate
and beloved entity in us, the mind. Certainly, it is now clear,
the mind is more beloved o us than the scnse-organs.

Friends, have you not known the stories of martyrs who
have suffered privations and lived through the agonising whip
of the tyrants only to maintain and to kecp up their ideals and
ideas 2 s it not the story of our own recent history that men,
born with golden spoons in their mouth, threw away in sacrifice
all their ]:rth:-ngm renounced their successes in their meessium,
lived through hell and fire and lathics, only to mameain their
ideas of freﬁdum and liberty ¢+ From the above it is clear that
becween the intellectual ideologics and the mental sufferin
cultured man will always choose the satisfaction of the inrellect,
showing thereby what we love and adore ocur intellect meore
than our mind,

Thus analysed we shall conclude, decp within ourselves,
that the very Soorce of Life, because of which the intellect, the
mind and the body seem to be potent and active, is the Factor,
most loved by us, because, it is the source of our maximum joy.
Thus, the Divine Spark that lies hidden in wus, for the sake of
which we ate ready to sacrifice in fact, all the grosser envelop-
ments zbout It, is indeed, as the Upanishad says, * the case for all
rejoicing . And when an aspirant comes to identify himself with
That, who can measure the joy that is his 2

We thus realise the Sr:lJf in us, which is nothing other than
the Ali-pervading, All-perfect, Eternal Reality, and yet we sce
many recent enthusiasts who have, in their interpretations of
the sacred Upanishads and in their discourses upon Vedanta,
defined this Supreme state as a passive dynamism, and a character-
less and coloutless merger with the Supreme. The Supreme
state of perfection is not ™ a night in which all cows are black ™"—
but the stanza insists that it is a positive Life of inspired Joy—
* He rejoices 7. Sa Modate.

The sum total of all the compliments so far paid by Lozd
Death to his disciple has come to this culminating statement
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that the gateway to the ternple of Truth is wide open for Nachi-
ketas. It means that Na::hiﬁe:as is a fit aspirant who even while
listening to a discourse upon the Sruthi Mantras, can realise,
n an intimate subjective expenence, what Pure Consciousness
the Self is.

12-13. RBeginning of spiritual insiructions, Reality so deeply
hidden can be experienced threngh Adyathma Yoga—meditation on
the Inner Self

Fd HITAATIHIGTA R FAFATY +
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Anyatra dhorned anyotra adharmad,
anydtrd gstnaf krta-akrt ;

Anyalea bhtat (ca) bhavyat ca,
yat tat pacyasi tad vada.

(14} MNachiketas said : “ That wlich thou seest as other than vietue
and vice—as right and *unnghe” as other than cause and cffect, as other than
the past and futare, el me that”

To all the compliments paid by the Girg, the only answer
that the disciple knows o give seems to be to repeat his own
question upon his burning doubt once again in different words,
To one who is a true secker there are no eyes and ears for
applauses or insules,  Single-pointed, the secker knows only to
pursuc the one idea, the problem of his enquiry. Almost un-
conscious of the surroundings, or of the blessings that are sho-
wered on him, Nachiketas has cars only for the wisdom reply
that will come ocut of the Great Guru.  All other ralk 15 to hum
either meaningless prattle or a dull silence.

Nachiketas, the secker, is here enquiring of his teacher the
Nature of Reality. - Instead of starting it directly he is here
putting the question as though it were a confusing conundrum.
This is not to confuse the lssue, nor is it a futile attempt to show
himself to be very “wise”. On a closer enquiry it becomes
obvious that the three parts of the question, separately and
together, -point out the vast area tha ﬂlc has covered himself,

independently, during his endless meditations. upon the Life's
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happenings which so far had visited him,

His enquiry points out to a Truth that lies beyond virtuc and
vice, which is neither the cause nor the effect, and which does
not helong either to the past or to the future.

By the term virtue and vice it would be wise of us to undee-
stand that these represent the endre list of pairs-of~opposites
as joy and sorrow, success and failure, hope and despair, health
and disease, etc. Truth or the Ultimate Reslity being ™ Ows-
without-a-sccond " [Adwaita) cannot of Tts very nature have
anything to do with one or the other of any conceivable pair of
DP]_‘IDSHE:S Vice has got an cxistence only with reference 1o
virtue ; light can be recognised only with reference o darkness ;
life would be meaningless without death,

Thus, if we were o accept that Truth is virtue, then that
Trath cannot be Absolote, for, it will be limited by th-;': cxastenee
of vice also, When there are two things, different in their
nature, ohc must necessarily limit the other.  For example, a balf
tiumbler of milk when watcred sufficiently to fill the glass we
canmnot in truth say thar the glass is full of milk ; the water Jirits
the milk.

Again, if the Absolute Truth m its Pure External Nature
were to have the quality of being virtuous, then Truth becomes a
substatice, and so, finite and pclishal:rle. It 1s evident, thercfore,
that behind the words of this question is a volume of thought
pursucd by a highly cultured intellect sedulously trainced in the
wisdom of the Sastras.

Thus, the question of the Brahmin boy to Lord Death was
a demand for an explanation of that unknown Factor which is
Eternal and lmmortal, which in iwself is neither virtuous nor
vicious and withoutr which neither virtue nor vice can have any
cxistence, at all 1 The question clearly demands a discussion of
the Atman, which is pure Consciousness or the Awarencss in us
and which 1s the Eternal Wimess beaming to illuminate cqually
both virtue and wice.,

The street lamp of its very nature throws a pool of light
on the road.  Whatever pordon of the paf.ﬂng para.&c COIDES
into that light, gets illuminated so lmtg as it rentams within the
area lit up, Tig-u-:: lamp 15 3 mere wimess ; the light neither
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dances in joy when a honey-moon couple passes that way, nor
does the light reel in drankenness when a reveller passes by, nor
does it weep when it comes to illumine a tearful funeral proces-
sion, Irrespective of the merits or dements of the scene, the
Light, in its own nature, brightens up that which comes within its
illumined arena.

. Similarly, there is an All-witnessing Eiernal Light-of-
Wisdom, the Divine Spark within us which is the source of All
Life and Light and by which we become aware of the vice and
virtue idea mn our mind and intelleet. Certainly this great wit-
ness, the Aatan, is that which is other than vittuc and vice, being
Itself only a Witness,

Taking now the second part of the question let us enguire
what is that which is neither the cawse nor the effect. Ewery
effect is the fulfilment of a cause and a5 such it is nothing othes
than the cause itself with referonce to another period of time
and changed conditions. A seed sowm, the cause, in time and
imder certain favourable conditions, becomes the effect, the
scedling or the plant.  All effects can be reduced simiady to
their causes, and yet, each time, the question would arise, * what
has caused this cause : ™' Thus, we would arrive ar an unending
chain and chis difficulty is termed in Sanskrit system of logic as
Anavasthe Doshams (Regressus ad Infinitess),  In order to circom-
vent this absurdiry, the God-principle, the accepted First Cause
for the mamifested Jagat, is considered by all schools of philasophy
as “ Swayambhs 7 the Uncaused Cause, the Self-caused-Cause or
the Self-bom.

Bur the question of Nachiketas goes even beyond the God-
Principle or the Uncaused. It is accepted as a cause and a
causc has a justification and an existence only with reference to
its effects. But the theme of enquiry here, it s to be clearly
u;derstnn&, is of that Principlc which is neither a cause nor an
effect.

Thus, by this term also the Brahmin boy is enquiring of
Lord Death for the Nature of the Witessing Light of Intelligence
which is the Knower of all the canses and effects, Himself being
neither the cruse mor the effect.  That is to say, the seeker is
questioning that Supreme who is independent of both becoming
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and time. This is clear from the next phrase used,

Lastly, by asking his teacher to explain that which is neither
the past nor the future, the Brahmin sceker is hungrily asking
for instructions upon the Nature of the Ultimate Reality in us,
the Self or the Atman which is realisable as Pure Awareness
when we ate neither rambling with our hopes and ambitions in
the uncertain lands of the unbom time {the futuee) nor identifying
ourselves with a team of ghost-like memorics, recruived from
the cremation—ground of dead moments, months and years
which constitute our past.

We become aware of the Fternal Awareness in us to be
ourselves only when we cut away our meaningless chains with
the past and stop our dangerous firtations with the wnbom
tuture, through the cobwebs of silky hopes, ambitions and desires.
In short, the contents of an immediate moment is Eternity or
Immortality, To capturc a2 moment without the shackles
borrowed from the past or the future, and thus to become fully
awarc of the moment in itself and, as such, is the culmination
of the pilgrimage of a Sedhaka. This is called Samadhi and the
expericnce gained thercin is the Experience of Trath.

Nachiketas, now it is clear, must have spent many days and
nights pondering constantly upon the happenings about and
around hiny, as well as thosc within him. The all-witnessing
Presence of Divinity, the Prompter, the Controller and the
Regulator of our memories and yearnings, jn short, the Recog-
niser of the future and the past, the Amman in us, is che theme
indicated by the question. ’

Supremely sclfeconfident of his own perfect book knowledge
(Sastra Gyan) Nachiketas is carefnlly waming Lord Death not
to repeat what the Sastras have already stated or what he has
already heard from his own Gur, but to expound upon that
which Lord Death is ‘seeing’ (Yath Tath Pasyasi). It means,
on the whole, that Lord Death is to discourse upon His own
subjective expericnce of Truth — ‘

14. That is right, ** I don’t want,” said Nachiketas, t o kﬂug-'
religious duties or merits or their results. Tell me that which is
even beyond Time and Causation, Instruct tne in the Eternal
Reality,
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Sorve veda yar padom amaneamti,
tapantsi tarvani-ca yad vedanti ;
Yad dechanto brahmacaryem caranti,
tat te padam savmgrabiena bravimd om it ctar,

{15) Yama said : “ The goal (word) which all the Vedas spoak of
{praise], which all penanees prockim, and wishing for wiich they f:ari the
life of Brahmacharin that goal {(word} | will bricfly tell thee.  ft is Om,"

Here the preceptor with this stanza starts his famous discourse
which is the very core of this Upanishad. To begin with, Lord
Death in brief summurises all that he has to say upon that which
is beyond Dharma and Adharma, which is other than the cause
and cffecr, and which is something different from the past and
the future. Upanishad itself conforms to a style wherein a
redundant alphabet is considered 0 be a colossal sin and, n
such a brief litcrature noted for superhuman brevity, for maintai-
ning which at places even langnage has been sometimes sacrificed,
we are surcly heading to sene msurmountable dithculty, when
Lord Death Himself wams us that He 1s going to be deliberately
“ brief 7.

The word Padam, though it looks so simall, has an accepted
volume of meaning over which even a text-book can be written.
There are something like 22 meanings for this two-letter, inno-
cent looking word : such as, way, p%acc, abode, state, foot-step,
foot-prints, sign, word, a goal, etc.

“ ANl the Vedas ™ meaning all the Upanishads, though tl
argue differently, point out to the same Goal of Truth. The 108
Upanishads may be considered as so many arrow-inarks along the
circumference of the same circle . . . . all of them pointing
out to the same centre, - Just as in such 2 case, geometrically no
two arrows on the circumference can be parallel, so too, no
two approaches bl:lﬂn%-mg (o two different Upanishads run
parallel : and vyet, all of them when produced mect at one and
the same pmnt the Centre, the Truth Thus, ** the Geal that
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is pointed owt by all the Upanishads 15,” says Lord Death, * the
Factor that you arc asking me now and that Factor is in bricf
indicated by the pregnant symbol On.”

. AUl Thapascharya {all severe and conscious practices of sclf-
control} are pursved and long years of studies are undertaken
by living with a teacher, a life of service, surrender and devotion,
by seckers, only to realise this Truch {which you are asking for)
which in bricf is indicated by the symbol Om.  Acts of austerity
declare Om, because they have this Supreme Self as their goal—
otherwise all Tapas would be meaningless.

A dose ccho of this imumortal stanza is heard m Shrivad
Bhagavat Gita.*  And it is abo noteworthy that in the Gita we
have the sccond half of this Mantra ecpeated substantially,

The Reality is hinted at by the significance of the symbo!
OM ; but, thereby we shall not say that Owm defines Truth, for to
define Truth is to defile it. o e rechnique of self-perfection,
as conceived by the Rishis of the Upanishads, the symbol Om
is at once a formula indicating the Goal and a Pratheka (an idol
of Brahman) for purposes of worship and sagrng {with Form)
meditation, However, it 5 also intcresting to note that the word
Om 15 not found in the Rig Veda or Atharva Veda, but oceurs in
the Taittireya Samhita of the Yafur Veda.

TAHETAY FET TAIATAL 9 |
T eI w4t Afg=afe s ag 0 g% o

Etad ki eva aksarmn brabmg,

. etad hi eva alsaram param ;
Etad Ri cva aksaram frateq,
yo yad frchati tasya ta,

{16) This word is verily Bralmman, this word is verily the highest, he
who knows this word obtains, verily, whatever he desires.

Just as we found in the previous staiiza that the word padam
has twenty-two mcanings here is yet another word Akshara
which has something like fourteen different meanings. Hence,
the very langnage is called, in its pregpancy of suppestion and

¥ Refer Swanvi's Conumsidary on {rife, VI 0.
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free scope of import in each word, as * the cultured ' the Sams-
krita or the Samskarita : This is a language which the Aryans,
probably, by generations of effort and experimentation, evolved
for the purpose of explaining o us through its mere wealth of
suggestions and suggestiveness, the inexplicable Absolute Reality.
To serve the purposes of the spiric of the age, everywhere we
find new words coined by each generation. Similarly in the era
of deep meditation and seeking of the Self, they too had o
evolve a new vocabulary and a fit language to serve their pur-
poses. In fact, through no other language can we so effectively
convey the Science of the Self and the Nature of the Realiry as
through Sanskrit.

In this stanza wnder discussion, Lord Death is explaining
the worship of the very sumbol Om.  We have already stated
that Ou, bevides indicating the Supreme Goal through its
sighificance, also provides the meditator with a symbol or
form of the Supreme Reality, " Om ™ is used in the carlicst
time in Veda as a Psalm ™ Yes, 50 be it mcaning just as the
Amen of the Hebrews. Later this Amen was converted by St
John as the name of the Lord, ™ The Amen, the faithful and true
witness,”  Stmilarly, ¢ did Om slowly grow in its prominence
—15 a Buropean theory not acecptable to those who have tested
its viprational effects and the divine nature. We have also seen
earlier, how in the technique of the Upanishad, selfless worships
and sacrifices in themselves constituse the most effective way of
raising the inner puriey and consequently the intellectual potency
of an aspirant, Hete, in this Manfra we have an unequivocal
declaration that the very formuala Om is Reality, just as the very
Stva Linga is to a devotee the very Siva Tathwa or as we have
in our world, the very crown, even when it is without the bald
head of any king, is a symbel of might and royalty. These who
doubt this fact would do well to experiment upon 2 piece of the
indian Tri-colour in the streets of any market-place corsing
and stamping it under their feet | 1f they are not mobbed by a
patriotic crowd, it would be because the insulting action was,
perhaps, enacted too late in the night !

A Vedantin is not as is generally believed by the uninitiated
crowd, a blasphemer of religion or an iconoclast. That he is
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not an idol breaker is clear from the very fact that in his very
Bible, the Upanishads, we are now reading the worship of a
symbol advised and advocated by the all-knowing Godly Rishis
themselves. If at all there is in India any sect that today dances
to the mad tunes of some imaginary fanaticism and goes about
condemning idol-worship, they are doing a greac injustice to
themselves and to the very Science of Selfperfection. As
individuals the erring ones may be ignored ; in our understand-
ing, they are victims of their own ignorance of our great Sruthis.
But, av regards the sect, it shall deserve among the intelligent
and the educated as much respect as the social criminals deserve.
Beware of them ! Shun them ! Avoid them !!

The Om symbol is not only an idol, representing the Absolute
Reality but it also represents the Relative Reality.  The worship-
per or the meditator can meditate upon it as the Supreme or as
the relative.  And through deep and long meditation, when the
meditator comes to discover a personal identity with the very
thing the symbol stands for, thar is, when he realiscs his identiey
witle the symbol, he gains the Realm of his Identification. If a
meditator has become one with the meditated and if, to him,
the symbol is a representation of the Apara Brahman (Hiranya-
parbha), ot the Total Mind, he gains that state of extstence available
in Bralinaloka. Tf, ou the other hand, the symbol represcnts,
for a successful meditator, the Supreme Reality, he comes to
gain, in stages, a greater inmer purification, a deeper power
of concentration, and through long ponderings upon the
Nature of the Self, he gains in the end, an identity that Ayam
Ahamasmi, meaning, ** this T am .

“ Obrains verily whatever he desives . —In this statcoent Lord
Death is indicating a Truth now accepted as a verified fact
supported by observed happenings in life in the wotld of modern
psychology. *“ As you think so you become ”, when the thinking
comes to gain the necessary potency. In fact, we have only to
wish or desire, and our desire or wish must come true !

You may wonder whether the Swami has now gone slightly
off his head, since, it must be your experience in life that almost
none of your desires has cver come true ! Friends, he has not
yet gone mad nor is the Sruthi * a mere text-book of mad ravings
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of a generation of lunatics . Since the Srithi cannot go wrong
this Sadhs who is only trying to unfold the significances in these
Mantras cannot also be wrong. Again, just because there is a
Sruthi-declaravtion, * fire is cold”, we shall not handle fire
carelessly or put 2 few glowing coal pieces tied in a kerchicf
on our head and eyes on a summer afternoon. If personal
experience is seemingly against the Smuthi words, certainly the
Sruthi text must be taken to mean and hint at some significance
deeper than the obvious word meaning.

Why is it then that nonc of our desires comes to be true :
Let us analyse ourselves.

We are under a delusory idea that thoughe is an idle, impo-
tent happenmg, merely within ourselves.  In this misconception
15 the very seed of our Samsaric limitations and sorrows,  Thought
has Godly Powers.  As cach thought sweeps across the mind, its
secret potency rises up in front of us as an agent willing and ready
to manifest that thought as a reality around us.  This is something
like the mysterious Djimny in * Alladin and the Wonderful
Lamp . Alladin had mercly to rub the Lamp and out came the
Dijimny who saluted his master, a ready slave to exccute any
wish the master might express ; and wo know that nothing was
impossible for the Lamp’s Djinny. A thousand-fold powerful
maghanimous and adorable is the Dfinry of the Mind that risesin
us, a ready and willing slave, to execute our thought commands.

And vet, Friends, vou are still asking the same old question
with your blinking eyes, ™ but Swami aren’t you mad 2 You
are ta]rking just the opposite of what we are experiencing, al-
though the Djinny idea is, we admit, quite an entertaining idea of
hape.”

d May be, we may yet discover the cause of our failures, if
we are actually failing,  As we said before, the adorable spirit of
thought, the Dyitny of the Mind, rises up in fronc of us as it were,
with each desire that whisdes through our mental plane !
With the ending of the thought the Dfinny with faithful anxiety
and sincerity, turns upon his heels to saii forth to execute the
order given by man’s conscious mind. But alas ! Ere the
Spirit could take the first step to rush ot on his errand another
thought wave of desire has risen up in the inner wotld calling
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the Djinny back to take more orders ; and at the command of the
mind it revolves round upon its heels again to face its master.

Sad indced is the plight of this Godly agent, the presiding
deity of the human mind | This creature of all-might, and all-
power is made, under our own confusing commands and contra-
dictory orders, to stand and whirl like a top, each half of the
circle representing a defimite command given and the other half
showing a defmitc but vain attempt made by the spirit at its
execution ! But the desire power docs not allow it any chance
at all to fulfil irself !

A mind rossed by contending thoughts or 2 mind plagued
by an cruption of pox-like desires is the mind that is weeping
aver its own lmpotency | 1f a single-pointed mind can wish for
anything to the exclusion of any of her contending thoughts or
desires, it shall at once be fulfilled.

Yopa viewed in this scnsc 15 a technique of controlling,
conserving, presetving and dirccung the mental dynamism
through a choser channel of application.  One who ts well versed
in tlus techmque and has, therefore, a EDIIIPlt:tE: control aver his
mind 1s a Ged upon earth whose wishes become, as they cross
their mind, accomplished facts. 1t is because of our own mad
thinking that we arc exhausting in vain all our Godly potencies
within.

If you start from your home to the officc and oo your way
allow yoursclves to be a slave to your own indecisions and thus
start walking forward {as the thought of duty calls vou office-
wards) and backward {when the thoughts of the joys of idle
sleep pass through your mind) then, cven late at night you shall
still be walking, having reached neither the office nor the homne !
The only way to reach the office is to maintain the desite to reach
the office constantly In the mind and physically working ap to it,
ignmoring, and thus controlling, all other dissimilar thought waves.

So too the accomplishments of our desires.  And in fact, all
of us shall find that to a large extent what we are today 15 the
product of or a fulfilment of our own desires which have gained
the required maturity and potency in us. _

I{El you are only a typist you have only desired with sufficient
potency to become only a successful typist. If you can desire
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yourself to become the President of this comntry, with the required
consistency of purpose and sincerity of devotion, and maintaining
this idea can faithtully work up to it without any contradictory
desires reaching your mind to dissipate the mental energies, the
Mind's Djinny shalt carry you ultimately in a flying-carpet, and
in Delhi, you shall sit in that august chair—and, perhaps regret
its pin-pricks !

We have indulged in rather too long a digression ; but if
therchy the pessimistic crowd of suicides who form the majority
of our sad, desperate, and degraded generation could regain for
themsclves a little more of self-confidence and the awareness of
their own potencies, that now lie uncultivated and unclaimed
within, chis Sadhu feels that he will be justified in this necessacy
and deliberate digression.

Thus, i#f a meditator meditates uzpon Om with a desire to
enjoy the subtler joys of Brahma Loka he gains that planc of
consciousness ; and if the meditator with single-pointed devotion
meditates upon OM, in a Nachiketa-like-spirit of sceking the
Ultimate and the Immortal, ke shall certainly become * That "

UEEISFH HREANRTEET T4 |
OFTATET FAT AISIF TEEd N ¢ |l

Brad alambaray sreshthan,
etad alambanam param ;

Eiad alamhanam jnatva,
Braluna Inke mahiyate.

(17) Most glorious is this support. This the supreme-most support,
He who has realised (known) this support comes to revel in the Brahma-world,

* Gyomenaivathy Kaivalpam”  (by Knowledge alone is
liberation), is the fundamental siddhantha of all Vedanthins.
However severely we may beat the serpent-in-the-rope all
through the night, we can never kill it ! But when a beam of
ight is thrown ot the rope and thereby we gain the knowledge
of the rope, the serpent shall end instantaneously. Similarly,
by the subjective experience of the knowledge absolute alone
can we hecome the Etemal and thus reach the Peak of Perfection
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and the end of ali successes.

But here the Upanishad is advising for the benefic of the less
evolved oncs a discipline of Upasana or worship.  And it is the
clear declaration of the Sruthi in this stanza that the successful
worshipper rcaches the Bralma Loka, the State of Hivanyagarbha,
which of course is not the highest.

In Sanskrit, Brahma Loka can be milked to yicld two meanings
as Brahma-roopi Loka (a world of the nature of the Self) or as
Brahmani Loka (the world of the glorious Brahmaji, the Creator),
The worshipper (Upasaka), through his actions (Karma), ensures
only his entry into the World of t%u: Creator, while the one who
meditates upon the significances suggested by the symbol Om,
knowing or realising his own personal identity with that Truth,
through this Knowledge (Gyend), becomes the Absolute Himself,
Thus, in this stanza we may note that Lord Death has hinted at
the goal of both Karma (Worship) and Gyana (Knowledge).

15-17. Briefly Yama says that the Eternal Absoliute Reality is
Sully symbolised i the werd " Om ",

g gy Famm a7 fabag @ gafes oy =i
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Na jayaie mryaie va vipascil,

na ayom kwtasct e babhura hascit
Afe fiityah sasvato yam purano

na hanyate hanpamane sarire.

{18) * The intelligent Afman is not born, not docs He dic 3 He did not
spring from anything, and pothing sprang frema bim ; Unbom, Eternad,
Evetlasting, Ancient, He is not slain although the body is slain.

Earlier in our discussions we cmphasised how the Katho-
panishad Mantras were evidently an immediate inspiration to
Bhagawan Vyasa to crystallise his matured thinking and full-
realisation of the Truch, in his own Upanishad-poem, the Shrimad
Bhagavat Gita. You all know how in Gite the entire first
chapter and portions of the second are spent in providing an
inimitable background, similar to' the story of Nachiketas i
this Upanishad, wherein to the presence of an immortal Teacher,

8
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Lord Krishna, a disciplc, Sti Arjuna, is bronght in an attitude of
surrender, devotion and seeking, And in the second chapter of
the Diivine Song,* sung by the Lord Himself, there is a substantial
reproduction of even the very words of the Mantra that is now
under discussion—{the last linc of this Mantra is repeaced as such).

You must all remember that the peinted question of Nachi-
ketas was to explain to him that which Lord Death had experi-
enced Himself p-en:mlallt}, that Eternal Factor +which is beyond
virtue and vice, which is other than cause and effect and ‘ﬂh‘ll‘.“h is
other than past or future. During our discussions of the stanza
we clearly found thar the aspiring Brabmin boy was enquiring
after the Nature of the Everwitnessing spark of Awarencss, the
Atman in the body. Lord Death, in aimswering him, we also
found, had first dealt with the Symbol of Truth, Om., Now
in this stanza the teacher is dircctly hinting at the Divine Spark
that presides over the matter cavelopments constituting our
body, mind and inscllect.

" Atman is pot born ror does it die ' —All perishable finite
things undergo modifications and the entire set of modifications
are classified under five headings, namely, birth, growth, disease,
decay and death. In this stanza we are told that the Truth
Principle gracing our within, 15 without the first and the lase of
these pentamerous meodifications, i.x., the birth and the death,
Naturally, they mean to incorporate within themselves all the
other unsaid three modifications also. That which undergoes
modifications is a perishable fite quality ; in denying modifica-
tions the teacher is hinting at the Eternal Nature of the Soul of
mat.

‘We must note here that the word Vipaschit is used for Atwan
—and it 15 no accidental usage or A meaning blown into it due
to the circumstanges, It comes from the root V1p—..t:} qmvﬁr or
tremble ; hence its adjective Vip=inspired ; its noun Vipas—
msplratmn so Vipaschit=knowing msplrannn——bﬂm of the
experience of the Pure Knowledge.

The soul is inborn ; only thr: body is born. You must be
remembering our pl'f.‘]llll‘lﬂﬂ talks Whl:n we discussed exhaus-
tively these points in genera r{ And vyet, to help you at your

* Chapter 11, Sloks 20.
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recapitulation we may add here the following.

The pot-maker makes a pot. The pot is botn. But the
space 1n the pot being itsclf Ethﬂ.ll"l," one with the outer space 15
nm' created or bom,  The pot may break.  That which is made

perishable. But with the breaking of the pot the pot-space is
not brﬂken. The unborn pot-space knows no death,

Similarly, the Self or the Truth is never born and naturall}r
never dies. The false ego-—centre, through vulgar meditations
and ignorant thinking, has moulded out a perishable body-mind-
and-intellect cquipment in which the all-pervading Eternal
Truth seems to be confined, The body equipment might perish,
but not the Truth Principle.

And agajn, the pot-maker did not make a pot and then pour

'some space’ into the pot; ot-maker worked in space
and as he moulded the pot he cr:vullzl mould it only with space
already inside.

Similarly, the body is born in Atman, with Atman and this
Truth Principle is ever the presiding deity within, and It is
without the body during the physical body’s birth, growth,
decay, disease and death.

With the above ideas in mind the second line of the Mantra
must now stand out setfcxplaimed.

gRTHEAEE N SRR g |
gt At 7 faeear A g T & 1 2% )

Hatita cet manyate hantur,
hatas cet manyale hatam |
Uibhau tan e vifanito
na ayam hapti na hanyaie.

{IQL If the slayer thinks “ I slay ™, and if the slain chinks, ** 1 am slain ™
then both of them do not know well,  This slays not nar is this slain,

¥

Again to point out in the Gits, a parallel in thought which
amounts to almost an actval borrowing, we may notice therein*
the above Mantre repeated, especially in its second line.

If a murderer fecls that oy wounding the body, the diman

* Chapter IT, Sloka 19, See Swamiji'y Disvoursas on Gita,
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is killed, or if the murdered comes to despair at his death-bed
that his Atmaen is dying, both of them are under a delusory
conception that the body is the soud. The swupidity of 51131
thinking becomes more poignantly apparent to us if we were
to say that we have broken the space-in-the-cup when we throw
the cup down ! |

This Mantra reveals itself its meaning to anyone who has
carefully followed our discussions wpon the previous Mantras,

AWILITAT BT NG ATACHTET FHiATga! TgTam |
qaue]: e dfa Iy TRTSEFATEAEARET: | e 1|

Anor aniyan, makato mahiyan,

Atma asya jamior wihito guhayom ;
Tuawr akrault pasyatf vits soke,

dhatul prasadat wakimanam stmanah_

{z0) The Atman subtler than the subtle, greater than the great is seated
i the heact of each living being.  He whe is free from willing and wishng
with his mind and the setses composed, beholds the majesty of the Self and
becnmes free from sorrow.

This is one of the much quoted stanzas, a favourite one with
all preachers and philosophic writers, In its charming style of
brevity the Martra hints at a treasure of suggestions, indicating
almost directly the Atman which is the Goal of all seekers.

" By defining the Atman as the smallest of the small, 2 mere
dull inzellecr might understand that the Afman is not yet seen
or discovered because the scientific world has not vet constructed
a sufficiently powerful microscope ! But to a philosophic mind,
cultured in the ways of the Sastras, the statement is an ample
explanation of the most subde nature of the Atma Tattea,
Had Sruthi ended her definition with the above statement alone
it would have denied the volume and girth of things and beings
any connection with Truth,

This probable misunderstanding is negated by the additional
epithet that the Atman is also * greater than the greatest”, Here
the ‘ great” is meant to cover the entire universe of manifested
extstence ; and Truth, according to the Sruthi, not only pervades,
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envelops and penetrates through and through the Jagar, but also
extends farther than the crores of universes that whirl rennd in
space | This is endorsed by a similar statement in the Gita,
made by the Lord Himsclf, wherein He says, “ the jagat formed
of the entire manifested worlds spreads (tself out in their delusions
and disturbances, Oh ! Arfun, only a fraction of my real pature'*
This memns that the remaining vast portion of Truth is yet in
its Pure Nature, untouched by the play of duality, created by the
mysterious jugglery of the mind, called Mava,

Truth 15 descabed here as both the tiniest of the tiny and
also the biggest of the big.  This means that Pure Consciousness
15 an Eternal, All-pervading-Essence, and that even the minutest
space conceivable 15 pervaded by this great Divine Influence,
And after these statements, when a description that It is lodged
in the heart of all living beings comes, a Western student becomes
baffled, and hence his ery—Karhopanishad is a compilation of
floating slokas that had worn out in their usage even at the dme
of theis compiladon !}

These are but some false evidences to prove anything of thiy
sort about this Upanishad. To say that Kathe is a compilaton
is to tell 2 lie. Truth is bere expressed as residing in the heart
only to indicate the point where the individual, through medita-
tion, vltimately comes to realise lr.

