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Preface

We have so many books discussing about the Upanisadic philosophy, but yet it
has not come before us in a fully structured form. Again Upanisadic philosophy has its
own metaphysics, epistemology and ethics, but except the metaphysical side, the other
two have been always ignored by the philosophers of modern times. Thus, they take the
Upanisads far away from reality or practical life of general people and make it as
mystic one. But it is not so in its real nature. For such a reason, we choose this topic

“Epistemology in Kathopanisad.

This proposed research work provides a comprehensive study of the underlying
epistemological issues of the Kathopanisad. We have attempted to bring out the
process of knowing the reality and to establish the concept of integrated universe, the
highest practical value of the Upanisads without disrupting its metaphysical stand of
absolute monism. The first chapter is totally informative, giving an account of the
historical and philosophical background of the Kathopanisad, its relation to other
thought systems and its significance within the Upanisadic literature. We have given an
idea of our approach also in this chapter. The rest four chapters deal with the four
constituents of epistemology- knower, object of knowledge, process of knowing and
knowledge. Second chapter is an attempt to examine the concept of knower as in
Kathopanisad. Third chapter deals with the object of knowledge, which is noticeable in
‘the three boons of Nuciketa. In the fourth chapter we have discussed exclusively on the
different process of knowing for the knowledge of respective object. The final chapter
is about the different types of knowledge, revealed according to the object and process
respectively. It also fulfills the final purpose of the Kathopanisad establishing the unity

between the individual self and Brahman.
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CHAPTERI

INTRODUCTION TO KATHOPANISAD

Introduction:

By tradition, we understand an association of thought or anything else, which
collectively belong to a single centre. It is such a thing to which every individual is
indebted in every phase of life. It is reflected in the society. Basically, the
development of a civilization based on the intellectual proficiency of the people of
that society. It is great to see that we have a very rich intellectual tradition of more
than four thousand years. It’s the most valuable heritage of India to which our
thoughts belong. We meet different discourses on various aspects of knowledge,
reality, up to such an extent that there is no undiscovered area to where human
thought or imagination can move. It is the state of realization of the Ultimate Reality
that the ancient seers provide to us.

Indian intellectual tradition starts with Rgveda. We have four Vedas and each
Veda has four divisions-Samhitd, Brahman, Aranyaka and Upanisad. Tt can be said
that Vedic seers arranged the Vedas to conform to the four stages of life. The
brahmacari studied the Sambhita, the householder followed the injunctions of the
Brahmanus, the forest- dweller practiced contemplation according to the Aranyakas
and the sanyasin was guided by the exalted wisdom of the Upanisads. The Veads

again fall into two distinct portions according to their theme-one dealing with the



performance of rituals (karmakanda) and the other mainly devoted to knowledge
(jidnakanda). The Upanisads come under the second one.

Upanisads are called as Vedanta, i.e. the end of the Vedas. 1t is called so
because they came at the end of the Vedic period or they were taught at the end of
Vedic instruction. Winternitz, issuing another argue, says that it is because the later
philosophers found in them the final aim of the Veda'. As a branch of Vedic literature
even these texts are regarded as breathed out by Brahman and only visibned by the
Vedic seers’. Whatever it is true or not, we can conclusively say that it is the highest
knowledge of human mind speculation. Here, we would like to quote the remark of
Schopenhauer from the book of S. N. Dasgupta. He says, “How does every line
display its firm, definite and throughout harmonious meaning! From every sentence
deep, original, and sublime thoughts arise, and the whole is pervaded by a high and
holy and eamest spirit. In the whole world, there is no study, except that of the
originals, so beneficial and so elevating as that of the Oupanikhat. It has been the
solace of my life, it will be the solace of my life.”* Dr. Gold Stuker says that the
Veddnta is the sublimest machinery set into motion by oriental thought. In the book,"
The Cultural Heritage of India", a passage about the greatness of Upanisads runs as
follows, “The Upanisads represent the quintessence of the wisdom that is embedded
in the Vedas, those marvelous records of the spiritual experience of man. They treat
not of secular knowledge, which any science can teach, but of Brahma-Vidyi, the

knowledge of Brahman, the Ultimate Reality of the Universe.”

' History of Indian Literature, Vol. I, pp.234

* The History and Culture of the Indian people, The Vedic Age, pp-47
* A History of Indian Philosophy, Vol-I, pp. 40.

* The Cultural Heritage of India,Vol.-I, pp. 349.




Meaning of the word Upanisad:

There is a great diversity concerning the meaning of the word "Upanisad".
The word Upanisad is derived as Up-ni-Vad +kvip. In the Aitereya Aranyak, the
word Upanisad is used to mean sitting near. C.f. “Viswamitram hyetadahah

Saiisisyantam-indra upanisasadai™ Sayana defines it as brahmavidya or theosophy.

The prefix, according to him, means “near”, and nothing other than one’s own self
(which is Brahman) is nearer to a being®. But for an etymologically sound meaning,
we have to discuss the opinion of the great authority Sarikara, which is accepted by
the intellectual society. The word "Upanisad" is a combination of three words —Upa-
ni-sad, where ‘upa’ means nearness, ‘ni’ means leading to knowledge and the root
‘sad’ has three meaning — to destroy, to reach or attain and to loosen’. He says that the
word Upanisad denotes ultimate knowledge primarily and the bocks that deals with
the knowledge of Brahman secondarily. Sarikara, in the beginning of his commentary
of the Kathopanisad, has given three explanations taking into consideration the three
meaning of the root ‘sad’. According to the first one — from the practice of which
knowledge, a seeker of emancipation can get destroyed the seed of the world like
ignorance, etc., that knowledge is called Upani;adg. Taking the second meaning he
says that Upanisad is called brahmavidya as it makes Brahman attainable to the
mumuksu’.  Kathopanisad also says —“Brahma prapto virajo bhadvimrtyuh"

(ka.2.3.18). Regarding the third meaning he says that Agnividya is also known as

Y AL, 223

° Philosophical teachings in the Upanisads, pp. 2.
Saderdhatovisaranagatyavasadandarthasyopanipurvasya kvippratyayantasya ripamupanisaditi. Ka.

S. B. (intro.).

¥ Avidyadeh samsarbijasya visaranad vinasanadityanen arthayogen vidyaupanisaducyate. Ka. $.B.

intro.

* Paratir brahnd va gamayatiti brahma gamayitrtven yogad brahma vidyopanisad. Tbid.



Upanisad as Agnividya weakens such multitude of miseries like living in womb, birth,
old age, etc'’. Kathopanisad also supporting this view says —“‘Svargaloka amrtatvarm
bhajante” (ka. 1.1.13).

Secondarily, Upanisad means the book that deals with the knowledge of
Brahman. Though the above mentioned three meanings of the root sad cannot be co-
related with the word Upanisad in the sense of “granth”(or mere book), yet as
clarified butter is called life itself, where the word clarified butter means something
which enhances life span, the word Upanisad also means the "Upanisadgranth" as it
also serves the same purpose''. Kenopanisad also gives the validity of the meaning of
the word Upanisad as brahmavidya.'> Another supplementary, we can introduce here,
is a traditional one from an unknown scholar. It is as follows-

"Upaniyam tamatmdanam bréhmdpdstadvayan’z yatah,
Nihantyavidya tajjam ca tasmadupanisad bhavet.
Nihantyanarthamilam svavidya pratyaktaya param,
Nayatyapastasanbhedamato vopanisad bhavet.
Pravrtti hetun nihsesamstanmilocchedakatvatah,

"3

Yato 'vasadayed vidya tasmadupanisad bhavet.

Some scholars explain the word Upanisad as upa (near), ni (down), sad (to

sit)- sitting down near. Disciples, sitting near the teachers, acquired knowledge or

" Garbhavasajanmajaradyupadravavrndasya lokdntare paunalipunyena pravrttasyavasadayitrtven
saithilvipaden dhatvarthayogdadagnividyapyupanisadityucyate. 1bid.

" Nanu copanisacchabdenddhyetaro granthamapyabhilapanti. Upanisadmadhimahe 'dhydpayama iti

ca. Evamn naisa doyo vidyadisansarahetuvisarandadel sadidhatvarthasya

granthamatre 'sambhavadvidyayam casambhavat. Granthasydpi tadarthyena tacchabdatvopapattel,

ayurvai ghrtamityadivat. Tasmadvidyayam mukhyaya vrityopanisacchbdo vartate granthe tu bhaktyeti.

ibid. :

"> Upanisadam bho bithityukta ta upanisadbrahmin va va ta upanisadbriimeti. Ke. 4.7.

B Upanisado me Kavyatattva, pp.2.



discussed their doubts, which is noticeable in the style of the Upanisads like
Prasnopanisad, Kathopanisad, Chandyogopanisad, etc. Max Muller takes the word to
mean an assembly. He says, “The history and the genius of the Sanskrit language
leave little doubt that Upanisad meant originally session, particularly a session
consisting of pupils, assembled at a respectable distance round their teacher.”'*
Deussen says, "According to Sankara, the Upanisads were so named because they
“destroy” inborn ignorance or because they “conduct” to Brahman. Apaﬁ from these
interpretations justifiable neither on grounds of philology nor of fact, the word
Upanisad is usually explained by Indian writers by "rahasyam" (i.e. “secret”,
“Anquetils’, secretum legendum).”'® Oldenberg tries to derive the word Upanisad
from “Updsana.”'® Harver'” co-relates the word Upanisad with the state of "samadhi"
and accepts it as a mystic knowledge, getting through "samadhi". In Astadhyayi of
Pdnini also, we have a sitra “jivikopanisadadaupamye”, where the word Upanisad is
used in the sense of mystic. In the Upanisads as well, we find the use of words like,
“iti upanisad iti rahasyam’ here and there. In the Amarkosa also, we find the meaning
of the word Upanisad as follows— "“dharme rahasyupanisat sya drtovatsare Sarat,
padarm vyavasita trdnas.thdnalaksmdnghri vastusu”.'®

Even after this long discussion, we can undoubtedly repeat that the most
popular or well-accepted view is that of Sankardcarya. Thus, the word Upanisad

primarily means knowledge while in a secondary sense; it means the book that deals

with the knowledge of Brahman.

'J: The Sacred Books of the East (The Upanisads), vol. I, p.1 xxxi.
** The Philosophy of the upanisads, pp.10

" Ibid., pp. 16

' Vedic Sahitya ka Itihasa, pp.149

™ dmarkosa, 3.3.



Number of Upanisads:

A vast literature of the Upanisads has grown up amounting a large number.
Concerning the number of Upanisads, scholars are of different opinions. The
Muktikopanisad gives the number of the Upanisads as 108." Among them, ten belong
to Rgveda, nineteen belongs to Sukla-Yayurveda, thirteen belongs to Krsna-
Yayurveda, sixteen belongs to Samveda and thirty-one belongs to Atharvaveda. There
are about 112 Upanisads, which have been published by the Nirnaya Sagar Press,
Bombay, 1917.2° A collection of one seventy-nine Upanisads is published from
Adyar Library, Madras. The number is two twenty three as per information in
“Upanisadvakya Mahdakosa’, published from Gujrat printing Press, Bombay. “Dara
Shikoha published a collection of fifty upanisads as “Oupnekh ‘atsamgrah” in 1657 in
Persian, which was also the first translation of Upanisads. The word oupnekh’at is a
corrupted form of “Upanisat” as cerebral ‘s’ was in those days pronounced as guttural
‘kh’ and is still pronounced as such by some pandits of the old school””'. Maxmuller,
in his “Sacred book of the East Series, volume-I, (MLBD,1965), has mentioned
twelve Upanisads which includes the Svetdsvatar and Maitrayant along with the ten
principle Upanisads. Hume accepts Maxmuler’s twelve and Kausitaki. Radhakrishnan
regards it as eighteen, i.e. thirteen of Hume and Subal, Jabal, Painigala, Kaivalya and
Vajrasuchika. Though the number is large, but only fifteen to twenty Upanisads are
available which are close to the Vedic recensions®®. Traditionally, only ten or eleven

Upanisads are regarded as principle or authentic, on which Sarnkardcarya has

"> A History of Indian Philosophy, Vol. I, pp. 28.
** A History of Indian Philosophy, Vol. 1, pp. 28.
2! The Sacred books of the Hindus, vol.. V, pp.7.
** Upanisado me Kavyatattva, pp.2.



commentved upon. These are Isa, kena, Katha, Prasna, Mundaka, Mandikya,
Taittiriya, Aitareya, Chandogya and Brhadaranyaka.cf.-
Isa-kena-Katha-Prasna-Munda- Mandikya-Tittirah,

Aitareyam ca Chandogyar Brhadaranyakam tatha. (Muk. 1.30)
These are canonical Upanisads. All other apocryphal Upanisads are sectarian. They
appear to have been composed from time to time as occasion required. For example,
Allopanisad, which was most probably written in the reign of Akbar or'Shah Jahan
under the patronage of Dara Shikoh, the account of it is given in the catalogue of the
Adyar Library Vol. 1. p. 136, “The curious work as is well-known has been composed
to serve Akbar’s idea of a world religion.”

The commentary of Sarikardcdrya on Svetdsvataropanisad is under doubt.
But he has quoted Svetdsvatar and Kausitaki in the commentary of Brahmasiitra.
Whatever right or wrong, the above-mentioned ten Upanisads are unquestionably

accepted by the scholars.

Time and division of the Upanisads:

It is not easy to determine a definite time for the Upanisads. Ranade fixes the
upper and the lower limits of composition of the major Upanisads between 1200 and
600 B.C., and “the later Upanisads of the above canon”, according to him “may be
seen to be dovetailed into the next period of Indian thought when Buddhism was

. . +2
germinating.”*

- Radhakrishana fixes the date of the early Upanisads as 1000 B.C.
Macdonell says, “The earliest of the Upanisads can hardly be dated later than about

600 B.C., since some important doctrines first met with in them are presupposed by

* A Constructive Survey of the Upanisadic Philosophy, pp. 12.



Buddhism. They may be divided chronologically, on internal evidences, into four

"3 Among them, Brhadaranyaka, Chandogya, Taittiriya, Aitareya and

classes
Kausitaki belongs to the oldest one. All these are in prose. Kathaka, Isa, Svetdsvatara,
Mundaka, Mahandrayana, which are metrical, belongs to the second class while

Kenopanisad links between these two groups which is partly in prose and partly in

25
- VErse.

The position and greatness of the Kaghopiznisad in the Upanisadic

literature:

From the above-mentioned informations, it becomes clear that Kathopanisad
belongs to the second group in the chronological order. Among the ten principle
Upanisads, Kathopanisad comes only before the Prasna and Mandiikya Upanisad in
the chronological order, as mentioned by R. D. Ranade.’® According to
Radhakrishnan, Kathopanisad is not very antique. He says, “We find in it elements of
the Sankhya and the Yoga system. It also quotes freely from the other Upanisads and
Bhigavad-Gita.”?” Within the Upanisadic corpus, it is one of the most beautiful and
remarkable Upanisad in which the eternal truth is discussed in the form of a narrative.
It has always becn considered as one of the best, which can be easily comprehended
through its popularity. In elevation of thought, depth of expression and beauty of its
imagery no Upanisad is equal to the Kathopanisad. It forms part of the Katha-sakha
Brahman of the Krsna-Yayurveda. So, it is called Kathopanisad. But some associates

it with the Sama-Veda, some with the Atharva-Veda. It is also known as

Zf A History of Sanskrit Literature, pp. 191.

> Ibid.

** A Constructive Survey of the Upanisadic Philosophy, pp. 12.
%7 Indian Philosophy, pp. 41-42.



Ndciketopakhyéna or Naciketas Upakhydna. 1t is divided into two adhyayas of three
vallt each. Vallt literally means creeper. A vallf is like a creeper is attached to the
sakhas or branches of the Vedas. Valli is used in the same sense as parvam, joint,
shoot, and Lranch, i.e. a division. In Amarkosa, valli is defined as follows-
Aprakande stambagulmau valli tu bratatirlatd,
Lata pratanint virud gulminyulapa ityapi.(Amarkosa, 2.4)

Kathopanisad is a metrical composition of 119 mantras. Abou;t its subject
matter Swami Ranganathananda says, "Firstly, the story is told of how Naciketa asked
Yama three questions, the last of which related to profound metaphysics and
spirituality. Secondly, on the basis of this third question the remaining five chapters
expound a philosophy which conveys the essential spiritual message of all the
Upanisads."®™ As Upanisadic literature is known as adhydtmavidya, the subject
matter of Kathopanisad is also not other than brahmavidya or the knowledge of
Brahman. At the same time, it is the knowledge as well as the instrument of
knowledge. The Upanisad sets out the communication of truth from Yama to
Ndaciketd. This Upanisad particularly unveils the mystery of death and in the course of
it, expounds the whole brahmavidya. Death is a great mystery for rnankind of all time
as 1t is not comprehensible through mere human intellect. Shakespeare’s Hamlet, the
great hero of the dramatic world, also becomes feared in the name of death. He says
“death, the undiscovered country, from whose bourn no traveler returns, puzzles the
will.” Every individual accepts such questions like what is death, what after death,
etc. as untouchable mysteries. From such a point of view, Kathopanisad 1s more close

to the general people. Swami Ranganathananda also says, “No Philosophy can

* The Message of the Upanisads, pp. 269.
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achieve depth without comprehending the meaning and significance of death.”® 1t is
perhaps the most philosophical of the Upanisads.>® Thus, this Upanisad carries the
most profound philosophicai speculations. Again, it starts with worldly pleasure and
through svargaloka, finishes in the realization of the Ultimate Truth or Brahman.
Naciketa’s character draws all these three facets of human life. In the light of the
immortality of the self, Kathopanisad presents a positive approach to death.