The Vedantic sadhens of hearing and reflecting culminates
in its final fulfilment only through the Godly vocation, to which
man zlone is heir, namely, meditation. Meditation is the proeess
by which man can rise above from his subjective bondages
and come to the State of Frecdom and Jov of a God.  And this
process by which we can realise the ideal of perfection, Frernal
Bliss, mdicated by the previous epithet, is hinted at in this
stanza.

He whe is free from willing and wishing (Akrathu).—In vsing
this qualification to the seeker who is noted for success a lot has
been said by Sruthi with her sugpestive style used in the Upani-
shads. Akrathe bas been rendered as “* desireless ” by Sankara ;

" TF Bhagevar Giiz, X-42. Refer Discourses o Gim by Swamifi.
T The Knots of the Hesrt : Ignorance (Avidya], Desire (Koma) and Work
[Karma),
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here it does not mean the impotency born out of an indolence
misundersiood as Fyragya and a complete inaction and the
consequent morbidity glorified in vain as Viveka by the misled
Hindus. Sankara cla:ar%}r oints out that it is 2 natural freedom
from desires for cxtcrnar sense objects, which dissipate the
encrgies of the seeker and make hlm unfit for the true life's
realisation,

Even the desire for the Supreme may as an anxgiety destroy
the prace and poise of the personalicy. In the fast stage even
this anxiety is renounced when the idividual rests fn the
Supreme—as the Suprome will.  Thus by Akeraihu the means as
well as the goal are 1ndicated.

Indced, the Aryan personality is nor satisfed with a mere
ideology, however great it may be, if it is not advocated along
with a practical system of mcthods by which one can realise and
live thar ideology. Free from desires, if ong, through long and
arduous practices, pains control over one’s sense-organs and mind,
that sacred onc shall come to cxperience the sclf-cflulgent,
eternal, Self. Therefore, in his realisation of his true identity as
the Afman, he goes beyond the destinies of sorrow and pain,
because they are the destinies of the body and the mind only.
* As Atman 1 am not the body or the mind-intellect-instrument ™ ;
the fatigue of the car is not the fatigue of the owner riding in it
and the owner knows full well that he is not his car.

With a view to citertaining you all the Swami may invite
you here 1o a short ramble into the woods of the endless quarrel
between non-dualism and dualism. Both of them cxist on the
authority of the Sruthis. Here in the stanza under discussion we
have the phrasc Dhathu Prasadad which is interpreted by the
dualists as to mean Lord’s grace {Dhathri Prasadad} where Dﬁ#thﬁ
means the supporter, mm'nfjg the Creator of the Universe, which
is of course the God Pnnclple Hence, the dualists claim that
this Aema Tatva can be realised only when the secker gers the
grace and the blessings of the Dhathr,

The same epithet is interpreted by the Adwaitins as to mean
Dhathu Samprasadad, meanig, ** by the: purification of the senses
and the mmci " {Dharhu—r:lcmmt} To the non-dualists the
outer world of sensc objects has an existence only in rclation to
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their corresponding, sense-organs and the synchronising machine
of a2 mind behind them all.

Thus, the same word 15 explamed in two different ways by
the two schools of philosophic thinking., Both when viewed
independently, or approached intellecrually, would seem to
overpower us with the strength of their individual arpuments
and the eficiency of their irresistible logic.  Narturally, the lesser
folks who have studied these great masters only partially grow
fanarical and fight among themselves in support of their beliefs
as though they were anointed for that purpose | But to a truc
secker who is walking the path and is trying industriously to
live the life D)ivine, the seeming contradictons in the Philosophies
of Madhwa, Ramanuja and Sankara wither away ito a perfect
understanding of the different standpoints trom which each of
them 15 talking to us,

The difficulty arises when the commentators try to discover
in the Upamishads scriptural sanction for their pet ¥ Doctrine of
Grace”, The Vedas accept the Doctring of © Devtha Preethi ' —
the Joy of the Goes at the proper rituals when a true performer
invokes the Gods properly.  Parallel 1o this there 15 no Grace of
Atma to descend upon something other than leself, Flence,
Sankara is indeed well justified in clearly making it Dhathu
Prasadad ; by the purity of the subtle clements in the secker,
viz., the purtficd intellect and the single-pointed mind.  Tran-
quillity s the atmosphere of Grace required for the blessed Scif~
communion to take place.

The sum-total of the cfforts put into any piece of work
slowly riscs in its potency until at last when it equates with the
quantty of power and dynmamism required, the work gets
accomplished in a glovions success.  So too, in the various efforts
put in by a seeker in perfecting himself. These practices add
on their share to the total pool until at last the cumulative effect
of all the practices becomes a divine power by the blessing of
which the final achievement is gained. To us pure Vedantins,
living the principles of Vedanta, therc can never be any school
that opposes us : for, Vedantins' wisdom can bring its
light into any problem and resolve it in terms of the Eternal
Truth.
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FTAAT 3X FAfg vt A g9
LI WEMAS 39 AT AGAEE 1 % ¢
Asing durans veajan,
sapano yati sorvatal ;

Kas taw mada amadam devam,
mad anyo [ratitn arbali,

(21} Sitn'n%; be gocs far ; lving he gocs everywhere,  Who else, there-
farc, save myself is able to com prﬁhend the God who rejoices and rejoices not 2

Deussen says : * Here opposite predicates are ascribed o
Brahma m such a manncr chat they mutually cancel onc another,
and serve only to ilustrate the impossibility of concelving
Brabman by means of an empirical definition.”  Though in fact
the scriptures part, in their futile attempts, to definc the Absolute,
hete these epithets not ::mlj,r do a mutual self-cancellation, but in
that very act with vioceless earnestmess they indicate a greater
truth regarding that Madmadam Devam : that * exfilarated yer
sober " Lord ; that ** energetic yet trangisil " —Self.

'The indescribable Atma Fatwa when forced to confine Trself
to the limited meanings of a fmite language, the phrases and
sentences employed must get blasted out into a jig-saw-puzzle-
like confusing contrariness ! 1t is only the fitrest student, who
has the necessary hicart and head, that can, through the trellis
of the words, peep beyond and actually CI]SECWEI‘ thc beauty and
the trath that lie bcvnnd and this becomes fully successful only
when the student gets a C]'IHIIEL to Hsten to discourses upon the
Srurhr Mantras froo1 a At master.

“ Sitting he goes far 7 +—Pure consciousness that seems to
preside over faculties in the body is conceived of here as the
Atman sitting.  But the moment a mental wave vitalised by
this Truth in us flies from here to Europe to contamplate upon
the sunny lnd of Italv it seems to meet therein Existence or
Consciousness already present there. In this sense, the Atman is
said to be making travels far into distances though in fact, the
Absolute, All-pf:rvadtng Truth cannot and will not move.

When we say that we arc going to the next room it 13 2
clear indication that we arc leaving the spot where we are now
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and travelling towards a poiint where now we are not and
where we shall be in dme. This movement is possible only
when the thing is a limited entity, When it is an all-pervading
Truth, it actually cannot go anywhere, since there is no spot
where it is not already. For example, my right hand cannot
move into my right hand, since my right hand is ali-pervading
in my right hand, no two substances can occupy one and the
same place during the same period of time, s a scientific fact
known, applanded and appreciated by the modem world.
Thus, Atman or the Life-Centre is a motionless cutity, but seems
to be moving only when it s conditioned by the mind and
functioning as its manifestations, as thought waves !

The same idea is repeated for purposes of cmphasis and
clarification in “ Lying he goes everywhere >

The second line of the Mantra seems to be a quotation
from an atrogant monster of incorrigible vanity and egoism, at
the peak of an evening's discourse wherein the listeners were
patient cnough to cncourage his vanity by applauses ! 11!
“ Who clsc therefore save me is able to comprehend the God " —
Friends, no such egoisin is meant here. If Lord Death were so
egoistic He would not have been the Master of Knowledge and
self-realisation as He was ; and naturally, not a Gury fit for
Sruthi to bring into her palace as a tutor for her beloved son,
Nachiketas,

The Master mecans to state that one who has gained sufficient
control over his mind and intellect, through a sineere discipline
of self-control alone can, through the higher meditations on the
Natare of Truth, reach the cumulative glory of subjectively
expetiencing the All-pervading Truth as described in the above
pleasant language of contradicaons.  If the mind is not pure, the
Truth realised shall not be the Absolute.

Like a mirrer Truth teuly reflects the object in fronc of it ;
Mr. Das if he stauds in front of his mirror in his bath-towel or
in this office dress or in his bridal robe or cven in any fancy dress
he chooses to wear, the reflection in the mitroe reflects faichfully
the same [Yas in the particnlar form of dress he has worn.  An

b

* Compare these descriptions with those cootined in Lsavespspanitied
4 and 5.
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impure intellect can experience only the sullied Truth *

s {it ardETaTsaa e |
g FRTeRT HeEATRd ot 0oy N

Asariram  sariresu,
anavasthesia arastiitane ;

Malantam viblum aimanant
mafva dhire wa socats.

{22) The wise man, who knows the A as bodiless, seated firmly
in perishable bodies, Great and All-pervading does never grieve,

QOur wrong understanding that we are the body-mind-
ultcll-:icl:v{:qmpmﬂnt and that there is no other greater Truch in us
at all, is the purgling source of all the pains and agonics, discase
and death, despairs and dejections, hopes and desires that befall vs.
When in the maturity of discrimination a man with an evolved
intellecr and mind, like that of Nacluketas, comes to enquire and
know, seek and discover for himself the Atman within, such a
saintdy onc, at the peak of evolution, dwelling in the Realm of
perfection comes to identify himself permancntly as that Truth
principle, and thercatter, naturally, he shall know no pain or
himitation, This idea is cxplained here in this Mantra,

At that man has to do to become God is to rencunce totally
his cgo-centric vanity and the satanic murmurings of his own
impure mind of uncontrolled devilry ! Detached from the false,
attach yourself to the Truth ! ! Therein lies the trie redemption
and all successes and achievements.

ATAATCHT HTIAT T A UHAT 9 FGATASAT |
T o AT SEIEFEy ARAT fRaE aE™ 1 23 0

Nu ayam atma pravacanena labhyo,

o medhaya na bohuna srutena ;
Yam eve esa vrante tena labhyos,

fasya es4 aiig wivemgle tanum svanr.

{23) This.Atman cannot be attained by study of Veda nor by inrelligence,
nor by much heating. It is gained by him whe chooses it alone.  To him
this Afman toveals Trs true natore,
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Mere book knowledge is no knowledge at all.  This is ¢he
uniform opinion of all the Sruthis known o us. An individual
having a fair knuwledgc of the language technicatities of Sanskrit
can discoursc endlessly upon the word meanings of the Sruthi-
rexts which in their stvle adopt the simplesc words that language
can command. But Sruthi denies to such professional  temp
talkers” and men of noise and sound any actual blessing that
can be gained from the real Knowledge the subjective cxpericnce
of which is the theme of the Upanishads, source of all dyramism,
Atman and life in us,

There arc some ignorant Pundits who claim that Self-
realisation can be only through an initial memorising of the
sacred toxws.  Medha means, the power of the intellect which
specially manifests in its retentive capacity, There are some
who can repeat from memory all the four Vedas and they are
honoured as Chatwryedies among Pundits.  'There is a Malabar
Brahmin, who is known to this Sadhy, who can repeat from
memory the entirc Bhagavata text with Sreedhair cormentary |
Many arc the Mahatmas who can recapitulate and sing all the
Moantras in the ten main Upanishads often with the texts of the
Sankara Bhashyam. Admirable though these achievements be
in the material plane where we are ready to adore, admire and
appreciate the powets of the intellece, the Sruthi here pooh-
poohs them as a sheer waste and filthy discharge ! A mere
memorising of the stanza or even culavating a capacity to
discourse upon the Mantras shall not take any individuval to the
Goal pointed out by the Sruthi,

Again, there arc some who place an undue importance on
merely attending Sat Sanghs. Such men are ready to undergo
any amount of botheration, undertake any long journey, and
however often it needs be only if they can be in a hall where
some spiritttal discourse is at full swing. And having reached
the hall many of them invariably discover a comfortable corner
where, in the diffuscd light, they can gloriously retive and,
leaning on a wall or pillar, can silently set their minds to race
backwards towards their homes and friends ! Bodily they sit in
the Sat Sangh but mentally and intellectually they are closed
bottles ever revelling in their own poison contents ! !
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This Swami is not exaggerating ; there must be at least,
half 2 dozen here who have not heard what we have been just
now roaring through this deatening microphone !

If ncither study, nor memorising, nor Sat Sangh can give
us a subjective cxperience of the Reality, does it mean that Self-
realisation s an impossibility :  The Sruthi Mantra in its second-
half asserts that realisation is possible ; only, that we have to
pursuc the methods advocated by the Rrshrs with sincerity, faith
and consistency. Hence Srithi says that the aspirant who sceks
diligently the Atign, to him the Atman reveals itself,

The root Fr means o choose, to cover.  So Proute means
chooses : and Fivmute means uncovers or reveals,

The secking consists of the slow removal of all the negativities
m our physical and psychological make up, such as caste and
class prejudices, vanities of being rich or preoccupation with the
tragedies of our poverty, the selfishness, egotsm, hatreds, jea-
lousies, greeds, and lusts which in their aggregate constitute the
barricade that keeps us away from the land of our own Real
Neature. The details of this grucsome self—created mistake, by
which we have come to sign our owp self-chosen exile, are
hinted as in the following stanza.

Thiz stanza occurs in Mundakopanisingd ([[T=i=31. Tefcr Swamiji's Discourses
or Mundakopanishad,

Arfazet gAfaTT AT AT
ATEFIATTAT T SAATACAART 1 €Y 1)

Na avirato duscaritan,
Ha aranlo Ka asamahitah ;
Na asanta mangse ve pi,
prafranetia endin apreyal,

(24) But be who has not turncd awayv from bad conduct, whose senses
are not subdued, whose mind is not concentrated, whase mind is not pacified,
can never obtain this Atman by knowledge.

This stanza 15 to bhe read along with the previous ane, since
it seems to be a continuation of the ideas expressed in the carlier
one where the Eternal Peace and the joy of Perfection that
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accrue with the Darsan of the Afran are denied to those who
have merely learnt the texts by heart or to those who can only
give long discourses upon them or again to those who are
religiously regular only in reaching the halls of such discourses 1 !

Here Lord Death continues explaining the inner barricades
that we In our ignorance have raised between ourselves and our
own Self.

Self-realisation and the consequent Joy of Godhood ate
denied in this Mantra to him {(a) who has not tamed away from
acts of Adharma, (b) wlo has not brought his senses under control,
whaose mind has not therefore pained any tranquillity to concen-
trate and {¢} whe has not found in his mind a peace within itself,
because of its thudding palpitations and anxieties rcgarding the
froits of its actions.

In this Musfra we have all the necessary hints by which we
can come to mtensify our spiritual Sadhana. First of all the
Sadhaka must retire f{'um all his actrvities which are immeral
and unethical. Unless one is well grown in his moral and
ethical life no amount of Japa or Tapa, bell and flower, sandal-
wood and camphor, temples, churches and mosques can be of
any help to him in his spiritual prowth. The meaningless cry
against the efficicney of religion that we are now so accustorned
to hear, is all raised, perhaps by sincere devotees themsclves, who
are fathers to somc twelve children, who will tell any lie {if
thereby they can gain cven a quarter-annz-coin) and who can
taste the sugar in their cup-of-milk better only when they have
the added satisfaction of scalding a few arus along with their
spoons of sugar. Neither are they selfcontrolled nor are they
honest, nor non-violent ; and our entire religion rests upon the
triple-principles of Brahmacharya, Satpam and Ahimsa.

“When an individual has ?;wxl at least for a time respecting
Dharma he has the necessary gate pass to the arena of spiritual
ptactices. Then again, to gam the higher worlds of greater
perfections the aspitant shonld learn slowly the art of controlling
his sense-organs from their habits of revelling madly and gushing
forth ceasissly into the backwater of sorrow-breeding sense
objects. By a pursuit of Dharmic actions, an individual comes to
limit his activities and when he gains a certain amount of control
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over his Indriyas, the mind, of its own accord, grows in its poten~
cies to concentrate and to apply itself with greater vigour and
efficiency, Ewen at this stage the seeker will not be fully fit for
success if he has not disciplined himself to get completely detached
from his mental anxdeties for the enjoyment of the fruits of his
Tapascharya (self-denials and such other methods of subduing
the senses).*  About this Ranade says : “* Lord Death, in short,
ineans that there are very few, iudeed, who are such full-fledged
and sincere seekers | At the same time a fit candidate for Vedanta
path is not a fairy one who falls from the sky wicth the morning
dew and who, nestling for a while in the opening buds, falls
down with the weight of his own shecr competency ! ! A fir
student is pressed out between the dibgent urgency fele and the
sincericy of pursuit put in: and how rare are such Press-
Houses ! "

It was with ¢this idea in mind that Lord [eath was comnpelled
to cry earlier in Mantra 21 : “ Who clse therefore, save myself,
is able to comprehend the God.”

o6 XF T G979 9 IH 9 T ARG
AT F T A A7 ;1 3L N

Yasya Brahma ca kshatram oo
[hhe Bhavata Odanah

Mytyuryasyopasechanar: ka
fitg Veda yafra sah

(25) Of who, the Brohmana and the Kshatripa classes are (as it were)
but cooked tice and death itself a condiment {or pickle}, how can oue thus
know where that_Afman is |

(Thus ends the Second Valli of the First Chapter)

The Supteme Reality, which is the Self, sought by the
seckers is the presiding Factor that makes possible the worlds of
names and forms to exist and functon.

Truth envelops all Jagat, The iert and Reality’s dead
shadow can work themselves out only in a medium of Pure

T Refer Swamiji's Disovrses on Mundakopanishad (lm1=3,
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Consciousncss of Pure Buistence, The perceived worlds of
names and forms can exist only in Existence. This idea is
poetically hinted at in this Manrs when it says that cven the
Brakmiana and the Kshatriya classes, who are considered o be the
very best ameng men {and man is the very reof-and-crown of
things), are but mere cooked rice to be swallowed and digested
with comfort and ease by the Supremie ' In shorr, all the mani-
fosted world is but a morsel for Him to be digested within a fow
moments | Aund m such a Supreme, even the threatening
process of death 1s but a pickle that adds extra taste o lts appetice !

When such is the might and power of Pure Consciousness
in s Absolute MNature, the trend is that it is rather dithcult for
ordinary mortals to realise their identity as the Aman, unless, of
course, they are ready to undergo the earlier explained processes
of self-purification and sclf-perfection.

21-25. How then realise this Self ; Intelleciuality, Scholarship,
Erudition, Study. all these by themselves, are in vain,  But to the
prvified, tranguil, collected soul the Supreme Soul is realizable i1
fretimnaie experience. AN athers, frrespective of their position of Stalus,

are food for death.
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SECTION I

The Parable of the Chariot teaching the Adhyatma Yoga—
yoking of the individual soul with the Supreme Soul.

wd fE=t gFaer a9 T e o gy
gram st Jgfa gorwar ¥ 7 faonfesar e @

Ream pibantaw sukriasya loke,
gubary pravistan parame parardhe ;
Chaya tapas Brafimavide padanis,
pancagnaye ye od fvinachiketah,

(1] The two who enjoy the fruits of their good works being seated
in the cavity of the bearr, the Sear of the Supreme, the knowers of Brahma,
call them shadow and light ; as also the performers of the Five-fold Firc
and those who have propitiated three times the Nachikera-Fire,

In this section we have the famous and immertal metaphor
of the chariot explaining the Atman and the Body., In the
chariot sits the driver and the owner. In the body stays the
Paramatman, the Sclf, and the Jivarman, the Ego, and the encire
technigue of the Adhyatma Yoga is explained,

To introduce these two factors, the Amia (Self} and the
Jiva {Ego), we have hete, in the very opening stanza of this Valli,
a declaration unanimously made by all the realised saints of
Knowledge and endorsed by the farthful house-holder Pundits.
All of them declare that though the body scems o be controlled
and directed by these two factors, one of them 15 but the shadow-
replica of the other,

The shadow or reflection has no ndependent exdstence of
its own. It exists only with reference to the Eght or the dlumined
object.

Desire-prompted thoughts rise and fall in waves eternally i
their own rhyme and rhythm in the mental lake of an uncultured
man-animal. In this mad death-dance of the rumbling thought
waves, kicking about their pranks in front of the mind, a
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composite shadow forms ever trembling and changing.

The individual in his extrovertness gazing on ourwardly
views this shadow and idencifies himself with i, The shadow
represents the (i~epo), the Samsarin, who suffers the mortal
agonies of his physical pains, mental tortures, intellectual failures,
and spiritual bankruptey. ‘This shadow is calied the Jivatisarn and
the light that causes it, the I-Ego, the God Principle in us, is
called the Param-atman,

Reatn—As a noun 1t is onc of the most significant word in
the Vedas and means a little more than mere ‘ rightcousness * ; it
is something like * Divine Law ™ that connects actions and
their fruits.

The fruits of actions are enjoyed only by the individual soul
(Jivatma), the " i-ego . Doual number 1s here used, instead of
the singular ; henee, the Sruthi statement comes to indicate that
both the Supreme Soul and the individual seul are parthers
enjoying the fruits of acnons, This should not be understood in
its literal word meaning, for, St would be thereby contradic-
ting herself her incessant declaration, oft-repeated and always
maintained, that the Eeernal, All-full Atman is neither a doer por
an enjoyer, He alone is the illuminator of all deings and
enjoyments.

And yer, there s in the Mantra the usage of the dual number
when it says, ¥ the two cnjoy the fruits of their good works.”
This difficulry is solved by Sri Sankaracharva in his commentary.
He says that the shadow ™ i-ego 7 has no existence at all without
the presence of the Light principle, the I-Ego, and so, they are
coupled together in a general way. Examples of this type of
coupling are also scen often in our day-to-day transactions in life.
When a crowd of people are moving on, and although there arc
some among them who have no umbrellas (nor Khadi-caps), we,
in our general conversations, indicate them all together collec-
tively as the umbrella carriers (the congressmenj.

In 2 similar scnse, because of the sceming co-cxistence of
the Jivatman and the Paramatman, the “ false< ™ and the Real-l,
the delusory enjoyment of the fruits of actions, which 15 Fhe lot
of the Jivatman, is coupled with the Witnessing Eternal Light of
Intelligence, the Paramatman. This is more clearly brought out

)
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in Mundakopanishad *

Both of them are explained here to be scated in the cavity
of the heart, where intelligence resides. This idea of the intelli-
gence bemng in the heart-space has been repeated before so
often, that we need not pause here any more to discuss it in detail.

Iu is interesting to note that Kathopanishad, while glorifying
the path of meditation, is not against the kife of house-holders,
They too can gain an insight—a vision of the Real, the Truth,

T AFATHATATHAL F7T T |
wwe fadraat ore afadd adwfg oo n
Yabk setur ifananam,
aksararn Brahma yal paraun

Abbayam fitirsatam param,
MNachiketans sakermahy,

E&z} The sautifice which is the bridge for those who perform sacrifices,
and also the highest Immniortal Brabman, fearless, and the other shore for
those who wish o cross the Ocean of Samsora—" That Nachiketas may we

1saster '

These two opening stanzas of this section seem: to be later
interpolations as they individually explain two different themes
and in themsetves do not scem to possess any direct conneetion
with the discussions that are vet to follow in this chapter.  But,
however, there 15 a connection between these two and what is to
follow, inasmuch as the Upanishads, though a product of a
revolt against the ritualisdc Korma-portion of the Vedas, they
tise frorm and have an mtimate relabon with it.

Sethus (bridge ot refoge).—The * Nachikera-Fire * that was
discussed before is described here as a bridge that conncets this
mortal world of ours with the shores of that immortal life in
the heavens. This stanza seems to glorify both the Goals of
Karma (Worship) and Gyana {Knowledge). The first part of
the Mantra asserts that this Sacred Fire, if performed with sin-
cerity, faith and devotion as prescribed carkier, can lead the Ego-
centric-soul to that realn of consciotsness called the heaven } and

* Refer Swamiil” r Disonirses on Mundakopanishad, Iil-1,
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the duration of existence in cmbodiment there being longer than
lligi upon this globe, in a relative sense, it is indeed an immortal

In the second part of the Manfra there is glordification of the
goal reached by a Cyani through his meditation upon the Nature
of the Soul and its relationship with the Total Soul.

Altogether this reads as a praver by the master and pupil
before commencing the claborate discussions on the special Yoga
of knowledge. The last line can be read with subject ™ That ™ ;
or ** That Nachiketas 7 ;—in the later sense Nachiketas becomes
the name or symbol of that, the goal of life,

st T fafg a8 w@s g
gig g arda fafg a9 swgF@ < 0 2 0

Aimtanam rathinem iddhi,
sariram ratham évd ta ;

Buadiim tu savathon viddic,
fﬂﬂ'ﬂﬂh Ffﬂg&r‘ﬂhﬂm e

(1) Know the Ammas as the Lord of che chariot, the body as the chariot ;
know the inteliece as the charioteer and the mind again as the reins.

With this stanza we begin the discussion of an analogy,
famons in the Hindu philosophical hiterature, often guoted b},?
authors and orators. Herein we may detect also the exact point
in this famous Upanishad which probably gave all the fiery
inspiration necessary for Sree Vwasa Bhagavan to write hiy
famous Upanishad-pocm, the Gita,

The analopy of the chariot is, as such, most prcrurcsquely
depicted in the Divine Song, the Gifa. Therein we have the
picture of a chariot led by the five surging horses with Lord
Krishna, the Supreme Intelligence, at the chariotecr’s box and
Arjuna the confused and confounded, sitting in the chariot, as
the lord of it. On both sides of the chariot stand the armies of
. the Kauravas and the Pandavas, drawn up in bactle array ready
} to strike and open their total war.

It is at these tense moments, just before the actual war has
started, that we have the setting for the great Gifa. Arjuna
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despaired at the questions of righteousness and the Eﬂ.u-—ﬂf:-dllt}"
confused in mind and intellect, falls prostrate at the Lord's feet,
imploring of Him light and guidance ; and the Lord half-tuming
towards Arjuna hr_nl::lmg the reins tight and the five steeds steady,
" as though snuling ", gives out a summary of the Truth declared
in the various [Jpnmshaﬁs No wonder then that an artist, as
Sree Vyasa was, while trying to cxpress in simpler words the
transcendental Truth declarations of the Upanfshads, has to
repeac ten Mantras or parts of Mantras from this Upanished in the
Gita. We have already discussed many mstances of such borrow-
ings and we shall see later on again many more similar instances.

In the analogy of the chariot, the Self is the master of the
chariot ; the pure discriminating intellect 15 the charioteer, the
body of the individoal 1s the chariet, and the reins with which the
intellece guides the movements of the body are the mind.

It is also noteworthy here that there is a similar comparison
in Steataswiatara Upanishad—z. 9.

ghgarfn garagiagnidy f=9o9 |
sienfgd AAIgEd AEargaAnam 5 v o

Indvipani hayan ahur,
yisdyam fese qocaran |
Atsira indriya mana-yukram,
Bhakta ity almr manisingh,

{47 The serse fand ehe instinets) they say, are the horses, and dheir roads
atc the sensc-objects. The wise call 11im the enjoyer {when He is) vniced
with the body, the scuses and the mind.

Continuing the analogy the Mantra here explains what the
horses in the chariot-picture stand for. The senses are the
horses. Without the sense-organs such as the ear, che eyes, the
nose, the tongue and the skin the body-chariot cannot move.
It is a well-known truth observed in modern psychology that a
child bomn without any of the sense-organs is a dead one. We
generally observe that a blind man has invariably an extra power
of hearing. Rarely do we find in life an individual who is

both blind and deaf And stll more rare are persons (or indeed,
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such men are not) who have neither the eyes nor the ears nor
the sense of touch. In short, we may have among us an unhappy
man who has not onc or two sense-organs but rarely, indeed,
do we have one living among us who has at once, more than
two sense-argans missing m him.

This is not a strange phenomenon. After all, there is a
purpose behind our taking up the bodies and coming here to
live this mortal cxistence. The individual ego-centres take
their ndividual embodinents and come to live under a set of
circumstances, during fixed pertods of ime, to Earn the experi-
ences of living that fixed hife,  The instruments through which
we can gain the experiences of the outer world are our five
Indriyas, If our Indriyas are all shut up, the world outside rolls
up into nothingness so far as we are concemed. For example,
in our deep-sleep state we are not aware of the outer world at all,
because, none of our sense-organs functions for us during our
sleep-state.

If the eyes are not, the forms are not ; with our cars surely
we know we cannot grasp ideas of forms.  So too, with every
other sense-orpan. It the organs were not with us, our birth
in this lifc would have been a mad man’s maddening exmravagence,
purposeless and idle. Lord, the Creator, 1s no mad man. There
is a purposc, definite and sure, in cach one’s arrival here ; beita
wom ot be he a king, Since without the sense-organs the
purpose of our embodiment 15 defeated, the Law sees to it that
no child is born with none of the sense-organs, for, in that case,
the child would be defeating the purpose j its Creator.

The Srurhi here says that the horses that draw the body
chariot arc the scnsc-organs. The word Indriyas collectively
mcans vot oaly the sense-organs, but also the organs of actions
and, as such, it would be complete only if we translate the term
as organs of sense and instincts.  This interpretation is according
to the fully developed Senkhya and Vedanfa philosophies. The
first clear reference to the ten sense-organs is in Prasna,* which is
a later composition. than the Kathopanishad. There is, indeed, a
masterly thoroughness in the inimitable expressions of the Hindu
scriprares.  Though they are so brief in their style, they never

 Please refer Swamiji's Diseowrses on Prasmopanishad, [Vea,
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leave any statement half said. When they have discussed the
chariot, the rider, the driver and the horses, the picture would
not have been complete withour the explanation of the road on
which the horses are to run.  The Upanishad says that the sense
horses ot on the sense objects | How ¢

The eye can illumine or function only in the realm of form ;
that is, we can never come to hear with our eves | So too, the
ears ; they can percetve ouly sound ; with the ears we can never
come to  see ! The tongue can walk only the path of tasee,
and the skin, the road of touch.  On the whole, it mcans that the
sense-organs, because of which the body cxists, function cach
only in its own field of objects.

The wise, in the stanza, means the sages and saints, who have
realised in their life the Total Perfection, which is God-head and
also those who, in declaring their intnitional experiences, have
become the authors of the Upanishads, They declare that che
true cnticy in us, who seems to experience the joys and sorrows
of life, is not the Atman, the All-witnessing Intelligence, but the
conditioned Agman. The Supreme Intelligence as conditioned
by the body and mind is the ego-contre { Jiva), which seems to
enjoy and suffer the passing circumstances of this evanescent life,
called the Samsar. By thus defming the enjoyer m vs the Sruths
is definitely making a differentiation between the two entities
in us, one, the Truth Principle, the non-doer and the non-
enjover, and the other, the delusion-created ego-centre { Jiva),
'lwhic:h is but a reflectipn of the Supreme Intelligence in the Mental
ake.

segfasmma-TTeag R waar 9%t |
qeaframreaasarfa geenaTar @ aTeE i K

Yas (2 avijnonevon bhavati
ayuktena manasa sada
Tasya tudriyani avaspani,
dustascasva 1ra sarathek,
(5} One who is always of anrestrained mind and devoid of rii%ht under-

standing, his sense-organs become ancontrollable like the vicious horses of a
charjoteer.
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Having explained the anzlogy if the Sruihi were not to
expose her intentions in making the analogy it wonld have been
an idle indulgence in word-play,  In the style of the Upanishads
brevity is the law, and to use thercin even a single alphabet un-
necessarily is considered as a great sin.  Here, from this mantra
on we have a team of four stanzas which in their contents express
the purpose which was in the mind of the Sruthi when She
launched out this analogy,

In thas Adantra an inefbicient charioteer allows his reins to be
loose, and, naturally, the stordy steeds run wild and mad as they
list, dashing the chariot tnto bits and wrecking the Lord on the
roadside ! In the languape of the analogy we are to understand
that if we allow an indiseriminate intellect to let our minds loose,
then the Indriyas (sense-organs) running wild among the sense
objeets shall wreck the body in sensuous excesses.  The implica-
tion is that if an individual secker wants to lead 2 religious life of
perfection ana hasten his cvolution he has to keep his mund
steady with his discriminating mtellect, and thus guide the sense
horses properly in full restraint and under perfect concrol,  This
is hinted at in the following stanza,

1 fawTETE iy R HEET 99T
aefeEmTior szoriT 9959t 53 9 0 % |

Yas tn vijnanavan bhavati
}m.ﬁtﬂﬂa mardsd sade ,’

Tasya Indriyani vasyami
sadasra cva sarafeh,

{6} But of Him who knows, and has a mind always convrolled, the
senses are always controllable as the gond horses of the deiver.

Just as an intelligent deiver, by the intelligent manipulations
of the reins, guides the horses along the road which the master
waunts to ride through, so too, an intelligent seeker must, with
his pure intellect, keep his mind in restraine and control, and
must thus guide his life through the Path of God without allowing
the horses to run wild, down the embankments into the muddy
fields of reckless pleasures there to break the chariot and end the
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ride, in a tragic way-side crash ! |

Such a Sadhak controlling the impulses of the mind with the
clean discriminative understanding is called one yoked (Yukta)—
and he s complinented by the wise of the scripture as a
Vignanavan,

SECIEEICEICE RS EES G L |
T o TSR IT a1y ATfar=agia n o ||

Yas tir aviinanavan bhavail,
afmatiaskah sada sucih ;

Na sa fat padan. apnoti
samsarant ca adbigacchati.

(7] And he who is deveid of proper wnderstanding, choughdess, and
always impure, never attaine that goal and gets into the round of bicths and
deaths.

With reference to what we have already discussed it muse
be quite clear that the Siethi’s intentions are to make the secker
understand that vnless he first of all trains himsclf to live the
day-to-day life intelligendy following the codes of morality and
cthics he shall not stand any chance of succecding in the life
Divine.  Sruthi 1s never tired of repeating at every stage the all-
inportant fact that spiritual practices cannot produce the total
cffect of perfoction or happiness urless the devotee is ready first
of all to learn to live a lifc of truthfulness and perfect self~contral.

One who is not constantly bringing his discriminative under-
standing in curbing the impulscs of his mind is one who is
unvoked {Ayukia) and the wise langh at his animalism and note
him down as an Avignanavan,

In modern times we are hearing on all sides especially, among
the educated classes, that our sacred religion is empty, hollow and
useless | There are some monstrous, bookwise scholars, who
in their puffed-up vanities hurl shameless calumnies against this
great refigion.  Thiy Sadher has met personally some of them,
and when comercd to explain why they condernn Hinduism,
some of them, at least, seem to come out with a real cause ;

they say that they had med Bhakthi, Karma and ather Yogas for
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3 long time continuously, but that they were not able to enjoy
even a trace of the joy and happiness which the Yogas promise
as a reward. Such desperados, indeed are, in themselves, a sad
criticism upon the fall of Hindwism, the Science of Sclf-perfection,

Even in the Vedic days, when, we all know, the people
Jived a much more self-controlled life of honesty and goodness,
the Sruthis were instsung with extra-emphasis vpon the need and
importance of living a life of perfect self-control for every secker.
And, our poor scekers, living the bmadwa}r-llﬁ. market dise
honesties, b li;v::ll[-n*im:lntf::tmg creeds and cotrtptions of every kind—
if’ they do some minutes of Japa, ew., how can they come to
enjoy “the blessings of the Absolute Pﬂrfectmn » All his Kfrtans
and Bhajans, Japa and Tepa, wmple-going, and Brahmin-fecding
are waste of Hme and moncy, if the devotee is mot prepared to
keep his mind always under control and thus ultimately come to
control in slow degrees the mad onrush of the sense-organs !
This famous fact is hinted at here by the Sruthi,

Those who fail to keep up an intelligent self-control upon
their own endless sense-demands, not only fail to climb up the
ladder of perfection and thus ultimatcly reach the Supreme God-
head {(known to us in the scriptures as Tad-Padam . . . . That
State), but also, says the Srusthi, slowly fall in the scale of evolution
and thus reach the lower states of animal existence. Man, thourh
he is an animal, is considered as the roof-and-crown of beinges
because of his reasoning capacity, FHe alone is the one animal
who can, at each challenge in lLife, discriminate between the
Path of Good and the Path of the mesaﬂf and firmly make a bid
always to stick to the Path of Geod.

When Man, of his own accord, refuses the blessings of his
powers of discrimination, which his intellect is capable of, he is
deliberatcly flouting his privileges as Man. And when one has
thus, of his own g-‘..ﬂ will, chosen to be an animal, certainly,
Nature shall Aless him with the sorrows and limitations of the
animal bﬂngs I | Man alone js the glorious heir to the Supreme
Joy rising out of the Knowledge achieved, and the.reﬁ:rre of the
lived-Perfections.

It is the lot of the animals “ to live to eat 7, suffer mccld}'
the gruesome burden of voiceless sorrows and live a life of
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delusions and empty joys. The Sruthi herc cleatly points our
that the men of no s&lf]—c:}ntml not only fail to reach the Supreme
State of Joy and Peace, but also fall back into the sotrow pit at
the very centre of the whirl of birth and death {Sawisaram
chadhi-Gachchathi).

a5 frmarEaala auaen:; s |
q g FAIATANS FEITYAT 4 A 1 = |

Yas tw vifnanaran bhavar
sawanaskah sada swcih

Sa iu tat padem apuori
yasad blayo wa jayate,

(8} Bur he wha is ineelligent, ever-pure and with the mind ‘controdled
renches that goal from whence none is born again.

ln the previous stanza we were told of the tragic end of a
man who docs not try to control his sense-appette, but, like an
unintelligent animal, cver lives the life of the sensuons excesses
and voluptuous revelrics.  Had the Upanishad left the statement
at that, some of us might have come to despair at the feeling
that there is no hope of salvation after having been born for
once as a man ; for, don’t we see aroond us and 15 it not our
own csperience that the sense-demands are very powertul and
that they are not urges casy to be ignored or conrrolled ¢ This
stanza shows how logical and complete is the style of the Rishis ;
and the atyle represents the mien and their head and heart.
personalities to us ! !

The stanza under review asserts positively that one who,
through steady practice, has come to have a large share of sclf
control, and thetefore is naturally cvet-pure, reaches, through
degrees of spiritual growth, that state of Perfection, whir:h is
Eternal and Immﬂrtﬁ and from which the Yogi, who has once
reached it, never comes back.

Yasmath Bhuyo Na Jayathe (whenee none is born again}.—
A common doubt that often comes to the early Sadhakas as
well as to the uninitdated students is being answered here,
During life no body ean ever remain even for a moment without
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action : and actions have reactions : thus, at death there wmust
surely be a fund of reactions yet to be expetienced by every ego-
centre, And, naturally, the Jivas are born again into such em-
bodiments and are placed in such circumstances where they can
find the necessary ficld and the necessary instruments to reap the
required reactions. A true devotee, having lived the Life of the
Upanishiads and having thus reached the Supreme Padam (state)
shall not return to this Smmsaric whirl of birth and deach, Why ;

And if man were to come back thus to the realm of Dedusions
again, what is the use of his having undergone such an amount
of struggles, and having practised so much of self-restraint and
self-control @ In what way is he then different from the sensoous,
vicious, self-indulgent animal man 2 This doubt generally dabs
the enthusiasm of the Sedhaka, Kind Sruhi here gives the
answer that such an one reaches the Supreme Goal, * from
whence none is born again 7.

The Supreme Goal is the realisation of our identity with
the ﬂll—S-‘::ruE the Brahman., With this true identification, the
false identifications with the mind-intellect equipment, the
sense, totally ends, We cannot have the Knowledge of the rope
and the serpent at onc and the same time ; so too, we cannot
have at once the Knowledge of the Self and the false delosory
identifications with matter, called the Ego, which is the Jiva.
Birth and death belong to the ignorance-created sense of ego ;
when the ego has once for ever ended in the Knowledge of our
Real Natore, 2ll dreams of birth and death also end ! !

fasmadfydeg A TEaTeT |
Hisea: qreAT=ifa afgsm: uRE a1 ] N

Vigarana-sarathir yas iu,

tuairak pragrahavan warak ;
So'dwranak param apnoti,

tad Vimok paramam podam.

{g} The man whe has Tntelligence fox Lis charioteer and Mind as (well-
controlled) rein,—he attains the end of the journey, that Supreme Place of

Vishnu.
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Concluding the analogy portion, the Sruthi states in this
stanza that the individual who has alowed his ZFndriyas to function
under the dictatorial charge of his Pure Intellect alone can reach
the Supreme Destination. In our ordinary drives, if the driver
be a dead-drunken-fool, it is obvious that we will not reach
our place of appointment.

In our hife, ordinarily, we are careless, and, under the instruc-
tions of an impure intellect, we run amuck among the sense-
ﬂb_]a:ts whipped by the lashing strokes of an unconerolled mind’s
vicious urges; panting, and exhausted, weary and fatigued,
emaciated and weak, the so—calied ma:u-ﬂf-the-WDrld lives a life
of unrest and disappointment, even though he 15 housed in a
palace, clothed in silk and rolling in a feather bed ! Nome of
the matcrial successes and no amount of sense-objects cap give
such a shattered human personality any taste of the real joy and
the Godly peace which are the birthrights of 2 full-grown 1nan,

But, on the other hand, we find a sage or a saint without any
of the sense-objects about him, housed under some tree, clothed
m rags, rolling on stones, yet withal, supremely happy and
divinely peacctul. It becomes evident, if we just open our eyes
and observe these two scenes, that the real Shanti is not a product
to be concocted from a favourable setting of the sensc-objects
around ws. Contentment and inner joy ean gurgle up from the
hosom of an individual, only if he has trained his mind to function
under a well-disciplined self-control. Unless we bring the
play of the mind under strict and continuous supervision of an
ever-vigilant intellecrual discrimination in us, we shall not,
during our life, progress steadily towards our life's goal, That—
the Temple of Peace. This Supreme Goal 1s mentioned here
as the Place of Fishmi. It would be absurd if a student of
Vedanta were to understand chat the ' Place of Vishuu ™ is the
Puranic concept of Vaikwnta, For purposes of exphining the
Scripture, Iw’:'sFFnu is to be conceived of as one of the Trinities,
but, here, the meaning i3, the all-pervading Vasudera’, the
Paramatman.

Discussions on the two ** souls " —the individual and the Supreme
souls. The relation between thers and the means by which the
individual may yoke himself to the Supreme and tealise his identity
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with the Eternal are explained through the parable of the chariat,

i qREry] ANEE 9% "4 |
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Indriyeblipak para fiy artha
arthebhyas ca param manah |
Manasas—u pora buddier
buddfer atma makan parah.

{10) Beyoud the senses are the sensc-objects 5 bevend these objects is
the mind ; bevend the mind is the intelleer and beyond the intellect 5 the
Cirent Self.

This and the tollowing Mantra together provide the Sadhaka
with a line of thinking which he could pursue during his deep
meditations upon the Immortal and the Eremal Essence which is
the core of his existence, Earlier we had already explained that
in the langnage of our philosophical text-books, * beyond ™ or
* within ” indicatc the comparative subtleties between two or
more factors ; subtleties in such cases being measured by the
greater pervasiveness of one factor over the other.  The Sruthi
here starts with the grossest manifestation of Truth, and, slowly
guiding the student through degrees of greater and greater
subtleties, nltimately introduces him into the very realm of the
subtlest of the subtle, the Arman-——rthat resides in the holy-of-the-
holies in us.

This Marira also 13 cleatly cchoed in Gita* it is to be
carefully nored that the * hierarchy of pdaciples ™ we sce here
becomes later on the technical terms in the later Sankhya and
Vedanta. Today when we read this Manfra it is not easy to get
ourselves frec from those later Vedantic implications that came
to be associated with those terms,

The meaning of the varions portions of this Mantra, though
clear in themselves, present some obvious difficultcs in under-
standing the opening statement that the sense-objects arc subtler
than the sense-organs themselves, Modern science explains to
us that there is no mechanism conceived of by man in his

* Pefer Swamiji's Commentary on Gia, (16,
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laboratories which is as subtle as the sure dictaphone provided i
our ears or the ready camera adjustments of our eyes, or for that
matter the sensitive equipment in our organs of touch or taste.
None of the above has ever been beaten even by the best of the
discoveries of man, even dunng this Era of Scicnce ! Yet, the
Sruthi dares to declare that * subtler than the sense-organs are the
senise-objects 7. It is natucal then that the student reading and
Pﬂnflcriug over this Mautra should come to wonder how the
“forms " are greater than the * eyes ™, or the * sounds ™ greater
than the  ears ” or the * taste 7' greater than the ™ tongue ™.

This portion of the Mantra is explained by teachers to their
disciples in the Himalavan valleys very clearly, For cxample,
this very Sadfs found it difficult to gulp this statement down,
and had to approach his master for extra-explanations. Doubts
in philosophy have a knack of exhausting the student at their
very first appearance and when the explanations come from a
true master, all of a sudden, the student finds himseif wondering
how the doubts ever arose at all in him when their explanations
were 50 simple and obwvious !!

Were 1t not for the different * forms ™ available in the
world cutside we would not have beeb able to feel or assert that
we have “eyes 7 ; if the world were to be steeped in silence all
would have been deaf ; for, in such 2 condition the sense-organ
“ear 7 has no justification for or proof of its very existence, In
this sense the sense-objects are the very cause for the sense-organs.

It may be more clear, if we take a modern example from
our own political life. The President of the Indian Repubiic,
or for that matter, the very Parliament itself would not have
any existence, if the Indian Janata were not there ! The people
of a country is the cause for the State and for the Government of
that country. Certainly the total might and power of the State
is not to be found in any of the individual lndians ; yet, the
Jawata of the country is the cause for the State in that country.

In this sense the sense-objects are the causes for the sense-
organs. Since cause is always subtler than its effects, the Sruthi
is fully justified in explaining to us that © beyond the sense-organs
fie the ﬁleicfs of sense-objects ™ such as form, sound, taste, smell and

touch
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Heyond the object is the mind —The significance is self-evident,
Mind 15 certainly much more subtle than the causes of sense-
organs. But for the mind, the sense impulse reported by the
sense-organs as they come in contact with the sense-objects
would not have been registered and synchronised together to
give us the total impression of the objects, as the rable, che chair,
ctc.

Beyond the mind is the intellect—In our carly discussions on
the fundamental principles of Vedanta we had discussed the scope
and structure of the human mind when we said that the mind
was the * receivingeand-~despatching clerk 7 in the mver secre-
tariat, The mind receives impulses sent in by the five sense-
organs and synthesises them into one consolidated report, and
passes it up to the intellect.

The decisiveness of the mteilect is that which finally disposes

of the ‘report’ ; there, the impulses received are checked up
“with the previous experiences of similar impulses, which are
stored away in the memory, and, with reference to and in terms
of the past experiences, the present impulses are revalued and
correctly classified. The intellect therenpon passes down it
Judgment, which, in its turn, is, for the necessary execution of
orders, pushed back by the mind, to the five sense-organs, who
implicitly act as they are required in the outer fields of the sense-
objects.

Here, the scheme of the inner Government is so elaborately
discussed, only to show the greatcr importance the intellect has
over the mind. The seripture is perfectly justified in making
her statement that the intellect is subder chan the mind.

Beyond the intellect is the Great Self—Nararally so. The
Great Self 1s what we have so far discussed in our eatlier lectures
as the Total Mind or the Total Intellect, the Hiranyagarbha,
In our false sense of egoism and delusion-created sense of separa-
tiveness we presume genetally that we think our own thoughts,
totally independent mfg he thoughts of others | "We also presume
that cur thoughts are exclusively our own and nobody need
worry about the texture or the quality of our individual sccret
tho htT This 15 an absurd and false statement worthy
be blabberr:d only by a thoughtless, vneducated, barbarian !
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Nobody can think cven a single thought in absolute independ-
ence and freedom from thc whole,

Let us take an example and try to understand it.  Mr. Das
returning from his office, takes his tiffin, and lying on an casy-
chaitr m hlS p}'jamas comes to enterrain an idea that he nust go
to the ™ pictures . He soon comes to feel that he has a wish
to see the © pictures V', and that it is his wish, Now friends, do
you accept that this cleck after his day's work resting in his
verandah is the sole author of this idea 2 Is he not a product of
the thoughts and values of his age (his great g[andfaiﬁr would
never have thought of such an idea, since there was no cinema
in his time}, a slave to the conscious and the unconscious influences
that he has been receiving in the socicty during the week and a
vicoim of the sitent murmurings of the mnumerable advertise-
ments that he must have scen and the thowsands of laudatory
statements heard from his friends who applanded this particular

picture ' 2 And bowever intelligent he may be, he would et
shamelessly declare that, “ go to the pictures™ was his own
independent individual idea which came to him that evening

In fact, nonc of us can independently feel or think. We,
each of us, live cvery moment of our life influcneed by others ;
and if we be true in our convictions and roble in our values of
life we shall be, to that depree, influencing the total,

The Total Intellect is the concept of the God-principle.
Here the “ intellect ' stands for the entire * inner instrument ™,
Antahkaran, It must certainly be obvious to us now that the
Total Intellect is certainly subtier than the individnal intellect.

AFA: TG AR 93 |
qewe T2 fRfamar e & gz afie oo g

Mahatah param avyakiam
avyaktat purusah parah :
Purusan na param kincic
sa kastha sa pora patih,

(11) Beyond the great {Mahat} is the unmanifested (Avpaktam). Beyond
the Avyaktam is the Purwsha ; beyond the Purusha there is nothing 5 that is
the end ; that is the higlest gua!
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The total Intellect described in the previous Manira consti-
tutes, as we know, the Hiranyagarbha, which is the state of the
world as it first cmerges out of its very seed condition, as a
sprout. We all know that in a fig seed we have, in fact, in an
unmanifest condition, the entive tree iself. Under favourable
conditions, through the minuate holes in the skin of the seed,
water is absorbed and the food contents of the seed bloat out
and tcar the testa and the tegmen which are the coatings of the
seed. The radicle and the plumule, fattermg themselves npon
the ready food stored away in the cotyledons slowly shoot out
through the aperture made in the skin of the seed. At this
stage the seed is said to be sprouting,

Similarly, the Supreme Trath, the all-pervading Purc
Existence, cternally remains in its unsullied State of Perfection,
Duc to the play of Maya, Pure Consciousness starts projecting
Itself through varions layers of grossness to end wltimately in its
manifestation as the Jagaf. In the analogy of the seed, if the
Total Intcllect be the condition of the sprout, where manifestation
has just started becoming evident, then the condition of the tree
i the sced as unmanifest would correspond with the State of
Avyaletha, stated in the Mantra.  The Avyakeha state 1s the Statwe of
the Unmanifest Jogat mmt?ﬂling like the condition of each of
us in our mother’s womb ; it may be noted here that Avyakifan,
Pradhana, Moola-prakrithi, Avyakrithi and Maya are synonymous
LS.

Beyond Avyaktham is the Purushe—Sobtler than the Stare
called the Unmanifest is the Supreme, Pure Existence, termed in
the Upanishad, it this Mantra as Purusha. This is the subtlest
of the subtle factors which is the Supreme Goal of all the mani-
fested world.

In our enquires into the last two Mantres we were secking
from the prossest cxternal manifestations of Truth, through
layers of greater and greater subtleties, to the supreme pomt of
parity and subtlety, the Truth. We find in degrecs that the
grossest are the sense-organs and beyond them arc the sense-
objects. Still subtler is the mind. Beyond the mind is the
intellect. Subtler than the intellect is the Total Intellect, Yer
subtler is the Unmanifest, and, herein we conclude by declaring,

10
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that the subtier than the Unmanifest, the Supreme Goal of our
secking, is the Purusha, the Truth.  As logic would have i, it
is possible that in this chain of varying degrees of subtlety we
may vet come to enquire what is subtler than the Purusha,
In this case we may tamble down into the logical absurdity known
as Anavastha Dosham {Regress ad Infinitum). To avoid this, and
to satisfy fully an enquiring intellect, Sruthi here clearly explains,
* beyond the Purusha there is nothing ™.

It mav vyet be wondered at by the seekers whether this
Purtisha-tattwa is after all the Supreme Truth, by identifying
with which we may reach that statc of Supreme Perfection and
Peace. In order to allay all such vague doubts, and to rewind
all the loose ends into one cord, the scripture, here in this Mantra,
definitely asscres (S Kastaq) * that 15 the end .

7T #9Y HAY TeRAT T XFRR |
EAN T@WAT JTEAT gEHaT gERiahn nogx v

Esa sarvesw Blutesu,
sudhotma na prakasate ;
Dysyate tragraya buddhya
sikstiaya sukima-dorsibhih,

{12) This Atman is hidden i all beings and docs not shine forth, but is
seen by subtle Seers through sharp and subtle intellect.,

Vedande Self-realization is not a mere experiencing of the
true natare of our divigity alone. To rediscover ourselves to be
none other than the God, is not in itself a full realisation accepted
by the Sastras. No Mahatma's work is ended unless he could
teel a perfect onetress with all in his own Sclf. If he were to
realize himself to be God and all others as worm-men his realisa-
tion is faulty and absurd. The pot-space in getting rid of it
false ideas of identity with the pot, shali realise at once its oneness
with the entire wniversal space. Similarly, when a secker,
I:hruu%l'; patient and constant practices, rids himself of his cgo
and the ego-bound identification with his body, mind and
intellect, he will realise that the sum-total-—whole-—is Truth
alone © which I am, whick I am ™.
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In short * Prathyagatma-Brahina-ikkya-Gyanam ™ (the know-
ledge of the Oneness of the innermost Sclf with the Total Self)
is the process of the Path of Knowledge. This is amply made
self-evident in this Mantra. In the previous Mantra we had a
discussion of the world of the sense-organs, the world of the
sense-objects, the world of the mind, the intellect, the Total
Mind, and of the Unimanifest ; and before the mantra concluded
its declarations, it also indicated the supreme-most Factor, the
Purusha. In this Mantra, which immediately follows the previous
one, we have the discussion of the *“ secret Sclf ™ that lies con-
cealed in * afl beings ™. The idea implied therein is obviously
the oneness of the “ mner ” individual Self and the “ outer ™
Total Self.

Hidden in all beings.— Atman, the very Self of the mdividual,
can never be hidden from us, yet, under the veil of Ignorance
and the thick walls of negativites and delusions, the Sclf seems
to be hidden from our ego-centric mstruments of cognitions,
feelings and understandings, such as the sense-organs, the mind
and the intellece. The Self is only as much hidden from us,
because of our delusions and the delusion-created ego, as the
rope is hidden from us because of our mental delusions and the
delusion—created serpent ! !

fust as only those who can approach the ™ serpent-in-the-
dark " with a peaceful mind, in a spirit of enquiry and self-
discovery, can rediscover the rope, so too only a secker of Truth,
whose mind has calmed down from its agitations for sense-
indulgences and who, therefore, can approach the great
Mission of Life in 2 spirit of enquiry and self-discovery, can
conie to discover the Afmatattwa, the Source of all life, as

himseif !

T=87% FIEAALT STHETrogmaT ATCAN |
ararat Agfa Fosemme=geara arsf oo 93 i

Yacched van-manasi prajnas
tad yacchet frana atmani ;
Jraram awmari mahat! wiyacchet
tad yacchet samta atmant,
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{13) Let the wise sirtk his speech inro the mind, the mind inte the intellect
and the intellect into the Great Atman and the Great Atman into the Peaceful

Aty

The Aryan nature is such that ke is not satishied by a mete
philosophical idea, however poetical and uropian it may be ; for,
the Aryan is too much of a creature of purpose and practical
vision. Unless an idealism is supported by 2 perfect technique
of self-discipline by which the practiioner can come to live
as an experience for himself all the joys it promises, it is totally
rejected and laughed at by the sturdy intellect and eourageous
mind of the truc Aryan ! !

Truc 1o this spirit of the country and it people, Indian
philosophy is never a mere text-hook of stale and fantastic
1deas strung together to form a garland to appland a passing
mood of some tumbling generation ! Immediately following
an explanation of the Supreme State of Existence there is in the
Mantra now under discussion, a vivid detailed explanation of the
technique by which we can come to realize that Srate of
Perfection indicated by the term Purusha.

“ Merge the speech i the mind”.—~There are some mere
Sanskrit-scholar-Pundits who take a limited view of the words
and come to read mto the scriptural text too tight a meaning,
and thus ruin the verv broad hints on Truth given in the scrip-
tures.  The very style of the scripture is to express what she has
to say, morc with the suggestiveness of the words than with the
literal word-meaning. More harm than good s done by the
mere Sanskrit-schaolars trying to play their havoe in the field of
the scriptures. With their dry knowledge of words trying to
explain the Science of Sciences, which deals with the Absoluce,
can but be a folly and a disastrous crime,

The scriprural text here is to be understood as indicating at
once both the organs-of-knowledge and action by the mere
mention of one of them, namely, the speech (Pak). * All the
organs-of-action and of knowledge have to be brought under
perfect control of the mind,” 1s the adwvice of the Sruthi.

Thereafter the mind is to be sunk into the intellect, meaning,
the mental tossings, doubts, desires, emotions, etc., are to be
completely brought under the iron grip of the intellect and its
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powers of discrimination. The process is continued by lifting
our identification with our mdividual and fixing it up with the
Grand-Total Whole, This again is to be sublimated into its
fundamental cause, the State of Sleepless Sleep, the Thuriye
Avastha, transcending which the sccker in his higher meditations
rcaches the goal of life, there, to cternally recognise himself, in a
powcrtul subjective experience, to be the Purusha Himself,
10-13. Yoga of Meditation discussed fully to show that it gains
vitalicy when it is practised as a Yﬂgﬂ of Communion—a slowr and
steady withdratwal of our attentions iuto ourselves, and there making
them drive deeper arid deeper towards the a:frirmf Reality, the Self.

FFAesq TR WA 9T |
weed a1 fafar geeaar go Tgemenadt g2f| o 2w 0

Litisheala fagrata,
Frapya varan nibodhats ;
Ksurasya dhara 1istla :fumt‘.}'a}rﬂ,
durgam pathas tat kavaye vadmpi.

{T4} Arise, awnake : havinﬁ reached che great i:t{ra:_'hcrs} learn (rua]izn:
that Afman).  Like the sharp edge of a razer 15 that path difficulr to cross
and hard to tread—thus the wise say.

Upaniisharls are the declatations of Truth, as expericnced by
the Upawishad Rishis in the white-heat of their living meditations.
An mdividual even when he comes to discover an ordinary joy
or beauty almost goes mad and strives to explain the experiences
to his fellowmen, Thas, we have the sons of bards i every
language, besides the vadous volumes of literature on every
branch of knowledge, Instances are not wanting where scicn-
tists’ have almost gone made, when they suddenly, during their
decp stody, discovered for themselves one more secret of Nature.
Newton, certainly, could not have felt so much the pain of the
apple falling on his nose as the joy of his thoughss over a gravita-
tional force that draws everything towards the earl:h ! Archi—
medes ran naked, directly from his bath-tub, crying “ Burekn,”’

* Bureka,” through the streets of the city, when he discovered

for the first time huw volumes can be measured by measuring
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the water displaced by material objects !

Similarly, when the great Rishis of old, in their silent contem-
plation upon Truth, came to realize the godliness, that is cternally
their nature, they roared forth their joy-calls and victory teumpets
to their generation in their joy and feeling of the Absolute
Perfection. Instances are many in the various Upanishads,
where the Rishis dircesdy call their generation to follow the Path,
seeking Truth until each zealizes for himsclf his identity with the
Godhead,

Jesus Christ also expresses almost a similar idea when the
Lord says : “ Strive to enter in at the straight gate, for narrow
is the gate and straipht is the way that leads to life, and few be
they who find it

Here in the Manirs under discussion, we have the world-
famous Call of the Spiritual Kingdom . . . . the Call of
Hope and Glory . . . . to man rottng in his dejections and
sorraws, This famous call to man to arise and awake has beng
adopted by Shri Swami Vivekananda as his Mission's emble. €

“ Arise, awake’.—Oh man rotting in the quagmire
Samsar ! Arise, Turn towards the brilliant sunlit land of perfec-
tion and walk through the Path shown to us by the Rishis,
Walk the Path, and rcach the glorious sunumit from where
you can experience that your sense of limitations and imperfee-
tions, hopes and desires, successes and failures, Ioves and hatreds,
birth and death, were all but a gruesome Midsumimer Night's
Dream ! !

Mere rising from the bed is not at once a total ending of
sleep. 1t 1s our agreed experience that although we have arisen
from our pillows we are not immediately as alerc and fully
awake to the external world as we would be after a time, Cer-
tainly, therc is a lot of difference between our sudden rising from
the bed and our state of full awakening.