The most beautiful thing about this Upanisad is that it deals with a hard
subject like brahmavidya in a very lucid style, which is easily understandable even to
a general reader. It is really its greatness as it has introduced both the empirical and
transcendental reality so minutely and proficiently in a work that serves the purpose
of brahmavidya only. Here, we get a definite way of realizing Reality, i.e. Brahman.
It traces through the zigzag movements of the soul from personal individuality
through cosmic vision until it reaches the Absolute. Ranade rightly says, “The whole
of the Kathopanisad is surcharged with lofty ideas about the immortality of the soul,
as well as suggestions for the practical attainment of Atman®'.” R. D. Ranade, in this
very book, also brings to our notice an important issue- the distinction regarding the
realization of Atman in various worlds. He says, “While we are dwelling in this body
on earth, we can visualize the Atman only as in a mirror that is contrariwise, left being
to the right and right being to the left. In the world of fathers, we visualize the Atman
as in a dream, the image having a physical impression indeed, but being unreal. In the
world of the Gandharvas, we are told, we sees him as one sees a pebble under water,
the image being true but retracted. It is only in the Brahman world, we are told, that

we can distinguish the Atman from the non-Atman as light from shade, that is, we can

* Ibid., pp. 268.
* A Source Book in Indian Philosophy, pp.42.
*' A Constructive Survey of Upanishadic philosophy, pp. 20.
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see the Atman as in broad day light.This is a valuable cntribution which the
Kathopanisad makes to Upanisadic thought.”** Kathopanisad clearly convey this
message- -
Yatha’’darse tatha’'tmani
Yatha svapne tatha pitrloke,
Yatha 'psu pariva dadrse tatha gandharva-loke
Chayatapayor iva Brahma-loke. (Ka. 2.3.5)

The final and the most prominent feature, that comes out from the experiment
of the whole Upanisad is the clear picture of that time of India-the thrust for
knowledge and the cultivation of the highest degree of knowledge. In this context, our
observation will not be faultless if we do not mention the statement of the great
scholar Max Muller on Kathopanisad. He says, “All these throws a bright light on the
state of life and the state of thought in India, say three thousand yeas ago. For,
although all this is poetry, we must remember that poetry always pre-supposes reality,
and that no poets could have successfully appealed to human sympathy, unless they
had struck chords which could vibrate in response.”” We have given an outline of the
subject matter of this Upanisad as follows—

The first valli of the first chapter starts with the offering of Naciketa by his
father to Yama, then the bestowing of three boons to Ndciketd by Yama. Regarding
the third boon, Yama gives him temptations of worldly pleasure, but Naciketa was
determined. In the second valii, granting him the third boon Yama expounds the secret

of Ultimate Reality and also the symbolism of Om. Third valli disclose the secret

> A Constructive Survey of Upanishadic philosophy, pp. 20.
* The Vedant Philosophy, pp. 19.
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knowledge of Agni (Naciketagni), its relationship with the evolution of man, his inner
soul and the relationship between soul, intellect, mind and senses.

First valll of the second chapter deals with the relationship between the
supreme reality, the divine creative Mother (Aditi) and the individual soul. Second
vullT describes about what happens to man after death and immortality of the soul. It
ends with the description of the nature of the eternal and its surpassing luminosity.
The last valli describes the totality of Reality as an eternal Asvattha tree. The
interrelationship of the senses, mind, the inner soul and Supreme Reality are described
here. At last, the practice of Yoga through which one can attain the knowledge of
Brahman is discussed here. This is the brief outline of the subject matter of

Kathopanisad.

Referring to the authenticity of the originality of the Kathopanisad Swami
Sivananda says, “Some writers complain that Kathopanisad is not the production of
an original thinker or a seer as there is little connection between the thoughts or verses
in some places as there is no progress from one idea to another, as there is neither
arrangement nor connected sequence in some places and that it is a mere compilation.
But this is a said mistake. The seers of the Upanisads had direct revelations during
communion or meditation. They expressed their experiences. Their inspired thoughts
were scattered in different sikhas or branches of the Vedas. In days of yore, the
thoughts of the seers or their compositions were handed over orally from teachers to
their disciples. The original composer, the compilers, the repeatefs or lastly the

writers of the Upanisads might not have taken care to arrange them in an orderly
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manner. In some places, later compilers, copyists or printers might have corrupted the
text. Hence, we ﬁnd interpolation in some places.”**

This Upanisad has become very popular not only in India but also everywhere
in the world. It has been translated into many languages. It was first introduced to the
knowledge of European scholars by Raja Ram Mohan Roy. It has won the
appreciation of many English, French and German scholars also. Max Muller has said
that the French, German, and English translators of the Upanisads regard this treatise
as one of the most perfect specimens of the mystic philosophy and poetry of the
ancient Hindus. It has been translated into German by Windishmann, by Poley. Dr.
Weber has also written a commentary. Muir, Rignand, Gough and many others have
translated this Upanisad.

From the above discussion, we can conclude that Kathopanisad deserves the
most careful consideration of all who are interested in the growth of philosophical

speculations in India. Here, we have given a list of traditional and modern works on

Kathopanisad.

Traditional Commentators-

1. Samkarbhasya on Kathopanisad, Gita Press, Gorakhpur.

2. Muddhvabhasya on Kathopanisad, New Catalogous Catalogorum ,V. Raghavan , K.
Kunjunni Raja et al. ed. Madrass, 1949. |

3. Achintya Bhagwan, Swami, Commentary on the Principal eleven Upanisads,
Nirnaysagar press, 1910.

4. Samkarinanda’s Dipika, New Catalogous Catalogorum, V. Raghavan , K. Kunjunni Raja

** Principle Upanisads, part-I, pp.84-85.
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et al. ed. Madrass, 1949.

5. Rangaramanuja’s Prakdsikabhasya,ed. and tr. By K.C.Varadachari and
D.T.Tatacarya,Sri Venkatesvar Oriental Series(Tirupati),1948.

6. RaghavendraTirth , Kathopanisadkhandarth, ed. T.R.Krishnacharya, Bombay, 1900.

7. Balakrishnananda Sarswati, Vivaranabhasya, New Catalogous Catalogorum, V.
Raghavan , K. Kunjunni Raja et al. ed. Madrass, 1949.

8. Bhaskar Raja Diksita, Commentary on Kathopanisad, , ed. Banaras, 1898- 99, New
Catalogous Catalogorum.

9. Upaqishadbrahmayogin,Commentary on Principal Upanisads , ed. Adyar, 1350.

10. Baldav Vidyabhushan, Bhdasya on Kathopanisad, ed. Calcutta, 1886.

11. Amaradeva, Maniprabhabhdsya, ed. in Ekadasopanishad, Bombay, 1937.

12. Gattulal, Bhasya on Kathopanisad, ed. by Hari Samkar Sastri, Bombay, 1942.

Works of the Modern Scholars—

1. Swami,Abhedananda, The Mystery of Death: a study in the philosophical and religion
of the Kathopanisad, Ramkrishna Vedanta math, Calcutta,1967 |

2. ALSDORF.L, Contribution to the textual criticism of the Kathopanisad, Zeitschvitt der
deutschen morgenlandischen Gesellschatt, Wiesbaden, 1950

3. Vohra,Ashananda, Kathopanisad ka sandesa (Hindi), 1947.

4. Awasthi,Brahmamitra, Kathopanisad, with Hindi commentary, Indu prakasan,
Delhi, 1969

5. Desai,M.R., The Katha Upanisad: The story of Naciketas, Kolhapur, 1962

6. Von Glasenapp, Helmath, Buddhism in the Kathaka- Upanisad:In Von Buddha ZU

Gandhi, Otto Harrasowitz, Wiesbaden, 1962
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7. Kuppuswamy, B. , The Psychological aspect of Kathopanisad, Philosophic'al quarterly-
34, June 62.
8. Swami, Ranganathananda, Our spiritual heritage: Katha Upanisad, Bulletin of the
Ramakrishna Mission Institute of culture, Calcutta.
9. Ray, Kumud Ranjan, Kathopanisad, Calcutta, 1962
10.Sastri, Surendradeva, Kathopanisad Samkarbhasyasahita, Chowkhamba Sanskrit
Series, Baranasa.
11.Sen Gupta, Anima, Katha Upanisad:Sarmkhya point of view. Moti Mahal, Kanpur, 1967
12.Vasantananda, devi, Ramchandra, Kathopanisad (or the mystery of the mystic
death), Madras, 1971
13. Betai, R.S., Kathopanisad and the Vallaba Vedanta, Indian philosophical and
culture, Vrindaban.
14. Swami, Gnaneswaranda, 4 talk on the Katha- Upanisad, The Vedanta Kesari, Madras.
15.Guru Govinda, Athavanopanisat-Kathakopanisat, Gurukripa Granth Mala, Mysore,
1970
16. Helter, J. S., The initiatory structure of the Kathopanisad, History of Religions,
University of Chicago. 1968.
17. Kodate, Yoshiro, On the Kathopanisad ~Samkarabhasya, Journal of Indian and

Buddhist studies, Tokyo.

Ramanuja, the propunder of Visistadvaita school of Vedanta syatem, had not
written any commentary on the Kathopanisad, but we have references from this
Upanisad in the commentary of Brahmasitra. S. S. Raghavachar says, “It is difficult

to pick out passages from the Katha Upanishad as the ones that have received
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interpretation from Ramanuja. As a matter of fact, almost the entire Upanishad is
" expounded by him in the course of his commentary on the following sections of the
Brahma-Sitra: 1.2.9; 1.3.23; 1.3.40; and 1.4.1.The fund.a‘mental argument of the text is
traversed in the commentary without omitting any important prouncement. It is the
considered opinion of T.S. Rawson who has written an exhaustive treatise on the
Upanishad that Ramanuja’s interpretation is the best guide to its philosophy. Be that
as it may, it is adequate for our purpose to note that it receives substantial

elucidation.”

Source of the story of Yama and Naciketa:

It’s a general quest of human mind to find out the source of anything. Vedic
literature is just like a garland of different flowers, producing the same fragrance. It
has a synthesis of ideas or stories either directly or indirectly. So obviously, a question
is raised-is there any early evidence of the story of Yama and Naciketa? Yes, we can
have the germ of this story in the tenth mandala of Rgveda. In the 14™ sitkta, Yama
has been described as the son of Vivsvan. There is a discussion of following the path
of the ancestors in the seventh and the eight mantra of 14" sizkta, which is clearly
observable in the voice of Naciketa of the original Kathopanisad. There we find as
follows-

“Prehi prehi pathibhih piarvyebhiryatra na piarvepitarah pareyuh,
Ubha rajana svadhaya madanta yamam pasyami varunam ca devam.

Sam gacchasva pitrbhih sam yamenestapurtena parame vyoman,

% Sri Ramanuja on the Upanishads, pp. 10.
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Hitvavayadyam punarastahi sam gacchasva tanva suvarca.” (Rg.
X.14.78)

| (You follow that particular path through which your ancestors have gone. Following

this path, you see Yama and Varuna. You recognize them and with help of Yama

finally get the Ultimate Reality. After realizing that Ultimate truth, renunciating all

the bad habits, again come back to your own home,”- yajamana or sadhaka says to

his son.)

Taking a different source, deandcdrya points out the séed of
Niiciketopakhydna in the sitkta no. 125 of the tenth mandala. All the seven mantras of
this sitkta keeps a synthesis of Nﬁciketopdkhydna.“ Seer of this sitkta is Kumar
Yamaraja and God is Yama. We have just mentioned one mantra of this sikta-

Yasmz:n vrkse supaldse devaih saripibate yama,
Atrd no vispatih pita purana anu venati. (Rg. X.125.1)

Though these evidences are not enough to connect that the origin of the story
of Naciketad and Yama to the Rgvedic period, but it draws our attention definitely.
After Rgveda, we get an almost similar story in the Taittiriya Brahmana. It seems that
the above-mentioned Vedic ideas are elaborated in the form of a s_tory. This story
starts with this mantra- “Usan have vajasravasah sarvavedasam dadau,

Tasya ha ndciketa nama putra asa, ta ha kumar santam.” (Tai. B. 3.11.8)
Apart from it, we find such a similar story also in the Anusasanparva of Mahdbhdrata
(106 adhyaya) with some differences. But between these two sources, the original
Kathopanisad resembles to the story of Taittiriya Brahmana. Yet, the original

Kathopanisad comes to us with some specific changes-

30

Kathopanisad, Hindi tr. and ed. by Dr. Vijendra Kumar Sharma, pp.10.
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(1) In the Tai. B. story, Ndciketa gets the message from heaven to follow the path
of getting brahmavidya through Yamargja. It reduces the greatness of
Naciketa, which is seen in the Kathopanisad.

(2) Again, we find some unsocial answer of Naciketa in response to the question
of Yama in the story. Since Ndciketa had to wait for Yama for three days,
Yama asked him that he had taken food or not. Then Ndaciketd answered that
he had taken Yama’s offspring, animals and good works (punyﬁkarma) as
food in three nights respectively. But the original Kathopanisad gives us a
totally different picture.

(3) Ndciketagni comes twice in the story. Yama teaches about it regarding the
second and third boon, while in the Kathopanisad, it comes only for the
second boon i.e. that is the way to svargaloka.

(4) We have information of an additional boon in the Kathoapnisad, offered to
Naciketd by Yamaraja, being delighted with his intellectual understanding.
Cf.-

“Tamabravit privamdno mahatma
Varam tavehadya dadami bhiayah,
Tavaiva namnd bhavita 'yamagnih
Srnkam cemamanekardpam grhan.” (Ka. 1.1.16)
(5) According to the story, freedom from death and birth is obtained by peculiar
performance of a sacrifice, while in the Kathopanisad; it is obtained by knowledge

only. It is one of the great differences in its methodology.
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Depending on the available evidences, we can come to a conclusion that the
story of Tuittiriya Brahmana keeps the resemblance with that of the Kathopanisad.

. We can accept it as the source of the Kathopanisad.

Kathoapnisad and its relation to Gita and others:

Although from the point of antiquity, both Git7 and Kathopanisad is not a
same time product, which is distinctly noticeable from their style and language, yet
both treatises keep similarity in their exposition of ideas. We can get a genefal idea
that the subject matter of both is almost similar as they are counted within the
prasthanatrayt of Vedanta system. Besides, a few verses from this Upanisad have
been incorporated in the Bhdgavad Gita. It is sometimes a part of a mantra or
sometimes the whole mantra occurs as well as in both. Sometimes it is the internal
meaning of a mantra. Cf.-

) Sravandydpi bahubhiryo na labhyah
Srnvanto 'pi vahno yam na vidyuh,
Ascaryo vakta kusalo 'sya labdha-
Scaryo jhata kusalanusistah. (Ka. 1.2.7)
And we have in Gita-
Ascaryavatpasyati kascidena
mascaryavadvadati tathaiva canyah,
Ascaryavaccainamanyal Srnoti

Srutvapyenan veda na caiva kascit. (B.G., 2.29)
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Describing the nature of Atman, Kathopanisad says-
Na jayate mryate va vipascit
nndyam kutascinna babhiiva kascit,
Ajo nityah sasvato 'yam purano
na hanyate hanyamane sarire.( Ka. 1.2.18)
This mantra is found in Giza with a slight change of words-
Na jayate mryate va kadascit
nndyam bhitva bhavita va na bhiyah,
Ajo nityah sasvato’yam purdno
na hanyare hanyamane sarire. (B.G., 2.20)

Even after such similarities, both possess dissimilarity also in some aspects.
While Kathopanisad describes body as a composition of twelve tattvas, Gita says it
nine'’. Gia accepts that sense organs are subtler‘ than the objects but the
Kathopanisad depicts just an opposite picture®,

It 1s also a noticeable fact that Kathopanisad keeps many recurrences and
parallels with other Upanisads like Brhadaranyaka., Svetasvatara, Maitri, Mundaka,
Taittiriva, etc. From the above discussion, we can conclude that Kathopanisad purely
maintains the harmonized Indian intellectual tradition. Only the following example
will be ample in this connection which occur in Rgveda (4.40.5), Vajsaneyt Samhita
(10.24), (12.14), Tuittirtya Samhita (3.2.10.1), Satapatha Brahmana (6.7.3.11) in the

same order-

7 Puramekadasadvaram ajasyavakracetasah. Ka. 2.2.1.
Navadvare pure dehi naiva kurvanna kirayan. B. G. 5.13.

* Indriyebhyah pard hyartha arthabhyasca param manal. Ka. 1.3.10.
Inrdiyani paranydhurindriyebhyal param manah,
Manasastu parda buddhiryo buddhel paratastu sah. B. G. 3.42.
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Hamisah Sucisad vasurantariksasad-
hotd vedisadatithir duronasat,
Nrsad varasadrtasad vyomasad
abja goja rtaja adrija rtam brhat. (Ka. 2.2.2)
In explaining the cosmological order, it keeps similarities with Sdr'zkhjza view-
Indriyebhyah parari mano manasah sattvamuttamam,
Sattvadadhi mahanatma mahato 'vyaktamuttamam. (Ka. 2.3.7)
The concept of yogu that is illustrated in Patafijali’s Yogasitra is not an independent
idea. We find the discussion of yoga through out the Vedic literature. In this very
Upanisad also, Yama has introduced yoga as the way to liberation as Patarijali has

done later in the Yogasitra. Later, it will be discussed in details.

Eschatology in Kathopanisad:

If eschatology is understood as the study of the fate of the soul after death,
then Kathopanisad deserves a genuine position in this area. This Upanisad is also
popularly known as a discourse on what after death, a dialogue with death, etc. A
positive and optimistic approach towards death that has been reflected through out the
ages from Rgveda to the Upanisads and lastly in the Indian philosophical systems, is
cultivated also in the Kathopanisad. For the great Indian thinkers, death is just a
journey from mortal to immortal life. And it appears as the central theme of this
particular Upanisad. Because, it is the third boon where Ndaciketad wants to know

about the soul after death® and Yamardja explores it comprehensively. Paul Deussen

39 . S AP P - —e .
” Yevan prete vicikits@ manugye 'stityeke ndyamastiti caike,
etad vidyam anusistastvayd "ham varanamesa varastrtivah. Ka. 1.1.20.
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also says, “Kathopanishad more specifically, pertains to this issue of life beyond
death, contained in other Upanishads as well and characterized as eschatology.”40
For an inquisitive human being, his life after death depends upon the path he

chooses to carry on and what he concerns about himself. From the teachings of
Yamardja, an important aspect of eschatology, i.e. transmigration comes out, which is
expressed in two facets-

1. Preyas or Samsdra, i.e. death after death.

2. Sreyas or Immortality, i.e. beyond death.
Here, preyas leads to a life of worldly pleasure where the souls are destined to die
after each birth*'. Even those who get the svargaloka- a heavenly abode, comes to the
mortal life, 1.e. under the chain of birth and death as soon as his fruits of good deeds
are exhausted. Each soul takes a new birth according to his action or knowledge of the
previous life*”. And the one, who follows the path of sreyas, i.e. the right action
towards desirelessness and ultimate satiation, ends his life with the realization of the
self”. Thus, starting from Naciketa’s question to Yamardja and finally establishing
the immortality of the Self, Kathopanisad deserves a high eschatological value. From
this point of view, it assumeé an extraordinary importance; since it is here that the

eschatological knowledge is proclaimed to be the “highest good.”**

* The Philosophy of the Upanishads, pp. 52
*' The Message of the Upanisads, pp. 313.
*2 Yonimanye prapadyante Sariratviya dehinal,
Sthapumanye 'nusamyanita yathakarma yathdasrutam. Ka. 2.2.7.
34 nyvacchreyo ‘nyadutaiva preyaste
ubhe nandrthe purusam sinitah,
Tayol sreya dadadanasya sadhu bhavati
Hiyate rthddya u preyo vrnite. Ibid., 1.2.1.
** A Constructive Survey of Upanishadic philosophy, pp. 87.
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Language and poetic elements of the Kathopanisad:
[ ]

As the Upanisads are the concluding product of the ancient thinkers of the
large Vedic literary corpus and prior to the classical Sanskrit, their language posseses
both the characteristics of Vedic and classical Sanskrit. The language of the
Kathopanisad also has this nature though it is more akin to the classical than to the
Vedic. Some examples of Vedic usage can be shown as follows-

1. In the word “yacchedvanmanasi”’, we have manasr in place of man'asi. Manasi
is the form of duel number of the first and the second case ending. But in this
context, singular form of the seventh case ending is desirable and it is manasi,
not manasi. So, it is definitely a Vedic use.

2. Then the use of itthya, manusyebhih, etc. also indicate the Vedic elements of

the Kathopanisadic language.

We have already said that it is a metrical composition. It is very appealing
because of its lucidity, simplicity, perspicuity and use of simple homely similes and
metaphors. Concerning the issue of poetic elements, Dr. Krisna Kumar Dhavan, in his
book “Upanisado me kavya tattva”, has done an exclusive discussion. Sabdalamkaras
like anupras, yamaka; Arthalamkaras like upama, rapak, atisayokti, dipak,
kavyalinga, nidarsand, etc. are beautifully used by the ancient seers. An example of
ripak alamkara is given below-

Atmanam rathinam viddhi Sariram rathameva tu,
Buddhim tu sarathim viddhi manah pragrahameva ¢a. (Ka. 1.3.3)
Uses of three gunas are also available here and there. An example of prasada guna is

given below-
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Agniryathaiko bhiivanam pravisto
raparn riapam pratiripo babhiiva,
ekastatha sarvabhitantaratma

rapam ripam pratiripo bahisca. (Ka.2.2.9)

The metres of the Kathopanisad are almost Vedic, but these keep similarity with that
of the classical. From these examples, we can evaluate that the language of this
Upanisad deserves a peculiar charm from its liveliness, enthusiasm and pedantry. In a
text full of Philosophical outfits, such a skillful use of expressive language in a

dramatic appearance is quite uncommon.

Doctrine of Mayd in the Kathopanisad:

The beginning of the prominent doctrine of the Vedanta, i.e. the doctrine of
Maya or the inevitable illusoriness of all human cognition, is significantly available in
this Upanisad. Cf.- Agniryathaiko bhitvanam pravisto
ridpam rispam pratiripo babhiva,
Ekastatha sarvabhatantaratma

ripam ripam pratiripo bahisca.(Ka. 2.2.9)

Siryo yathd sarvalokasya caksul
na lipyate caksusairbahyadosaih,
Ekastatha sarvabhiitantaratma

na lipyate loka duhkhena bahyah. (Ka. 2.2.11)
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Ethical value of the Kathopanisad:

In Indian intellectual tradition, knowledge is exchanged through a sincere
effort of “GuruSishya-parampara’”. It always keeps some great ethical value where
Kathopanisad attracts our notice. It carries out some significant features of ethical
value, which are common in day-to-day life, reflecting the greatness of Indian society.
And that 1s the concept of Paficamahdayajiia, one of the most beneficiary samskara of
grhsthasrama. In the very beginning of this Upanisad, we find that Vajasravasah has
performed “sarvavedas yajiia”, wishing to attain the svargaloka. Here, the name
. Vajasravasal is very significant and from its derivational meaning we can get an
indication of the “bhitayajiia”. Vajasrava means who has become famous by giving
away his food in charity and his son is Vdjas‘ravasa[z45'. “Tata kasmaimam dasyatiti”
saying this Ndciketa has performed the “pitryajiia”. Naciketa’s father was offering the
cows that were too old and useless. Neither could they calve nor could they ever give
milk. So, Ndaciketa was worried, thinking about the result of it. Hence, after due
deliberation when he realized that his father w.as wrong, he offered himself at the alter
of his great duties towards his father to save from going to the joyless world. Even,
going to Yama, he prays his father’s happiness as the first boon®. It is an imitable
example of this kind. Again, we find the finest specimen of “atithiyajfia” when the
Brahman son Ndciketa is served by Yamardja as we come through the following
Verses- Vaisvanarah pravisatyatithibrahmano grhan,

Tasyaitam santim kurvanti, hara vaivasvatodakam. (Ka. 1.1.7)

Tisto ratriryadavatsigrrhe-------- . (Ka. 1.1.9)

45 ,,-. . R . L . . gy - _ X
Vajamannain taddanadinimittam sravo yaso yasya sa vdjasrava radhito va. Tasyapatyarn
Vijasravasal kila visvajita sarvamegheneje tatphala kimayamdanalh. Ka. $.B. 1.1.1.

* Santasamkalpah sumand yatha syddvirmanyugautamo mabhi mrtyo. Ka. 1.1.10.



26

A wide exposition of devayajfia is depicted in the second boon when Naciketa asks
Yamardja, “Sa tvamagnim svargyamadhyesi mrtyo, prabihi tam Sraddhandya
mahyam."(Ka.1.1.13). Yamardja describes the entire process that leads one to the
heaven through the knowledge of the fire*’. Here, devayajiia is not just a Yajiia for a
happy life, but also a medium of getting brahmavidya that should be performed in
niskambhavana. And finally, we get “brahmayajfia” through out the entire
Kathopanisad. 1t is basically an exposition of brahmavidya. The ultimate. goal of this
Upanisad is also to make brahmavidya available to the yearning people. Responding
to Ndaciketa’s third boon, brahmajiiani Yamardja, deliberates the knowledge of
Brahman. And it is the brahmayajiia of Kathopanisad. Actually, a glimpse of ethical
preparation is unnoticeably running through out the whole Upanisad.**

Finally, \&e can say in the voice of Swami Ranganathananda as follows-*
Among the Upanisads the Katha Upanisad stands in a category all alone. It blends in
itself the charm of poetry, the strength of philosophy, énd thé depth of mysticism; it
contains a more unified exposition of the spiritual insight of Vedanta than is found in
any other single Upanisad. Its appeal is heightened by the two characters that
participate in its dialogue- young Ndciketa and old Yama. The Upanisad in its six
chapters unrolls a fascinating picture of young pulsating life, inquisitive and fearless,
knocking at the doors of death the terrible, and extracting from it wisdom which lies

beyond life and death.”®

47 o . .. - s e e R
Lokadimagnin tamuvdca tasmai ya istakd yavatirva yathd va,
Sa capi tatpratyvadad yathoktamathasya mrtyul punarevah tustah. Ibid., 1.1.15.
* Navirato duscaritannasantondsamahitah,
Nasantamanaso vapi prajiianenainamdapnuyat. Ibid., 1.2.24.
** The Message of the Upanisads, pp. 268.
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Our approach:

Paul Deussen, the great European scholar, has done a great job exercising an
unparallel philosophical discussion on the Upanishads, the greatest authoritative
mystic literature about the undiscovered reality of the universe, in his book
“Philosophy of the Upanishads”. In this very book, he says, " The Upanishads
undoubtedly have great historical and comparative value, but they are also of great
present-day importance. No one can thoroughly understand the wdrkings and
conclusions of the mind of an educated Hindu of today who does not know something
of the fountain from which his ancestors for centuries past have drunk, and from
which he too has been deriving his intellectual life. The imagery under which his
philosophy is conceived, the phraseology in which it is couched and the analogies by
which it is supported are largely the same in the discussions of today as are found in
the Upanishads and in Sankara’s commentaries on them and on the Sutras.
Furthermore, although some elements are evidently of local interest and of past value,
it is evident that the monism of the Upanishads has exerted and will continue to exert
an influence on the monism of the West, for it contains certain elements which
penetrate deeply into the truths which every philosopher must reach in a thoroughly
grounded explanation of experience.””® This passage shows us the nature of the
Upanisadic literature as well as its present day relevance. In a time of technological
dependence, peoples are in a race of artificial life. But it is a fact beyond time that you
cannot live out of the unified structure of nature. It is also scientifically proved. And
in such a situation, trying to make a self-identity is nothing but a futile exercise. But it

is important to know the real nature of oneself. Whenever one tries to know the self-

* Philosophy of the Upanisads, pp.5.
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identity in the right way, finally gets the Ultimate Reality as oné not in a individual
form as Paul Deussen writes about the monism of the Upanishads. This monism is not
other than the concept of Brahman or Atma, which has been incorporated through out
the whole Upanisadic liteature. It is a firm be]ief that those who are not aware of his
consciousness or real nature and remained happy with the material gains, cycled from
one birth to another as even Kathopanisad says-

Anupasya yathd pirve pratipasya tathd pare,

sasyamiva martyah pacyate sasyamivajayate punah. (Ka. 1.1.6)
Without taking any stand of any- particular philosophical system, we can say that
consciously or not, every individual wants a detachment from the life full of sorrow.
But it depends on the way of life that an individual follows. A man of wisdom always
follows the right way in this process of self-realization. C.f.-

Sreyas’ca preyasca manusyametah

tau samparitya vivinakti dhirah,
Sreyo hi dhiro’bhi preyaso vrnite ~

preyo mando yogaksemad vrnite. (Ka. 1.2.2)

And this particular Upanisad, contains some special discussion on this process of
realization or the road to the Brahman. And we have already said that this realization
is not other than the real knowledge of Self or Ultimate Reality. Thus, it fulfills the
norms of an epistemic study. Through it, we can justify our research topic -
“Epistemology in Kathopanisad.” Epistemology in Kathopanisad is somewhat
confusing in a bird’s eye view. Because, epistemology in relation to a discussion
where we have the germs of philosophical speculations only, not a full-fledged

development of any system of thought, is not so common. Besides, finally it has been
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established on the Kathopanisad also that the knower, the knowable object and the
knowledge are same in the state of realization. Only R. D. Ranade in his book,” A
Constructive Survey of Upanisadic Philosohy” uses the word epistemology to indicate
the process of self-realization. But he is in view that as the knowledge of Brahman in
the technical meaning of the word ‘knowledge’ is not possible, it is just a mystic
realization.”' Epistemology is the study of process through which knowledge comes
into existence. Vatsyayana and Jayantabhatta, presenting an epistemological model,
are in opinion that an object can be philosophized through the analysis of knower,
knowable object, process of knowing and knowledge®®. And regarding the
Kathopanisad, we find that Atma is the object. There is a competent person as knower
who follows a particular process and finally he gets the real knowledge, which is
called the realization of Self or Brahman.

The last mantra of the Kathopanisad conceptualizes the whole idea clarifying
all the four epistemological constituents distinctly.”> Here, Naciketa is the knower,
Atmd is the object of knowledge, process is the Yogavidhi, after due deliberation on
Brahman by a teacher like Yama. Knowledge is Brahmavidya. We have discussed all
these four aspects of an epistemological study in four chapters respectively. In this
Upanisad, we have indications of three layers of reality; so our study will be confined
to the same. But the first two are only supplementary to a better underétanding of the

final one. No one is born as liberated. Because a liberated person becomes free of

*' A Constructive Survey of Upanishadic Philosophy, pp. 198.
2 Evani ca yaducyate pramdtd pramdnam prameyar pramitiriti catasrsuvidhasu
tattvamparisamdpyate. N. M., 1.1. 3, pp. 29, Va. B, L.1.1.
53 Mrtyuproktdm Naciketo 'tha labdhva
vidyam etam yogavidhim ca krtsnam,
Brahmaprapto virajo 'bhiid vimrtyuh
anyo ‘preyam yo vid adhydarma meva. Ka.2.3.18.
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birth and death cycle. So, anyone born in this world first gets the knowledge of this
visible world and after finding everything impermanent, changes the direction of
. vision. Only then, through the practice of Yoga, realization of Self is possible. As we
make our behaviour according to the experience or knowledge of the world external,
we have to start our journey to the core or inner world from the world of experience.
The negation of these first two layers means knower’s identification with the last one.
Thus the diseussions about this world and the svargaloka make the sense of
brahmaloka. So, though our final aim of this work is to bring out the epistemology of
the knowledge of Brahman or Pure Consciousness, we will consider the other two

also in relation to it.



Chapter 11
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CHAPTER 11

CONCEPT OF KNOWER

Who is a knower in an epistemic study?

Epistemology as a separate field of study is purely a contribution of Nyaya
system to Indian Philosophy. It comprises of four constituents- a knower who will
acquire the knowledge, an object that is to be known, a process of knowing that is to
be followed by the knower unavoidably and finally it is the knowledge which is
apprehended like- aham ghatam janami (I know the pot), which we have already
mentioned in the introductory chapter quoting Vatsydyana, the great thinker of Indian
Intellectual Tradition. We can show it in the following way-

Knower (Pramata)— Process of knowing (Pramdana) —Object (Prameya)—
Knowledge (Prama).

Thus, in the epistemological study, knower is one of the important constituents of
knowledge process. It gets involved in the process and also behaves as per the
acquirement of knowledge. From the very first day of our life, our behaviour starts.
So, we can say that every human being is a knower in his day-to-day life experience.
When we think of knower in terms of knowledge process, the following
characteristics come out-

1. Knowing process starts from the knower. It fully depends upon the intention

of the knower.
2. A thing has to get connected with the knower to make itself an object of

knowledge.
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3. Knower involves his organisms or different faculties in the knowing process.
4. Produced knowledge always belongs to the knower either in the form of the
relation of identity or as a property of Atman of the knower.
In this way, the whole process proves the knower as the only conscious factor
i.e. the doer, subject, and perceiver. In a monistic metaphysical approach of
Upanisadic background, epistemology makes the knower, the designated organic
body of name and form, more important than the Atman or Self, till the tfue nature of

the Self is not revealed.