Rude shocks in life such as loss of property, sudden bereave-
ments, disappointments in love and such other causes may
temporarily make us realize the falsity of the values lived by us
in our day-to-day life. of competition and selfishness, Man,
under these stresses in life, comes to feel the hollowness of life
and, for the time being, comes to entertain, a seemingly healthy
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Vyragya ! But this is only s passing mood. In many of us
this mood does come at some Hme or other, but soon it passef
off as an impotent impulse.  This state of temporary opeming os
out mind to the hollowness of life as lived bry us is here indicated
by the word “ Arisc . Ac this state the secker is not fully
aware of the very change that has taken place in him.  Hence the
Rishis cry out: " Awake " ; meaning that the one whe has
under the lash of arcumstances come to accomplish the com-
mand, “ arise 7, should try his best to come to 2 fuller realisation
of what has actually happened wthin him in his personaliry,
and thus fully get himself awakened.

This awakening can be effective only when one, who has
“arisen ", rushes to the feet of 4 real Gurw (who 15 well versed
in the scriptures and also well-established in the Brohmic cons-
ciousness) and learns the Brafmta Vidya,

Why should we at all have a Gurs ¢ This is often asked by
almost all the modem educated class of people. Bur they at
once forget, that when even as mechantcal an art as eypewriting
cannot be mastered without an instructor, no onc can pursue the
Path of Sclf-R calization without the help of 2 Master.

Again, the Path is very difhicult @ * fike the Sharp edge of o
razor s that Path.”  Anybody who has at least made cven a
sportive attempt to live always the Path of Good shall realize
how slippery and narrow is the Path ! 1! A life dedicated to
perfect sclt~control and self-discipling, a lite of full awareness
and all dis::ri.minatian is no casy hfe. A Sudhy sitting under a
tree may be an " Idler 7 to a dry-bread Insurance agent or a
jungle wood-cutter 1 11 But if only the Insurance agent would
try to do what the Sadhu is doing even for an hour !'!

The statement that the Path is as risky as the knife edge is
made by the Smihi only to emphasisc the importance in strictly
following the Path, under all conditions and circumstances,  Thas
should not in any sense of the term be misconstrued that the Path
is impossibly difficnlt ; nothing of that sorc is 1t o a wue
secker.

Lord Death could claim the statement as His own. Burt he
does not, and, in this, he is not showing off any sense of assumed
mﬂdﬁ:ﬁt}r in Vﬂdanta we do not accept any statement made by
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anybody “as his own experience” with any credulity !!
Imaginations and fancied ideas bave no place in Vedanta, We
accept only words and statements that have come to us by a
long line of teacher-disciple descendants, Hence Lord Death
i5. quoting here the Wise as having made this statement in the
ancient days ! (Kavaye Vadanthi.)

According to the Rishis any civilizadon or culture which
precides the experience and the recognition of the Divinity in
man Is an existeniee in continuous sleep and a progress through
tumbling fails !

MAEEHRTHETHT G fAeraeaas=a og |
JARAE HE: T 9 99 IReggmengsaa 0oy N
Asabdam asparsam arupain avyayas,
tatfiarasant nityaw agandhaval ca yar;

Ausdy anamtoun iairaiol porars dhrvarn,
wicayya tine wetyn inlhat pramincyate,

{15) He, wlo has known thar which is without sound, without touch,
without form, without decay, without waste, cternal, without smell, without
beginning, without end, beyond the Mahat (great) and unchanging, is froud
from the jaws of dearh.

You must be remembeting that the burning question which
MNachiketas submitted to his master, Lord Death, was, whethet
there was really an existence after death or not ; Lord Death
refisses to give him a direct reply in a padfamentary yes-ot-no-
style, and thus sceptics and low atheists, not having the intellectual
capacity to understand the correct imnport of the Very method
of religion and religions teachings, quote such instances and
cry that even the greatest of Gurus have only succeeded in
evading the questions directly asked by the ignorant seekers.
But scicntifically speaking, the question, though seemingly
sincere and correct, s a philosophical absurdity, and no true
thinker can afford to answer such a wrong question in terms of a
completely scientific langnage. If Lord Death were to say that
there is no life after death he would certainly be welling a lie,

since, Pure Existence must eternally exist. If on the other hand
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Lord Death were to answer that there was existence after death,
again, he would be false ; he would be wrong scientifically, for,
in the Realm of Pure Bxistence there could be no trace of non-
existence, and the 1dea of cxistence can maintain itself only with
reference o its opposite, narnely non-exdstence. It was under a
similar awkward situation that Lord Buddha also had to keep
mum when his diseiples pointedly asked him if there was a God
oI not,

Though Lord 1Jeath is not directly answering his disciple
the answer is therc in his words for the wise and the intelligent
to grasp intuitively.

The Mantra under discossion explains the true Nature of
the Self in ies Absolute State of Petfection, in terms of a language
conceived for explaining things and for narrating cxperiences
which are finite and limited, Our concept of the world and
the things in it is, as we have alrcady seen, only through the five
small peep-holes i our body, constituted by our five sense-organs.
What we cognize or experience in our life is explained in terms
of the sounds heard, the touches felt, the forms seen, the tastes
enjoved or the smells experienced.

In short, the world constituted of matter is cognized, and
the cognition is cxpressed in terms of the properties of matter,
In her attempt o discuss and cxplain the Abode of the Spirit,
Sruthi had to point out to us the distant horizon of the wotld-of-
matter and explain to us, © there in the yonder lics the field of
Purc Consciousness, the Kingdom of the Spirit

At the boundaries of the finite world-ofsmatter all languages
stap.  Beyond them only the Language of the Soul, silent medica-
tion, s available for the spirit to converse with the spirit.  Natu-
rally, Sruthi finds no other convenient and scientific style of
language to explain the inexplicable, except by emploving a
language of repeated negations.

Thus, in this Monira, wo have the Atman r.:xplajned b 125
in all its transcendental glory in the language of negation as
Asabda (without sound), Asparsa (without touch), Arupa {without
form), Arasa {without taste) and Agandha (without smell).  This
is the only method available for the Science of Truth to explain
itself in terms of a fmite language.
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In negating the properties of matter such as sound, touch,
form, taste and smell, the Seuthi is indicating that our sense-organs
cannot perceive Truth as such.

Nithyam (eternal).—Because Truth is beyond the comprchen-
sion of the sense-organs It is eternal ; for, a pot or a table, or a
chair, perceivable by the Indriyas, is finite. Thus, in negating
for our sense-organs any play in the world of Truth Sruthi has
already indicated Les eternal nature too,

Arnadyantham (without beginning and without end).-- Not
satisfied with the mere indication of the eternal nature of the
Soul by the very language of negation employed, Sruthi has
already expressed in the first ime of the Mantra that Truth is
eternal (Nityam). And in her anxiety to drive home the idea
into the mind of the seekers, she almost commits a sin of repetition
when she says that Truth is without bepinning and without end.
When we digest this epithet in a troe understanding of the
science of Brahma Vidpa we shall find thar without being a
mere repetition, it is a well-chosen word to give us a clear idea of
everything suggested by it

That which has an end, meaning, a perishable thing, perishes
only to lose its present state of existence ; and in thus perishing
it can only go back te the conditton of its cause. If a clay pot
petishes it can only become mud which is the cause from which
it had risen. If a sced ends it can only be to become a tree,
which 15 its immediate cause, or it can decay te become the very
elements from which it came. When we say that Mr, Gupta
has died or is no more, we only mean that the clements which,
for a time, constituted themselves into the * form ™ of Mr. Gupta
are no longer keeping that “ form ™ but have merged with the
dust. In the language of physics, ** nothing is lost when a candle
bums !

Thus, all finite things end only to go back to the causc from
which they had been born. In denying an end to Truch, Sruthi
is indicating to us that Truth is the Cause of all causes and that
it has no cause into which it can go back ; this also means that
Truth as such is not the modification of anything. It is the
Ultirpate. Hence it is also beginningless.

Diruvam {immutable, changeless).—From the above it must
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be quite clear how Pure Consciousness, the Self, in its transcen-
dental nature, is ever changeless.

if such be the plane of Truth, bl:}rrmd the cognition of the
sense-organs, the mind and the intellect, even if it be changeless,
cternal, beyond the Hirapyagerbha and beginningless and endless,
why should a secker after all seck to establish his identity with it
Is it not more sure, certain, and profitable to reach the day-to-day
market-places to play the sorrowful game of life, and there to
strive and struggle, to sweat and toil, to sob and sigh, in between
the flashes of lagghter and mirth, smile and dance, song and
play ¢

Sruthi is here explaining why man should seek and ultimately
tulfil hirnself mn establishing his trne identity with this Sopreme
State of Perfection,  1e who has known the State of Eternal
Bliss is freed from the jaws ot death. There is no doubt, indeed,
that no other fear in life is so cominon to all as ¢he dread of death.
Here the word “ death 7 1s to be understood not i its limited
aspect of men and beings breathing their last leaving their forms
on the surface of the globe to perish and decay. " Death ™ is
used here in its widest scope bringing within its embrace all the
finitencss in the world of matter.

Thus, the Mantra cxplains to the deluded man that he who
can seek constantly and ultimately succeed in establishing his
identity with this State of Perfection, to him there is no more a
waorld of finite sense impulses to wreck his perfect jovs by
bringing stormy sorrows and tumultuous despairs into his
bosom.

Nichayya (having known).—This does not mean ° to know
Truth * in the sense we know a rable or 2 chair.  Whea the
Mantra has, in its very first line, negated the sense-organs any
play in the World of Truth, it has negated m eflect the play of
the mind and the intellect also,  Here the term ™ having known ™
only means  experiencing subjectively ¥, Intuitive experience
alone is the mode of * knowing * the Truth Absolute.

14~15, The spiritual path of meditation taking us from the
perceptions of Plurality fo the vision of Unity is described as ** sharp
and thin as ¢ razor's edge”. But it leads all determined and sincere
seekers beyond Death fo the State of Immortality,
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Nachiketam stpalhyanam
1ty prokin sanatanam
Viktva srtpa ca medhari
Brafitna loke moatiyate,

(16) The intelligent one having heard and repeared this andient story af
Nachiketas told by Death, is glorified, in the woeld of Brafimanr.

In the 16th and 17th Mantras with which the firse chapter of
Kathopanishad ends we have a brief statement glorifying the very
Upanishad.  Such statements of eulogy are very frequent i the
style of the scriptures and according to Shri Sankara these state-
ments are often proncunced with a view to encouraging the
seekers to study and follow the path.

It 15 hoteworthy that Shri Sankaracharya in lus commentary
goints out that Brakma Loka can have two mterpretations : 1t can

¢ cither ** the world of the Creator © meaning the Hiranyagarbha
State {Brafuma Loka), or it can be the world of the Self-effulgent
Brahman (Brahmarupi Loka, where Loks means Prakasaroopa).
in short, if an intelligent one, who has a large share of retentive
capacity and has memorised the first three Pallis of this Upanishad,
were to repeat these Mantras often in the presence of others,
and thus contribuee to the dissemination of them, he shall come
to erjoy the transcendental joys of the Brakisa Loka.  And if we
were to accept the other interpretation of Shrr Sankara we shall
have to twist a lot the meaning of the words “hears” and
‘repeats’ ; for wherein, “ hearing ™ and “ repeating ™ should
mean hearing the Truth from a perfect Master and repeating it
through one’s own reflections and meditations untl at last one
becomes a full Gyenri. Then such a great soul shall come to
enjoy this Brahmaroopi Loka ; for, *the knower of Brahman
becomes Brahman ", is a famous scriptural declaracion.

T 3H T T ATIgR TEEA |
YA A{EETS T qER T9Y ETARETT FEud g
toga 0l
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Ya imam paramam giliyan
sravayud brabvag-sontsadi,
prayatah sraddhia kale va
tad ananfpaya kalpate,
iad ananfyaye kalpata i,

(17) Whoever with devotion recites before an asscmably of Drahmiins
or at the tme of Sraddhs of forcfathers, this highest secrer, obtains thereby
immortality, obains inmoreality,

(Thus ends the Third Valli of the First Chapter)

Anantyaya Kalpathe {obtains immortality).— This statement
should not be confused by the student of Vedanta to mean what
it dircctly says. lmmortality cannot be gained by merely
reading some text-books, however great they may be in the
presence of any assermbly. Knowledge alonc is the cure for
ignorance ; light alone can end darkness. The vital experience
lived through Samadhi that ove is, in one’s real Swaroopa, of the
pature of the Self, alone can cad the delusion-created ego—centric
false-identificarions. It is only with the end of the cgo, can we
end the dream-sorrows of Samsar and end for ever the endless
whirl of births. Herc immortality means only relative immorta-
lity which is the lot of the denizens of the heavens.  Compared
with the quick wisitations of death in the planc of the mortal
the long periods of life extending over thousands of vears and
enjoved by the enjovers of heaven, the heavenly life can be
favourably cxpressed as immortal.

With chis glorification of Brahma Vidya the first half of the
Upanishad ends. 1t is the style of the Upanishads to repeat the
last portion of the last Mantra in cach chapter to indicate the
end of the chapter. Thus we have here a repetition of the last
twao phrases to indicate the close of the chapter,

Thus in this chapter we have an elaborate scene of a fie
student for Vedanta ; Nachiketas, approaching a great and
perfect Master of Bralia Vidpa, Lord Death, with a burning
doubt for elucidation, The chapter also contains some crisp
statements in which the scriptural answer to the transcendental
question has been very briefly hinted at, with, as it were, many
dots-and-dashes in between. The pext chapter constituting in
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itself the entire second part of the Upanishad, gives us in detail
the philosophical expositions on the Nature of the Self.

16-17. There are critics who believe that here the Upanishad
ended and these two stanzas give the result of its vecital, But this
chapter raised some points as to the watire of the Self, the meaning of
Yoga, ete, Hence the second chapter.

% qg TAAY TG A AT A A FEAR |
FafeE amadaesg @1 ffewEeg o
o i | ot 1! b 1]

Om Saha Navarathn
Seha Now Bhunaktha
Saha Veeryamkaravavahai
Thejaswinavadheeth anastlo
Maa Vidwishavohai
Oy Shanthihi ! Shanthihi 1} Shonehiibi Y

Let Him protece us both.  May He Bless us with the bliss of Knowledge,
Let us exert together.  May we not hate {quarre] with cach other).

Om Peack ! PEACE ] ] PRACE ! ! !

This * Peace-invocation ” repeated here to enquire into
the scyle of the Upanishad and the findings of their research
have pointed out, they say, to a fairly conclusive idea that the
Kathopanishad, as originally conceived, has concluded with the
frrst chapter.  Some of the arguments are :(—

(i} At the end of the first chapter {(Valli [I}) we have a
declaration of benefits (Phala Sruthi). Generally
these are enumerated at the close of a book, at
the final end.

{ii} There are practically no quotations in the first chapter:
the entire ideas and expressions have the freshness
of an inspired first-hand declaration : and we have
noted from place to place where, how and in
what way does Kathopanishad subsctibe new
thoughts and initiates new traditions.

(i) The first chapter has the rhythm of a wilful literary
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plan ; while the second is comparatively loose,
rambhng, and in some places the arrested flow
jerks itself into a forced movement—in all such
laces it gives us first the feeling that they are all
" after-thoughs ” and soen we almost get con-
vinced that not only are these interpolations at
places, but even the entite chapter is a later addition
no doubt, by a lesser genius.

(iv) In the second chapter we meet with many quotations
some of them repetitions from the earlier chapter
itself !

(v} In contents also thete arc signs, pointing to the same
conclusions. In the first chapter some questions
raised have been answered—perhaps in the mystic
language of that age. The second chapter opens
up new problems and tries 1o solve them. No
doubt the second is helpful in places to realise fully
the implications and significances of the furst
chapter and its crisp declarations.  But the second
chapter docs not contribute any new ideas ; it
serves as a resourceful and helpful appendix ro the
first, Rather hastily composed, as the appendix
itself, it raises new problems and it docs not pause
to answer them.

Duc to these above versions they seem to conclude that
the second chapter is an * after-thought * and that the Upanishad
proper ends with the Shantipat we are now discussing.

As seckers, trying to understand the Goal and walk the
path, we need not pause to condemn or to appland thesc scholarly
conclusions, We shall study the next chapter, and make use of
1t in understanding the main Upanishadic ideas.
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CHAPTER 1l

H3 "EET
SECTION 1V

The call for Tnner Vision, feading to the recoguition and attainment
of Ulnify.

TOTeT @TTHEAUR AFYEIEHTg I3 Teafa AT |
FEg e garATTas I iTIEg 1oy 0

Paranct kbt ryatreat svayambhus
fastiad paran pasyall ne anteratman |

Kaseid dhiral pratyagatmanam aiksad
avrtia caksur winrtatian fockos,

(1) The Sclf-existent (Brafwna) ereated the senses with outgring tea-
doticies ; thorefore, man beholds the expernal wnverse and wot the Internal
Self {Atimar)]. Bur some wise men with eyes avereed (wich his senses temead
away) from scnsual objects, desirons of Immeortality, sces the Atwan within,

Being the opening stanza of the second part of this Upanishad
we find herein not only an explanation of the sorrows and limi-
tations of the Samsaric world, but also hints on the path trodden
by the wise in getting cut of this world-of-tears.

No religion in the world is without its conception of an
all-powerful Controller and Director in all forins of life, who i
Himself the Creator. This Ged-principle is concetved of, by
all knewn prophets and sages, as Self-bom. The Swthi here is
repeating this universal concept of God.

God, the Creator, has created the sense-organs with a
powerful tendency to go cutward into the lustful fields of their
own individual sense-objects. Qur ears can detect and listen to
even the whispering songs of some distant bird, chirping on the
branch of a tree, through trucks, even in the busiest market
centre |  Our eyes can detect what onr ears cannot hear ; a gross

11
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example of this can be had in modern dubs where one under-
stands what two friends arc whispening between theniselves, by
merely watching the movement of their lips ! Thus, all our
sense-organs cver keep on palloping owrward towards their
objects, but never can diey be turned mward to listen, scr, smell,
tasie or touch what is happening within the body |

Tlus portion of the text has beep more often than not
completely misinderstood both by casual readers and studious
scholars. Sankara's commentary has been always the sanction
for the misinterpretation.  Sankara no doubt has interpreted it
rightly as Paramesionra ™ pierced the senses V', meaning lord
“cursed the senses . This is misconstrued as disrespect of a
philosophy towards the external wodd. No such implication
has been cven distantly echoed here. It only says that to those
who are practising the ]uger Yogaof meditation, the sense- -organs
arc a curse, inasmuch as they refuse to be r:,a'-'.l]}r turned withiu,
And without taking, at least once, an inward plungL It I8 irpossi-
ble tor the Indriyas to cognise the Divinity which is the substratum)
everywhere for all objects.

Therefore. that the Loré carsed the sense-organs is not to
be understood literally ;5 clse the entire chapter would be adwvising
a negative Yega of suppression and not a positive Dharma Yopa
of intelligent control and wise direction of our faculties towards
self-perfection.

And yet therc are a rarc few, who in themsclves represent
those who stand on the last landing-ground on the stairs of
evolution, and who, wishing to reach the very roofof-existence,
control their sense-organs and thus turn their entire attention
mto their own within, where they hope to discover the Well-of-
knowledge, and Source-of-all-life, the Self. Unless a secker
has come to feel an irresistible urge to know the Nature of the
Self and to experience as the Self the fullness of life, he will not
find in himself the required sense of introvertedness nor the
required amount of moral courage, intellectual conviction,
mental heroism, psychological guts and spiritual nerve to dam
the ourward flow of his Fudriyas and thus send the stream of
attention In him ba-::l:; agam I 1fs VEI'Y SOource, the Atman.

Indecd, such full-blown men are rare in any generation.
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In the Upanishadic literature, if we acecept the muajority
view that Kathopamishad is one of the earliest of the Hindu
scriptures, we may say thae the terms Prathyagatnian and Antarat-
man arc used here for the first time in our ancient Rishis’ Philo-
sophy.

It is ¢vident how Lord Death has m this beautiful stanza
surnmatised the causes for the diseasc of death and also prescribes.
the specific for its remedy.  No wonder then if there i3 no other
stanza in all our scriptures which is so often quoted from plat-
forms, from pulpits, in courts and in temples.

QI FIAATAF R TR faEe o
o 1T qYFed [AfTear qauyEteag 7 g 0o

Paracal Teonran aneyansi bolas
fe BIFIyor pami VviRIaSya pasam ;
Atha dhiva amrtatram viditva
firuram adhruves tha na prarihayanie.

{2} The ighocant (child-like) pursue the external plessares (and w)
they fall into the suares of the widespread death,  Buc the wise do not Jdesire
(anvthing) in this world, having known what is ctemally immareal n dhe
mddst of all non-cteenals,

The forgetfulness of our real divine nature is lgnorance.
This Ignorance (Avidya) manifests itself in the mental planc as
desires, Prompted by these desires the mind whips the sense-
organs to run their crrands in the world of their objects which
together are called by us as the Karmas or the actons. Tt 1s the
“ Ignorance ™ in the Plane of the Spiric that gets transformed
into ** df:sire'; " in the mental plane which itself is again expressed
as " actions ' in the outer wotld-of-objects. Ignorance, desire
and action ; these three are technically termed in Vedanta as the
knots of the Heart (Hridayagranthi). It is this set of knots that
causes the actions, and man, In order to reap the results of his
actions, is compelled to take various new forms and independent
lives, in varied circumstances of uncertain jovs and endless
SDITOWS.

in these two Manéras we have a clear indication of two great
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obstacles that stand in owr way to the realisation of the Self :
(1) the natural tendency of the sensc-organs to run cutward
eloping with the entire wealth of artention that man is capable of
and (2} the desire for enjoyments of the objcets of this world and
the next.

The majority belongs to this type of existence. They are,
vicwed from the highest standards of spiritual perfection, mere
children in their gmwth and evolution, They fail to recognise
the possibilicy of an existence greater in scope and diviner in
contents, where the sense-organs stop their rambling into the

its-of-sorrow, wherein they generally revel as an ordinary man,
Fvin g in his day~to-day delusions, Indecd, it is only oo true
when the Smdis cla.mﬁf such men as mere children.

Haunted by desires and goaded by the mind, the SCHSE-OrEans
vainly trot on I:I'u: paths of their objects, seeking for a perfect joy,
which is continnous and unbroken. Man can be satisfied only
with the cternal.  Finitenress always despairs man.  Secking thc
Infinite, in our ignorance, we cxhaust ourselves among the
sensc-objects.  Tired and weary, fatigued and exhausted with
the futile haunt, each of us falls prostrate soon to breathe our
lase ¥ Hence, Smthi declares that such childish men who have
not come to an adult’s discrimination, will fall ultimately into
the fruits of delusions, the widespread snares of death (finiteness).

Against these men of childhood, Sruthi contrasts the wise
men who live a life of sleepless discrimination and Knowledge,
The wise maintain a vigilant discrimination between the Real
and the unreal, the True and the false. They naturally escape
from the suicidal urges of a deluded mind. They do not covet
the unstable, the petishable, the finite sense-objects, for they
want nothing but the Immortal and the Infinite.

Since the inner enemies are the ignorance, desire and action,
the wise through an mtelligent control of their actions camn for
themsslves a state of desirelessness, and since desires are mani-
festations of the deep-seated Ignorance, in the state of desiteless-

ness there is mturaifp an end of all ignorance. When ignorance
is ended, desire and ac-tinn, which are but the same ignorance in
different forms, are also ended. With the end of ignorance,
Knowledge comes to shine forth. Avidya is ended in Gyarn.
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And such Gymis are here termed as the wise.  Such men are
those who, as Blake expresses in Auguries of Innocence, tried
successfully:
" To see a world m a grain of sand,
And a heaven in a wild flower ;
Hold infinity in the palm of your hand,
And eternity in an hour.”

They naturally would never yearn for the fleeting scnse-
objects of the world for their own sake, as any ordinary deluded
Samsarin ; also at the same time they will not detest anything,
because to them everything is but the glorious manifestation of
the Divine Self,

1—2. Desire prowoted means normal vision 15 turned owlward
thitsting to acquire, striving to possess and hoping to cujoy. Bt
the wise furns his vision inward and experiences the Eternal Essence

in the bewildering finitude.

U9 BY T T TERT EiE TYA |
n&Ae faamarta fe= afdasad: noag & ag v 3 0

Yena rupam oz pesdhan

sabdan sparsants-ca matifman ;
Efeite cva vifanat!

ki atra porisisyafe : Etad vai tat,

(3) That Asman by which man cognizes form, caste, smell, sounds and
the sexual joys . . . . what 35 there unknowable o that Atwas i this
wotld ¢ This is verily that {Atman thou hast wanted to know).

This Mantra must be quite clear to those of you who would
read and ponder over the Kenopanishad. In fact this Manira is a
summary of the entire line of arguments raised in Kenopanishad
and the conclusions reached thercin.

We found in Kenopanishad that the instument eye, in
itself, is not competent to cognize the external objects. It the
eyes were to sce of their own accord, then if I were to pluck out
my eyes and place them on the table they should be able to
continue seeing things by themselves ; this we know is absurd.
Again, a dead man whose eye balls are intact, even though he is
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staring on with open eyes, we, from our practical knowledge of
life, know for certain that the open cyes of the dead sce nothing.
From the above it is amply clear that the human eve is only an
mstrument to see and that it is to be used by 2 Scer within.

For a closc analogy we shall take the case of a telescope in
use. A telescope by itself can observe no movement of the
planets ! 1t is the observer behind the eye-piece of the telescope
who watches the heavens through the inscrument.  Similarly,
the human organs-of-knowledge arc only instruments through
which smell, sound, taste, form and wuch impulses can be
received by an intelligent entity that rules the within and makes
use of these five instruments.

That power within cach one of us, that is the secr behind
odr eyes, the listcner behind our ears, the smeller behind the
nosc, the taster in the tongue, and the feeler m the skin, is the
Soul of man, the Atman, the Self.

This conclusion, already arrived at n Kenopanishad, is now
inimitably summarised in this Mantra by Iord Death, when he
says  that is Amman by which man cognizes form, taste, smell,
sounds and sexual jov 7,

Moaithunan (sense cnjoyments).—The use of the word in
its plural must necessarily give us the hint that it s not the sexuval
pleasure alone that s meant but it covers up all enjoyments
that we receive from the external world through our instruments
of sensc-knowledge.

Atman being thus the vital intelligence that presides over
all the sense inseruments, since all our knowledge regarding the
wotld of objects is only through the reparts of these five great
agents, it is quite appropriate to state that there is nothing an-
knowable for that Aémaen in this world.  Again, we shall find,
later on in the same Upanishad that the Supreme Reality is by
nature Knowledge Absolute.

We may here conveniently remember that the eager seeker
in Nachiketas reached the doors of his preceptor, Lord Death,
raising a question or doubt as to * what is that which is beyond
Dharma and Adharma, beyond the cause and effect and beyond
the past and the future ¥, That question is being now directly
answered. The Life Centre in us that controls and directs all



1390

out physical, mental and intellectual activities is the Divine Spark
of Truth, the Sclf. Tt being Etemal and Infinite in Its nature,
ft must necessarily be beyond the comprehenson of language to
defiite It as such,  So then, conforming Himself to the method-
of-the Uparishads, Lord Decath through the acdvitics of the
dead incrr matter envelopments around us is pointing out to a
‘vital and dynamic Presence of Divinity which is in us.  There-
after He explains to Nachiketas that ** this is verily that " —.

In cur ovdinary life we indicate objects with the pronouns
vhis™ and  thae ', when one is nearer o us than the other
the nearer one s always Indicated by the pronoun © chis 7,
When we say © that ™ chair and " this 7 pen, it clearly shows
that the chair 1s far away and the pen is nearer to us.  Again,
the pen becomes tarther removed from us when it is compared
with our own shirt ; thus we say " that”™ pen and = this ™ shirg,
similarly, we may usc expresstons as = that 7 body and ** this ”
mind ¢ that 7 mind and ** this 7 intellect, cte., within ourselves,
when we compare our own body with our own wind, and our
awn mind with our own intellecr, Naturally, it becomes
cvident that the Self, which s the corc of oursclves being the
most mtimate part in wvs, 8 rightly indicated by the torm
“ this ™.

sdwmatra-parisisyate.— What else remains here 7 Com-
pating the various available renderings of this linc and the inter-
pretations upon it, we must conclude that Sankara’s is the best
and the most appropriate. “ What, is that there in cthis world,
remains unknowable by the Sclf)™ meaning, nothing remains as
unknown, where the pure knowledge is realized in Gyan there
are no objects ro be known.

Here the Upanishad says, * this is that = meaning the indivi-
dual-Self is the Supreme Self.  Besides this Vedantic interpreta-
tion of the encness of the individual-Self and the Total Sclf, we
may here, accepting the dramatic background of the L'panishad,
explain the passage as * that is the Aman thou hast wanted to
know ”—about which even Gods are puzzled.

egi i eaic i C R GREEIGE
Hewe Framteand war i T aatd o
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Svaptianiam fagaritanan
€2 ubhan yena arupasyate ;
Mabamtam vibham atrianan

matva diiro Ba socar),

{4) The wise, when he knows thar, by which he perceives all obiects
in dreamn or in waking, is the: great omnipresent Atman, gricves no more,

Here Lord Death is slighdy elaborating upon the greatest
significance and the practical application in Jife of the Knowledge
of Atman in us. In these days of scepticism and lustful madness
for profits and material hoardings the educated class of Hindus
all over the country ask sarcastically ™ of what use 15 this wonder-
tul Knowledge of Aunan which the Vedanta preaches @ Can it
set us on our progress @ Can it cure the poverty in the world or
bring about universal peace and jov ¢ 7

Though cne is tempted to curse this generation for its
anintelligent approach to religion we must at once admir that
there was, pro baiiy, never in the history of the world a generation
born so sensitive as ours, and so sincerely seeking to establish
communal peace and universal brotherhood, as ourselves.

Here, in the stanza, we have a sufficiently broad hint as to
the mental state, the physical condition and the intcllectual
attitude of a seeker who has come to grasp this true great Know-
ledge and fix his own identicy with the Real Factor, Pure Cons-
clousiess, that lies n him.

We already found in the previous Manfra that the world of
the waking state, experienced through our five senses of know-
ledge, is made possible, only breause of the Vital Tntelligence, the
Life Force, that presides in our body.

If life were not in any particular bedy, however great and
noble that Mahatma maight have been, however intelligent the
Scientist, however emotional the poct, however great a genius
the painter, none of them would any more function, when once
the iﬂ: has ceased to preside over the body ! Thus, we have
already found out that the intelligent entity, the Atmon, is the
iliuminator of our awarencss of the waking-state-world during
the periods of onr wakeful existence.