Knower as represented in the Kathopanisad- Jiva caitanya or Sakst

caitanya?
When we turn to Kathopanisad to find out the concept of knower, it demands
a specific discussion to clarify that whether it is jiva caitanya or sdkst caitanya. 1t is a'
fact that the final goal of the Kathopanisad is to display the methodology of realizing
one’s inner-self as Brahman or the unity between them and to establish the unity, it
demonstrates an apparent division between the individual self and Brahman. The
following mantra gives us a clear division of jivatma and paramdtma. Cf.-
Rtam pibantau sukrtasya loke
guham pravistau parame parardhe;
Chayatapau brahmavido vadanti
paiicagnayo ye ca trindciketah.(Ka.1.3.1)
[t means- the two who enjoy the fruits of their good deeds, stay being seated in the
cavity of the heart, the Seat of the Supreme. They are compared to light and shade by

the one who knows Brahman, the one who worships the five fires and the one who
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performs the Naciketas Agani three times. Sarikara also in His commentary says that
who is t}ie obtainer, what is to be obtained, who is the knower and what is to be
known- to discuss all these things, description of the two types of Atma is done
here.”® The significant use of duel number in the word “pivantau” refers to jivatman
and paramatman who enjoy the fruits of their good deeds. Swami Chinayananda in
his commentary says, “To introduce these two factors, the Atma (Self) and the Jiva
(Ego), we have here, in the very opening stanza of this Vall, a ‘declaration
unanimously made by all the realized saints of knowledge and endorsed by the
faithful householders- pandita-s. All of them declare that though the body seems to be
controlled and directed by these two factors, one of them is but the shadow replica of
the other.”’Again he says, “--------- The individual in his extrovertness gazing on
outwardly, views this shadow and identifies himself with it. The shadow represents
the (I-ego), the samsarin, who suffers the mortal agonies of his physical pains, mental
tortures, intellectual failures, and spiritual bankruptcy. This shadow is called the
Jivatman and the light that causes it, the ‘I’-Ego, the god principle in us, is‘called the
Paramatman.”® Thus, these two, we can say as finite self of man — the jiva and the
infinite Self of the Universe-Atman or Brahman. Swami Ranganathananda also says, *
In the first verse, Yama refers to buddhi or intelligence of man as a cave in which are
the finite self of man — the jiva or soul and the infinite Self of the universe- the Atman
or Brahman. These two are described | as chaya and atapa, shade and light,
respectively. Brahman is the light of all lights, the jiva or finite soul is Its reflection in

the buddhi or intelligence.”’ By defining the enjoyer in us also in later mantrs, the

* Evani ca praptrprapyagantrgantavyavivekdrtha dvavatmanavunyasyete. Ka. $.B,1.13.
% Kathopanisad-a dialogue with death, pp. 131.

* Ibid., pp. 132.

>” The message of the Upanisads, pp. 397-398.
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Sruti is d¢ﬁnitely making a differentiation between the two entities of us: one- the true
principle, the non-doer and non-enjoyer; and the other is the doer or enjoyer, the
delusion created conditioned Atman.’® Besides this, there are more instances regarding
this division. Whenever Yama says with reference to the real nature of Atman and the
future of those who don’t know about it, he simply points out to this division.

But as we are trying to give an epistemic structure of this methodology, it is
our primary job to certify the concept of knower at first. Though Ndciketd is
maintained as a representative of knower, it is not clear that who is the knower—is it
Jva caitanya (individual self) or saksi caitanya (Brahman)? Though the
Kathopanisad has not used any term particularly to designate these two, we have used
it for clarity. Now, we have to exercise about their specific characters to maintain the
knowership.

This very mantra yet again gives us an idea that jiva caitanya is the knower of
the Kathopanisad. The mantra says that both jivatman and paramatman is the enjoyer
of the fruits of their good deeds. But it is jivdtman, who is basically attached to the
worldly enjoyment, not paramatman, because it has nothing to do with this world.
Swami Ranganathananda also discussing this point says, “Brahman being the all and
present everywhere, has no journey to perform. But the finite jiva has a journey to
perform, the journey towards fulfillment, the journey to the infinite, which takes him
through the discipline of actions which produce their fruits invariably. The verse,
however, attributes such a journey to Brahman also, since it refers to the two- the jiva
and Brahman — as enjoying the reward of good and bad deeds by using the verb

pivantau- enjoy- in the dual number. This is just a figure of speech, says Sankara in

* Amendriva manoyuktan bhoktetyahurmaniyinah. Ka., 1.3.4.
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his comment on the verse.”’ Sarnkara also says in his commentary that there are two
drinkers of truth, i.e. the results of work which is called truth because of its
inevitability. Of these two, one enjoys the fruit of work, and not the other. Still both
are called enjoyers, because of association with the enjoyer, on the analogy of the
expression ‘the possessor of the umbrella’.*® When a king with his retinue moves out
in a procession with umbrellas, people say, ‘Cchatrinah yanti-people with umbrellas
are going,” though most of the people in the procession do not possess ‘umbrellas.("
Kathopanisd itself clarifies this stand through the following mantra-
Indriyani hayanahuh visayanstesu gocaran,
Atmendriya manoyuktam bhoktetyahurmanisinah. (Ka.1.3.4.)

Here, Kathopanisad declares that the real entity in us, which seems to experience the
joys and sorrows in life, is not Atma, the all-witnessing consciousness, but the
conditioned Azma. The Supreme consciousness as conditioned by the body, mind and
the sense organs, is the ego-centric (jiva), which seems to enjoy and suffer the worldly
life. Thus, jivatman is established as the knower not paramatman. There we have a
term “madhvadah” in the Kathopanisad for knower. Madhvadah means the enjoyer
of honey, where honey stands for the good fruits of meritorious acts performed by the
egocentric jivas.”? According to the literal meaning of the mantra, the Atman, pure
consciousness, is said to be here as the eater of honey. But if we try to understand it
literally, would go against its metaphysics of absolute monism. Atman which is pure

consciousness, one without a second, how can be the enjoyer and enjoying separately

*® The message of the Upanisads, pp. 397-398.
- Rearit satyamvasyambhavitvitkarmaphalam pivantau, ekastatra karmaphalam pivati bhurikte
netarah, tathapi patrsambandhdtpibantau ityucyate cchatrinydyena. Ka. $. B., 1.3.1,
°' Eight Upanisads with the commentary of Sankaracirya, Translated by Swami Gambhirananda, vol.I,
pp. 161.
* Ya imam madhvadan veda atmanam jivam antikat,
Isanam bhitabhavyasya na tato vijugupsate.Etad vai tat. Ka., 2.1.5.
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from the eternal enjoyer? So, we have to understand it in terms of Kathopanisadic
assessment and thus here, the Upanisad calls the Atman as an enjoyer of the fruits of
the good acts only in its conditioned aspects. And this is the stand for jivatman as a
knower.  Vedanta  Paribhasa  also gives us a similar  definition-
“Antahkaranavacchinnanm caitanyarh pramatrcaitanyam.”® It is clearly mentioned in
the kathopanisad while describing human personality, consisting of the ‘body, the
sense organs, mind, intellect and the soul with the beautiful imagery of chariot where
Atmun is the master of the chariot, which is united with other facultives.(’4 Thus, it is
not other than the jivatma.

We have more evidences to establish the knower-ship of jivatma. Yama in his
conversation repeatedly says that discriminating or abstracting the self from others,
1.e. the body or the gross material world, aﬁy sadhaka can get the knowledge of
Brahman. From it we get the picture that there is a state where the mortal does not
discriminate the self and this is the stand of jivatma as a knower.”’ Dhirah or a
competent knower of brahmavidya who knows the Atman as bodiless, all pervading
and supreme, seated firmly in perishable bodies, do not grieve. It means the
competent knower at first do not know the real nature of his inner self or Atman who
after due deliberation gets the knowledge.®® He who knows Brahman or Atman in its
true nature, no more goes to the cycle of birth and death. He becomes immortal. So,

the aspirant or the knower will be definitely someone who face death and birth. And it

63

Vedanta Paribhasa, pp. 13.
% Atmanan rathinan viddhi Sariram rathameva tu,
Buddhim tu sarathin viddhi manali pragrahameva ca. Ka. 1.3.3.
% Etacchrutva samparigrhya martyahpravrhya dharmyamanumetamdpya,
Sa modate modaniyamhi labdva vivrtari sadma Naciketsar manye. Ibid.., 1.2.13.
% dsariram Sariresu anavasthesvavasthitam,
Mahdantam vibhum dtmanam matva dhiro na socati. Ibid.,1.2.22.
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is he, who is not aware of his innerself, beahaved himself as an enjoyer. The
following mantra also clearly shows that jivatman is the knower-

Yastvavijiianavan bhavati amanaskah sada’sucih,

Na sa tat padamapnoti samsaram cadhigacchati. (Ka. 1.3.7.)
“He who is impure, thoughtless and devoid of intellectual discrimination can never
realize the self aﬁd is ever stuck in the cycles of birth and death.”
Here, the qualities like impurities, thoughtlessness, devoid of intellectual
discrimination, etc. are suitably applicable to jivatman only. So, he is the knower.

Yama to clear the unity between the individual self and the Paramatman,

indirectly supports our stand of knowership of jivatman here and there in the
Kathopanisad. This idea has been repeated again and again by the statement-
“Etadvai tat”. One of them is mentioned here-

Yathodakam Suddhe suddham asiktam tadrgeva bhavati,

Evam munervijanata atma bhavati Gautam. (Ka. 2.1.15.)
We have already contextually discussed and also will be discussing by taking the
reference from Kathopanisad that a realized one remains no more to the birth and
death circle. So, definitely it is jivatman, who tries to make himself realized as he
wants to be free from that circle as in the case of Ndaciketa. At last, the representation

of Ndaciketd as a knower is the highest proof in support of jivatman as knower.

Knower as per his mood of conduct to the object and final

knowledge:

Now, it is established that jiva caitanya or jivatman is the knower in relation

to any kind of object as well as knowledge whether it is empirical or transcendental.
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And we will discuss later about the concept of object and knowledge as propounded
in Kathopaniosad. But one thing is very clear from the three boons of Naciketa that
Kuathopanisad maintains a concept of three-layer reality. So, thé knower of those
respective realities will be definitely somewhat different from one another not in
physical appearance but in their standard of understanding about the final goal. It
means knower is different depending on their aim and approach, set up by their
understanding.

We have two types of knower within jivatman, corresponding to their final
goal - one who desires for worldly pleasure as a result of his final knowledge and the
other who yearns for the knowledge of Braiiman or self-realization, which results his
immortality. Yama has cleared this point in the following mantra--

Anyacchreyo 'nyadutaiva preyaste
Ubhe nanarthe purisam sinitah,
Tayoh sreya ddadanasya sadhu bhavati
hiyate’rthadya u preyo vrnite. (Ka. 1.2.1)
In the next mantra, he makes it clearer. He says that both the good (sreyas) and the
pleasant (preyas) path of life approach a human being. The intelligent, examines both
the courses with judicious discrimination. The one with penetrating perceptiveness
chooses the good to the pleasant path. The unintelligent prefers and selects the
pleasant path of acquisition of material goods and the preservation thereof, for the

sake of the growth and protection of the body."’

o7 Srevasca preyasca manusyametal
tau samparitya vivinakti dhirah,
Sreyo hi dhiro ‘bhi preyaso vrnute
prevo mando yogaksemdad vraite. 1bid., 1.2.2.
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Again Yama gives a very clear distinction between these two, from the point of object
and knowledge, the knower wants to follow. Cf.-
Pardacah kamananuyanti balah
te mrtyoryanti vitatasya pasam, show
Atha dhird@ amrtatvam viditva

dhruvam adhruvesviha na prarthayante. (Ka. 2.1.2)

The ignorant people is ever seeking and trying to possess, or is full of desires for the
gross objects. He is enamoured and attracted by the objects of the sense-organs and is
ever pursuing them. The internal desires, which are beyond the sense-organs, would
have been the opposite of gross desires. But the wise turns his vision inward and
experiences the eternal essence in the bewildering finitude. The dhira or the one, who
is endowed with impregnable wisdom, knows of the destructibility of the gross seen
world. They do not desire those perishable objects, which result a short time pleasure.
They follow the path of wisdom and immortality. Thus, from the point of final
knowledge, we have two types of knower —
1. Knower belonging to empirical knowledge and

2. Knower belonging to transcendental knowledge.

But from the point of view of object as in Kathopanisad, Knower belonging to
empirical knowledge has two appearances- knower of sensuous object and knower of

worldly suprasensuous object. We can demonstrate the whole idea as follows-
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Jivatman (Self or Atman delimited by internal organs as knower)

|

\ \J

Knower belonging to empirical knowledge Knower belonging to transcendental
, Knowledge (knower of brahmavidya)
| (From the point of view of object it is called as

l —> Knower of sensuous object.  the knower of absolute suprasensuous object.)

l —> Knower of worldly suprasensuous object.

As a result, we can conclude the concept of knower in three categories for our
discussion, as it is more capable of giving an unambiguous picture of what we are
going to examine-

1. Knower of sensuous object.

2. Knower of worldly supra-sensuous object

3. Knower of absolute supra-sensuous object.

We have already mentioned that Ndaciketa is our primary concern for this
epistemic study. Now, we will try to evaluate the above-mentioned three types of
knower in the light of Naciketa.

In Naciketd’s character, we can visualize the differentiation between the
knowers within jivatma. We know that Ndciketa was given three boons by Yama and
among them first two boons are related to empirical knowledge while the third one
with transcendental. When Naciketa asks his father’s happiness, calmness of mind,
which is free from anger, anxiety®®, he symbolizes the knower of first category. As a

knower, Naciketd choosing his first boon, revealing the tender human side of his

08 &~ . ~ - —
* Santasankalpah sumand yathd syad

vitumanyur Gautamo md’'bhi mrtyo,
tvatprasrstam md 'bhivadet pratita
etat trayandm prathaman varant vrue. Ibid., 1.1.10.
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character. And, having secured the peace of mind of his father, he turned to heaven.
Thus, when he asks about agnividya with a purpose to know the means to
- svargaloka® he stands for the knower of second category. Apparently, the results of
the both are definitely perishable or enjoyable only for a short period. When he asks
for the third boon i.e. the truth beyond death, Ndaciketd promotes himself to the third
category of knower. Yama’s complementary statement, where he says about Naciketa
that the gateway to the temple of truth is wide open for him, establishes Ndciketc? as
the true aspirant of Brahmavidya.® Again, Yama’s statement before giving
brahmavidya to Ndaciketa, shows that Ndaciketd is accepted as a deserving student for
it.”' Thus we get three categories of knower where Nacikrta’s character is a fine
symbolic specimen representing the whole mankind. In the behaviour of every
individual, we can have such kind of temperament according to the mood of conduct

for the final goal.”

Pre-requisites for a knower of different categories:
We have already demonstrated three categories of knower as explained in the
Kathopanisad. But here a question arises- how the same jivdtman turns into different

stages to be the knower of different objects? The answer is that though basically

“ Sa tvamagninit svargyamadhyesi mrtyo
prabrithi tam Sraddadhdandaya mahyam,
svargalokd amrtatvai bhajante
etad dvitiyena vrie varena. Ibid., 1.1.13.
 Vivrtam sadma Niciketasam manye. Ibid., 1.2.13.
"' Vidvabhipsinan Naciketasai manye
na tvd kamda bahavo 'lolupanta. Ibid., 1.2 4.
Yam tvamapah satyadhrtirbatdsi
tvadrit no bhuyanndciketah prasta. Ibid., 1.2.9.
7 Srevasca preyasca manusyametalh
tau samparitya vivinakti dhiral,
Sreyo hi dhiro 'bhi preyaso vrnite
preyo mando yogaksemad vrnite. Ibid., 1.2.2.
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Jivatman (knower) is one, yet the differentiation comes due to its specific nature,
which is shaped through his standard of understanding of life and the surroundings.
As a bound soul, whenever one comes to the cycle of birth and death, he
automatically turns into a knower through his day-to-day behaviour as the self-
existent (Brahma) created the senses with outgoing tendencies. But at that time he
remains as a knower of worldly objects only.”” Then he can turn himself into a
knower of heavenly abode improving his qualities and making himself eligible for
that job as we see in case of Ndciketd’s father in the very first mantra of the
Kathopanisad- “Usan ha vai vajasravasah sarvavedasam dadau”. Then one can go
for the third category of knower through a proper way with a strong determination. To
become a knower of Brahmavidya, one has to practice some moral code of conduct to
ensure such personality and has to re-arrange his thinking faculty to intensify the
yearning for that Ultimate knowledge. As Kthopanisad aims to give the message of a
knower of Brahmavidyd, other two categories are only the two steps for the
confirmation of the third one.

Taking Naciketa’s character into consideration, we can analyze the deserving
qualities of these three categories of knower. Every category reqﬁires some pre-
requisites to designate the knower from the others. We will discuss as per
Kathopanisadic concept about the all-possible pre-requisites here.

The first one is just a hurnan being who runs after joy and happiness available
through worldly objects. It requires no extra qualities to get maintained. We born in
this phenomenal world as a knower of this type. It is just a flow of human psychology,

which provokes the human epistemology. One takes birth and automatically starts to

7 paraiicikhani vyatruat svayambhiih tasmdt paran pasyati na antaratman. Ibid., 2.1.1.
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gain the transient knowledge of this phenomenal world. If we observe any child, we
can search out this point very effectively. Child gathers experiences tmough his basic
instinct. kathopanisad shows the composition of our body with the imagery of a
chariot where we find that our senses make contact with the external world in a
natural way and get the knowledge of the gross-world. C.f.-

Indriyant hayanahuh visayamstesu gocaran,

Atmendriya mano)uktam bhoktetyahur manisinah. (Ka. 1.3.4.) |
In case of Ndciketd also, when he asks Yama for his first boon which is related to
worldly pleasure, Yama did not require any pre-condition like impurities of mind,
Sraddhda, etc.

Concerning the second one, we have two examples before us from
Kathopanisad— Naciketa’s father (who performs yajfia desiring to go to heaven) and
Ndaciketa himself when he asks for the second boon. In the very first mantra of the
Kathopanisad we have come to know that Naciketa’s father is doing a yajfia desiring
to go to heaven. It means, he is aware of the knowledge of the svargaloka or heavenly
abode and the way to heavenly abode. Thus, it is proved that he possesses the
qualities of being knower of such kind of knowledge. Again, in response to
Naciketa’s second boon, Yama told him about agnividyd through which he can go to
svarga.”* Thus, from the both situations it becomes clear that the knower must be a
competent sacrificer. He should have the knowledge of three Naciketas agni sacrifice.
And in case of a sacrificer, the qualities like sincerity, faith, devotion and impurity are

presupposed which are accountable in Ndciketad’s character.

™ Lokadimagnim tamuvica tasmai ya istaka yavatirva yathd va,
Sa capi tat pratyavadad yathoktam athdo ‘sya mrtyuly punareviha tustah. Tbid., 1.1.15.
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Now, we are going to discuss regarding the knower of brahmavidya. It is the
real knower of the Kathopanisad fulfilling its final purpose. In case of the first two
boons, we see that Yuma requires no pre-condition, but as for the third boon, Ndciketd
had to be appeared in exams in front of Yama. It means it required a certain minimum
level of intellectual and emotional evolution for being the recipient of this knowledge.
Yama says that even the devatas, living in svargaloka, previously doubted about the
existence of Atma after death; but they were not capable of knowing tﬁis Ultimate
Truth. It means- the qualities, devatds keep, are not enough for being a knower of
Atmd. When Yama says - “AScaryo vakta kusalo’sya labdha, ascaryo jhata
kuSalanusistah”, 1t is overstated that the knower as well as the teacher of
brahmavidya are very rare to be found. But when we examine Naciketa’s personality
in the light of his dialogues with Yama to find out the pre-requisites of a knower of
Brahmavidya, the picture comes out. The compatibility of Naciketa is unquestionable
as it comes to us from his visionary statements regarding what is good and what is
pleasant. From the very beginning, he has shown his great understanding and
unequivalent thirst for knowledge. We can ascertain the pre-requisites, which are
mostly ethical value of a human life, as follows-

1. Non-attachment and indifference towards worldly objects as compared to the
ordinary people.” Yama, praising this attitude, also says that he believes

Ndciketa as one who is desirous of knowledge, for even many objects of

7> Svobhava martyasya yad antakaitat
sarvenadriyapam jarayanti tejal,
Api sarvain jivitam alpam eva
Tavaiva vahdas tava nrtya gite. Ibid., 1.1.26.
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pleasure have not shaken him.”® He was not allared by the temptations and the

glamour of the immediate pleasant.”’

o

Enormous perceptivity and ability to opt between good or bad. Naciketa’s

intellectual integrity is blown up through his understanding, determi_nation78

and discriminative power between sreyas and preyas.”® In the beginning, when
his father gives useless dana, he quickly realized its wrong direction and took
necessary pre_caution for him. It is not other than his power of knoWledge.

3. Complete absorption in one thought or one pointed yearning for the Ultimate
truth or moksa. Ndcikétd ’s intense desire for the achievement of brahmavidya
is unparralel.*®

4. The qualities of the second type of knower like sincerity, faith, devotion and

purity are also desperately required. Naciketd has an unwavering and

unquestioning faith on guru or the scriptures. He is devoted to his duty as a

son or as a student, sincere in every business of life with a purified mind.

7 Sa tvaii priyan priyaripamsca kaman
abhidhydyan naciketo 'tyasraksih,
Naitam sritkd vittamaytmaviipto
vasyam majjanti bahavo manusyah. 1bid., 1.2.3.
" Na vittena tarpaniyo manusyo
lapsyamahe vittam adrdksam cettva,
Jivisydamo yavadi sisyasi tvam
Varas tu me varapivah sa eva. Ibid., 1.1.27.
" Anupasya yatha piirve pratipasya tathd ‘pare,
Sasyamiva martyal pacyate sasyamivdjdyate punah. Ibid., 1.1.6.
” 4 iryatdm amrtdandm upetya
Jirvan martyal kvadhah sthal prajanam,
Abhidhyayan varpa rati pramodan
atidirghe jivite ko rameta. Ibid., 1.1.28.
% Yasminnidam vicikitsanti mrtyo
vat sampardye mahati brithi nastat,
Yo 'yan varo giidham anupravisto
nanyam tasmannacikeketa vraite. Ibid., 1.1.29.
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If we try to evaluate these pre-requisites of a knower of Atman in the light of
other popular concept, we will not face any inconsistency between these two. As
Brhadaranyakopanisad defines an aspirant as Santa, Danta, Uparata, Titiksu and
Samdahita.?' Santa means a person who ceases himself from the activities of the
external organs while Danta from the activities of the internal organs. Uparata means
free from all desires and Samdhita means one-pointed. According to Vedantasara, the
sadhana-catustaya are- discrimination between the permanent and tﬁe transient,
renunciation of the fruits of action in this world and in the other, the six treasures of
Sama etc. and the desire for emancipation.®* According to Sarikara, an aspirant has to
calm his mind, has to be victorious over his senses, should have least bad habits,
obedient, and should have an immense desire of emancipation.®®> All these definitions

have been covered up in our discussion.

Significance of the term Dhirah:

Dhiral 1s a very significant term in Indian intellectual tradition. In Vedic
literature, it is a very common usage. But it is not the earlier phase of Vedic corpus,
this term gets its highest grade of validity; it is the Upanisads or Vedanta where
“Updsana’ becomes more prominent in attaining the highest fulfillment of the human
life. Most of the principal Upanisads have used this term to designate the “knower of
Brahman’. For example- ‘dhirah pretyasmallokadamrta bhavanti’(Ke.2.13.); ‘Iti
Susrum dhiranam’(I$a,10); ‘Uddhasmadukthaviddhirastisthati’(Br.5.13.1);

‘Tadvijiicinena paripasyanti dhirah’(Mund. 2.2.7). Kathopanisad also contains much

' Br. 4.4.23.
¥ Sadhanani-niytanityavastuvivekehamutrarthaphalabhogaviragasamadisatkasampattimumuksutvani.
V.8 15.
¥ Prasdntacittaya jitendriydy ca prahinadosaya yathoktakarine,
Gupanvitayanugatdya sarvada pradeymetatsatatam mumuksave. Up. S., 16.72.



47

more references on this term comparing to the others. The references are-‘Tau
* samoaritya vivinakti dhiral’, ‘Sreyo hi dhiro bhivrnite’(1.2.2); ‘Tamatmastham
ye nupasyanti dhivah’(2.2.12/13,Katha./6.12 Sweta.); ‘Indriyanarm prthagbhavar-----
- matva dhiro na Socati’(2.3.6); ‘Dhrtya dhirah------ atyasraksi’(1.2.11); ‘Dhiro
harsasokau  jahati’(1.2.12); ‘Atmanam matva dhivo na Socati’(1.2.22/2.1.4),
‘Kasciddhirah pratyagatmanamaiksat’(2.1.1); ‘Atha dhira amrtatvam viditva’(2.1.2).
In all those references, one thing is clear that ‘dhirah’ is a terms which 'indicaté a state
just before the realization of Brahman or who perceives Him as existing in his own
self. Dhiralh is one who knows well about the separateness of the senses and
appearances and disappearances to be other than the self or one who being realized as
Brahman through the adhyatmyoga, renounces joy and sorrow. He is one who desires
of immortality and with eyes averted from sensuous object, sees the Atman within. He
knows what is eternal and what is non-eternal. What clearly dhirah means in
Kathopanisad is become fix by its antonym mandah.’* We can translate both the
terms as wise and ignorant. Thus dhirah means one who is qualified by all those pre-
conditions desirable for being a knower of Brahman with a discriminative power
between sreyas and preyas or good and pleasure. Man is free to choose preyas or
sreyus, yet, from the point of view of means and ends; sreyas and preyas approach
man in a mixed-up form, as it were, in a form difficult to discriminate by a man of
poor understanding. But the dhirah can discriminate between them and through the

Sreyas path acquire the knowledge of Brahman.

¥ Srevo hi dhiro bhi preyaso vruite,
Preyo mando yogaksemdd vrnite. Ka. 1.2.2.
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CHAPTER III

OBJECT OF KNOWLEDGE

What is an object?

If we talk on object in general, it is something that has objectivity and is
acquirable or knowable in its physical and transcendental state. When we discuss it
within the frame of epistemology, it simply means the metaphysical reality as
accepted by the different philosophical systems, according to their own way or vision

of explaining the structure of the Universe.
Object as in Kathoapnisad:

Upanisadic philosophy also has its own metaphysics as well as epistemology.
When we turn to this particular Upanisad i.e. Kathopanisad, the concept of object
comes to us in its own way. As a human being, our experiences start from this
colourful world. In case of Upanisadic philosophy also, though it’s all about Brahman
or Ultimate Reality, yet the sages could not deny the experiences of the day-to-day
life or a life of consummated worldly happiness. As a result, we get discussions about
objects in different levels.

Kathopanisad discloses a concept of reality in two layers- empirical and
transcendental. Again empirical has two layers- sensuous and suprasensuous. Thus,
we can consider broadly the concept of reality in three layers, which is exclusive in
the three boons of Ndaciketa. These are-

1. Reality belonging to this visible world (Sensuous world),

2. Reality belonging to the svargaloka (Suprasensuous world) and
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3. Reality belonging to Brahman or Atman. (Transcendental state).

The first two realities belong to empirical whereas the last one- is the
transcendental. Actually, there is only one Reality i.e. the transcendental. The
empirical reality is just a reflection of that Ultimate Reality. It is true in relation to
ignorance only, but in relation to Brahman it is false. Propounding brahmavidya,
Reality as Brahman is the main concern of the Kathopanisad. Thus, when we discuss
these three types of metaphysical realities in terms of epistemology, they are called
object. Accordingly, we get three types of object as well in Kathopanisad. In relation
to a knower, knowledge and the process of knowing, these objects can be designated
as worldly sensuous object, worldly suprasensuous object and absolute suprasensuous
object. Among these, the first two- worldly sensuous object and worldly
suprasensuous object belong to empirical realities while absolute suprasensuous
object belongs to transcendental reality. It can be called as non-worldly object as it is
beyond all the worldly objects.

| Now, we will discuss all these three types of object in details as propounded in
the Kathopanisad. First of all, references rejated to worldly sensuous object will be
discussed. It is one, which is knowable through direct experience. Particularly, the
first chapter of the Kathopanisad keeps more references of this kind. In the very first
mantra, we come to know that Naciketa’s father, being desirous of heaven, gave away
all that he possessed. “All that he possessed” indicates nothing other than sensuous
object. Because after two mantras, it becomes clear that he gifted the cows to the
Brahmins or the Revered ones.® Again in the first boon asked by Naciketa to Yama,

have the references of purely sensuous objects. At this point, Naciketd encashes the

¥ Pitodaka jagdhatrnd dugdhadohd nirindriyaj. Ka. 1.1.3.
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boon in favour of his father. He says, “ oh death! (Let my father) Gautama became
free from anxiety, of a calm mind and be free from anger towards me. He should
recognize me (as his son) and discuss things with me, when I go back from you.”
. Here, the words.like anxiety, calm, anger are products of sensuous objects. Further,
Naciketa himself is also treated here as an object to his father’s emotional outburst.

Again, whatever temptations Yama offered to Naciketa as an exchange to his
third boon, are all worldly sensuous objects. Yama himself says, “ You méy ask for all
the objects of this world.”®® Sons and grandsons with hundred years of age, any
number of cattle heads, elephants, horses, gold, a very big territory on earth, etc. all
are examples of sensuous objects.®’” It becomes more clear when we consider it
through the relation of an enjoyer as a knower and objects as the things to be enjoyed.
Because, such a picture is come out from Yama’s statement when he says, “ If you
want all your desires in the world fulfilled and you want to be the enjoyer of the same,
please ask for those.”®® Thus, sensuous object can be defined as those things to be
enjoyed by an enjoyer or experiencer through sense-object contact. |

Now we proceed to the worldly suprasensuous object. It is called
suprasensuous because it cannot be cognized through sense-object contact. They are
not able to capture it. It is beyond the limitation of sense organs. But it comes within

the diary of empirical reality because of its temporal existence. Such an object is

* Ye ve kama durlabha martyaloke
sarvan kamamschandatahprarthayasva,
Imd ramah sarathahsatiirya
Na hidrsa lambhaniyd manusyail.
Abhirmatprattabhil paricarayasva. Ibid., 1.1.25.
¥ Satﬁyu.ya{z putra pautrdan vruisva
bahiin pasiin hasti hiranyam asvan,
bhiimermahad ayatanam vraisva
svaywin ca jiva Sarado yivad icchasi. Tbid., 1.1.23.
88 Mahabhiamau naciketas tvam edhi,
kamandm tva kamabhdjan karomi. Tbid.,1.1.24.
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pointed out in the Kathopanisad in relation to the Naciketa’s second boon where he
asks about the means to go to svargaloka. Objects like svarga, dharma, etc., which
are not visible come under this category. When Yama says, “You may ask for all the
objects of this world and also the objects which are very difficult for the worldly
people to obtain®’, here the objects, which are very difficult for the worldly people,
indicate towards the worldly supra-sensuous objects like svarga, etc. All other objects
" are attainable with less effort, but the worldly suprasensuous objects are hard to attain,
as 1t requires a proper ipstruction from a revered tfeacher and the knowledge of
sacrificial céremonies.

Svarga as an object, we have to clarify its nature. Naciketd’s statement before
asking about the means of attaining svaraga, gives us an idea of the nature of
svargaloka. According his statement, svaraga is one where exists fear of nothing, no
one is afraid of old age due to the absence of Death and where having crossed both
hunger and fear, one rejoices, going beyond all sorrow.”° It means there has no fear of
any kind of the three- adhidaivika, adhibhautika and adhyatmika. In Sankhytattva
Kaumudr also we get a similar definition of svarga, originally quoted in the
Tantravarttika as follows-

Yanna duhkhena sambhinnam na ca grastamanantaram,
Abhilasopanttaiica tatsukham svahpaddaspadam. o
But the noticeable point is that when Naciketa says, “there is immortality”; it does not

mean that it is the absolute truth. Because, if the attainment of svarga is immortality,

---------- durlabhd martyaloke
sarvan kamamschandatahprarthayasva, Ibid., 1.1.25.
% Svarge loke na bhayan kificandsti
na tatra tvam na jarayda bibheti,
Ubhe tirtva snayapipdse
sokdtigo modate svargaloke. Ibid., 1.1.12.
' sankhytattva Kaumudi, Karika 1 (Tika).
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then what about Brahman? In reality, when he requests Yama to teach him the secret
of the rituals by which the performer can reach immortality, it is not to be construed
as the true goal and aim of life as it will go against the fundamentals of absolute
monism. Swami Chinmayananda also says, *“ Karma (selfless 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 infinite or the Eternal God Principle or Truth cannot be a product
or the result of an action or actions done. Thus the word ‘immortality’ here is used in
a relative sense; compared with the daily deaths in life, the longer periods of existence
for each ego-centric in the higher planes of the Heavenly Regions is the ‘immortality’

(Amrtatvarh) mentioned here.””

Kathopanisad also designates svarga as
‘anantaloka’. Sarkara also writes his commentary on the word ‘anan'talokdétim’ as
‘svargaloka phalapraptim’. % Thus, svarga means a higher plane of consciousness or
heavenly abode or a mental state where there is no fear, and an abode where the
normal woes and worries don’t make the person unhappy. There is mortality also.
. They return to the mortal life as soon as merits of their previous deeds becomes
exhausted.

Now, the last one is the absolute supra-sensuous object. Absolute
suprasensuous means something that lies beyond the realm of the intellect or the
sensc-organs. It is beyond comprehension through mental faculties, beyond
recognition through visual faculties, beyond thoughts, definition, deduction,

imagination or speculation. This object, which is also the final object of the

Kathopanisad, is centralized in the third boon of Naciketa when he says-

"f Kathopanisad-a dialogue with death, pp. 29.
*Ka.S.B. 1.1.14.
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Yeyam prete vicikitsa manusye,
astityeke ndyam astiti caike;
Etad vidyam anuSistastvaya ham,
varanam esa varas trtiyah. (Ka.1.1.20)
This question of Naciketa refers to Atman as he says, “Some say it exists and some
say it does not exist when a man dies.” It is a fact that all the parts of a body are
. perishable except Atman. The dead body is visible, no one doubt it. This doubt is
purely referring to that conscious fattva which gives life to a body, i.e. Atman as it
does not come within the purview of worldly knowledge. As well, Atman as an object
is established through the statements of Yama to Ndaciketa. We just need to mention
only one mantra in support of it-
Asartram Sariresu anavasthesvavasthitam,
Mahantam vibhum atménam matva dhiro na socati. (Ka.1.2.22)

This transcendental Reality or Brahman or Atman can be regarded as an object
from the point of view of empirical reality only. Wherever there is a knower, there
must be an object. In such cases, this transcendental reality is also an object for the
knower of Brahmavidya.