Therc could be none whe had not yet experienced what a
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dream is. Now, supposing, you take up 2 book in hand ; how
do you read it ¢ Is not the presence of some light necessary for
the illumination of the letters and words in the book, so that
you may read : Supposing it were night, you might read in
the mooniight ; in the dark fortnight by starlight ; in a doudy
statless pitch darkness you may bring the light of fire to light up
the letrers,  Ta. short, without some sort of light we cannot see
objects.  Yet; we will “see’ our daily drecams. The dream-
world certainly exists only within ourselves ; and since we * sec’
them, and they are objects, we surely must needs have somse sort
of alight to illamine for us the ibner objects in wur mental region,
Lord Death explains that the dream-world is also illumined for
us by the Light of the same Divine Intelligenee that presides in
us as our Real Nature.

One and the same Consciousness illumines for us not only
the world of our waking statc but it also lights up for vs the
experiences of our dream-~state,

The goal of life, the highest achievement of man, is to get
himself completely detached from his false identifications with
s body, mind and intelleet, and come to rediscover himself to
be nothing other than that Divine Spark, which is the director
and controller of all the activities, manifested in Its outer envclop-
ments !

Mahanthan  Viblun (Grear, Omnipresent).—In the final
experience of God-consciousness the perfected onc establishes his
identity with his soul and thereby at once realises his own natore
as great and ommipresent ; for, we have already foond that the
individual Self is the Supremec Self.

Having realised this Factor, this Truth, the realised saint
grieves no mote (Na Sochati). Sense of limitation is the mother
of desires in the human heart, desires raise the storm clouds of
whistling thoughts to shrick through a noisy bosom, and drive
the sense-argans to gallop out into the muddy mesh work of
sensc~objects. In the hustle and tussle to achicve a satisfaction
in each of our desires we strivc and struggle and in the end find
ourselves i a vale of tears. Even when the desires are fulfilled
we, alas | discover that the joy of success we expected to enjoy
is not there ' ! When the desires are not fulfilled, in tearful



142

disappointments, men grieve and sigh, make their life a burning
avenue of wretchedness. Thus, desires ultimately give us
nothing but sorrow whether they are fulfilled or not,

Desire, we found, can risc only when there is a seose of
imperfection i1 uvs, Socon after a full dinner, at least for some
time, even the worst of gluttons will not desire for something to
eat ; for the time being thereisne lack of food within him. Soon
after a couple of hours he may desire for some light tiffin ! Here
he has started fecling a sense of incompleteness, hence the desire,

When a perfect human being who has ended all his mis-
understandings about himself and has come to the Knowledge
that he 15 the Supreme Awarcness in himself, he, in his Absoluce
sense of Perfection, shall desire no more for anything that the
wotld of the sense-objects can give. Such a perfected one is a
God-man upon earth. Tlis 3s the Goal pointed out by the
greatcst of all religions known to man, Hinduism.  The Religion
of Vedanea calls upon man to rediscover himself to be nothing
short of God Miumself. And when a mortal has fully realised
and come to live continvously the God-conscionsness, him,
certainly, no sorrows can approach.

It there be but a generation of such Supermen, will it not
most satisfactorily solve all our problems : political, cconomic,
cultural and religions ¢ In fact even when a man bas just begun
to live the Life of the Spitit, all the above-mentioned problems
of life will recede as though at the waving of magic wand '
Is there anything, then, more practical than the Religion of
Vedanta :

q A Weag 4€ ARATT STAAfThRE |
M yasae q wdt fagre s nwmg A ag v i
Y fmam madhwadan Veda
atptaitam fivans antikat |

Fsawam bhuia-bhavyasya
nd take u::;'ugupsajah » Bfad vai tal.

{5] He who knows this Atwam, the enjoyer of honey, the sustainer of
Life and the lord of the past and the future, as very near . . . . lie fears
no more thereakter. Tlris is verly Thar,
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Not only does such a perfected one go beyond the source of

sobs and tears, but shall, says this Mantra, reach the Domain of
Fearlessness,

Madhwadaw (the anjoyer of honey).—Honey here stands
for the good fruits of meritorious acis petformed by the
ego~centric Jivas. The Atman, Pure Consciousness, is said to be
herc the cater of honey ; meaning that He is the enjoyer of
all the good luck that accrues to onc as a result of noble acts
of kindness, merey and love, performed m carlier states of
cXistence,

This statcment, in fact, 1f understood literally, would go
against the grains of the very philosophy of Vedanta, as Atman
is neither an enjover nor a docr, In case we accept the Atwian
to be an enjover, in Pure Consciousness which s One-without-a-
socond, how can there be the “enjoyed ” and the *enjoying |
separate from the cternal Enjoyer :

Atman 15 the Intelhigence that illumines for us both the acts
of commissions and omissions, mentorious or otherwise. It is
again the Light Principle that illumines for us both our joys and
sorrows. The sun may iliumine equally a scene of murder at
one place and a scene of a great Yagna ac another place ; but the
sun never gets defiled by the blood nor purified by the Mantras.
Similarly, the Arma-Chaitanya is only a Wimessing Lighe of
Pure Intelhigence lending Its consciousness to all awarcful aces
committed by the ego-centric vainful fire during its self-forgetful
delusory transactions in life.

3-5. The Self is here indicated as the Principle of Knowledge
because of which all knowledge of perceptions and experiences is
passible.  Knowing, meaning, realising this Self, the knower escapes

all fears.

q: g8 aUHeTaAgE: JAIE |
Tl gfaey fysss M qEfrefoeg cag o b S 0l

Yak purvam tapase jatam
adbhyah purvam afayata ;
Guham  pravisya Hsthantan
yo bhutekhir vyapasyata : Etad vai tat.
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(6] Who beholds bim scatcd within the five clements, him who is
born of Tupas of (Brahuma Ji}, who was created before the waters, who entered

the Cave of the Heart and dwells there (he verily sces Iirahm:m} This is
verily that (Brakman) which thon hast asked for.

The theory of creation is 2 knotry problemn m the Upanisha-
dic literarure. Modern bnnk-grazcrs and hasty students of the
Upanishads come to the fantastic conclusion that intuitive under-
standing 1s not true, since these sacred hooks have self~contradie-
ting theories to explain the how and whence of the worlds’
creation. No two Upanishads concur among thomselves as
regards the details of the processes in which crearion had taken
place. Each Upanishad explains to us in its own inimitable
style 2 method and a process ; cach of them in itself has a charm
of its own and can give the student a convincing explanation quite
satisfactorily, tll the sane student comes to read and understand

a totally ditferent process -::xpnu:uden:l by another Upainshad.

The Upanishad Rishis 1 their firm und-::ut:mdnlg of the
Truth could not take the problem of creation with any seriousness
at all. They knew, in their wisdom, that this manifested world
of names and forms is but a delusion created by the human mind.
The world has only as much reality as our dreams have.  But the
Rishis knew at once that to the seeker who had approached them,
stecped as he was in the impressions created by his own delusions,
in his carly stages, the world is absolutely real.  Each student is
to be delicately and softly raised to the higher reaims of knowledge
from the state in which he finds himself a the time of his approach
to the Guru,

Again, no two students are of the same temperament, culture,
atritude or aptitude.  The teacher lcarns the nature of each student
through patient and close observations and classifies him according
to his temperament.

But there the Upﬂm:ﬁﬂd calls the A#man as an enjoyer of the
fruits of the good acts, only in its condidoned aspect. We have
already found that the body-mind-intellect-equipment in itself
has no life of its own, it being made up of mere dead matter.
It is the spirit n us that lends to these coverings a simulacrum
of life.

To make this point clearer let us take an example. The glass
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bulb or the filament has no capacity m itself to illumine objects
in a dark room. But when a required quantity of clectricity is
allowed to flow through the same filament, the bulb gains a
special capacity to dlumine the objects of the room. In fact
ﬂfectri{:ir}' as such does not illumine the room ; it is the glowing
filament in the bulb that gives us the light.  Yet, don’t we in our
transactions say that the room is lit by electricity Tt is exactly
in a similar way we have here the stateinent that Atman is the
enjoyer of the fruirs of actions ; Afman as conditioned by the
mind, intellect, and body, is actually what 1s meant here.

Onec who realises his Afman * henceforward fears no more ™,
Where there 1s Raga (attachunent) there Bhaya (fear) and Krodha
(anger) co-exist. When, as we have seen in the last Mantra, a
pertected soul has reached the State of Tesirelessness he has no
more attachments with any particular objects of the world, and,
naturally, there cannot be in him any sense of fear, He has in
his true wisdom realised the shadow-nothingness of his dream-
body, and so does not fear even death which to him is only an
escape from his own self-created body cocoon !'! He has no
attachments even with his body.  He is perfectly above all body

consciousness.  This perily is that Brofsan, which thew hast asked

for.

The great Rishis explain to each type, a particular Myth-
cxplanation for the Myth-world | The authors of the Upani-
shads were not in the least serious about their explanations of a
non-existent world.  Whatever be the explanation given and
processes elaborated, to cxplain the creadon of the world, each
master had to lead the stadent ultimately to a State of Pure
Conscionsness, viewed from the Absolute Nature of which rhe
creation had actually never taken place, except in the deluded
Jivd's own mind 1!

If we were to explain the fallacy of the snake-in-the-rope we
too would adopt an explanation according to the condition of
the bitten, and shall modify onr own explanations when the
victim of the * snake-bite " changes to be another inchividual
of a different temperament and belonging to a different class of
culrure.

In this Mantra we have just some hasty cross-references to
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the processes of creation which have been much more elaborately
dealt with in other Upanishads.

Brahman of the Supreme Reality in the (Samast!) macrocosmic
aspect is Hiranyagarbha and in the (Ppasthi) microcosmic aspect
is the Jiva, He who knows Brahman through both these aspects
is a truc Knower of Reality,

Adbhya Peorwan (prior to waters).— The Hiranyagarbha ot
the Total Mind was hom prior to the * five elements 7, Here
water stands for all the ™ five elements ' ; 4kasha {space} is a
grosser manifestation risen up from the Toral Mind.

Tapasak {by penance or of knowledge).— There arc passages
in the different Upmmhads whem the processes of creation are
explamed ; one of them iz * the Supreme willed Himself to be
many and many cime of became ".* It is this theory that is
cchoed in this Manira,

In short, the Mantra says that a seeker finally realises the
Supreme Reality, the Frternal Factor, both in the microcosm
and in the macrocosm (Vyashti and Samashti). Brahman appears
as fiva through the conditioning of Avidya and as Hiranyagarbha
through the conditioning of Maya.

When the condirionings drop off the Hiranpagarbba and
Jiva, they becomc identical with the transcendental Brafiman.
* This 1s verily that ”, which you had enquired for.

v s e fefrdaanmd |
yei wfasr famswlt a1 WiEaeEs o Egd ag u e

Ya prancua semblavati,
aditir desatamayi ;
Guham pravisya Hothanting
ya Bhrutebhir vyajcyata © Etad vai tar,

{7) {Him) who is born along with Prara i the form of all Devais,
whao, entering into the heart, abides therein, and who was born with the
clements, (He whe knows Him vedly knows Brahman) This is indeed

That.

Here the word Prana stands for Hiranyagarbha thus the
* Refer Swamiji’s Discourses-on Taittitlys Upanishad —Ch. 11-6,
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meaning would be he who is born 1 the form of Prana or as
Hiratiyagarbha.

Devatha-mayec (in the form of Gods ; the Soul of the Gods).
Here Devata {Gods) stands for the presiding deities of the sense-
organs. The Pranes {Vital Airs) arc the life-essence in the percep-
tion powers of the Indriyas,

Aditi {one who cats, the cater).— Hiranyagarbha is called here
as Adiri because he s the sole enjoyer of the whole universe,
as he 15 the microcosmic life or the cosmic Prana or the cosmic
intelligence.  All the joys cnjoyed by every hiving form are a
Joy registered in and hved in the Cosmic Mind or the Total
Mind.

This 1x verily that Brahwman (which thou hast asked for).

seefafgal STaEEr F I gHal We: |
fas a3 et arafgefasatgageifosta 1« g 3 7q

1IN = i
Aranyor nikilo fataveda

garbha iva sublirio garbbimbhil ;
Dire dive irdyo jagroadbhir
havisuradbhir mangsyebhiv agnth @ Brad vai tai.

(8) As the feorus iy well proserved by the pregnant woman, the fire,
that is lodged within two pieces of wood, is worshipped datly fboth) by
moen who are © awake 7 and by those who offer oblations.  This is indeed That,

The Brakman of the Gyani and the Fire of the house-holders
arc the same in the sense that 2ll worship reaches the sume Source-
Laf-all-blessijlgs, the Supreme,

In Vedic sacrifices, fire s lit not from any glowing coal or
from any other scicntific contrivance, as a cigarette-lighter or a
match-box. The auspicious fire is generated for installation in
sacrifices by rubbing two pieces of wood together,  Generally
it is done by revolving a cylindrical plece of wood in a wooden
cuphole scooped out i another piece of wood. The rod is
pressed into tEZ hole by one Rithwic and another Brahmin with
a piece of string, wound round the vertical rod, makes it revolve
continuously in its wooden cup. The wooden piece with
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which the revolving rod is pressed down is called the Uttararani
and the lower wooden block is called the Adhararani,

In the Adhararani ncar the edge of the cup is placed some
cottonr. The wood Pieces rubbing against each other generate
heat by friction and it is sufficient 1o set firc to cthe cotton pieccs,
This ﬁrc 15 then tended in the havan-hund, The fire, when once
lit, is never allowed o die off but is very carefully nourished
and kept ablaze all through the sacrifice until the conclusion of
it in the Pooranahuri {tﬂtal oblation). The motherly tenderness,
devotion and care with which the Rithivies preserve the fire is
beautifully brought out by comparing it with the feetus preserved
m the womb of a pregnant woman.

The same Brahmana who is worshipped by sages in the heart
through mediration is worshipped by house-holders as Agi (fire)
through sacrifices,

The seckers worshipped the Supreme through meditation
upon the signiﬁcanr,es of Om. The house-holders worshi thr:d
the same Reality that is present in the core of its own manitesca-
tion, the Fire, Worship being an act in the gross plaue—cnf
smsc-ﬂbjﬁcta it needs some prop wldch for the sage is provided in
the symbol OM, and tor the housc-holder in his symbol, the
Fire. [f the names and forms 1n Om and Fire are remowved, the
Pure Existchee, which is the Absolute Truth, that forms the
foundations for both the props, becomes the same.  Hence, the
Upanishad says that the Truth which is worshipped by the sage
and the house-holder is one and the same ; and fhis is verily that
which thou hast asked for.

FagaIRiq a7 9% a9 7 =g |
g 2ur: 99 sifgareag MR FET 0 TR Fag 1S |

Yatas-ca wdeti suryok
astai yatea ca pacchari

Tam deval sarve arpitas
tadu ta atyeti kaseana : Ftad vai tar.

(9) And That, from which the Sun tises, and in which it sets, on that,
all the Dewmas depend and no one goes beyond. This is indeed That.
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All finite things have been observed to have a beginning
and an end. Transient beings are born, and everything that is
borm must necessarily dic out aficr a period of time, Medem
ascronomers also have come to the same conclusion that the Sum,
the moon and the stars, including this globe of ours, arc things
born and so they will at different periods of time disappear.

Long before our modern astronomers started their gane,
in the dim dawn of the history of Modern man, known today
to the Eoropean thinkers, the Aryan Masters had built 2 heaven
an the Gangetic Plains and developed themsclves into a generation
of supreme human culture and Godly civilization.  Their greatest
achievernent in thought left to us for study 15 the Science of all
Sciences, the Brahma Vidya, as discussed in the Upanishads,
The Rishis of the Upanishads here declare that the viaal Truth
from which the Stmn had risen at the time of its manifestation
and the Factor into which it would merge when it withdraws its
manifestation, is the State of Pure Existence, which is nothing
but a bomogencous mass of Purc Consciowsness. Here, the
word Sun is a representative noun, indicating in itsclf the entire
world of finite objects.

On that Eternal Absolute, the State of Pure Existence,
depend all the Devas.  The word Devas here docs not mear the
denizens of the heavens, the Godly ercatures. It only means the
five Fundamental Blements, They are called Devas becavse
they are considered in Vedania as the presiding deitics of the
five scuse-organs. The modern college-cducated children of
ignorance in their incorrigible vanities of wisdom (Vigyan),
might easily laugl at this idea of presiding deities in our sense-
organs, This kind of blasphemy we hear of now-a-days so
often that it would be worthwhile for us to go into the question
for 2 moment and sce if there is any justification for such a belief.

Here Chinmaya may confess that he was the greatest blas-
phemer of all such statements in onr scriptures !  When igno-
rance strides forth to act and play the part of wisdom such
atrocities snust necessarily come to be enacted !'!' Our European
readers need not feel aghast at these strong expressions.  These
expressions can be exaggerations only to those of us who have
forgotten how the Christian world persecuted and killed the

12
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greatest thinket and astronomer of the times, when he discovered
and declared that the Sun is stationary and that it is the earth
that moves . . . . a statement against the then RBiblical
declarations !

Let us try to understand the import of the stateinent made
by the Upanishad i the light of the scientific discoveries of our
own times. The sense-organ, car, is declared to be presided
over by Akasha (space].  Our modern scientists will admir that
sound can be created and conveyed only in space ; if there werc
ne space, no sound would have been generated or conveyed,
The world thae lies bevond the concept of space known to all
of us is the world of sicep, where, certainly sound has no cntry.
Vicwed thus what 1s wrong if the great masters of the Upanishad
had declared that the * car is presided over by Space "

In a dark room for all our struggles to “ see ™, we shall see
nnthing but darkness. When the room is lit we see the objects.
Thus, in the presence of the objects, the eves cannot sce them
except when they are blessed by the prln ciple of light.  In short,
only in a medium of light can the instrument eye function,
except in negligible darkness too 1 1! Such being the case what
is wrong if the Rishis of the Upanishads, in the language of their
cra, describe the instriment eve to be presided over by the visible
source of all light, the Sun »

Thus, when approached in a spirit of sympathotic under-
standing, research and discovery, we shall find, clothed in the
frocks of Vedic frills and ancient ribbons, there reveals eternally
the deathless Eve of Truth whe is for all times and for all people |
If the modern cducated Hindus reach the doors of their own
setipture onty to laugh at and to ridicole it, let them remember
that they are laughing at their own ignorance and tack of under-
standing

Thus the Mantra clearly declares that all the Five Great
Elements depend entirely upon the Supreme Self, the Pure
Existence. The deitics of the five sense-organs, ** the Gods ™,
depend upon the Supreme Reality, the Pure Consciousness, as
the spokes of a wheel upon the hub, But for the central hub,
we all know for certain, that the different spokes can neither
maintain themselves nor function effectively in strengthening
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the wheel 1

This truth, which is the substratum for the Fundamental
Elements, is that which you have been asking for.

6-g. Shows that the One Lord who entered the human heart
as the Self, is also the Universal Self, from which all creation has

sprung.

IS qTA A%YT Tg
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Yad eva iha tad amasra,
padanmitra fad amr iha ;

Mriyoh sa mirtynm apnoti,
ya the sana iva pasyati.

(10] What is even here {visible as the world) the samie is theee {invisible
as Brahman} ; and what is there, the same is here.  He proceeds from death
ter death who bebolds here difference (betveeen Beahman and the world).

All the different waves are but the ocean ; the ocean alone
is, Whether it be at its hood, or at its length or at its tail the
real stubstance behind the serpent-in-the-rope is always the reality
of the rope alone. o fact the waves are nothing but the ocean ;
the serpent is nothing but the rope.  The mirage is nothing bat
the desert !

In this sense the Mantra is here kindly explaining to us
that in fact therc is no difference between the Supreme Reality
and the essential Reality behind the world of delusory nanies and
forms, Where there is no Truth there cannot be a manifested
world of objects.  What we see behind all the sceming delusions
is the eternal, ali-pervading Truth. The story may be a tragedy,
a comedy or musical extravaganza, but whatever be the thenie
and quality of the film dis i}u:l the audience can have for
themselves a contmuous idea of the story only when the play of
light and shadc is supported by an unchanging spotless
screen ; where there is no screen there no story can possibly be
depicted.

In short, the knower of the Self, after his supremc moment
of life, the moment of iHlumination, cannot visualise the world
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without a dynamic awarencss of the Truth Principle that cver sup-
ports and governs it, After his gaining the Knowledge, His
vision changes, and thereafter, even the most heinous crime is to
that God-man only a manifestation of the All-pervading Self,
He neither condemns nor extols any action. To him all actions
are falsc ; but at once they are to him, solid reminders of the
Central Truoth.

The untnirtated vouth may find this statement rather roo
thick o swallow down. We shall try to grasp its serious inner
import through a vivid example. Don’t we find doting fathers
glorifying their children as the most ideal kids that had ever
come to live on the surface of this globe, even when they have
proved themselves to be urchins of the worst type : mischievous,
unrnly apd uncultured @ If we observe these fathers mote
minutely we shall fmd them to be intelligent critics of all the
children ! Similarly, a God-nan, having had once the glorious
vision of the All-pervading Beaury, attains the Eternal perfection
of the Self. Thereafter even in the midst of sorrows and pains
he experiences but the Self 's joys and bliss ! !

To the realised saint, m his transcendental vision, whatever
is hoere that s there, what is theee the seme i here, 1 the staternent
be yet beyond the grasp of your understanding it is only becaunse
the statement rclates itself to standpoint which is toe high cven
for your mind and intellect to soar up in their fat grossuess.

After all why should one tey to gain this Supreme Vision of
Ouneness ¢ OF what benefit is it for the mortal :  These and
similar questions might fise up in the mind of the unprepared
and the vninitated.

The Sruthi kindly answers all such possible doubts in the
minds of her students.  She says that he who has not achieved
this great grand Mission of life and has not come to have a free
Darsan of the Eternal Presence everywhere and at all times, such
a wretch, grovelling in the wotld of plurality, shall fall repeatedly
into the whirl of births and deaths,

The hint is that he who has come to experience the State
of Oneness, which is the State of Godhood, shall never more
slip back nto the endless wheel of Samsaric pains and continue
the agonismg shuttle-race between repeated births and deaths.
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Manasa eva idam aptavyam,
natha anana osti Rincana |
Mriyoh sa mtyum gacchat,

¥t tha sane iva pasyaii.

} By tnind alone coald this {Hrm[iur r:m‘l be obtained ; then there is no
difference here at all.  He goes from death to death who sees anv difference
herc.

As we have scen earlicr the Aryans’ practical mind s pot
sarisfied b}r a mere statenient of an idc-::-]c:g? however wonderful
and greatit may be. No philosophy is acceptable to the Hindw,
unless it also contams ** a way of living = by which ke can realise
the ideals glorificd by that philuﬂt‘:—ph}f Satistying this wner
urge, esscnatal to the Aryan character and national tcraperament,
the Upanishad inuncdiately after Her statement of a philosophical
truth, as explained in the previous Mantra, hastens to give Her
disciples the Path by which they can realise this Vision of Truth.
Mind alouce ts the vehicle for God-realisation, ‘This staternent of
the Sruthi may scom to contradict the previous assertions that
the Self is rcalised on transcending the mimd and the
intellect.

This ts no contradiction.  When she says that mind 1s the
only vehicle, she only means that the mind s to be trained
thmugh its controlled and regulated application to nummise its
activitics to a zero, when it dies off itself.  ‘The process of * mind
annihilation ™' is to be achieved not through a murder but through
a swicide ! In fact, however great the master be, and bowever
powerful the scripture be, they cannot bring about che final
ending of the mind unless the seeker is ready to end it himself
and by his own efforts.

By mind alone could this be obtained.——Meditation is the process
by which the mind soaring over the summit of spiritual enquiries
loses itself intc nothingness. Like the myvthological bird,
Pheenix, which, singing its death-song, falls down to die in a
mass of firc, the mind, out of its own ashes, rises up to a new
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faculty called intuition, which is the instrument with which the
secker ultimately cognizes the Self. When the mind has thus
ended, through meditation, and the Self has become fully aware
of Itsclf, then there is no .tf:_ﬁemm here ar all,

For purposes of certainty and emphasis of assertion Srithi
is here repeating dite consequences which one will have o face
if one were not smart enough to walk the Path of Truth and fully
succeed in reaching the (_1::1:11 ﬂf Life in this very birth. " He
shall,” promises thr: Sruthi, * go frem death to death who sees
differences frere.”

All beings are in truth but the One, and the failure to
expericnce the Unity, in this diversity, is death,

SeSHTA: TeuT we arteatw fassfa
SHTAT AWsIEg F Fat fasEre | g 7 99 U1

Angnstha-nairalh purnso
wwadfya atmanf tisthati ;
Isavia bhuta-bhav pasya
na tats wipugtpsate ; Fitad vai tat.

{12} The person }'Pumsfm:l of the size of a thumb, resides in the widdle
of the body, as Lord of the past and the future, hence-torward {after knowing
Him) fears no more.  Thas 15 mdecd 'That,

The Sruthi declares thar 2 human life fully Howers itself
into an adorable success only when the individual comes to
rediscover himsalf to be the all ; and this achievement can be
effected only through a control and a perfect sublimation of the
mind. Mind has an existence only when it entertains its natueal
tossings, doubts and emotions. If thoughts do not atise in the
mental pl:me that itself is the © state of no mind ”.  In order to
reach this * state of vundlessness ™ the Yogi is adwsﬂd not only
to pracse a hfe of self-restraint and selfeconteel, study ;;md
retirernent, but also to bring the newly released cnergy, of his
mind, to a single-pointed application at a given point for purposcs
of dr:vtlnping 1ts POWETS of concentration.

In the case of those whe walk the Path of Bhakti (devotion),
they have the natural prop for meditation and concentration in
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Name and Form of their beloved Lord. In the case of the
Hathayogin, he has the Kuwdalini Shakti (the Scrpent Power).
For the Karma-Yogin, similarly, there is the constant remembrance
of his all dedication to the Lord of the Universe, Sree Narayos.
It is only for the rare fow who come to tread the rocky uphill
Path of Knowledge that we find it difficult to provide them with
an intellectually feasible prop to fix their mental attention and
develop their secret powers of high concentration,

No doubt the Sruthi texts are in thomselves the Vedantic
students’ ultimate prop in his meditation.  But before he can
lavnch himself into the philosophical contempladons upon the
nature of the Divine Spark, dhe Sell in himself, he must first of
all have a powerful and high degrec of concentration e apply
himself.  This carly training for the development of Iits powers
of concentration is achieved by lim through the process now
discussed by the Srurhi in this Maniva. Kind Sruthi advises the
Vedantic students to meditate vpon the Purusha who dwells n
the centre of the heart and who i1s of the size of onc’s own thumb.

To limit the all-pervading Truth to the form of the thumb
and to locate It within the limitations of a circumscribed space,
as the human heart, is indeed a blaspheruy ! But the Sruthi
permits hersclf cven to stoop down to such a crime against
herself, only to provide her children with something to lean upon
and leamn to step out on their first few steps in walking the Halls
of Wisdom.

The second line is a repetition from Scction 4, Mantra s
of the same Upanishad and for commentary please refer back.

e TRE SqHfafargmE: |
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Angustha-viatrall puruso
Jrotir-tva adhumalal ;
fsana bhuta-bharyasya

s eva adya sa n soah @ Brad vai i,

(13) That person, of the size of a thumb, is like flame without smoke,
Lord of the past and future. Hc alonc is even today, and will be verily
tomaorrow.  This is verily Thar.
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That Purusha or Atmgn of the size of the thumb who s
perceived by the meditator in his heart as Light or Jyoethi, exists
1mmutab11.r through all times : past, present and futare. Be
exists in all lwmg beings now, and He will certainly be existing
in all forms tomorrow also,

Some Sadhakas taking this line very literally start imagining
" a thumb-hke flame ™ as though burning bright withio their
bosom and meditate long upon it. Personally, this Sadhs had
known an individual who had been imagining this ““ light ™ for
the past twenty-three vears, and who, recently approached the
Swapmi with a very sad and melancholy face to cumplam of his
* spiritual fall 7, since he is not having now-a~days the Darsan
of his Atman | !

Friends, this is only one instance of the desperation of a
toolish Sadhaks who bhad come to believe that lus imagmaton
created delusory-flame-drean is his Afman | 1t is dangerous
certainly to try to walk the Path of Knowledge without conti-
nuous study of the scriprurcs and constant Satsang with real
Mahatmas ; we mean, not the p’llm-readiu.g star-gazing, horb-
selling -Mahatasas that flock the city siteets of our unhappy land
Imw-a-da s ! Let them be courted by the ignorant multitude
that hustle: out of the universities of India ! But to a true seeker
of Truath and to an intelligent follower of Religion, such Mahat-
mas are mote ochre-clothed-criminals poisoning the very atmos-
phere of this sacred Land of the Rishiz,  When we shall have a
Government, intelligent enough to feed the country berter and
provide its people with sufficient work, we shall have these
tedmonsters wiped out from our market scene.  Till then we
must learn to endure what cannot be cured.

The thamb-like fyethi, recommended by the great Rishis,
is only to provide the meditator with a prop to develop his
concentration during the early stages of his practices.  The stone
idol of Shiva is not in itself Shri Parameshwar ; similarly, the
Jyorhi is bue an idol for the Vedantin to meditate upon during
his practices and it is Not teE Atman, I 2n idol is unfortunately
s:u[gn away from a temple it does't mean that God has bcﬁn
stolen away !

When a Sadhaka has developed his power of concentration
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he enters, by degrees, into the higher stages of meditation advised
by the Sruthi, in the various Upanishads, and he altimately comes
to realize his own identity with his own Atman, the Light-Powet-
Wisdom-Source within himself.

12-13.  The self, for purposcs of meditation for an early sceker,
is described as a * thumb-sized person ” dwelling in the heart.

FaEE g g Taay fremafa
Ud TR qaE G5 qiAaTgEEEsT 1oy |

Yatha udalant durge vrstam
partates vidlarati |
Fvam dharman prihak pasyan
tan-cra mnnanavati,

(T4} As water, when rained onr a mountain-ridge, runs down the rocks
scattering on all sdes, so does Iie, who beliolds the ohjeets as different, ron
after chem only {ac all times).

Here we are agam face to face with one of the celebrated
Mantras of this [panishad which is often quoted by writers and
Orators.

The nunan wund s m fact @ great dynamo of soperhunian
energies and Godly powers, Yet we find that the ordinary
human being is a slave and a servant of his own mind rather
than 2 master of it.  In 2 way we may say that a similar tragedy
has happened to man in the outer world too, especially in our
Machine Age. The engines conceived of by man to work for
him, have now become the very tyrants and iron-heartcd masters
at whose cver revolving wheels, man is today a helpless slave.

This cragedy in the within has come to pass because man,
in his delusions and ignorance, has lost his capacity to control
the promptings of his heare and the Iustful surgings of his mind,
The supreme wisdom and power which is in man gets scattered
and flows in a thousand dripping rivolets down the Mount of
Ignorance to get itself lost in its downward transit. This is
indicated here in this Mantra by the beautiful analogy of water
that has rained on the top of a rocky mountain. I only we could
conserve the total waterfall on the top of the hill with a powerful
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and well-engineerod dam and direct the flow of the water

through one single determined channel we could get ouc of it a
lot of useful work. Similarly, if man could through his diserimi-
nation, control wasteful flow of encrgy, conserve it and direct it
intelligently into the positive chanpels of righe living and high
thinking, he conld casily get out of chis very same inner equip-
ment, the power and glory of a Ged upen carth.

But man will not and cannot bless hinself unless and until
he slowly learns to remove his ignorance of his own Real Nature
with the sacred Knowledge gained chrough a personal cxperience
of his own eternal Godliness,

T g gEaraw qrgE i )
0F FATAAAT ATTAT AAfT TET 9% 1
Yatah wdakans suddhe suddan
asiltam tﬂd';rg I::'ll.ﬂ} bhavati ;
Evam rener Lifanata
atma bhavay Gautama,

(15} As pure water poured into purc water becomes the same enly,
a0 the Atman of the thinker who knows this, becomes, O Gautama.

{ Mg ends the Fonrth Valli of dhe Second Clapfor.)

This concluding Mantra of the fourth section reasserts the
oncness of the Divine Peescnee in man and the Totality of Divi-
nity that pervades everywhere, Man mimis his ego is God ;
God plus ego is man.  Annihilation of the cgo-sense in us is the
becoming of God. When we totally detach ourselves from our
misunderstandings and false values of a delusory life with ehe
Knowledge of the True and the Eternal, the ego evaporates
away ; leaving behind only the Absolute Truth, in all its purity
and grandenr.

At this moment the individual realises his own Real Nature
as Pure Consclousness. 'With. this Sclf-realisation he experiences
his oneness with the All-pervading and Inunortal Truth, When
pure water is poured into pure water there can only be pure
water alone, Similarly in realizing oncsclf to be the Eternal
Factor, one at once rcalises his own oneness with the One that
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alone is the One.  The individual-Self is the Supreme Self.

In fact even after sucli clear declarations, if we most mis—
understand the erue inport of the Sruhi and cry down the tedas
as full of contradicdons and vague statements we must be the
most unsympathetic readers and the most dull-witted students
of our Bible.

Lomyr years of utter weglect of scriptural studies and che
lack of proper teachers for the educated classes have undermined
the Sanathuna culmre, These have, o an extent, succeeded in
distorting, if not destroving, the Hinda culture espeaially among
rhe rich and the upper middle classes.

The above tragredics have made of us tovelay what we are
a nation of Hindus where rarely we 1meet a true Hinduo ! !
Even the best of them dread to read, and try wo understand their
own Bible, the Tipamishad.

Upanishads arc the very documoents revealing the grearest
scientific discoveries man had ever made of life and the values of
life. Without cthe [Tponishads Hinduism is not a religion atall ! !

14-15. The perfeat identity of the Individual Self with the
Universal Self is emphasised through metaphors.  Perception of ¥his
Unity leads to the One which is beyond Death,
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SECTION V

The Piver Soul . . . . imanent yet franscendent,

TEAFTGREIT FAATAHATR: |
Fsery A wrafy fpem o= ng@g A A g o

Purars chadasa-dvaram
afasya avabra-rcoiasali ;
Anustaya na socatt
witmukias-ca vimucyate : Fiad vai tat,

(1) The city of the unborn (Brafimen} whose knowledpe i permanent,
has cleven gates.  Adonng Him, one docs not gm:w and bberated {(from
all bonds of ignorance}, he becomes free.  This verily is Fhat,

Puramekadasadvaram (City with Eleven Gates).—The I:-c:dj,r
with its cleven opening-gates is meant here by the ity
We have altogether seven openings in the head, three openings
in the trunk and the eleventh one is the subtle apermure called
the Brahma-randhra ar the crown of the head, famous in the
Yoga-sasfra.

The comparison of the body with a city is quite appropriate
inasmuch as we have gates, gate-keepers, rheir controllers, a
palace and a king, under whose orders all the servants carry out
their appointed duties very systematically and very regulacly,
both in a city as well as in the body, The sense-organ-openings
are the gatcs ; the presiding deitics are the gate-keepers ; the
mind, the controller ; and Purusha, the King,

Anvishtayn (having meditated upon).—He who medicates
upon the Lord of the Heart constantly gets rid of his Ignorance
and ignorance-created ego-sense and realizes the True Nature
of the Self.  Thereafter, naturally, he grieves not, being liberated
from all bonds of ignorance and becoming free from the erammels

of birth and death.
This is “that” which Nachiketas had asked of his Gurs

Lord Death, to explain,
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gq. gfaeg asgcadaeg grn afeefafaesimeg |
9Y ATHIIAZ SAHGEAT ST AR AT =d 989
iRl

Hatnsah sucfsad vastur sioriksa-sad,
heta vedi-sad atithir durona-sat ;
Nr-sad vara-sad riesad vyoma-sad,
ab-fa go-ja ¥ig-je adrija riam-frhar.
(2} As Hamsa [Swi} IZe dwells in heaven ; as Va‘j.-'lﬁit} He dwells m
clie sky ; as firc He dwells on dhe Earch ; as guest Fle dwells in = house ; He

dwells in man, in the Gods, in the Saerifice {truth), in the sky.  He is bormn

m the waters, He 1s bern m tls He 15 born m the sacrifice, He is born
ot the mouneains ; He is troe o 1.

The Purusha who has been explained, in the last Mantras,
as residing in the human body is now explained in 1ts wider
aspect as the Lordly one who presides over all the functons in
every form.  The stanza gives us a very melodious list of living
organisms and forms in the universe.

Abja {born i watert.—In the form of conch, mother-of-
pearl, shell, fish, inseets, in short all aquatic animals and msects.

Gojah (born of the carth).—In the form of corn, gram, plants,
irecs, gtc.

Adrijaf {born of mountains;.—In the form of rivers, springs,
rivulets, cte.

FEd TG XA
ey ITAAATE I foed 297 S| 1 3 0

Urdfivam pranam unsiayatf,
apattam prafyagasyatt ;

Madhye vatanam asinam
visre dova upasafe.

(3) He (Brahman} sends the Prana vp and chrows the .dpane down.
That Adorable One, seated in the Centre, all Depas Worship.

If the Life-Centre, the Aiman, were not withinn a body 1t 1s
obvious that that body will not continue to breath~. Naturally,
the Mantra becomes clear when it says that He, the Afman or
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Purusha, is the one who maintains the flow of the different vital
ﬁmmmugh our body and maintains it alive and active dll its

There are five principal kinds of vital energy, becanse of
which the physical body functions. They are known by different
names according to the function they perform, although they
altogether constitute the One and the same Principle of Existence.
The five principal kinds of Pranas are called {1} Prane, when
the cosmic power manifests through the work of the lungs and
the respiratory organs ; {2) Apana, when it works in the colon
and bladders ; (3) Samana, when it works through the digestive
system ; (4) Udane, when it works through the Jarynx and
produces voice and {5} Vyana, when it expresses itself through the
blood circalation i the body. Thus, it is carefully to be noted
that Prana is not merely breath. Prana is the vital Encrgy, and
breath 1s only one of its various manifestations.

Devah (Gods).—We bave already explained this term in a
previous Manfra where we clearly concluded that the word
Gods does not represent the mhabitants of the heaveniy regions,
but the Five Great Elements which are the deities of the five
organs-of-knowledge in man. Here it only shows that the
sense~organs can function only in the blessings of the Purushq
and so, naturally, the Upanishad in its langnage says that all the
Depas meaning the sense-organs worship the one seated in the
Centre,

sreg faemaraed wircesd afgd: |
erg fgsraraen ey afefamay (| wag & ag 1iov

Asya Gistan santanasya
saritasthasya dehinah ;
Dehad vimcyamanasya
kimi atra paricishyate : Btad vai tat.

(4) When this Atwan, whoe dwells in the body, departs from the body,
what remains then ¢ This verily is Thae

The Atman, upon whom all the Indriyas depend and who is
the controller and director of all the vital airs, is the king of this
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City of Eleven Gates, our body,  Just as when the beloved ki
leaves the capital permanently to stay in a different chosen capital,
all his subject people follow the king inta the new capital, so
too, when the Afman departs from a body, all the activities of
that physical body scemingly depart with the Atman.

When once the Lord quits the body, however great the
man might have been, while living, his body starts to decay and
perish until vlamately it reaches the dast from which the materials
of the body had come.

Kimatra Parisishyate (what remaims then 2. —When the Afman
has departed from the body what remains in the body :  With
this question Sruthi confronts us with the sacred Truth that there
remains practically nothing upon which we may glorify thac

empty shell, the dead body ! !

A JTO ATIA AT SAd e |
gy g Fafa afersr godaat now o

N prancia na apanena
martyo jivati kascana ;
ftareia to fivami
SRR Einy Hpastitan,

{51 Not by Prana, not by Apane does any mortal live ; butir is by some
ather, on which these two depend, that nien Hve.

One whoe has followed the commentaries, and therefore
the Mantras so far, shonld not fnd any difficulty at ail in under-
standing the direct statement of the Sruthi when she says that a
man lives not becausc his body-mind-intellect-equipment is
fiunctioning well when the Pranas function, but that all signs of
life’s activities met with in a living man, depend upon the glorious
touch of the Self in him, The Pranas function only when life
resides in the body.

Though the meaning of the stanza is clear and direct, the
philosophical implications in the statement of the Sruthi arc
rather new to the early smudents in the study of the Hindu
Sastras.

The parts constituting an assemblage are in themselves not
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free.  They constitute together and maintain themselves as such,
only for the benefit of somebody else, who is not himself a part
of the assembly, For example, let us take the case of 2 house.
The walls, the rafters, the beams, the tiles, etc., are all necessary
parts which constitute together the housc. The house is not
built for the walls, nor for the rafters, nor for the beams.  They
all together form an entirc whole only for the sake of the
Master of the house. Mr. Dass, the owner of the house,
iras all the freedom to walk in or walk out of lis house
at }]f own swect will ¢ not so, the bricks that constitute the
walls !

Similarly, the fudriyas, the limbs of the body, the mind and
intellect are all parts of the body-assembly which exists only for
the same of the Purusha v it.  The body m itself has no freedon
to act as it lists, while the Punishe can walk out of the body in
all freedom at the time of death. When once Mr. Dass had
discarded his house, in time, it perishes in ruins ; when the Atman
leaves the body, the body perishes. The Source of Life is not
the Pranas ; the Pranas end and perish themselves, when the
Atman, the Source of Lifc, discards its temple, the body.,

In the shastric-terminology, they say that all actons—
physical, wmoental and mtcllectual—are Prana-Virthis.

g 9 3% W3Ry IF 9% SN
TYT F AL 9T AT 90T 7T 0§

Hanta ta idaw pravakspami
g“h}'ﬁfﬂ Bfﬂhﬂiﬂ' Sﬂﬂﬂrﬂﬂﬂﬂ‘] N
Yatha ca maranam prapya
atwra Bhavati Coutama.

{6) Well them, O Gautama, T will explain the mysterions and ancient
Brahmati, and alse what happens to the soul after Death,

All that Lord Death has so far said seems to be but an intro-
duction to cuter the subject proper, viz., * what happens fo the
sou! after death” 1! Lord Death here kindly informs Nachiketas
that he will be now initiated into the knowledge of what happens
to the fiva when it has once experienced the process of Death in
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its delusions. And surely, we shall never have a better reporter
than Lord Death Himself to explain to us ** what happens to the

Soul ” after the body has become cold and inert in the icy embrace
of Death !

Atma (ego-coutre).-—In the Upanishad Mantrgs we often
meet with the use of the word Atman to indicate sometinies the
body, somctimes the mind, sometimes intellect and, yet at other
fimes, the mind and mind-conditioned, Pure Consciousness, the
Jiva. Here, in this particular Mantra, the word Awman is used to
indicate the ego—centre and not the Self. For, if we were to
assume that the word literally means its own special connotation
it would mean that the Manfra here is contradicting the very
philosophy of the Upanishads, Nothing cver happens to Purc
Consciousness, the Truth. When Pure Consciousness presides
over the funcrons of this body, with reference to the body, it is
said to be the  individual Soul ’, just as the all-pervading space
with reference to the four walls of 2 room is said to be the * room
space .

d In fact, the infinite space can never be conditioned or limited
by the walls, which themsclves stand in space. Similarly,
Consciousness or Knowledge 15 homogeneouns and one without-a-
second, When the body perishes, the Divine Spark, or the Life-
Centre, that presided over the body while it lived, undergoes
no change but eternally remains the same, The death and the
consequent departure from the dead body at the time of death,
and the feeling of having entered a new form af the time of birth,
are both the delusory ideas of the ego-centre.

The Supreme Self-reflected in the mind-intellect is, we have
already seen, the fiva or the ego. This ego-idea leaves its ideas
of “i-ness’ and ‘ my-ness’ with the dead body, and after an
uncertain interval of existence without a body, each ego-centre
comes to develop its sense of ownership and possession with
another body-form.

Thus, when Lord Death says that He will explain “ what
happens to the Atman after death ”’ He certainly means to explain
to us what happens to the Jive with all its vanities of * i-ness’
and attachments of *my-ness’, when it leaves one body to
perish and enters the womb to take up another birth.

13
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Tt oo sroeerr B
PARASTRATT 79T &7 a4T AaH 1 e i

Youinr anpe prapadyanic
sarfraivaya dekinak ;

Sthansm anye amssanryanti
yatha kanma yatha sofam,

) Somc souls enter the womb to have 2 body, others o the plmts,
just according to their work and according to their knowledgce,

Sthany means ' immovable ' ; hence, it may mean cither
the vegetable kingdom or it may also mean the inert world of
stones and slabs. It is often claimed in an unwarranted optimism
that a being having been born ance into the human form wll
1ot, whatever be the atrocities he might commit during his  life-
time, go down s¢ much in the ladder of evolution as to reach the
bottom-most lcvel of mere stones | There are cven spiritual
preceptors who also support this optimistic view to encourage
their disciples, and cmiphatically assert that, having once come to
take the incarnation as man, that individual will not, on any score,
degrade himsclf into siech a low level as that of the animal lfe
or will ever come to exist as the inert rocks.  This false optimism
is smothercd here by the opening statement of the Upanishad
in this Adantra.

In the 6th Mansra of the ist Valli {Section) we had already a
clear indication of the Law of Kaerma and the Boctrine of Reingar-
nation, when Nachiketas stated, like corn the morals decay and
like corn they arc born again, I this Mantra also the Sruthi speaks,
definitcly, suppordng the Law of Karma and the Doctrine of
R eincarnation.

The ego-centre, after the death of the body, remains intact
in the form of *an idea " until it comes again to fix the relation-
ship with another form. That which helps the ™ floating-ego ”
to choose its next rendezvous 15 the sum-total of the reapings it
has to make with the * new form ™ m the new ficld of things
and circumstances. Indeed, therz is no philosophical concept so
tight in logic and 50 truc in reason as the Law of Kerma which isa
special blessing enjoyed only by the Hindu community,  Unfor-
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tunately, as a result of our criminzl neglect of the study of our
own scriptures if we have come to tead in the Law of Kamma
only a repetition of the saJ[:aicss philosophy of the Law of Destny,
it is, indeed, not the fault of the Upanishad—seers. 1f properly
understood, Law of Karma gives into ounr individual bands the
rivilege and the might to carve out our own destnics to be
ived by us in the days to come.*

Yathe Kuarma (according to Karma).—According two the
quality of the actions performed in the past we shall have a future
existence in a form and in a set of circumstances necessary to
reap the required quality of reactions in the form of experiences.

Yatha Srutham {according to knowledge).— The future lives
ate dependent not only upon the actions comumitted in the past
but also by the degree of the Knowledge of the Reality we
have gained in and threugh our living their reactions. Refer
for amplification Brihadaranyakopanishod, 12-2-13.

T U gwiy ST F1H FE gest fqfmmon )

RAYF AL HRT FTRATTRLA 1t
ghemvaisn: famm a7 ag s@fa s v oAg S ag e 0

Ya esa suptesn fagarii
Kamam kamam purtizo wirminanah
Tad eva seleram lod Hrafuna,
tnd coa amrtam ticyate,
Tasmin lokah srital sarie,
tad o fgatyiti kascang . Etad pai iat.
(B} The Purusha who remains awake, shaping (all sorts of} objects of
desires {ineoy dreams) even while we sleep,—verily, thae is che pure, the Brahstasn,

and that is also called the Immortal. * in That rests all the world and nome
cam transcend That,  This verily is That (which you asked for).

The waking-state-world of sense-objects and their cognition
ate not possible without the presence of Pure Intelligence within
the body. So ton, we have already found that the dream-warld
would not have been available for our experience had it not
been apain lit up by the very samc Intclligence. In the decp-
deepmstate too the Intclligence continvously illuminates for us

* CJ. Swamiji's Discowrses on Kenapanishad.
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the idea of "I do not knaw ”. Thus, Pure Intelligence, the
Self, ever remains as a Witness of the three states, It is neither
awake, nor does It ever dream, nor does It ever sleep !V In Tts
presence, the three different states play the relay race.

During the Kenopanishad discussions we had made this point
amply clear with the analogy of a strect lamp,  The light of the
street lamp illuminates cverything that comes into its pool-of-
light. It may ilhunine at one time a honey-mooning couple
singing and dancing in their new-found joys of physical comgpa-
nionship ; at another moment it may light up a dronken parey
laughing and dancing in their intoxication ; and yet, at another
moment, it may light up 2 mournful procession of a sad funeral
pyre. In all the three cases the light of the street lamp is neither
happy as the honey-moon couple nor drunk as the revellers,
nor sad and sorrowful as the bereaved in the funeral procession ! !

Simnilarly, the Intellicence, that reigns within us, illuminates
tor us the world of the walang-state, the world of the dream.
state and that of sleep-state, without itself ever undergoing any
of these experiences.

Lord Death is mow trying to point out o his disciple,
Nachiketas, what the Self is, through a consideration, and
terms of the cxperiences knowin to the student during his present
existence i the world of ignorance. A school-master knows
that the best way to start teaching a stndent addition or subtrac-
tion is not by directly making the child play with the numerical
figures, but to make him vnderstand the idea of addition through
familiar objects.  Thus it is very well known that a school-master
always takes examples from the child’s own life ; ¥ supposing
you have ten mangocs'' starts the master, “and your friend
has five mangoes ; how many mangoes are there with both
between you and him 2 This question is asked by the master
not for the purpose of keeping the mango-accounts but to make
the child understand the greater principles of arithmetic through
what are already familiar to the child. Similarly, the Uparishad
texts always adopt the method of raising a seeker into the Highest
Realms by explaining to him the Truth Absolute in whichheis well
versed at the moment of his approach to the feet of his teacher.

No human can be unaware of the three planes of conscious-
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ness through which he daily passes ; namely, the waking-state,
the dream-state, and the deep-sleep-state. If now a teacher
aﬁvpmache:s us and explains to us that there is one constant
Huminating Factor, in the presence of which alone the experiences
of the three planes of consciousness become real and cognizable
for us, it must necessarily be easy for us to feel for oursclves
fatuitively this Factor, the Eternal Self.

Since the Sclf 15 not polluted by our criminal intentions,
Yow lustful desires, jealousics and selfishness of our lifc (just as
the street Mghr i1s untouched by the varied scenes it comes to
illuminate), the Aiman, as the sole Witnessing Factor, is indeed
cver Sukram (pure),

The rest of the words in the Mantra stand explained by
themselves, to all those who have followed our detailed commens-
tary so far.

1-8.  The Lord of the City-of-Body is also the immanent Lord
of the world. He iz Eternal Brahman as well as the Atman.  He is
subject fo Eransmigration determined by the Gyana and Karma of the
equipments through which He expresses Himslf.

wiagast a9 S &5 ©9 gosr a3 |
UFREAIT GIGATTUHT ®F w7 giasayr afgg 0 <

Agnir yatha eho bluvanam pravisio
rupans rupam pratiripe bablriva ;

Ekas fatha serva-bhuta antaratma,
mepan: rupam pratirupe bahis-ca,

(o) As the one Fire, after it has entered the warld, though one, takes
different forms acenrding to the thing it hurns, so does the Eternal Asnan,
of ali living beings, though one, takes a form according to the form He enters
and s (in itself) outside all formy also,

Of the 108 a{:cE{:tc:cl Upanishads, there 1s none so melodiously
poetical (for its melliflious words, its thyme and rhythm and
for the exquisite poetic ideas and pictures) as Kathopanishad is.
It would be a safe commentary to say that Kathopanishad 15 a
touch-stone for both poetry and philosophy ini Sanskrit hiterature,
In no other language in the world have we such magnanimous
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flights of human thoughts expressed in such breathless poctry ! !
In Kathopanishad we have a lovekindling arbour where poetry
courts successfnlly her paramour, philosophy ! !

The Mantra under discussion is an ample evidence to prove
the truth of our previous statements,

The same coloured Huid i a Hat botde would look long
and in a flask it would look as though spherical. Because of the
different shapes we cannot label down the same fluid differently,
Similarly, the dynamic Life-Centre remaining the same, It
illuminates different forms. The forms are different but the
spiritual substance is umiversaliy the same.

The clectric corrent that passes through a fan, a bulb, a
refriperator and a heater ts cortainly the same, although, becanse
of difference in the mstruments through which it passes, it mani-
fests iesclf differently as air, light, cold, heat, etc, The Afma-tatewa,
similarly, remains the same, in spite of the different make-up
of the different minds that It comes to function througl. I
manifcstations arc of different forms.  Thus, it is that yeu are not
me, nor am I you, because my mind is consttuted differcntly
from yours. Yt our Afman is the same.

Bahischa (beyond  also)—-Pure  Consciousness, the  All-
pervading Truth, certainly presides over every form, vitalising
every cell in them, “ but ”, adds the Snahi © Trath is not lmited
to cover only the area or extent occupied by the manifested life ! ™

Life in the millions of universes put together is but, according
to the Lord's own words in the Gitg, only a fraction of the Divine
Total ! This is indicated by the Sruthi here by emphasizing
that Absolute Truth not only pervades cvery visible form and
invisible world, but also tramscends them all. In short, the
Supreme Reslity is at once immanent and transcendent.

FAAAEHT HIA qfA=t &1 w9 T YT ¢
QT FRAr et ®9 ®g giaedr Ffm o0 o 1
Vayur yatha cke bhuvanam pravisto,
rupam rupam prativipe babluva ;

Ehas tatha sarva-bhuia antaratma,
rupam rupant pratinipe bahis-ca,
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(10) As the one Air, afier it has entered the world, though onc, takes
diffcront forms, .according to whatever it citers, so the internal Atwan of
all living beings, though One, assumes forms, ascording to whatever He
enters, and s outside all forins {alse).

Here is another beautiful comparison to explain the same
oncness of Truth that was indicated in the previous Mantra,
Instead of Fire, Lord Death 15 explaining the same Truth with
the cxample of Fayu. Whether it be a horse, 2 donkey or 2
man, a erecper or a hg tree, all live upon the same vieal air,
oxyger,  Similarly, whatever be the name and shape of the
objects in the nniverse that we niay cogmise, they are all presided
aver by the same Non-~dual Truth Essence.

Since this stanza s a close repetition of the previeus one,
given out by the Sruthi for purposes of craphasis, we satisky
ourselves with just hinting at the beanty contents of it

qaT 797 AFSIFT AgA [Ty AgaaigE; |
UFRETAT AFYATEAT A fHerd s g av| uogg

Suryn yatha sarva-lokasya cafessir
na Hppare cabsusair balipa-dosath ;
Eleas tatha sarva-bhia anitarataiag

ita lipyate laka dobkena baliyali.

f11) As the Smn, the Eye of the whele world, s not contaminated by
the defects of the external eye, so bemg the Teermast Essence in all bemgs,
Atman is not contaninated by the external sorrnws of the world,

Sarva-lokasya Chakshuwh {the Eyc of Whole World)—
Without the light energy provided by the Sun we would not
have been able to make use of our eyes m discriminating the
vanous forms and colours of the sense-objects in the world,
Nor would we have moon ta provide us with moonlight at
least during the bright fortnighes, if the sun were not there to
lend its light to the moon to reflecct | Apart from all these, and

robably built upon a thorongh knowledge of the science of
ﬂght, the ancicnt Rishis of the Upanishads have declared even in
the Vedic period that the Sun is the presiding deity of the sense-
organ, the cyc. Thus, it is most appropriate to term the Sun
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as the Eye of the Universe.

The light of the Sun illumines equaliy all the objects in all
conditions of health and decay. Whether the sunlight llumincs
a scene of meritorious sacrifice or 2 dire scene of calculated
villainy, the sunlight, as such, does not get either blessed or
condemmed by the qualities of the various scenes it illumines.

Similarly, the Atman is not tainted by the miseries of the
world, arising from the Kaws and Karwa of the ego—coentric
individuals living the delusions of their own ignorance. All
sorrows are created by our wirestraived desires and our attempts
in the world of sensewobjcets to fulfil our desires through passian-
motivated, self-willed-actions {Kama karmodblavam Dubkhars).

Whatever be the condition of the ghost-in-the-post, the
post is not in the least affected ; whatever be the threatening
aspects of the snake-in-the-rope, the rope 1S not 1N any  way
affected ; in whatever condition be the surface of the mirage-
watcer, the desert 1s not at all affected 1! Similarly, whatever be
the condition of the world and our cxperiences of it, in our
present embodiment, the Truth, which is the substratum for
the delusion-crcated world-myth, is not in the least affected.

There are mainly two schools of thought among the Hindu
philosophers as they try to explam the relative status of Truth
and the World. Some claim that the Supreme Reality modified
Hself to become this world ; as the milk gets modified to become
curd, Vedantins condemn this point of view since it is faulty
according o their Iine of argument.  They condemn this theory
on the score that if the Supreme Reality were to suffer Itself to
underpo a modification, just as the milk is no more in the cutd,
the Suprc:me will have to end Itself to become the World . . .-
which s naturally absurd. Again, the Vedantins argue that i
the world is a modification {paﬂ.ﬂam) of the Supreme Reality
then according to the Parinamavadins the Supreme is available
for change and that which undergoes change cannot be Eternal,
but most necessatily fall within the boundaries of finiteness.
Thus, if the Parinamavada is accepted, the Supreme Reality Ttself
hcmmcs a finite perishable quantity ! !

On the Dthﬂr hand, the Vedantins view the creaton as a
superimposition upon Truth, caused by the jugglery of the
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mind, termed as Maya., This argament of the Vedantins is
termed as the Vivarfevada, Here, the Supreme undergocs no
change at all but ever remains in its Bternal purity and Immeortal
grandeur ; the rope undergoes no change, nor gains for itsclf
even a drop of venom when a traveller in the dusk misunder-
stands it to be a snake T

The Muautra under discussion scems to support whole-
heartedly Shri Sankara’s standpoint.  Anyway the “ Theory of
Maodification ” stands blasted in the presence of the more brilliant
and satisfying “ Theory of Superimposition ” in explaming the
Real and the mnareal,

9-1%. He is the Inver-Self of off beings.  This Antaratman—
like air and fire—is immanent © enwrapped in coery form ™. He is
also ar once franscendental : none can _fﬂﬂ}i describe him.  Like Sun,
He, while tlluminating all, is not touched by the imperfections of any,

OF} FHT FRGATOEET 0F T AZ T FAM
TATHES ASITat Syl O frad AaEr 1 oes |

Eha vasi sarva-Mita aniaratnia,
chkam ripam bahudha yoh karorhi |
Tain—atma-stham ye onupasyantt dhiras
tesatw sulhan sasvaiam na-itaresam.

(12) [Th:? One (Supreme) Raler, the sonl of all beings, who makes His
ane form manifold . . . . those wise men, who perceive Him as cxasting
in their own Self, to them belongs Eternal Happiness, and to none else.

The self-arrogating ega-centres viewing out of themselves
through the shattering instruments of theit mind and intellect,
observe everywhere nothing more sacred than an eternal variety
of endless plurality. Conscquently, they suffer all the pains of
life, theic own self-created problems of life. The mind-and-
intellect-equipment has a prism-effect when the undivided beam
of the Self s Light passes through it ! The intelligence seemingly
encased within the body can reach the outer world of sense-
objects and cognize them only through the co-ardinating agent,
the mind. But the wise, transcending the limitations of both
their mind and intellect, learn to look out through their faculey
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called intuitdon. Intuitively viewed, Truth alone is the experi-
ence available at all places, and at all tmes !

The Sclf is the source of the Light which, at the interception
of the mental prism, scemingly disperses Itself into the variegated
band of the inpumerable names and forms, which constitute the
fagat, The Yopr in his discrimipating wisdom, successfully with-
draws his rnind’s delusory hob-nobbing with its owm ignorance-
created plurality, and in the moments of his deep meditations, his
Awareness comes to be aware of Itself as the Self.

Our Consciousness becoming conscious of Itself, the Pure
Consciousness, as the Sclf, 15 the moment of Seli-Realisation or
Lhwar~darshan. In ordet to enjoy this moment of Supreme
Bliss and Wisdom, the individual must necessadly be a highly
evolved soul (Ddirak), Such ones alome can come to enjoy
Eternal Bliss, That cheirs alone 15 the cxperience of continued,
unbroken and infinite joy is indicated here by the Swfin,  She
says that only such wise men whe have come to realisc their
Self, are the rcal men of bliss and not others.  The worldly men
who arc engrossed In external objeces and who are not endowed
with discrimination are debarred by this statement to have ever a
chance of enjoying Infinite Bliss through sense-ohjects.

fAeAisteamT SqrdaATAT agai a1 T s
quTeHE Tsquzrfey STt anfe: arpadt Saem ng

Nl':yn ‘ m'tynmm CEHINGS celandim,
cko balunane yo vidadhati ke ;

Tan: atmastham ye ™ mupasyanti dhiras
fesaw sandth sasvatl wa-tidresan.

(13) He, the Etemal among non-ctomals, the heelligence in the ntelli-
gent, wha, thaugh one, fulfils the desites of many . . . . those wisc men
who perecive Him as dwelling in their own Sclf, to them belongs Eternal
Peace and to none else,

The method of assertion and denial adopted by the Sruthi
in the previous Mantra is again repeated here when che reasserts,

to them belongs the Eternal Peace and to none else.
What is to be rcalised in us as che Self is discussed here and
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in the discussion we are provided with enough matedal to
understand intuitively the very Nature of the Soul—which, you
will remember, was the pointed query of the Brahmin seeker
to his Master, Lord Death,  'We may say that in no Mantra in the
entire scriptural literature of the Hindus is there a passage to
equal the Marntra under discussion in its completeness and dicect-
ness of statement totching almeost all the important factors, that
language can express regarding the Nature of the Soul !