Even after these arguments, we think it is necessary to clear the position of
Arman as an object once again with reference to others also. It’s a fact that Atman is
the only Reality. So, it’s very contradictory to establish the division of the same entity
or Ultimate Reality as -knower, known and knowledge with their combining factor,

process of knowing.
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Like other Upanisads Kathopanisad also says that Atman is unknowable in his
essential nature. Many are not able to even hear it while some having heard do not
able to comprehend it.* But it does mean that it is ever unknown. If it is so, then what
about Yama, Ydjiavalkya or modern times seers like Aurobindo, Vivekananda,
Ramakrishna, etc. Thus, its unknowability means that it’s not like other worldly
objects to be known through a process, used for the ordinary knowledge. Ranade also
says, “ Epistemologically, we are told in various passages of the Upanishads, it would
not be possiblé for us to know the Self in the technical meaning of the word
“knowledge”.” Again, taking in support Kant’s view on Reality as consisting of God
and the Self, he says that the Upanishadic answer is that it is true that God and the
Self are unknowable, but they are not merely objects of faith, they are objects of
mystical realization. Then, again, the Upanishads do not regard the Self as
unknowable in the agnostic sense of the word, for example, in the sense in which
Spencer understands it. Rather, it is “unknowable” from the standpoint of philosophic
humility.”

The question of unknowability arises from another aspect also. As the Self of
all, Brahman is the eternal Subject of knowle:dge"7 and thus he cannot be an object of
knowledge to another except Him. On this point, taking YajAavalkya’s reference,

Ranade says, *“ Granted that the Self is the eternal knower of objects, granted also

there is no other knower of him, would it be possible for the knower to know himself?

" Sravanpaya 'pi bahubhiryo na labhyah
Srivanto 'pi bahavo yam na vidyul. Ka. 1.2.7.
" A Constructive Survey of Upanishadic Philosophy, pp.198.
* Ibid.
7 Na jayate mryate vi vipascit
nndyam kutascinna babhiiva kascit,
Ajo nityal Sdasvato yam purdno
na hanyate hanyamane sarire. Ka. 1.2.18.
Naiva vacd na manasd praptun sakyo na caksusd,
Astiti bruvato 'nyatra katham tad upalabhyate. 1bid., 2.3.12.
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This very subtle question was asked of Yajfiavalkya in another passage of the
B_rhadﬁra/_zyakopani_s:ad, and here again we see the brilliant light, which the sage
Yajiiavalkya throws on the problem. It is possible, he says, for the knower to know
himself. In fact, Self-knowledge or Self-consciousness is the ultimate category of
existence. The Self can become an object of knowledge to himself.”® It is also the
stand of Kathopanisad —what Yama says to Naciketa regarding the process of
knowing that Self-realization is not other than the process of introspection or a inward
journey in search of own self. Ranade also says, *“ Introspection is psychological
process corresponding to Self-consciousness as a metaphysical reality. Self-
consciousness is possible only through the process of introspection. The Self is
endowed with the supreme power of dichotomising himself. The empirical conditions
of knowledge are inapplicable to the Self. The Self can divide himself into the knower

and the known.”®’

Thus, the problem of unknownableness as well as its objectivity is
solved.

[n addition, from the first half of the Naciketa’s third booh, its absolute
suprasensuous nature is also established. Furthermore, this nature of Atman is
prominently justified in so many mantras in the following manner-

1. Yama says that even devata , who is endowed with divine qualities are unable
to know Azman. It definitely indicates to an absolute suprasensuous nature.'®
2. The Self is subtler than the subtlest, greater than the greatest and is beyond

argumentation. It is seated in the cavity of heart of each living being. So, It’s

definitely of a nature of suprasensuous.lo'

** A Constructive Survey of Upanishadic Philosophy, pp.199-200.
99 .
Ibid., pp.200.
' Devairatrapi vicikitsitam purd,
Na hi suvijievamanuresa dharmah. Ka.1.1.21.
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3. [Its nature is full of contradiction. Sitting he travels far, again lying he goes
everywhere. Such a contradictory nature cannot be an object of sensuous
perception.'®

4. Its form is not to be seen and no one beholds Him with the eye. It cannot be

reached by speech or by mind. It is reveled to him who says, “It exist”.'?

Thus, it can be concluded that keeping such absolute suprasensuous nature,
Atman cannot be an object of knowledge. Because in transcendental reality, there is
no difference among the knower, object, and knowledge. But It is an object in relation
to empirical reality, because a knower has always an empirical existence. It is only

after the knowledge of Brahman; Atman never remains as an object.

Establishment of the final object of the Kathopanisad:

It is a fact that Atman is the final object of the Kathopanisad in relation to its
final purpose of expounding brahmavidya. But, here is a general query- while
Kathopanisad accepts three types of object then how can we prove Atman as the final
object? s there any specific nature, which can raise a question on the issue of

existence of empirical objects? Or it is already understood that three objects are

"V Anivan hyatarkyamanupramanat. Ibid., LILS.
Naisa tarkena matirdpaneya,
proktdo ‘neynaiva sujiidandya prestha. Ibid., LIL9.
Anoraniyan mahato mahiydn,
armdasya jantornihito guhayam. Ibid., 1.11.20.
"2 Asino dirwit vrajati Sayano yati sarvatah. Toid., 1.2.21.
'Y Na sandrse tisthati ripamasya,
Na caksusa pasyati kascanainam. Ibid., 2.3.9.
Naiva vicd na manasd praptum Sakyo na caksusa,
Astiti bruvato ‘nyatra katham tad upalabhyate. Ibid., 2.3.12.
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respectively connected with the concept of three-fold knower. But as the knower is
basically one, and the differentiation is only a strategic intellectual understanding, so
also, is there any relation corresponding to the three-fold division of object? If it is
so, then what is the philosophy behind it? Their differentiation in three categories
means they have distinct nature featuring their separate existence. And the monistic
value of this Upanisad does not allow this differentiation. That’s why, there must be a
synthesis regarding their real nature that fulfill the criteria of being one and the same
with Atman or the final object. To prove it we have to justify the nature of the objects
in all the three layers. This justification is possible only through the proper analyzing
of the dialogues between Yama and Naciketa.

Yamardaja’s continuous trying to dissuade Ndaciketa from asking the question
about what after death or about Atman and testing Naciketa’s caliber, honesty of
purpose and intellectual integrity by throwing more ten;ptations and all allurements of
worldly grandeur within his easy grasp, shows a distinction between the objects of
empirical level and transcendental level. Then, Ndciketa’s statement shows that either
sensuous or suprasensuous it may be, objects of empirical reality are of transient
nature, they even wear of the energy and vigour of all the sense-organs of a being. All
these objects will be destroyed in a relative moment. They have no eternal value.
They will only weaken the sense-organs which are going to partake in the enjoyment
of the object concerned. They are not conducive towards the attainment of the truth
beyond all.'”*Human being is never satisfied with wealth or other worldly objects.

Whatever amount a man has, it does not matter to him; but he always remains

' Svobhava martyasya yad antakaitat

sarvenadrivandm jarayanti tejal,
Api sarvam jivitam alpam eva
Tavaiva vahds tava nriya gite. 1bid.,1.1.26.



58

unhappy thinking of gaining more and more than he has. Moreover, when Naciketd
says that no decaying mortal who knows the perishability of this world, having
reached the presence of and company of the imperishable and immortal divine like
Yuma, wants to ask any boon regarding wealth or long life, as there has supreme truth

19 jt indicates to an object like Atman which is the only eternal

to know from him,
reality.

A human being is a natural mortal being limited by time and death. They
always run after a life of happiness and pleasure. But when he imagines that his real
nature is self-effulgent, imperishable, immortal, he will be ever yeaming for that and
making all endeavours to achieve it. And it is possible only through the knowledge of

Amman,'® which is the only eternal Reality behind this plurality.'”” And, it is also
proved that all other than Atman is of transient nature. Yamaraja himself declares
about the transient nature of the objects empirical -when he says- “J(indmyah;zm
Sevadhir ityanityam” (Ka.1.2.10) or |

Sa tvam priyanpriya rupamsca kaman
abhidhyayan naciketo’tyasraksih,
Naitarnkam vittamayim avapto

yasyam majjanti bahavo manusyah. (Ka.1.2.3)

105 4. ~ o
| Ljirvatam amrtanam upetya

Jirvan martyal kvadhaly sthah prajanam,
Abhidhyavan varpa rati pramoddn
atidirghe jivite ko rameta. Toid., 1.2.28.
"% Na hyadhruvaih prapyte hi dhruvam tat. Tbid.,1.2.10.
"7 Nityo 'nityaném cetanascetandnim
eko bahiinam yo vidadhdti kaman,
Tamdtmasthan ye ‘nupasyanti dhiral
tesan santih Sasvatt netaresam. Ibid., 2.2.13.
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In reverse, Atman is established as the eternal object from his statement in explaining
the result of the knowlevdge of It.'® Naciketa’s stand in focusiug on the worldly
objects as transient and his unstoppable desire for the knowledge of Atman can be
alone sufficient to establish Atman as eternal and Ultimate Truth.'” When Yama
offered Ndciketa all possible worldly temptations and told him not to ask about
Atman, it creates curiosity about Atman regarding Its objectivity, which finally ends
up with its eternal nature. This eternity is portrayed more distinctly in various
mantras-
Na jayate mryate va vipaScit
nnayam kutascinna babhiiva kascit,
Ajo nityah sasvato 'yam purano
na hanyate hanyamdﬂe Sarire.( Ka. 1.2.18)
Hanta cenmanyate hantum hatas‘cer;)nanyate hatam;
Ubhau tau na vijanito ndyam hanti na hanyate. (Ka.1.2.19)
ASariram Sariresu anavasthesvavasthitam,
Mahantari vibhum atmanam matva dhirvo na Socati. (Ka.1.2.22)
Now, the question is, besides Its eternal nature what type of logic does
Kathopanisad maintain to establish Atman as the final object? In support of this

statement we can produce the following arguments-

8 4. . _ ) . .
Asabdam asparsam ariipam avyayam tathd rasam nityam agandhavat ca yat,

Anddyanantam mahatalh paramdhruvam nicayya tanmrtyumukhdtpramucyate. Ibid., 1.3.15.
"% Yasminnidai vicikitsanti mrtyo,

yat sampardye mahati brihi nastat. Ibid., 1.1.29.

Anyatra dharmdadanyatradharmat anyatrasmdat krtakriat,

anyatra bhiitacca bhavydcca yat tat pasyati tad vada. Ibid., 1.2.14.
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1. The effect of a perishable object is also perishable. The effect of the
knowledge of Atman is not perishable which is also the purport of
Brahmavidya.'"’

2. In one mantra, Yama indicates Atman as the most glorious object when he
says that many people do not even get a chance to hear of the knowledge of
Atman, many people having heard it, cannot understand it.''' He also says that
even the devatds living in svargaloka are not aware of this knowledge. The
principle of this knowledge is extremely subtle. So, it is the final object of the
Kathopanisad.

3. Yama himself declares the worldly objects as perishable. Verily, the eternal is
never attained by the non-eternal. Here, the eternal is Brahmavidyﬁ or the
knowledge of Brahman, which is the final knowledge of the Kathopanisad,
also can be found through the eternal object Atman only.''?

4. Again, there is a problem in establishing Atman as the final object because
though the Kathopanisad says ab.out the transient nature of the worldly
objects, yet we are accepting its limited existence as real. So, it is somewhat
contradictory to accept Atman as the final object even after accepting the

partial reality of others. But its answer is also in Kathopanisad as it says that

all other objects are not other than Atman. It is manifested as manifold world

" Nityo ‘nitvandim cetanas cetananam
eko bahiinan yo vidadhdati kaman,
Tamdtmastham ye ‘nupasyanti dhirdh
tesam santif sasvatt netaresam. Ibid., 2.2.13.
" Sravandya'pi bahubhiryo na labhyah
Sruvanto 'pi bahavo yam na vidyul,
Ascaryo vakta kusalo 'sya labdhi
ascaryo jiara kusalanusistal. Ibid., 1.2.7.
U2 Janamyahai Sevadhira ityanityam
na hyadhruvaih prapyate hi dhruvam tat,
Tato mayd Naciketascito 'gnil
anitvairdravyaif praptavanasmi nityam. Ibid., 1.2.10.
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or world of plurality.'"® All this is Azma and the phenomenal world is nothing
but Brahman. Its only due to avidyd, we see the difference within Atman.'"
5. Nothing remains unknown after the knowledge of Atman. So, it is the final
object-
Yena rapam rasam gandham sparsamsca maithunan,
Etena iva vijanati kim atra pariSisyate. (Ka. 2.1.3)
6. Having realized what is immortal in this mortal world, the wise don’t desire
anything in this transient world. That immortal fattva is Atman, only through
which
Kathopanisad executes its final aim of Brahmavidya.'"®
7. This Atman is considered sometimes as Agni, Prana, etc., which also support
the theme that all the objects are not other than Arman.''® So, it is the final
object.
8. This Atman is the lord of the past and the future. He is like light without

smoke. He is verily today and will be tomorrow.""”

"3 Agnir yathaiko bhuvanan pravisto
ridpan riapan pratiriipo babhiiva,
Ekastathd sarvabhitantaratmd
rdpaii rapan pratiripo bahisca. Toid., 2.2.9.
" Yadeveha tadamutra yadamutra tadanviha,
Mrovol sa mptyumdpnoti ya iha nineva pasyati. Ibid., 2.1.10.
hamsalr Sucisad vasur antariksasad
hotd vedisadatithirduronasat,
Nrsad varasad rtasad vyomasad
abjd goja rtaja adrija rtambrhat. Ibid., 2.2.2.
"S paracal kaman anuyanti balah
te mrtyor yanti vitatasya pasam,
Atha dhira amrtatvam viditva
Dhruvam adhruvesviha na prarthayante. Ibid., 2.1.2.
"o Aranyor nihito jataveda
garbha iva subhrto garbhinibhil,
Dive dive idyo jagrvadbhil
havismadbhir manusyebhir agnif. Tbid., 2.1.8.
"7 diigusthamatral puruso jyotiriva adhiimakal,
Isano bhitabhavyasya sa evidyd sa u svah. Tbid., 2.1.13.
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9. Ndciket@’s continuous’ pressure on Yama to give lesson about Atman also
supplements It as the final object.'"®

10. Yama syas that he, who has realized Atman with the qualities like asabda,
asparsa, avyayam, etc. and which is beyond death, which is eternal and
unchanging, is freed from the jaws of death.'"

11. Finally, the last mantra of the Kathopanisad keeps a clear indication about
Atman as the final object when it says about the result of the knowledge of
Brahman to the knower Ndaciketa. It says that Naciketa, having been so
instructed by Lord Death in this knowledge and in the whole process of Yoga,
became free from all impurities and death, and attained Brahman. Cf.-

Mrtyuproktam Naciketo 'tha labdhva
vidyam etam yogavidhim ca krtsnam,
Brahmaprapto virajo 'bhiad vimrtyuh
Anyo ‘preyam yo vid adhyatma meva. (Ka. 2.3.3)
The arguments, we have mentioned above with reference to the Kathopanisad,

profoundly establish Afman as the final object of it.

" Yasminnidan vicikitsanti mrtyo
yat sampardye mahati brihi nastat,
Yo 'van varo gitdharn anupravisto
nanyan tasmdannacikeketa vraite. Ibid., 1.1.29.
" Asabdam asparsam ariapam avyayam
tathd ‘rasam nityam agandhavat ca yat,
Anddvanantam mahatah param dhruvam
nicayy tan mrtyu mukhat pramucyate. lbid., 1.3.15.



Chapter 1V

PROCESS OF KNOWING



63

CHAPTER 1V

PROCESS OF KNOWING

What is a cognitive process?

Formerly dealing with the terms- knower and object of knowledge, now we
are going to discuss the process through which a relation is established between the
object and the knower, which finally produces knowledge of that particular object and
it is called as cognitive process. As objects are different according to their nature, the
process of knowing is also verily different. Here, we will use the term epistemological
realism to mean the cognitive process, which includes the outer world activities like
sense-object contact, sacrifices, etc. where the goal is to find out the highest pleasure
of life; and epistemological idealism to assign the cognitive process which includes
the internal world activities like purification of the mind, control of the sense-organs,
faith in sruti and guru, practice of the yoga, etc. where the goal is to find the real
nature of oneself. We have used the terms- epistemological realism and
epistemological idealism in our discussion as Paul Deussen has also used these terms
in a parallel meaning in his book “The Philosophy of the Upanisads.” Kathopanisad
distinctly points out to a cognitive process regarding its final objects when Naciketa
says that the sages perceive that indescribable highest bliss as “This is That. How

shall I know That? Does it shine (of itself) or does it shine by another light?'%°

20 e . . . .
0 Tadetaditi manyante anirdesyam paraman sukham,
Katham nu tad vijantydi kimu bhati vibhati va. Ka., 2.2.14.
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Two different dimensions of this cognitive process as explained in the
Kathopanisad-Sreyas and Preyas:

We nave already discussed three types of objects- sensuous object, worldly
suprasensuous object and suprasensuous object, among which first two are worldly
and the third one is beyond the world. The entire Kathopanisad also discusses the
epistemological issues in these two layers. And the two different dimensions of this
cognitive process-preyas and Sreyas, which we are going to discuss, respectively
related to these two layers. So, their respective process of cqgnition is also different.
Preyus is like an outward journey of the cognitive process for worldly pleasure and
sreyas is like an inward journey of the cognitive process, starting from the detachment
from the outer world to the final realization of the Self.