The world s 2 flux ; a constant change of appearances, a
transient play of names and forms. Even our very physical
form is constantly changing hour by hour, through all the years
of its existence.  The medical science of the modern world
declares that the constitution of ¢very human body changes com-
pletely, as it were, onee in every scven years | at every moment
old cells are dving away and are being replaced by new ones,
We come in coniact with men and circumstances, and moment
to mowent we are ever-changing in our physical habirts,
mental make-up, intellecrual ideas and spiritual values. Nobody
can stop the process of growth,

If this constant change were to give us the idea of a conti-
nuicy there must be some constant denominator that is ever
constant, In the picturc-house the ever-changing play of light
and shade thrown out from the films gives the audience a sense
of continnity because of the constant factor, the sercen behind
it ; without the screen the audience would have scen no story
at all | Waves, ripples, bubbles, froth and foam can all have
their cternal dance to give os the idea of a continuous surge
only when therc is the constant, unchanging, placid, depths of
the oceans beneath them. The delusory ideas of a snake, a
rod, a crack-in-the carth are all possible only when there is the
unchanging truth behind all, the rope.

Similatly, no world of flux could be possible without a basc
that is unchangeable and unchanging: no river can flow without
a bed !

Chetaa-schetananam {Intelligence in the intclligent).—Agam,
if a piece of iron bums your fingers you know that the iron has
no Ilpcat of irs own and so must have borrowed it from hire.
Similarly, if the body-mind-intellect-equipment, which is itself
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nothing but matter, shows at moments an mtclhgmct almost
divine, we can r:asﬂ}r presume that it has eamed its intelligence
from the Self, which is of the nature of Pare Intelligence.

Vidadhati kaman (who fulfils the desire of mzm) —iere
again the Law of Korma 1s obviousky hinted at i a broad statement
that the Self or the Supreme Consciousness is the power behind
the Law of Karnta, according to which cach individual comes to
live his allotted shate of experlem:e:s in his individual life.

The one who is thus Bternal and of the nature of Pure
Iutalligcncc and who is the Force behind the immutable Law of
Karma, is not a mere transcendental Vitality-Divine who reigns
somewhere in heavens like the mortal king or the president of &
country dwelling in the capital far away iE rom the villages along
the fronticrs 11 Vedamita 15 the hlght:-qt achievement of man's
wisdom,

The Trath declarations of the Rishis represent in themselves
the superhuman daring with which they must have plunged
into the very womb of life tt:: scoop 1t and discaver for themselves
the palplmtmg soul of one’s own life, the Truc Seat of all acqvi-
ties, the Permanent and Brernal Factor, behind the Evcrn-r:hangmg
madness, which, in its continuity, gives the solid delusion called
the fagat,

Naturally, there have never been and there shall never be a
text-book more sacred and noble as the Bible of the Hindus, the
Upanisheds. If some undeveloped and unintelligent foreign
hltrudﬂrs have raised the cry of calumny against these Mantras
as * blabberings of a humanity in childhood ™, etc., we in our

cater understanding shall only repeat what Chrisc said when
IEJ: was condemned by a foolish gmt rationy, ** Lord, forgive them ;
they know not what they do "

geuafy wey afadsy o< e !
w9 q afgwrigt f7g wfa fnfe ar o ox i

Tad etad iti monyants

anitdesyarm paramain sukham ;
Kathar s tad vifaipan,

kim w bhat! vibhati va
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{14) They {the sages) pereeive that indescribable, Highest Bliss as  This
is That How shall I know That ¢ Does it shine {of Itself) nr does it shine
by another light ¢+ "'

This Mantra can be considered as 2 question raised by Lord
Death Himself, only to be answered by himself in the next
Mantra.  But, personally, Chinmaya would like to understand
it a3 a sincere question raised by the supreme student of Vedanta
in Nachiketas.

In a previous stanza Lord Death had already explained that
the Self is beyond the sense-perceptions or the mind's cognitions
or the intellect’s determinations, yet, in the last two stanzas,
Lord Death was dilating upon the sare and permanent joys of
those who come to ™ behold the Self 7, Naturally, the intelli-
gene students feel confused,  Again, in the first half of the very
same Mantra, Lord Death asserts that the men of discrimination
during their decp meditations come to the divine achievement of
realismg the All-pervading Truth mtimately in a subjective
expericnee as - This is Thar .

Tad eted ity {This 1s That).- - Truth is not perecived or felt or
determincd.  Perception, fecling and determination are the
functions of the sense-organs, the mind and the mtellect respec-
tively ; and these three can function only in the plane of plurality,
the world of sense-cbjects, thoughts and idcas. When the
intelligent sage has successfully withdrawn all his ideas of identifi-
cation with these three, at the moment {(when he has thus
completely transcended himself beyond the painful limitations
of these three) he comes to realise that, what he has till now been
seoking, was the nearest factor in him, his own Self ! !

At this moment the disciple is rasing his doubt which is
matked by his own understanding of the philosophical discourses
so far given by his master. When the sense-oprgans, the mind
and the intellect are flouted and transcended, Nachiketas asks
what exactly would be the nature of the instrument used and the
individua! who used the instrument in realising the Scif as
“ This is That” » Even those of you who can at least come to
appreciate at this moment of our discussion the entire implica-
tions in the doubt of Nachiketas, can be considered to have
thoroughly and well followed all the discussions made by the
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Sruthi so tar.

We have already shown, in a previcus discussion, how, in
order to cognisc and understand an object, we need the help of
light. We then also found that for pereeiving the gross hight
of the physical world, and in secing the subtler objects of the
mind, such as thoughts, etc., we have the Light of Intelligence.
So far, Nachiketas also seems to have understood well.  But,
when Lord Death says that the Vedandc scer transcending the
regions of his mind and intellect comes vo ** Behold the Self™
the Brahman child feels confused ! !

Kimubhathi {does it shine)—A lamp is secn becausc of its
own light, as opposed to the dull objects which get their light
borrowed from a lamp {Fibhati Va . . . . or does it shine by
another light :}.

In the plulosophy of Vedanta the question is answered by the
great masters very vividly. It-is a case of the Self becoming
aware of Itself. When the meditator has successfully hushed
the mind and the intellect, in the throbbing silence within, his
Awareness becomos consclous of Itsclf.  This is a state of intuitive
experience and not a physical cognition. It I to show this
intimate = Sclf~Awarcness of the Self ™ that we have, in the
mnimitable ianguage and style of the scripture, the expression,
* this is that ™.

The Self, being itsclf che Light of Wisdom, necds no other
light to light itsclf ; when the clouds have moved away, the
Sun, that comes out from behind the screening clouds, needs no
ather torch to make us see him, he being in the nature of nothing
but a mass of light. Similarly, when the veiling disturbances
of the mind and the intellect, cavsed by our own ignorance
of the Self, are stopped, the Amman, in Its own Self-Effulgence
comes out to shine forth in all glory. Intelligence needs no
other intelligence to light Itsclf.

In the next Mantra we have the answer to the question raised
in this stanza.

12-14. The Supreme Eternal Truth sevels within as the
Inner Self, and the wise realising It in his heart attains enduring
peace and bliss. How is such a vision possible : Self is all Knowledge
and as such fo reach It is fo know It—experience it
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T % gFf wifa 7 IeEars awe faaa e gavsawte
T AT 9 a9 WiF | gataE fFere o0 e n

Na tatra serye bhati, na condra-iarakam,
fta-ima vidyuto bhantt, kuto © yawm agnih ;
Tatu-eva bhamtanr armibhatl sarvam,
lasya bhasa, servam fdam vibhar,

{15) The Sun dacs not shine there, nor does the woon, nor do the stars,
nor the lightnings shine and much less this fire.  "When Ile shines, cverything
shincs after bim ; by His light, alt these shinc.

(Iere emds Chapter Two, Section Fi.)

Even today, long afrer we have forgotten our own great
Bible, the Upanishads, we are hearing this Maatra almost cvery
day repeated in all temples and pufas, since no ritual is generally
concluded without chanting this Masntra soon after the common
and well-known * Arathi . None of the devotees, or the
Pundits, has ever come to really understand the message of this
stanza, cxcept probably some, who have a surface knowledpe
of its mere word-meaning ! Our religion has become hollow
arid without any significance to us because of our unintelligent
way of living our religion. A mere parrot-like repetition of
stanzas, in a language unknown to us, without seeking to under-
stand its mcaning, in itself will not and cannot give benefit at all.
There arc some Karmakandins and orthodox monsters whe claim
all powers o mantras and kirtans mercly repeated, even if the one
repeating them knows not their meaning nor wnderstands their
significances | Chinmaya cannot subscribe to this false, un-
intelligent, hypoeritical nonsense.  'Were it true, why not applaud
a gramophone box for the beauty of the song it had sung or
pat the shoulders of vour radio-box congratulating it for the
talk it has relayed to you :

Tatra {There).—Lord Death Is indicating here the Realm
of the Self which is the Land of the Knowledge Absolute, In
that Plane of Divine God-conscicusness there is no nced for
another agent of light to fllumine it. All the sonrces of physical
light are denied in the Realm of Truth with this Mantra, wherein
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Lord Death says that there is neither the sun nor the moon nor
the stars nor the lightning ; and as sach where can be the light
of fire : In short, there is in Light no other light other than
Itself. Im the sun, there is no necd for a torch to illumine it ! !

Anubhari (shines after),—Truth is the substratum for all the
seeming activities of ife, Where life is cxtinct, the activities of
the sense-otgans, mind and intellect are also at an ¢nd. And
when these three entities in man have folded themselves up,
and as it were rolled out, to that individual there is no more
the sun, the moon, the lighming, or the light of fire. So long
as life is in him, he recognises all the sources of light in the physmal
world. Narturally, it is philosophically evident, and logically i
can be maintamed that the Giver of ﬂll—hghl: {:fnr the sun H.I‘.ld
other sources of light) is none other than the Incelligenee of the
intellect, the Self, Hence, Lord Death says that a]l shines after
It. By lts light all these shine.

Now that we know the real significance of the stanza, it
must be possible for each of us to think for curselves the voiceless
depth of self-evident suggestiveness, in ordering this Mantra to
be repeated at the close of every Hindu ritual and sacred religious
ceremony. The importance of this stanza is again cinphasized
in the fact that the same stanza has been repeated in two morce
of the ten important Upanishads ! Thus we have this Mantre in
Mundakopanishad, 11-2-10 and Swethaswatara Upanishad, V1, 14.
Though, in slightly different words, we have the same transcen-
dental idea that the Self 55 the source of all light, hinted at in the
Bhagawat Gita*

15. Shows how Se!f fs existence principle that fen.ds to fwr}r
other object their existing illumination. So no other *“ light”
ilfuntine the Light, in all lights,

“* Ch. 15, 5. &.
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SECTION VI

The Path of Adhyatma Yoga further Elaborated

FETSHISATRAE TS T
TRTYF I qU a%amﬁw Er&q‘s%-r fran: &=
a'gﬂ‘rﬁﬁrmn Tag F a1 ¢
Cridbrvg-mudo * val-sakha
cse ' svatlah samatanah |
Tad-cvq sukrats tad Brahwe
tad-epa-gamrtan ncyate

Tasmin-lokah sritalh sarve,
tad-utia atyel bascana @ Efad vai faf,

1} This is the andent Aswatha-tree whose roogs are above and whose
branches (spread) below. That is verily the pure, that is Brafuman, and that
is alsor called the Immortal.  Tu that rest all the worlds, and none can transcend
T, Verily chis iy That,

All those who have at least a scrappy knowledge of Sanskrit
arc advised to get hold of a2 copy of Shri Sankara’s commentary
upon this Mantra ; it 1s a picce of joy. Even the great philo-
sopher Shri Sankarachatya was scemingly carried away mto the
rr:alm of pure poetry and literature at the beauty of the decp
snggestions contained in the above Mantra,

Just as the sweet scent of the night-Hower wafting towards
us can give us an idea of not only the presence of the night-queen-
shrub but also the roots that sustain the plant, so too, the Sruthf
from an observation of the finite world of names and forms wants
to deduce ““ the root of it all " that lics in a region concealed
from our superficial observations. Thus, in order to point out
an unseen cause for the seen and experienced effects, the scripture
is here bringing out a beaotiful comparison of the umiverse

rajected out from the Reality in the form of an Aswatha-trec

Peepal tree), It is also relevant here to remember that in des-

cribing the same fig-tree, Lord Vyasa also has devoted three
14
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entirc stanzas in the opening of the XV Chapter in bis master
piece, Shri Bhagavat Gita. .

Sankaracharya, in his commentary, also provides us with a
reasont why the Samsar has been compared to a tree by the Sruthi ;
it Sanskrit the word * Friksha ' means a trec © because it is felled
(Vrischanath).,

Commotly known to the majority there is no tree, which is
so cxtensive in growth, sturdy in build, and long in its duration
of life as the Peepal, and the Sruthi could not have thoughe of
another trec equally appropriate, to compare it with the world
of plurality. Generally, the professional writers of cheap bazaar
notes led away by the literal word meaning, explain the trec of
Samsar as having 1ts roots above and the branches hanging down,
This is absurd and even the Srughi statements cannot make any
Aswatha-tree to do a Sirasasan however much misgnided artsts
may try with their colours to represept this misrcading of the
Sruthi texts by Sanskrit Pandits ! Sankara bas very pointedly
hinted at this misunderstanding.

Urdhtira Moola (roots up).—The word Urdhira here does not
mean ' up” in the sense of geometrical ¥ up 7 but it is used
to indicate the idea of “ reverence 7. Thus, of the many parts
of the Tree of Samsar the root is much mote sacted and hence
Urdhu:a ; the Tree of Samsar has its roots sucking out its sap from
the * Vishnoho Parontam Padam ' {the Supreme place of Vishny—
the All-pervading Atman).

Apain, there can be yet another reason why Sruthi has chosen
this Peepal-tree for her purposcs of representing Samsar. The
very word Aswatha can be liquidated n Sanskrit into three
component parts meaning thereby “ that which will not be
tomorrow ~ (swd means tomorrow in Sanskrit). Semsar is a
word that indicates the world of the fmite-objects, where death
and destruction are the constant happenings ; no simpler word
would have more completely and so effectively indicated the
world of perishable objects as the Aswatha,

In spite of out repeated cfforts at finding for them sufficient
reasons to generate their appreciation of this gem of poery and
philosophy, our educated Hindu brethren, in their hardened
prejudices against the style and contents of the Upanishads might
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yet find some difficulty in understanding it. Chinmaya may
here try to give for them yet another example.

Have you not seen, in your history text-books, charts
representing the line of descendants of the various ruling familics ¢
Each of them starts with a great grandsire and then branches out
into sons and daughters, who, in their turn, again spread out

inte an array of grandsons and grand-daughters . . . | ad
infinituy,  Don’t these printed charts look like a tree with its
root up ! ! And they arc literally called in English as the charts

of family-frees | If our modetn historians, in their matter-of-fact.
and unpoetic approach to data, can come to use such a poctic
idea of a family-tree, would you not, if not in sympathy, at
least in an mtellecrual understanding give the Rishis of the
Upanishads the benefit of the doubt @

In short, the Upanishad wants ns to understand only the
simple fact that the finite world, the Aswatha, is itself rooted in
Truth and mamntains itself from the novrishments drawn from
the Absolute Truth. The Samsar is a * tree ', mainly because
it can be cut down and removed once and for ever with the firm
axe of discrimination {viveka). Refer Gita, XV, 3.

afgd f@e v1g 9 F1or awfq FAgag
Y AT ° Uy FHgRgars wate oo

Yad idam kinca fagat sarvans
prand-efaii nihsriam ;

Makad bhayam vajram ndyaiam
yaye-tad vidis amrtas te bhavanti,

{2) This whole universe evolved from the Brafnan, move (vibrates) in
the Prang {in the highest Brahman).  That Brafuran is a greac terror, like an
uplifeed thunderbole.  Those who know this become immortal,

The samc idea described in the previous Mantra is brought
inte a greater relief in this stanza in a more direct and scientific
language. Perhaﬁss, Sruthi Herself realises that in the crowded
details of her analogy of the Aswatha-tree, the student may be
apt to overlook the deep significance contained in it :
“ that the entire tree is rooted in and is maintained by the world



184

of Truth.”
Pran {or Prane).~-It may be interpreted as nowminative
[Pmthamu] or as the vii case (saptami), it may be interpreted as,
“the Wh:}le universe arose from Brafwan and moves in Prana 7,
or as " the Praua being present (Prane sati} the whole universe
comes out of Him and vibrates in Him ™,

Prana means here the Brahman, and this Eternal Reality 1s
the One Source from which the world of appearances has
emerged out, in which it is exasting and into which at the end
of time it shall merge back.

Ljathi {vibrates},—Creation and the worlds created are
considered by many of the Indian Philosophers as so many
" stresses T in the Infnite,  Medemn science in the west has also
come to a similar conclusion that the world of matter is cntirely
constitnted of energy-Units moving at a terrific speed in their
eternal vibrations. When an atom was split, the physicists could
miechanically discover that it was constituted of the electrons
and protens, moving at a high velodity around and about a
central motionless neutron,  They also found out, that, if by
some method they could change the frequency of vibradon of
the r:m:rg}f-partic]cs in the clectronic wibrations in an clement,
they could change onc element into another ! If the atoms arc
nothing but cnergy particles vibracing, and miatter is nothing
but a mass of molecules, then matter is nothing but cnergy
vibrating ! !

Now then, it cannot be much of a difficulty for the modern
Hindu to accepr the statement of this Manfre that © creation is a
motion, a vibration of energy ™ and that it is possible for che
vibration to maintain itself only if there is 2 motionless and non-
vibrating medinm, the Absolute Reality. Constant change can
certainly give us the delusion of a form ; only there must be a
constant medium, for the changes to play in or at least a constant
axis upon which they can play. Thus, when 2 lit up Joss-stick
(Agarbathi) is rotated fast round the same axis we can detect the
Joss-stick maintaining jtself in the form of a golde circle. The
golden circle has no existence except in the consistency of changﬂ
at the glowing tip. Similarly, constant vibration of energy in a
medium of Absplute Energy, and maineaining itself within the
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field of a constant axis gives us the ocean of sense-objects made
up of things and bengs.

To be sure, this idea seemingly discovered only recently,
must have been the common knowledge among the Aryans of
the Vedic period ; else, Smthi would not have felt satisfied
herselt’ by merely mentioning the whole universe vibrates in
Prana,

Mahadbhayan {2 great terror).— Nothing in the universe
happens haphazardly, Nature moves in rhythm. There is an
immutable law that governs the movement of the stars, planets,
etc. There is a constancy in the working of all the laws of
nature. Everything is scheduled to happen according to some
strict commands ; as though there 1s very severe law-maker
and a1 strict maimtanct of these laws ' In thiy sense, the
scripture states here, that the finite world of names and forms
scems to exist and function, so diligently and readily as though
the Master of the Laws is standing right belind it with 2 raised
whip !

'The AMantra, on the whole, indicates that the source of all
manifestations is not an inert non-existence {as some of the
Buddhistic schools of philosophers believe and tey to maintain)
Lt that the ultimate source of all lives is an active and dynamic
existence, which, in its nature, is Pure Intelligence ltsclf.

Those who know this highest Brahiman, the Source of All
Life, the substratum for the eternal play of change, to be the
Vital Factor in themselves, they shall attain Immortality !

sREaTEafa waEetE g4
warfarme aTge gegatafy o b 3 0

Bhayad asya agris tapati,
bhayat tapati suryah ;

Bhayad indtac-ta vayus—a
mrtyur dhovari pancamak.

{3} For fear of Him the Fire-bumms ; for fear of Him shines the Sun ; for
fear of Him do Tudra, Vayn and Death, the fifth, proceed {with their respeetive

fimetions).
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If Brahman, the Supreme Reality, were not there, not only
to declare, by Its Will, the law of existence but also to control
and govern it, and thus vltimately ensore its smooth functioning,
we would not have had, to be sure, such a systematic and scientific
consistency in the laws of Nature. Had it not been for this
eternal fear for the supreme authority of the Transcendental
Reality, we could not have had any science text-books ; as for
that matter, life itself would have been impossible.  For example,
supposing fire chooses 1o take 2 holiday trom its nature and thus
prove itself to be cold, the milk over the oven would probably
remain colder than when it was put on the fire even after hours
of waiting | No life would have been possible, then, in the
sense of a systematic and continuous living, for, the planets could
then, at their will, stray away from their appointed paths in the
heavens | ! Almost as frequently as we are having motor
accidents, train.collisions and plane-crashes in these days in our
ill-orgamzed world, wc could have had cellisions between stars
and between planets !

But on the other hand, we are secing that the universe 1s
running smoothly and harmoniously in a perfect, orderly manner.
Sun, Fire, Indra, Vayu and Death are all working with a beautiful
team spirit,

This idea that natute strictly keeps hersclf within the word
and spirit of the Eternal Law due to her fear of the Supreme, is
repcated with almost the same vigour if not in the same words in
Taittareya Upanishad >

Panchamah (fifth).—Death is considered the fifth in the
direct numerical order. Previously the Mantra has already
enumerated four different names as Fire, Sun, Indra and Vayu,
So, naturally, Death is the fifth.

1—3. The famous comparison of the world with the Peepal-Tree.
The roots are the Brahman—the unseen nourisher and sustainer of the
FPhenomenal world.

Ig FgEwg digy Wk qoe fEa |
qAF: I BING TOTEATT FTT 1) ¥ |

* Refer Swamiji's Discourses on Taittareye Upanithad, 1l-3-1.

—_— -
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Fha cedasaliad boddhon

prak sarirasya visrasah
Tatah sargesu lobem
sariratyays kalpate.

{4) If here {in thos life) one is able to comprehend Him {Brakman) before
the death of the body, he will be liberated from the bondage of the world ;
if one is not able to comprehend Him, then he has to take 3 body again in
the worlds of creation.

Ignorance can be ended only with Knowledge < ignorance
and knowledge cannot remam together at one place atthe same
period of time. Knowledge ends in Ignorance, as light ends in
darkness.

The ignorance of our Real identity has made us identify
ourselves with the mind, intellect, and body delusions and this is
the start for our ego-centric life of pains and lmitations. There
is no other achievement, more sacred and glonous which a
human secker can achieve within the duration of his existence as
man, than the realisation of his Real Ideneiry with the Unlimited,
Eternal, Absolute Self,

One identifying oneself with the Self doring one’s life-time
here, gains the Eternal Padavi of deathless perfections.  Havin
realized this Rcal Nature, there cannot be, for such an individual,
any more of the pains of birth and death, Afier having woken
up from the dream, one need not run to the side-board to snatch
his rifle to shoot down the tiger that hunted him down in his
dream ! After o dream-ride when the dreamer wakes up he
need not run out to take his dream horse to water | Having
woken up from the dream of the ego-centric agonies into the
waking state of the knowledge of the Self, the God-man will net
and need no more repeat the w-and-fro-swinging between the
arcs of birth and death.

If an individual faidls to realize the Eternal Nature of his
Self duting his life-dme, he, after departing from his present
manifestaion will have to take up yet another form and come
back to this wretched plane of limitations and finiteness. This is
true, because, the ego-sense can ultimately end, we have found,
only at the final shifting of our present identifications with our
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body, mind and muellect to a real understanding, born of first-
hand experience of the True Naturc of our Etemal Selfhood,
which is the Source of all Life in us.  As long as an individual has
not come to have this subjective realisation of the Self, so long
his ego-sensc persists, so much so, when the *i-ness’ and * my-
ness ' in him drop off their present physical body, they remain
intact together as an " idca~cpo 7 which in time, associates itself
with another form maintaining and developing its egoness with
that chosen form.

Srithi here kindly warns all smcere seekers to strive hard in
realising this final Mission of Life which takes the individual
from the mortal levels to the heights of Erernal Perfection. This
Supreme Goal is the final fulfilment of the struggle of evolution,
Man alone is the sacred creature who has been endowed with
the necessary equipments of a sensitive mind, a high reasomng
capacity, with a judicious and trained application of which, he
can deliberately hasten his own evoluton. In Nature no other
creature has this divine freedom to speed up its own evolution,

TARE FATCHIT F9T T quT fogeis |
I I4E T JIT TERATHE SGEEIIIE §RISE
21
Yatha {a) darsc tatha (a) tianr,
yatha svapa tatha pitrfoke
Yatha * po pavi-iva dadrse,
tatha Gandharro=falke,
Chhaya-tapayor-iva Brahma-loke.

(5} As in a mirror, so (Brafman can be clearly scen) here within onc’s
own Self : asin dreams so i the world of the forefathers ; as in water, so in
the world of the Gandharvas 5 as in light and shade, so In the world of
Brahman.

In the previous Mantra we have been advised that in our life
the greatest achievement would be that of realising our own Reat
Natute. Now in this Mentra Lord Death is trying to explain to
his disciple, Nachiketas, how realisation of the Self in the human
existence is much more sacred, compared with the possihilities
of realisation in the other differcnt planes of existence.



180

As men, we ate living in a plane of consciousncss, where
we have certain kinds of experiences which we gain through our
sense-organs, mind and intellect, when they react with the
available external world of sense-objects.  Just as our cxperiences
of the waking-state-world arc not the samc as our experiences in
our dream-world, so too, there can be other planes of conscious-
ness wherein different degrees of experiences can be our lot.
Thus, we have the Pitrloka (the world of the manes) where the
individual has only the mind-and-intcllect-equipment and not
the physical body. Naturally, the experiences gained by the
subtle-bady must be different from our own experiences here,
wasmuch as the body with its demands, cravings, paing and joys
will colour our experiences to give us on the whole a totally
different life. Simdarly, the experiences in the world of the
Gandharpas (divine nymphs, mstinctively clever m music, dance
and such other allied arts) and in the plane of consciousess
called the Hiranyagarbiia ot the Brakma Loka {the Total Mind),
must cach be totally different from those in all the other worlds.
Here, Smuthi is trying to give the comparative clatity with which
the Absolute Knowledge can be reached by the seckers in the
different plancs of existence.

Yathadarshe {as in a mirror}— Man, living the life of the
mortal, in this world alone can, through the required special
practices, comc to gain the clearest concept of the Absolute
Knowledge. Transcending his mind and intellect intuitively a
seeker cowmnes, face to face, with the Truth, the Self or the Afman.
At this stage, there 1s a natural pause for all the thinking students
to raisc a serious doubt. When one’s mind and intellect have
been transcended, how can there be an ego, who can come face
to face with the Centre of all our Lives to recognise it ¢ Trae,
the question is quite intelligent, logical and to the mark. This
question has been answered here in the simple-looking compari-
son with the reflection in a mirror,

Friends, mirror-gazing must be quite familiar to every one
of vou, as no day can pass, in this era of daily shaving, without
your looking inte a mirror. But probably, you have never
tried to analyse the exact mement of your understanding your
reflection, Let this Sadhu try to help you.
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Supposing, for a moment, that you are standing in front of a
mitror. Now, seeing your reflsction in the mirror what do you
exactly understand ¢ If, for example, your reflection showed that
it needs a shaving badly, would you then start shaving the
"reflection ' in the mirrar ot would you do it on your own
face ¢+ That is, though vou are looking out into the reflection
in the mirror, you are in fact understanding not the reflection
but yourself,

Similarly, when the mind and the intellect bhave been
transcended in the last moments of the white-heat of meditation,
the individual ego, peeping over its own limitations, as it were,
comes facc to face with the Erernal Self and when thus, the highly
evolved ego, comes to reflect the Light of the Erernal Knowledgc,
the reflection merges itself in-g-process-of-knowing, to become
one with the Self, Sceing the reflection we do not actually
come to know so much the reflection as, through it, we come to
understand the sovrce of the reflecdon, our own face.

If once we have grasped this point clearly in all its pregnant
import, we shall casily understand the other compatisons. used
in explaining the different degrees of clarity, with which a seeker
can realise his own Self, in the different planes of conscious
existence.

All those who have been regularly following so far the
Yagna discourses are surc to understand the depth of the signifi-
cances in the compartisons as in dreant so 1 the world of the fore-
fathers and as in water o in the world of Gandharpas. Chinmaya
does not wish to commit the sin of repetition.

Chhayatapayoriva (as in light and shade).—In Brafuna Loka,
the Sruthi explains, the Knowledge of the Self can be certainly
most clear, as clear as black-letters would be against a white
background ! In fact, Sruthi is unﬁquivnmﬂy emphatic in her
asserrion that Self-realisation in the World of the Cosmic Mind
is the clearest. But we should not forget that this Plane of
Consciousness is very difficult to be reached, for, this is the lot
given to such ego-centres who have come to gain the required
merits through a synthetic Yoga of both Karmie and Upasana
(worship and meditation). The one, having reached the Brahma
Loka, according to the scriptutes, temains there enjoying for
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long the subtlest joys of that world, until a¢ last, ultimately,
guided by the Creator Himsclf, he attains Immortality, when
that Plane of Consciousness gets folded back into the Absolute,
during the periodical pralayas (deluge). This process of Self-
realisation is termed as Krama Mukihi (liberation by stages) in
the Vedantic text-books,

1-5.  Through knowledge of Self man is lifted to the highest,
The Self being our own Nature, this realisation can happen at any
stage of existence. But it is never so complete and consumate as
bere and now ; in the human form in this world,

glesam gavard YEareaaEt F a9 |
yqF JTAAATAT AET S T WA0T 11§ H

Fudriyamam prehag-bhavam,
sdayastamayan o Yol ;

Prihag-utpadyantonanam,
matea dhire e socati,

(6) A wise man,—having vnderstood, that the senses scparatcly produced
are distinct from the Atman and also their tising and sctting,—grieves no more.

One who has read the previous Mantra and has thoroughly
understood its significances shall surely ask the question, “ why,
after all, shotlld one try to realize the Eternal Sclf in the human
life : ¥ 'The answer is given by Sruthi Bhagwati in this Mantre.

The sense-organs are distincely separate from FEternal and
Changeless Truth that resides in us. The scnses are separate
from the Atman because they are effects produced out of certain
causcs, while the Apwan 1s the very uncavsed Cause. Again,
the five different sense-organs are each different, not only in
themselves, bur in their very original causes ; the five funda-
mental elements.

Not only they are in themselves thus different, and arise
from different causes, but also they are eternally changing as
they re-act from moment to moment differently with the diffe-
rent objects that come in contact with them ! In the waking-
state they are all quite receptive and available for their individual
expressions ; while the moment the individual is asleep, the
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capacity of his sense-organs to re-act with their objects, fold
themselves up into a state of dormancy {Udayasthamyow, rising
and setting} and the folded up abilities and capacities in the
Indriyas seem to manifest themselves all ac once, tlE? moment the
individual wakes ap from his sleep ! *

A wise discriminating man, differentiating between the
Etemal Factor, the Atman, and the ever-changing play of passing
expressions in his Indriyas, comes to grieve no more.  All our
sorrows in life arc due to our lending ourselves to the misunder-
standing that we are the ego-centres and therchy becoming
oursclves vietims to all our mental demands, intclfectual asser—
tions, and sense-appetites. In the right knowledge of our total
independence from the winding chains of these mitations, we
shall teach a state of existence, where sotrow or grief has no
meaning. The State of Perfect Bliss, cternally untouched by
sorrow, 15 the Padevi (status) that Srathi promiscs to one, who
dares follow the Razor Path of Knowledge and realises the Self
in this very bicth, as she called upon us to do in the previous rwo
Mantras, That a Sclf-realized soul would eternally be beyond
all sorrows is an oft-repeated statement in our sacred scriptural
litetature. ** Tare-thi Shoka-Mathmavith {the knower of the
Sclf goes beyond the shores of sorrow) says another Upasishad.

el er: 9% W T A |
ATARY FEFTHT AEASahIsdT 1 v |

Indriyebliyah param mano,
inetasah sattvam iR

Sartvad adhi mahan i,
matuto * pyakiaty sitarian,

IR F T TEN SAHISoF 0 7 |
4 AT AT AR T A= 1 5 |t

Avyakiai-tu paral priruso,

vyapake * linga eva ca ;
Yam juatva mucyatc fanter,
amriatvam & gacchati.
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(7) Beyond che sonses s the mind, beyond the mind is the intclleet,

beyond the intellect ds the (reat Amwan, Soperior to the Great Atman is
the unmanifest.

(8) And verily bevond the wnmanifest is the all-pervading Porusha
devoid of all distinctive marks, knowing whom, the creature (the knower) is
emandpated and hie attaing immortalicy,

These two Mantras are taken together because we had already
commented exhaustively on all the points raised in the first part
of the sccond stanza.  As we had in Valli LIL* here apain the
Mantrais only repeating what had already been said regarding the
ascending spiral that takes us from the grossest to the subtlest
Principle in us,

The Purusha or the subtlest of the subtle Tactor in us, is
explained here as Fyapaka {all-pervading) and Alfnga (without
distinctive characteristics, properties, cte.),

Atman being the subtlest of the subtle, we have discussed
before, it must necessarily be an all-pervading Tatfea.

In the Sanskrit logicians’ vocabulary the word Linga has a
particular connotation, a scientific import and is used in phile-
sophical discussions only at such places where the philosopher
warnts to point out its scientific meaming. Much of ocur know-
ledge is made out of our capacity to infer. Almost all our
knowledge of things not yet scen, is derived through the source
of knowledge called infercnce. When there is a lot of smoke
rising from a point in the distant range of hills we, from our
point of observation, infer that there is fire on the hill.  The sign
or the distinctive mark, 1#iz., smoke, observing which, we come to
the definite conclusion of the things is called the Linga in the
logicians” terminology.

With this knowledge of the exact connotation of the word,
we can now easily understand the import of the seripture when
She says that the Purusha is devoid of any Linga. Tt means that
there are ng properties or qualities or such other indicative signs
by which we can directly perceive, and, therefore, come to
vecognise the Self in us,

He who realises this Self, through a subjective cxperiencing,
not only gets liberated from the shackles of mortal [imitations,

— * [, M.
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but also the Sruthi asserts, most surcly, reaches the Deathless
State of Etemal Existence, ** Brahmavith Brahmaiva Bhavathi™

ower of Brahman becomes Brahman), is the incessant declaradon
of all Sruthis.

6-8. In this inward pilgrimage the secker crosses the senses
and instincts, mind, reason, the great Soul, the mmmanifest fo reach
the innermost essence—the Purusha—the Self.  This ends the hberating
vision, the attainment of Immortafity.

T gga fossfa ermer 7 saT 7ol Fwaeae |
garRATeT W Eeat @ aag fagegans wafa o] o

Na sandrsc tisthati rupemasya,
- na coksusa pasyafi bascana cvamr |
Hrda manisa mandsabkikipt,

ya etad vidur amrtas fo bhavani.

fg} His form is not to be seen, Ne oue beholds Him with the eve.
By controlling the mind, by the intellect and by incessant meditation He is
tevealed. Those who know This {Brahman) become immortal ones.

That the Self is beyond the fields of the sense-organs and
the mind and the intellect has by now been very often repeated
by the Sruthi in different Mantras. Ifnone of these instruments of
cognition, fecling and understanding is available for the sceker in
realising the Supreme, the ill-informed aspirant is apt to feel
despaired and may throw up all his attempts to live the Life
Divine, saying that the goal promised by the Sruthis is an im-
possibility, Hence, this Mattra is explaining to us the last leap
with which the seeker, during his meditation, crosses over the
frontiers of his mind and intellect and reaches the Land of Truth,

Na Chakshushah Pashyati (None can see Him with the
eyes).— Here the word eye is a representative word (Upalakshana)
which in its true meaning in the Mantra indicates ali the sense-
organs. The Upanishad is here clearly and pointedly making
the daring statement that God will not present Himself to his
devotees, for them to “see” Him with their naked limited
sense-organs of vision. All visions are delusory hallucipations
of the mind, however satisfying and gloriously divine they may
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seem to be. .

The only method by which a sccker can realise his Self is
through the faculty of intuition which is now lying dormant
in man’s intellect. The intelect resides, according to the poetic
Sruthi, in the cave-of-the-heart, and from its glorious seat of
activities, controls the workings of the mind, When the mind
is silent, the intellect gains an mner peace.  An intellect, thus,
in complete peace itself dies away or disappears leaving behind,
a newly bom potency in vs called intnition. It is with this
inmition that a2 seeker comies to realise his Self. Intuition is
nothing but * the capacity o know the knowledge ™. And
knowing the Self is but the Self becoming aware of Ieself.

For purposes of emphasis Srufhi is again repeating that the
onc who has, during his sojourn here, come to rediscover himself
to be nothing other than the Pure Consciousncss, presiding in
him as his own Self, shall himsclf become Immortal, and thus get

away from the whirl of births and deaths.

78T qEEfassT FEIT 997 98
ghaw 1 faasey qmarg: ot afoq o go 1

Vada panca-avaristhante
franani mangss saha ;
Buddhista na 1ieesiate
tam ahsh paraman gatin,

(10} When the five oreans of knowledge ate at rest together with the
mind, and when the intellect ccases functioning (becomes calm) chat they
call the highast statc.

Here we have the clearest cxposition as far as language and
intellect can go, of that State of Eternal Auspiciousness experi-
enced, when the soul meets the Soul (Samadhi), When the five
sense-organs are perfectly controlled, naturally, the mind is devoid
of almost ninety per cent, of its activities, What little field, the
mind has now, to get itself agitated in, is constituted of its stored
away memoties and self-created imaginatons. When even
these agitations are controlled, we reach the state explained in
the Mantra, the state when the sense-organs are at rest along with
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the mind. Ewven this 15 not sufhcient, For, at this state, the
intellect will be throbbing, though of coursc it will be very feeble,
with its own ideas and ideals, The Upanishad wants us to reach
a state where the sense-organs, the mind and the intellect are
ail at rest.  And this state is defined by the Sruthi as the State of
vitally experiencing the Supreme Absolute Reality, the Self,

“ As a matter of fact have we not, almost everyone of us,
cxperienced a state, wherein our sense—organs, mind and inclleet
are not at play ¢ In sleep we all know that neither our Indriyas
nor our Manas nor our Buddht comes to interfere with our peaceful
rest with their endless death dances ; then, are we not experi-
encing the Reality during all the occasions when we are plunged
in deep slesp : If the condition of sleep be the condition of
Reality, is the Upanishad asking us to be nothing more than idlers,
sleeping round the clock all the davs of our Hves ¢ 7 thus ask
the sceptics.

Such and other similar questions would rise up in the mind
of the uninitiated when they superficially read the Monra
now under discussion— entirely in itself.  In fact this Mantra has
no independent existence without the total knowledge we had
so far acquired from the leammed discourses of Lord Death. We
must rcaa this stanza specially in the Hght of the previous one.

There is a lot of difference between slecp and the stare of
Self mecting the Self. The condition of Samadhi is often ex-
plained to us as something very near sleep, because living as
we are in a very gross planc of consciousness, the God-men of
the Upanishad could not explain to wus their transcendental
experiences, but in terms of our own world of limited experi-
ences. The nearcst state, they could find, which man is enjoying
and which can be favourably compared with the state of Samadhi
is sleep, in the sense, while we are sleeping our sense-organs,
mind and intellect are at rest.  The compatison is only so _for as it
explains this common similarity.

During moments of God-consciousness, the individual
eranscends his mind and intellect, to reach the Land of the
Eternal Consciousness, while 2 man in sleep has only folded u
his mind, intellect and sense-organs, for the time being, and fin
himself reaching the dark Land of the Unconscionsness ! The
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one in sleep is drowned in the darkness of ignorance ; the one in
Samadhi is in the sunshine of Knowledge. The sleeper is a
slave in a negative living, while the knower 5 a2 master in a
positive existence, These ideas are hinted at in the unwritten
space between the above two stanzas.

In order to delve deep into our own bosom and light up
the match of intuition, so that it may flare up and blow off the
veiling walls of mental and inrellectual disturbances, and thus
finally reveal the Self unto the Self, what exactly is the process
to be pursued : This question is answered in the following
Mantra,

at awfafy we fernfafaaarong |
HITHETET W AW f7 srrremat o9 g |

Tam yogani ili mafiyante,
sifiram fndnya-dharanam ;
Apramattas tada bhavari,
vego ii prabhavapyayan,

(11} The firm control of the senscs they repatd as Yopa,  Then the Yogin
becomes free from all the vagarics of the mind ; for the Yopa is acguired and
st

The method ot practice, pursued by 2 Vedantic student, in
order to develop his intuitive power and with that to come to
realisc ultimately his own Self and thus become immortal is
being explained here. The process of self-develepment and
self-perfection is Yoga ; if truly practised, Yoge promises us its
goal to be God-hoed. Here, the scripture clearly exclaims
that Yopa means, in its practical application, the firm controf of the
sense-prgans. A certsin amount of sense conirol comes as a
matter of habit to one who has come to live the discrete rules
of decent life : such an individual will not like the barbarian in
him to walk out of his form, to abscond or to seduce, although
his mind may get tempted by the charms of his neighbour !

An individual is helped much in his self-control, no doubt,
if the spirit of his age is one that follows the Dharmas.  If we
ate ﬂndeng today a greater dose of barbarianism and cruelties

15
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among our children who are coming out of the universides,
than it was among our forefathers of a couple of generations
back, wc know for certain the source for the low negativities
among the modern educated class, These children, mnocent
victims of the spirit of the Age, are not to be condemned at all
for the life of sensations they arc secking or the voluptuous
excesses they are tempted to enjoy ! I they are to be con-
demned, much more shall we condemn ourselves, for, certainly,
we have, through our own commissions and omissions, contri-
buted much to the poisonous spirit of the present. Flouting
teuth and breaking the codes of niorality and ethics in conscous
acts of our own arrogance, we have allowed the Spirit of our
times to fall so low from its ideal peak to reach the lowest depths
of today’s desperations,

Fortunatcly, in the Vedic Period they maintained a strict
code of the Dharmas,  Sanathanadharma was the Spiric of that
Age ; and the descendants for a long time, till the recent present,
have been, by a superfine system of comnmunal living and through
an ordered and rigid system of social valucs, trying to keep up
the spirit of Senathanadharma. 1 there is yet a greater dose of
individual inner joy experienced by the millions in our Indian
villages, in spite of their poverty, starvation, death and disease,
we have ouly to thank the cver-blessing time-tested system of
happy living called the Sarathanadharma. Compared with a
modem citizen in the greatest of our citics, New York, we can
defmitely say that mentally speaking, the poor Indian ryor, is
any day enjoying a greater share of inward peace and joy than his
American brother. Shanti is the product of contentment and
not the ghasty child born of sensucus flirtations with sense-
objects,

Apologies for this digression, The amount of sense control
a man comes to enjoy, therefore, depends much upon the Spirit
of the very Age he is living in. In the penultimate state of self-
development the individual gains more and more control over his
sense-organs through his practice of selfcontrol.  Certainly, the
final and total control, over the Tudriyas, comes only from the
moment of full realisation of the Sclf {** Peram Drishthwa Nivar-

thathe ™).
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Yopa, to a student of Vedantha, starts with and is continued
in selt-control. To him the extreme development of his powers
of concentration through a snecessful achievement in the control
of his sense-organs is the greatest of Tapas (Eikagryam Paramam
Tapah).

Contrel of the seuse-organs does not merely mean the mere
negative idea of taking our sensc-organs away from their sense-
objects. This is only half the battle. Success can be achieved
in self-control only when our minds are fixed firmly in steady
concentration and meditation gypon the Afman.

At this time of his sclt:cquutiﬂn, the Yegin becomes careful
and does not allow his mind to fall back into its usual ruts of
sensuous thinking.  For, a true student of Fedanta knows full
well that unless he is very careful, the control gained over his
scnses, might at any time, get lost in the severe temptations of
passing moments ; especially so when the Yoein lives in the same
accustomed plane of sense-objects.  Srithi kindly warns, in her
own words, how easy it is even for the highly developed students
of Yoga to get themselves lost, in the midst of their own successes,
if even for a moment they become careless. Indeed, the Path of
Knowledge, dangerous but the shortest, is a Razor Path wherein
a slip means total annihilation.

T 417 T ATGT T IAFAT 7 TAT |
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Na-evd vdca Ha mdpasa
praptum sakyo na caksuga ;
Asti-iti bruvate * nyatra
katham tad upalabhyate.

(12} The Self cannot be reached by speech, by mind, or by the eve,

How can it be realised otherwise than from those whoe say, “Heis" 2

The Atman is the controller of the entire mechanism of life.
Just as a driver, while driving the car, cannot get himosclf run
over by the same car, so also the scnse-organs, mind, and intellect
functioning because of the Life Centre behind them canmot tum
themselves upon the very Atman and know Him as one of the
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objects of their cognition, feeling or understanding !

Naturally, Lord Death here in his exclamations conveys to
his dear disciple the accepted belief in Vedants that there 1s no
other source of knowing the existence of the Atman, than the
sacced Divine words of the scriptural declaradons (Sabdha
Pramanam) and their living symbols, the realised saints, What-
ever arguments you may bring out in favour of the existence of
the One Atman in all Tiving forms, there can be equally efficient,
intellectual and metaphysical arguments 1o meet and completely
floor down the argurments of a Seer and prove just the opposite—
the non-cxistence of the Atman ! No amount of metaphysical
arguments can help a secker to reach the Absolute Truth.  Every
seeket will have to start his own pilgrinmage with his indomitable
courage and faith in the words of his Master,

AEATUS oI e WEA Jral |
HEAI A Ie=5g TAWE: FHIE 1 23 1)

Astimiti~cra wpelabdharyas,
tattea-bhavena ca whhayoh ;

Asti-iti-cva upalabdhasys
tattva-bhavak prasidari,

(r3) He showld be known to exist as Be {Asti) and also a5 He really .
O these two to him, who knows Him to exist, His triie natore becomes

mmanifest.

Though the stanza will read as a riddle ro the not-well-
Initiated, it 1s a direct statement to all those who know the Sastra |
and this Sadhy is sure that all of you in ¢his Yagrashala are today
really full blown Vedantins to whom this passage must be auto-
matically clear,

The Atma-chaitanya can be realised cither as conditioned in
Its manifestations, or in Itself and as such without any of rs
attributes and therefore as a Pure Witness of all the states of
consciousness. At many places during His discourses Lord
Death had already pointed cut to Nachiketas that 2 meditator
meditating upon the symbel of Truth, OM, considering it to
represent the lower Brahman, shall attain the joys of the Hiranpa~
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garbha ; and if, on the other hand, one meditates upon OM as a
gﬂ]l_[bﬂ] of the attributeless, Pure Consciousness, the practitioner

s his meditations and actually realises in him the Absolute
and the All-pervading Reality. Sree Sankara in his commentary
commumnents upan this stanza in the true spirit of the very text-book.

Many of you might find, if you are fn]imwing the
Ramkrishna Math edition or the Yoga Vedanta Forest University
Publication of Rishikesh, that both of them had felt almost an
unnecessary urge to find a defeet in Srec Sankara's commentary ! !
We, however, find it difficult to accept this amendment which
they have suggested.

Sree Sankara comments upen this Martra and says thae the
Sruthi is here waming the seckers against meditating upon Truth
as manifested with artributes, and that she is vigorously advoca-
ting the meditation upon the Absolute Truth, unmanifest angd
attribuceless.

According to the above text-books, Sankara’s commentary
falls short of the mark and that & closer hit would have been
gained by directly explaining the Manra to hint at a warning
that the meditator should meditate upon Truth as Existence
(4sti) and not as Non-existence {(Nusthi) . . . . as some of the
Buddhistic schools of philesophers maintain along with a section
of the Indian Logicians {(Naiyvyatkas).

He who rea%ilscs the Atman as the very Essence of Existence,
has realised the Afiman. In thus realising, the successful seeker
in his meditation comes to contact himself with a plane of cons-
ciousness, wherein, he realises the Source of all Life to be Pure
Existence alone. " Existence—in-Itself "' is a term: used to differen-
tHate the existence of a thing from the existence a5 such.  * Exis-
tence of a thing ™ is well known to us ; but here the existence is
known in its qualified or conditioned state.

Truth is the subjective knowledge of Existence as such to
be the very pature of the knowledpe Absolute. The pute state
of ‘ being * (Kevala Asthitwa Bhava) is declared in the Upanishads
as the essence of the Selfrealisation-moment. He who reaches
this state of Knowledge reaches the Supreme Goal of life and
rises from the seat of meditation, not as the very same mortal
who went to it, but as 2 Gad-man upon earth.
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0-13. This vision of the Self is not an outward possessing
(gaining) but an imward discovery (realising). The senses and the
mind withdrawn from their objecis, the reason ends its striving, at
that moment, when all our powers are thus held in tranquil control,
we completely turn within and realise the Self in us.

9T q9 NI FAT Asew gfe faram o
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Yada sarve pramucyante
kama ye * eya bedi srivah ;
Aiha wareyo * orte bhavari
afra Brahma somastimite.

{14) When all the desires thar dwell in the learc are destroved, then
the mortal becomes immortal, and he attains Arafimer sven here,

“The State of Desirclessness is the State of Koivalya or umi-
nation. That state can be reached even while the individual hives
his life within his mortal form. Here, Sruthi is amply clear in
et support of the Adwaitin's claim that man can realise God-
hood in this very birth and reach the state called Jivan Mukn,
We have already discussed during our lectures of Kenopanishad
that there 15 a schoo! of thinkers who belicve that the final state
of realisation can come only in the very last moments of fife
and that after realisation the body falls off ; this school belicves
only what is technically termed as the VVidehamukihi {liberation
after death),

7% 99 yhwe= gaadg 1 |
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Yada sarve prabhidyante
hrdayasya iha granthayah ;

Atha martye * mrthe bhavati
ctdvad attusasaram,

{15) When all the Knots of the heart are scvered here on carth, then
the mortal becomes immortal, so far is the instruction (of all Vedanta).
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This stanza is a continuation of the idea given out in the
previous Marnra,

Hridayagrandhi (the knots of the Heart).—This is a philose-
phical concept entertained by the Vedantins,. According to
them the Avidya (nescicnce), meaning, the self-forgetfulness of
man of his own true Eternal Natore, 1s the cause of all his conti-
nued delusions and superimpositions. In the darkness we
misunderstand a piece of rope to be 2 snake ; the serpent is here
risen from our * not understanding the true nature of the rope ™.
And now once having scen the serpent we continue supermpo-
sing wpan it a length, a height, a girth, a hood and such other
attributes of the non-existent serpent. Similarly, man not
recopnising his Real Nature (in the ignorance of his True Nature)
gets agitated with Kama (desire) and these very desires m ther
attempts to fulfil themsclves among the world-of-sense-objects
become the Karna faction) ! Thus, Avidya m the Spidtual plane
is itself the “desires” in the mental plane, which, again, are
themselves modified into © actions * in the outer world-of-objects.
“ Every action has its reaction ,.and thuos, m order to rcap the
rcactions, the ego-centres escape from their present forms
through the back-doors of death, only to re-enter in newer
forms through the front gates of bireh !

The bonds of Aridya (nescience), Kana {desirc), and Karna
(action) arc together called the Knots of the Heart in Vedantic
philosophy.

When 2 human being during his life-time breaks asunder
these bonds, he in fact, ends his ignorance. Ignorance can be
ended only with Knowledge,  Thus, the Knots of the Heart arc
broken down at the dawn of Knowledge ; liberation comes with
Knowledge {Gyananewais Kaiwalyam).

For pucposes of emphasis Sruthi herein, again reasserts the
view of fivan Multi advocated by Sree Sankara and his followers,
Man becomes God-upon-carth, in his Perfection of Knowledge,
gained through his own self-cforts, during his life-time, evep
while living, within his own flesh and bones.

14~15. Thus all kaots of the heart arc broken aswnder, and
the seeker desiring out the Self, sediscovers the Sclf not in him tut
the Self that is his entire and only Natirc,



204
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Satatn ¢a cha ca brdayasya nadyas
tasem wrirdhanam abliinihsiar ol ;

Taya urdbvam ayan awrtatvam efi
visrany anya thramane bhavant,

(16) Hundrcd and onc ate the nerves of the hearr ; of them one penc-
trates the crown of the head. Going upwards through it, man attains im-
mortality ; but others lead (the departed) differently.

Ar this stage of your knowledge of Indian philosophy
you ail may f'mg it not toc casy to follow the meaning of this
Manira, which is onc of the rock bottom foundation in the
philesophy of Yege. A much morc detailed analysis of the
spiritual body encased within our physical form is supplied to us
by some of the other Upanishads, In the Vedic Age probably
there was wide enrrency for this knowledge that Lord Death 1s
here only hinting at the particular creed in a passing stasement,
Chinmaya feels that it would not be adding anything to your
total undcrstanding of this Upanishad by a cumbersome and
exhaustive explanation of this Mantra.

However, we may touch upon the problem. The subtle
spiritual body is believed to be constituted of some 101 subtle
nerves which the surgeon’s scalpel shall never dissect nor his
eyes ever see | Of them, the most important is the Shushumna,
which ruas parallel to the back-bone all along its length and
penctrating the top-bone, called the Apex, extends itself upto
the cenire of the human crown, The sensitiveness of the top
centre portion of the crown can be very well experienced by
owrselves ! Especially in a new-born child onc can feel the
heart-beat very regularly at that place.

Whatever may be its physi-:rjingical explanation and relative
position as far as you, the seekers in the Path of Knowledge, are
congerned, it is sufficient to know that the ego-centre of a
meditator, who has zealised during his life the Apara Brahman
(Relative Truth), at the time of his death, escapes through the
Shushumna and crossing distinct regions of experiences reaches
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Brahma Loka from where, ultimately at the end of Kalpa, with
the dissolution of that world of experience, it reaches the Supreme
State of Realisation.

As for the one, who had realised the Eternal, All-pervading
Truth in its attributeless pure essence, even while living in the
body form, becomes a jivan Mukta. To such a Gyani even the
Sruthi denies all passage of journcy (Na Tasya Parana Uthramathi),
By knowing Brahman he becomes Brahman. Such a complete
and total liberation is called Kaivalya Mubts,

STCHHTA: TETISHITICHT Fa1 S g5y gfafass: |
§ R S oiEaaIER 99 )
d frm=g%ays g fam=gsamrfafy o1 ose

Angustha-ntatval) puriso © nearatma,

sada janaviam hrdaye samnivistah ;
Tunt svat sariral pravrhet

isnjad-iva isikarm dhairyena ;
Tant vidyat sukram amriam

fate vidyar swkrant amrtam-iti,

(17} The Punsha of the size of a thumb, the Inner Self, is always seated
in the heart of il living beings ; onc should draw Him cut from one’s own
body with steadiness, as one draws the pith {stalk} from a reed ; one should
know Him as Pure and Immortal,

We have already discussed in the earlier Manrras the concept
of the Supreme R.{:ﬂ.‘{it)r a5 2 METE presence,  in the shape of one's
own thumb ™, residing in the centre of onc’s heart. 'We noted
there that the size and shape have been given to the Sclf to
facilitace our meditations, during the earlier stages of the Park
of Dhyan. In fact the Afman is formless although here Self is
described as having a shape and a form. This is only for the
purpose of ‘providing the seckers with a prop for their mind at
meditation to concentrate uwpon. )
It is quite appropriate that Lord Death should cnnclu@-z his
panishadic declarations to his disciple, Nachiketas, with 2

direct catl upon him to continue his meditations and discriminate
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the Real Divine presence in the centre of the centre, from the
unreal concentric coating for matter, which the Spirit has
seemingly put on to play its game of hide-and=seek ! Bevond
the five Koshas (sheaths) lies the Spirit.

The analogy employed here {to show how through discrim-
nation one reaches the Final State of Self-cognising the Self) is,
true to the style of the Upanishads, most emphatic and volwmin
nously Sclf-cxpressive. Nachiketas, and through Nachiketas the
entire world of seckers, is advised to extricate the element of
Absolute Consciousness, the Pure Chit Essence, from the delusory
consciousness of the body, by continuous and deep practices of
discrimination and meditation.

That, during meditation, one should not, m the least, strain
oneself, is so vivadly brought out by the analogy of * draving out
the Pith from the reed” ; the recd iesclf is the most delicate of
plants, and its stalk is morc so ; and to draw out this flimsy and
subtle pith from its outer envelopments constituted of the stalks
of the leaves themselves, is a delicabe act, which needs a sofiness
of touch, 2 measured and practised application of force, and a
subtle silky definess in handing the entire process ! !

Pure Consciousness, that 1s the Controlier and the Ditector
of all physical, mental and intellectual activities in a human bein
is the Soul or the Atman. The Upanishad concludes witﬁ
the rcpeated assertion that we must know Him to be pure and
immortal,

He is ‘pure’, in the sense that impurities of the mind ag
Kama (desices), Krodah {anger), Lobha (avarice), ctc., arc not in
him. He is ‘ immortal *, inasmuch as He is the Eternal Unborn
Truth, All-pervading and the Uncansed Cause of all effects seen

in His manifestations 1!

geguTenr AidArsy seeAy framuat owfate & Feeds |
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Mll'lfﬂ—ffﬂklﬂm Naciketa' tha labdhva,
vidpaiiz etam poga-vidiim-ca krtsnam ;
Brahmo-prapte viraje’ bhud vimriyur,

anyo’ py evam yo vid adsyarmam cva,
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(18) Nachiketas, having been so instructed by Death in this knowled
and in the whele process of Yoga, became free from all impurities and dmﬁ
and attained Brahmeon ; and so will he too attain whe knows thus che Inner Self,

{Thus ends the Sixth Valli of the Sccond Chapier)

The previous stanza with its repetition in its last linc and
the patticle * Ithi  had alrcady given us the indication that the
Upantishad had onded. This Mantra can therefore be only
interpreted as the words of Sruthi Bhagawati hersclf.  Nachiketas,
after listening to the entire Upanishadic advices of his Master,
and having acquired a thorough knowledge of the technique
{Yoga Vidhi) of Sclf-perfection by which he can come to experi-
ence the Absolurc Perfoction as his own Real Nature, retived
to a quict retrear, where he, practising the Brabma Vidya came to
be pure in mind and intellect, and through the processes of higher
meditations, realised his Self,

Virajah (frec from Rafas or sin, free from impurities ; free
from vice and virtue).—The Gyana Sedhana consists in controlling
the flow of the sense—organs towards their sense-objects, by a
powerful application of the powers of discriminarion and severe
mental discipline,. The mind is thus redecrned, in slow and
steady stages, from its dross such as egaistic vanities, sclfish self-
centered passions and desires, attachments, lusts, greeds, etc.,
and by applying such a controlled and purified mind to dwell
at a limited chosen form or ides, its powers of concentration are
developed. Lastly, these newly developed powers of continued
concentration, are applied, with greater mtcnsity for delving
deep boneath the delusory five-matter-envelopments of the
spitit to contact the Sclf, swhich is of nature, Pare Consclousness,
Eternal and Absolute.

If one seeker at the period of the Vedic era had realised the
Self in him, through the blessings of such a Super-divine master
as Lord Death, to many of us, it may secm to be a historical
accident and not a surc achievement for all seekers at all times.
To check-mate this possible doubt in her readers, Sruthi herein
emphatically asscrts, * Se will he too attain who knows thus the
inner Self 7. Ewven today, he who can fulfil in himselt all the
necessary qualifications, explined so vividly in this Upanishad,
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and then practise the entire technique of Brahma Vidya, as dili-
gently as Nachiketas did, he, too, can realise the Self and become
one with Truth. . . . A God-man upon sarth.

16-18.  Some concluding remarks of whick 16 and 17 definitely
read as later additiops,
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Om Sehe Navavath ;
Saha Nau Bhunakthy ;

Saha Viepaw Karavavahsi

Tejasvi Nav Adiiom Astu ;
Ma Vidvisavahai.

(Onr Shantilti I Shantihi 1! Shantifi 11 1)
(Tehi Kathoponishad Samaptalr)

Let Him protect us bath. May He Bless us with the Bliss of Knowledee.
Let us exert together. May what we study be well studied. May we not
hate {quarte] with each other),

Om Prace | Puacu ! Paace 11

‘This Peacc-verse gives us an idea of the team spirit in which
the teacher and the taught approached the business of teaching
and learning. How fat removed is it from the modern relation-
ship between the teacher and the taughe !

Today the teacher reaches the desk only to pull through his
‘job’ and the students seem to be there to put in only their
compubsory petiod of attendance ! To the tcacher the taught
has becore an unavoidable and grucsome botheration : to the
taught, the teachers are thorns in the otherwisc-soft-flower-bed
of their college days ! !

it Brahma Vidya no progress is possible without the active
co-operation of the teacher and equally sincere co-operation of
the taughe, Hence, the special prayer “ May we never quarrel
with each ather ”. This prayer seems to be specially jmperative
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in the study of the scriptuge where the chances for wasteful
and useless arguments are so many that they can lead us mnto the
meshes of ruinous misunderstanding, ununderstanding and non-
understanding of the Sruthi at cvery step.

Each day the tcacher and the pupil started and ended their
lessons chanting this stanza of peacc. Ewen today whercver the
Sruthi is taught this practice is strictly followed.

"HARI OM TAT SAT?”