Sreyas and preyas are two very significant terms in Kathopanisad in relation
to human approach that an individual can follow. Both these terms are very technical.
Sreyas and preyas otherwise good and pleasant, carry the same concept of value as
that of vidya and avidya of the Upanisadic tradition. As ISopanisad says, “Avidyayd
mrtyuint tirtva vidyaya 'mrtamasnute”, Kathopanisad itself declares that vidya and
avidya are wide apart and lead to different ends or goals. To one who is desirous of
vidyd, achieve the immortality and the other goes to the cycle of birth and death.'?!
This discussion, in relation to Sreyas and preysa in the Kathopanisad, clearly indicates
the parallel idea. Yama now identifies sreyas with vidya, knowledge and preyas with

avidya, ignorance.'** Kathopanisad says that the path of pleasant and the path of good

2! Diramete viparite visict
avidyd ya ca vidyeti jiiatd,
vidyabhipsinari naciketasanm manye
na tvi kama bahavo 'lolupanta. Ibid.. 1.2.4.
'*2 The message of the Upanisads, pp.299.
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are both eternally different from each other, since they diverge to reach two different
points or destinations, which in their very nature are as opposing as light and
darkness. The path of pleasant is the path of ignorance (avidya) and the path of good
is the path of knowledge (vidy(i).123 Abhyudaya for preyas and Nihsreyasa for sreyas
are two commonly used terms in Vedantic tradition.

Sreyas and preyas can be interpreted from the point of ethics, epistemology
and metaphysics also. From the point of view of ethics, they have rélative value
concerning different situations. While using these in terms of Kathopanisadic
assessment, preyas indicates purely a materialistic ethics while sreyas indicates purely
a spiritualistic one. If we explain these terms in relation to materialistic world, they
can be evaluated in a comparative mood. If the former stands for the worse, the later
will stand for something better then the worse- whatever a mass agreeable option or
an action of highly valued in comparison to preyas will be sreyas. Swami
Chinmayananda, with an ethical indication, says, “ Dharmaraja classifies all actions,
with reference to their fruits, into two divisions. The fruits of actions can be of two
kinds: those contributing to the ephemeral joys in life and those leading to the

Immortal Bliss in the beyond.”'**

Ranganathananda also giving an explanation from
the ethical point of view says that the term preyas means that which is pleasant,
immediately attractive; the term sreyas means that which conduces to true welfare,
which is ultimately beneficial. Ethics and religion divide all objects and experiences
into these two categories.'”> Regarding the result of one who goes with the pleasant

path, Ranganathananda says, “He remains a biological organism and misses his

spiritual direction and goal. Preya is therefore is below ethics. Ethics begins with

13 Kathopanishad-a dialogue with death, pp.69.
*** Ibid., pp.62.
' The message of the Upanisads, pp.292.



66

parting from preya and entering the path of sreya; from then on, man ascends from
the organic to the mental, and thence to the spiritual, dimensions of his being,
liberating the value of humanness in the process, to rise, in the end, step by step to the
full stature of his true selfhood.”"?°

But the question is that from the epistemological point of view, what are
these? What are their specific natures? Are they object, process of knowing or
knowledge? The answer is that they are not one of these, but all of these.' In a word, it
1s a wholesome concept where all these three are included. At one time, it indicates an
object; other time it is the process of knowing or knowledge itself.

Yama before starting his discourse on the process of knowing clearly
differentiates between preyas and sreyas with reference to the Kathopanisadic final

goal.'?’

Here, Yama enunciates about the value of choice, that a man can follow any
of the two paths in his life. Either he can take the path that leads him towards sreyas,
which means the right and the path of the good, or towards preyas that takes an
individual towards immediate pleasure but ultimate pain. Gita also elaborates that the
first one, brings immediate happiness and profit and more attractive, but finally leads
to a life of disaster.'"”*Whereas the other though involves some initial destitution,
finally leads to wholesome ultimate welfare.'*’

Leading to different ends, they both bind man. One, who goes with the

pleasant, becomes bound with sensory stimulation and looses his final goal. And the

"°Ibid, pp.293.
7 Anyacchreyo 'nyadutaiva preyaste
ubhe nandrthe purusam sinitah,
Tayol sreya adaddnasya sadhu bhavati
hivate 'rthidya u preyo vrnite. Ka.1.2.1
' Visayendriyasanyogadyattadagre mrtopamam,
Parindme visamiva tatsukham rdjasam smrtam. B. G. 18.38.
12 Yattadgre visamiva parindme 'mrtopamam,
ratsukham sanvikaim proktamdatmabuddhiprasadajam. 1bid., 18.37
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other gets bound with liberation."*® In this context, Sinitah is a very significant term
from the highest standpoint of the Supreme Goal, which means bondage.
Ranganathananda states, “ This bondage arises from the impelling force of desire
within man which makes him resort to the one or the other, according to the
constitution of his mind. They lead to different ends so that if he chooses one of them
he is far away from the other.”"*'

Bondages of the sreyas path are-

(a) Personally chosen attachment.

(b) It is the choice of the wise.

(c) This bondage takes one towards freedom.

(d) Ends with the realization of Brahman.

Bondages of the preyas path are-

(a) It is the attachment caused by the sense-organs.

(b) It is the choice of the ignorance.

(c) This bondage is a natural flow.

(d) It leads to the cycle of birth and death.

In the next mantra, Kathopanisad expresses the idea that each individual or
knower is approached by preyas and sreyas and they try to capture his attention and
interest. A knower is free to choose one of them. It depends on what type of
understanding a knower possesses. As they are opposite in nature one cannot take the
both at the same time. When one chooses preyas, sreyas goes far away from him and
the same thing happens in case of sreyas also. So, the wise implementing his

discriminative power carefully examines the two and chooses sreyas; but the ignorant,

" Ubhe nanarthe purusan sinitah. Ka. 1.2.1
! The message of the Upanisads, pp.295.
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motivated by worldly pleasure and unable to- discriminate, chooses preyas.'*? Sarkara

also says —

Dehohamityeva jadasya buddhih
Dehe ca jive vidusastvaham dhih;
Vivekavijiianavato mahatmano

Brahmdahamityeva matih sadatmani. (Vivekaciidamani, verse/160)

Thus, both terms are very significant in interpreting the ideas within Kathopanisad.

From the above discussion, we can make the following differences between

the two-

1.

[\

Preyas demands freedom of the sense-organs while Sreyas demands
freedom from the sense-organs.

Preyas means spiritual blindness while sreyas means spiritual
awareness.

Sreyas leads one towards immortality while preyas leads one towards
the cycle of birth and death.

Sreyas means right action while preyas means pleasant action.

Sreyas is a journey towards Yoga, preyas is a journey towards bhoga.
Besides, for an epistemological study, it becomes clear that sreyas is
related to Self or Atman while preya is related to empirical world or in
another way Sreyas is related to the knowledge of non-duality or
integrated reality while preyas is related to the knov;/ledge of duality or

fragmented one.

2 Srevasca preyasca manusyametah
tau samparitya vivinakti dhiral,
Sreyo hi dhiro bhi preyaso vrnite
pirevo mando yogaksemdd vrnite. Ka. 1.2.2.
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Preyas and Sreyas, though from a metaphysical point of view can be regarded
as objects, but from the epistemological aspect they are just a concept or idea. It is not
the sddhana or sadhya. The words good or pleasant indicate that they are not nouns
but adjectives, which are used to denote the values of a noun. Adjective is not an
object of knowledge alone or process of knowing but a relational concept. Therefore,
we are treating them only as technical terms to indicate the whole idea- from
confirming an object to the knowledge of that object, regarding thefr respective
concerns. Sarikara also in his commentary of this mantra put forth a similar

explanation.'*?

For example- When a man who chooses preyas- clinging to pleasure,
does sacrifices and finally gets svargaloka or wealth etc. Here, we cannot say that
preyas means only svarga or process of attaining svarga or the result of the achieving
svarga. Because, all these three are relational. One cannot exist without another. So,
we cannot say that only the object or process or knowledge deviates one from the real
goal, it is the whole idea or circumstances.

Thus, when Kathopanisad states that preyas leads pleasure, it indicates the
result of the whole idea or circumstances. Knowledge being produced creates pléasure
or pain. Preyas does not mean pleasure also; this final feeling is beyond the function
of preyas. Thus, preyas is the sadhana for pleasure. So, is the case of sreyas. It leads
to nifisreyus or ultimate state. It is also the whole idea from taking Self as an object
~and finally getting the knowledge vof it. As soon as the knowledge of Self is realized,

the function of sreyas is finished. Then, it is all about Brahman- no preyas or sreyas

are there for the knower.

33 . s : o . _ T
¥ Satvam svayatte tathapi sadhanatah phalatasca mandabuddhinan durvivekaripe satt vyamisribhiite
iva manusvametal purusamditah prapnutah sreyasca preyasca. Ka. S. B. 1.2.2.
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Process of knowing empirical objects of the Kathopanisad:

Kathopanisad conceptualizes the process of knowing of the final object by
discussing the worldly process of knowing or epistemological realism, because it is
the first step to go for the epistemological idealism. The process of knowing of the
empirical objects is based on our treatment of the three dimensional concept of
knower and object as propagated in the Kthopanisad. When we start to discuss about
the process of knowing object in terms of Kathopanisad, our attention first goes to the
imagery of chariot. It is very significant because, through this analogy Yama is trying
to give an idea of two different types of journey to Naciketa, which can be performed
by a knower. Sarikara also in his commentary of this mantra says that the imagery of
chariot is depicted as an instrument for Jivatma to achieve the goal of liberation as
well as samsara which are endowed with vidya and avidya respectively.]34 There is a
similar comparison in Svetasvatara Upanisad (2.9) also. The analogy of the chariot is,
as such, most picturesquely depicted in the Gitd also where the five surging horses are
like the senses and Supreme intelligence Krsna as the intelligent factor, Arjuna as the

master, etc.

(a) Process of knowing sensuous object:

Through the imagery of chariot Kathaopanisad describes the Atman as the
Lord or Master of the chariot, the mind merely as reins and the intellect as the

charioteer.'” In this analogy, the Self is the master of the chariot means Self is the

Y Tatra v upadhikrtalh samsart vidyavidyayoradhikrto moksagamandya samsdragamandya ca tasya
tadubhayagamane sadhano rathalh kalpyate- tatra tamdatmdanamitapan sarsarinam rathinam
rathasvaminam viddhi janihi. Ibid., 1.3.3.

Y% Atmananit rathinan viddhi Sariram rathameva tu,

Buddhinm tu sarathim viddhi manal pragrahameva ca. Ka.1.3.3.
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witnessing faculty. It is functionless but like a chariot without a master, the absence of
master creates the absence of the whole process of knowing, because Atman or Self is
the only conscious factor in the body chariot or among the entire functioning faculty.
So, it is the lord of our body. Body is the unconscious factor that moves with the help
of other. The pure discriminating intellect is the charioteer. Intellect has the power of
discrimination between good or bad. It is the intellect, which has the capacity of
deciding.'*® The body of the individual is the chariot and the reins with which the
intellect guides the movement of the body are the mind. The mind has a mixed nature
of samkalpa vikalpa."*’ Mind is unable to decide what to do. Like the reins mind is
the controller of the sense-organs. Sense-organs follow to where the mind allows.
Continuing the analogy, it says that senses are the horses and their roads are
the sense-objects. The wise call the Atman as the experiencer when it is united with
the body, the senses and the mind."”® The sense-organs are always tempted to go
outside as the horses have a designation of moving fast in any direction.
Kathopanisad puts that they have a natural tendency to go to their respective

'3 Without these such as the ears, the eyes, the nose, the tongue and the skin,

objects.
the body chariot cannot move. It is obvious that the instruments through which we can
procure the experiences of the outer world are the five sense-organs. If our sense-
organs terminate to function, the outer world will keep no meaning for us. It will turn

into nothingness. Their roads are the sense-objects. That means the five sense-organs

have different objects such as colour, taste, sound, touch and smell. We acquire the

B¢ Buddhirndma niscaydtmikntakaranavrttih. V. S., 65.

YT Mano nama samkalpavikalpatmikantahkaranavrtti. Ibid., 66.

8 Indrivant hayanahavisayamstesu gocaran,

Amendriva manoyuktan bhoktyetyahurmanisinah. Ka. 1.3.4

¥ Pardiicikhani vyatrnat svayambhiistasmatparanpasyati nantaratman. Ibid., 2.1.1.
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knowledge of this whole phenomenal world in the form of these objects as they may
be available or may become the object of sense-organs to be the object of knowledge.

From these two mantras, we get the clear picture of the process of getting
knowledge of sensuous objects where the knower does not need anyone’s concern.
Whenever man is awake, his sense-organs begin to dwell in the objects of the world
around him. These sense-organs make contact with the external world and are the
instruments that produce knowledge from the world back to the mind and to the
intellect.

The framework of perception, which is available at present in a broad
explanation, taking into consideration of every faculty with utmost care, is faithfully
originated in the Upanisadic literature and among those Kathopanisad gives us a short

description of it. In the following way, we can show the process-

(The charioteer) (The horses) (Fragmented knowledge)
1l T
Atmun——sIntellect——>Mind——>Sense-organs—>Object—>Knowledge.
2 N o
(Master of the chariot) (The reins) (External world)

Here, Atman is the witnessing consciousness, which is connected with the internal
organs (intellect+mind, sometimes it is called as mind onlY). Internal organs stay
connected with the sense-organs. And the sense-organs which are described here as
horses, go out and get connected with their respective objects. Object means the
external world here. After sense object contact, the mind takes the shape of the object
to be known and finally knowledge is produced. The mind is the intermediate agent
between the intellect and the sense-organs which are the only medium of contact with

the world.
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(b) Process of knowing worldly suprasensuous objects:

We have already discussed about the nature of the supra-sensuous worldly
object in the previous chapter. It is apparent from the discussion that process of
knowing suprasensuous objects are different from the sensuous ones. And as svarga is
the worldly suprasensuous in nature, its process of knowing Yvill be different from the
final object also. In its case, verbal testimony is the only proof for its existence and
attainment of the knowledge of svarga by verbal testimony is followed by sacrificial
acts. When Ndciketa says that there is no fear of old age, no hunger, no thirst, only joy
and happiness”o, it is proved that it is not his own statement about the nature of
svarga but the repetition of one who is aware of it. Existence of an object is one thing
and the attainment of that object is another thing. Existence of an obje¢t is not directly
related to a knower, because when we talk about the process of attaining that object,
1ts existence is our pre-supposition. But this existence approved by verbal testimony is
the provocative factor in the process of attainment. Thus, at first verbal testimony
gives us the statement of existence. Secondly, it is also the verbal testimony telling the
knower about the process of attainment. Ndciketd, in his second boon, asks Yama
about the means of attaining svargaloka and Yama replies that he knows about the
knowledge of fire, which is the only means of attaining heavenly abode. He also
impels him to know that this same agnividya and the fire is the support and strength of

141

the universe and is seated in the secret cavity of the heart.”” Here, we see that Yama,

140 . .o -
Svarge loke na bhayan kificandsti

na ratra tvam nu jarayd bibheti,
Ubhe tirtva 'snayapipdse
sokatigo modate svargaloke. Ibid.,. 1.1.12,
"' Pra te bravimi tadu me nibodha
svargyamagnin naciketah prajanan,
Anantalokdaptimatho pratistim
Viddhi tvameva nihitam guhdyam. Tbid., 1.1.14.
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whose statement is verbal testimony, before giving Naciketa the knowledge of fire,
trying to make faith, saysvabout the greatness of the agni. Sarikara says that the words
“prabravimi” and “nibodha” both are used to indicate the fixation of the knower on
the subject.'*” In the very next mantra, Yama explains to Naciketa about the
knowledge of fire and also about the various kinds of bricks, how many bricks are
required and how they are placed and used in various combinations and
permutations.'* We know from the sacrificial culture of the Vedic tradition that agni
1s inseparable from sacrifice. As for instance, when Sruti says “Yayet Svargakdamah”,
it says that sacrifice is the means of svargaloka. But as without agni no sacrifice is
possible, it is the agni which takes one to the svargaloka. So, when it is said that it is
the knowledge of fire, it indirectly means the sacrificial act. Thus, Katha does not
provide us an explicit discussion on this process, but Yama, in this mantra, tells about
the sacrificial process in brief to Naciketa. Finally, Yama says that he who realizes
and comprehends the knowledge of the cementing bricks, their number and the mode
of usage also and performs the three ndciketasagni, transcends the fetters of death
whilst still alive and rejoices in the divine heaven.'**

Thus, though we get nothing in details, yet we can frame it through the
following statement that-it is the preceptor or guru who shows the path to go with the
sacrifice. His words are the means of this attainment i.e. the words endowed with
action. So, the means of attaining svargaloka can be said as a sacrificial journey co-

Joined with verbal authority.

"2 Prabravimi tannibodheti ca Sisyabuddhisamadhandrtha vacanam. Ka. $. B., 1.1.14.

'S Lokadimagnin tamuvdca tasmai ya istaka yavatirva yatha va. Ka.1.1.15.
" Trinaciketastrayametadviditva
ya evam vidvamscinute,
Sa mrtyupdasan puratal pranodya
sokdatigo modate svargaloke. Tbid., 1.1.18.
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The limitations of logical reasoning in acquiring the knowledge of

Brahman:

As soon as the Self is established as the final object as well as the Ultimate
Reality, there definitely arise the question of acquiring the knowledge of it. We see in
the whole Upanisadic tradition that seers spent their whole life in search of this truth.
We generally get the knowledge of objects of this world through a process with an
outward tendency where sense-organs, mind and intellect play the role of vision. The
Ultimate truth is not a theme that can be reached or understood by a play of the
intellect. Mere reasoning can cover only the frontiers of the world of objects. But the
ultimate truth lies extended beyond the frontiers of the intellect and the mind. Since
the Arman is the conscious factor in the functions of intellect and the mind, it is
obvious that these, being mere instruments, cannot of themselves come to discover the
reality behind them.

Kathopanisad says that it cannot be known through the ways useful for the
ordinary knowledge of worldly objects. The Self is beyond the sphere of sense-
organs. His form is not to be seen; hence no one can see Brahman with the eyes.'®’
The intelligent and the all-pervasive principle, which is professed by Yama as the
Ultimate of the multiversity, is not an object of demonstration or empirical
understanding. We have discussed about the respective nature of different objects.
Since the knowledge of the Atman is contrasted with the reality of experience as the
realm o.f ignorance, it cannot be gained by mere logical reasoning.'*® Again, Atman or
Self is the only eternal entity, beyond time and space; and all this is bound to death.

As both are contradictory how is it possible to prove the existence of the eternal

" Na sandrse tisthati raipamasya na caksusa pasyati kascanainam. Ibid.,2.3.9.
"¢ Naisa tarkena matirapaneya. Ibid., 1.2.9.
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through non-eternal ways? Kathopanisad says that the eternal is never attained by the
things non-eternal.'?’

In another mantra, it is said that Atman or Self neither can be attained by the
study of the scriptures or theoretical knowledge of the Vedas nor by great intelligence.
It cannot be realized by hearing great discourses.'*® It shows that mere memorizing of
the knowledge of the Veads or hearing from the gurus is not the way of realizing
Brahman.

Paul Deussen also, discussing the issue of logical reasoning in the attainment
of Atman says, “The former glimpses of that nearest of known facts, the self, showed
the thinkers of the Upanishads that the path they had been following, the path of
realism, had logically led them to an unsatisfying conclusion. The unity for which
they had been searching as if it were something outside of and apart from the self. For
there still remains the stubborn dualism of self and not-self, however deeply the two
might be set into a monistic frame which should embrace them both in an external
grasp. Epistemological idealism must henceforth be the path travelled in order to
reach the goal of an absolute unity.

This was a wonderful discovery, intuitions of which had flashed out here and
there, but which was forced upon them for adoption by the limit which they had
reached along the line of epistemological realism.”'*’Here, Paul Deussen has clarified

that epistemological realism is not able to realize Brahman to us. It is the

epistemological idealism, which makes us possible the realization of Brahman. And it

T Janamyaham sevadhirityanityam
na hyadhruvail prapyte hi dhruvari tat. Ibid., 1.2.10.
¥ Nayamatma pravacanena labhyo
na medhayd na bahund srutena. Ibid., 1.2.23.
The Philosophy of the Upanishads, pp.42.
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is not the view of the Kathopanisad only but the single proved view of the whole

Upanisadic tradition.

Process of knowing absolute suprasensuous object of the
Kaﬂzopaniﬁad:

Realization of the Ultimate Reality is the final purpose of the Upanisadic
Philosophy. In the language of Swami Vivekananda we can say, “ The Hindu does not
want to live upon words and theories. If there are existenceé beyond the ordinary
sensuous existence, he wants to come face to face with them. If there is a soul in him,
which is not matter, if there is an all-merciful human soul, he will go to Him direct.
He must see Him, and that alone can destroy all doubts. So the best proof of a Hindu
sage gives about the soul, about God, is: “ I have seen the soul; I have seen God.”
And that is the only condition of perfection. The Hindu religion does not consist in
struggles and attempts to believe a certain doctrine or dogma, but in realizing — not in
believing, but in being and becoming.”"*’

Now, the question is about the process of knowing or process of realization.
How much important of accepting the reality of this world till the realization of
Brahman or how the worldly pramdnas are just the steps to reach the real object is
very significant. It this context, Sarkara in his commentary on Brahmasiitra and also
in Veddnta Paribhdsa by Dharmaraja Adhvarindra, the following verse has been
quoted-

Dehatmapratyayo yadvat pramanatnena kalpitah,
Laukikam tadvadevamn pramdnantva’tmaniscayat.

(V.P,p.6andB.S.S.B,, 1.1.4)

"% Complete works, vol.1, pp.13.
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Though _the object Atman is transcendental yet the process of knowing it is purely
worldly. But the limitation of logical reasoning gives us the reason to follow a path
different from it. And this path is not other than the epistemological idealism as in the
language of Paul Deussen.

Having discerned a clear vision of the ultimate goal, the knower proceeds to
the particular way that leadé to the coveted end. Kathopanisad describes this path as
sharp, like the edge of a razor, being severely difficult to cross.””' As a result, very
less people strive to attain it and among striving persons one realizes Brahman.

If we try to evaluate this process of knowing, developed in the Kathopanisad,
we find that first of all there is no explicit way of attaining the knowledge of Brahman
like perception, inference, verbal testimony, etc. Verbal testimony is the only proof to
establish the existence of Brahman. The role of verbal testimony in case of
suprasensuous object is already discussed in the process of worldly suprasensuous
object. So, extending that discussion in this context, we can say that through verbal
testimony, the knower can get the knowledge about the nature of Brahman and the
process of realizing it. But getting knowledge and realizing Brahman are two totally
different things. Kathopanisad itself says that Atman or self neither can be attained by
the study of the scriptures or theoretical knowledge of the Vedas nor by great
intelligence. It cannot be realized by hearing great discourses.'>? Atman or Self is not
a product, it is the only metaphysical reality and the true nature of the knower or the
individual self. So, it cannot be attained like a product but by a self-process. It is

called the process of self-realization i.e. a process of knowing one’s ownself. It is

B Ksurasya dhard nisita duratyaya durgam pathastat kavayo vadanti. Ka., 1.3.14.
"5 Nayamatma pravacanena labhyo
na medhayd na bahund srutena.
Yamevaisa vriute tena labhyah
tasvaisa dammda vivrnute tanigm svam. Ibid., 1.2.23.
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almost an individual process of the knower after getting the verbal testimony from a
guru regarding Atman. Verbal testimony plays the role of an anchor. At first, it is the
statement of a realized guru or an authoritative person or sruti passages which give
the knower the ground to move forward in a specific way for realization. The knower
memorizes the belief that Brahman exists which is the foundation stone for
realization. Thus, verbal testimony is followed by a self-process, which can be called
as an inward journey, a journey from the external world to one’s innefself. Hence,
verbal testimony does two different jobs- one from the point of view of
communicative aspect and the other from the point of view of intensifying the self-
aspect of the knower. The authoritative statement, made i)y a guru, generates
knowledge in the mind of a knower and through constant contemplation gets purified.
Then, through this purified mind, knower realizes the transcendental object or sees the
oneness in many.I53 When Kathopanisad says “Naiva vacd na manasa praptum sakyo
na caksusa”, it does not contradict our stand about mind as the instrument of
realizing, because the mind, indicated here, is not of a realized one but of the one who
sees duality as reality. Here, we make an attempt to organize the scattered ideas of the
process of self-realization as discussed in the Kathopanisad.

Generally,'in the Upanisadic literature, the above-mentioned self-process or
the process of self-realization works in two ways. One is Yogic method and the other
is method of knowledge which is comprises of Sravana, Manana and Nididhyasana.
The Yogic method is repression of the modifications of the citta and the method of
knowledge 1s by observation, speculation and analysis.154 The second one consists of

the contemplation on the Mahdavakyas and other advanced methods while the other

53 . e e f e .
'} Manasaivedam ptavya ne nind 'sti kifican, Ibid. 2.1.11.
154 . ) PR . e
Dvau kramau cittandsasya yogo jiianam munisvara,
Yogastu vrttinirodho jiianam samyagnveksanam. Sa. 1.41.
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consist of yoga like yama, niyama, etc. Vidyaranya also in this context says that the
mind can be pacified through two methods- firstly by observing equanimity towards
the opposite phenomena of life and secondly by practicing Pranayama, Pratyahara,
etc. The former is quicker whereas the latter is time taking.'>

Ka.thopaﬁi.sad is also not far away from this explanation. When the last mantra
says that Ndciketd having being so instructed by Yama or Lord Death in this
knowledge (Brahmavidya), and the whole process of yoga, the‘ two terms
“vidyametan” and ““Yogavidhi”, unquestionably we can co-relate with the idea of two-
fold process of realization Qhat we have said before.'*® These two methods are- the
method of yoga and the method of knowledge under the guidance of a Guru. In
Barahopanisad, the yogic path, which is longer, is known as ant’s way and the way of

knowledge, which is shorter, is known as bird’s way.IS7

Guidance of a guru:
All the Upanisads, each and every scripture, dealing with this inner science
have bestowed optimum importance on seeking refuge beside an enlightened soul,

otherwise called a guru.'®®

Whatever it is the Yogic realization or the realization
through knowledge, it is the guru who guides the aspirant or the knower in following
the right way in the right direction. To follow any of these ways, the basic and initial

requirement is to humbly approach a realized guru for guidance in his way to

'3 Jivanmuktiviveka, pp. 156.
156 . , _
Mriyuproktam Naciketo 'tha labdhva
vidydm etam yogavidhin ca krtsnam,
Brahmaprapto virajo "bhiid vimrtyuh
anyo preyam yo vidadhydtmameva. Ka. 2.3.18.

157 ¢ . . . - . < . s egep =
Sukasca vamadevasca dve srti devanirmite, Suko vihangamali prokto vamadeval pipilika.

B.U.4.36.
'*¥ Mysticism and the Upanisads, pp. 59.
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realization. And this contains the value of verbal testimony in terms of realization. In
Kathopanisad-Naciketa approaches Yama, in Chandogyopanisad-Narada goes to
Sanatkumar, Satyakam to Gautama. In Gita also, Arjuna aapproches Krsna. Sankara
also says that the knowledge of Brahman should not be searched independently even
by the person well-versed in the scriptures.'> Thus, the role of a Guru is established
as indispensable.

Kathopanisad also has laid massive importance on the importahce of guru.
Here, a guru has been named as “Ananya’ or a person who is identified with Brahman
and does not notice duality. As a result, the knowledge, imparted by him, is nothing
other than his own experience and the path shown, is the same that he has already
followed. Therefore, theré is no possibility of getting confused. Yama assures
Naciketd against all doubts and perplexity.'® Again the same idea is .conveyed when
Yama says- “Naisa tarkena matirapaneya proktanyenaiva sujiandya presta’,- the
knowledge cannot be attained by argumentation; it is well understood when taught by
a teacher who beholds no difference. The knowledge of what? “Yam tvamapah”,
which you have obtained i.e. the knowledge of Brahman, which Naciketa have
obtained from Yama. Saying about the finding of a real guru and a competent student
as wonder, Kathopanisad emphasizes the stand that without a guru, self-realization is
impossible. !

Now, we will discuss these two processes in reference to Kathopanisad. At

first it is the yogic process.

1% Sastragvo 'pi svatantrena brahmajiiananvesanpan na kuryat. Mu. . S.B.12.12.
' dnanyaprokte gatirarra nasti. Ka.1.2.8.
ol Ascarvo vaktd kusalo 'sya labdha ' 'scaryo jiiata kusalanusistah. Ibid., 1.2.7.
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The Yogic way:

“The ant’s way is perfectly scientific uplift of physical and psychic conditions
of aspirants from a mundane level to the divine state in a slow and steady process. It is
the less hazardous way, which has a stabler chance of attainment of the goal. It is the
way of yoga. Yoga finds a vital place in the Upanisads, more explicitly in later ones.
But the major eleven Upanisads have been less descriptive, though highly suggestive
in this regard. Stray stanzas, found here and there are like scattered jéwels spread
hither and thither.”'®Popularly, Yogasitra gives us the definition of yoga as “Yogah
cittavrtti nirodhah.” And, this yoga consists of eight steps, known as astangayoga.
These eight steps are- Yama, Niyam, Asana, Prandyama, Pratydhdra, Dharand,
Dhvana and Samadhi.'®® Kathopanisad also defines yoga in its own way as —

Yada paficavatistante jiianani manasa saha,
Buddhisca na vicestati tamahuh paramam gatim.
Tam yogamiti manyante sthiramindriyadharanam,
Apramattastada bhavati yogo hi prabhavapyayau. (Ka.2.3.10/11)
(When the five sense-organs are silenced along with the mind and when the intellect
ceases to function, that state is called as the highest, the supreme, transcendental state.
The firm control of the senses is regarded as Yoga. After this control, the Yogin
becomes free from all the vagaries of the mind, for the Yoga is subject to growth and
decay.)

In another mantra, when Yama says- “Adhyatmayogadhigamena devar matva

dhiro harsasokau jahati”, the word ‘adhydatmayoga’ can be explained in support of

Yogic way. Adhyatmayoga “is the process by which a purified mind, and therefore, a

192 Mysticism and the Upanisads, pp.64.
' Yamanivamasana-prandyamapratyaharadharanddhyanasamadhayo "stavangani. Y.S.2.29.
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highly concentrated mind, is brought to contemplate exclusively upon the nature of
the Atrman through a total avoidance of the mind wan&edng into any other object of
contemplation.”'®* Here, we are trying to evaluate the Kathopanisadic statements in
the order of eight-steps of yoga. It is not necessary to be available of all the eight-fold

steps in Kathopanisad, yet it is able to provide us a clear picture of this process.

Yama:

Yama means to cease. Pataiijali regads yama as non-violence, truthfulness,

and abstinence from theft, continence and non-acceptance of gift.'®

Kathopanisad
also gives us such a full-fledged idea when it says that if one does not refrain from

bad conduct, senses are not pacified, mind is not concentrated or one’s mind is not

calm and tranquil, he can not realize Brahman.'®

Niyama:

Pataijjali defines niyama as purification, satisfaction, penance, study and

R . . . 7
continuous thinking about I§vara.’®

Kathopanisad also repeatedly says about
purification of mental impﬁrities, absence of desire for procuring more, study of the
scriptures, continuous thinking on saguna Brahma etc. in so many passages in a
scattered way. Tapas, leading a life of Brahmacarin for purification is also here.’®

. . . . 169
Purification of intellect comes so many times.""

104

" Kathopanisad-a dialogue with death, pp. 92.
' Tatrahinsasatyasteyabrahmacarydaparigrahd yamdh. Y. S.2.30.
' Navirato discaritanndsanto nasamahital,

Nasantaman-so vapi prajitanenainamdpnuydt. Ka. 1.2.24.
197 Saucasantosatapahsvadhyayesvarapranidhanani niyamah. Y.S. 2.32.
' Sarve veda yat padamamananti

tapansi sarvanl ca yat vadanti,
Yadicchanto brahmacaryam caranti
Tat te padan samgrahena bravimyomityetat. Ka. 1.2.15.

Yastu vijiianavan bhavati samanaskah sadd Sucil,
Sa i tat padamapnoti yasmad bhityo na jayate. Tbid., 1.3.8.

169
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_ Pratyahara:

Literally, Pratyiihdara means withdrawal. It is a practice in which yogi retains
the senses from the objects so that the senses follow the nature of the mind.'”®
Kathopanisad also contains much more references on it. In one mantra, it says- merge
the speech in the mind, it means all the organs of action and of knowledge have to be
brought under perfect control of the mind. It means the detainment of the organs from
their natural tendency of going outside or to their objects and the taking (.\f an inward
journey into mind. The K&_thopanigad, going further says that the mind should merge
into the intellect, intellect into the Great Atman (Hiranyagarbha) and the Great Atman
into the Peaceful Atman.'”

These are external components of the yogic process. Now, we are going to

discuss the rest three, which are more intimate and deserve an intense practice.

Dharana:

Confinement of the mind in a place is dharand.'” The place might be the
navel, the heart or any outward object. Kathopanisad says its place as the deep cavity
of the heart.'”

Dhyana or Meditation on Om:
Kathopanisad shows the way of dhyana or meditation as a most vital step for

the aspirant. Dhydna has been defined by Pataijali as that state of mind, where

"0 Svavisayansaprayoge cittasya svaripanukara ivendriyanam Pratyahara. Y.S. 2.54.

" yacchedvan manasi prajiial tad yacchej jiana dtmani,
Jganamatmani mahati niyacchet tad yacchecchdnta armani. Ka.1.3.13.
'"* Desabandhascittasya dharand. Y.S. 3.1.
"3 Taiir durdasam giidamanupravistan
guhdhitam gahvarestain puranam,
Adhvarmayogadhigamena devan
matva dhiro harsasokau jahati. Ka. 1.2.12.
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barring _all other thoughts, there is a constant flow of one thought only.'™ The
Mandalabrahmana Upanisad also says ‘“ sarvasariresu caitanyaikatanata dhyanam’.
Meditation, describing as an unavoidable step on the way of self-realization,
Vidvaranya muni says that just as a treasure, buried uﬁderground is available only by
digging, so also a direct knowledge of the self is possible only through dhyana. The
hidden treasure of Self is achieved by delving deep into one’s own consciousness with
the help of the spade of meditation.'”

Like other Upanisads, the mystic expression “Om” and the meditation there
upon, has secured a highly significant place in the Kathopanisadic spiritual practice.
This observation of the Upanisad shows what a great quantum of effort might have
been put in by Vedic seers in discovering and identifying this symbolic word
representating the Ultimate Reality in its absolute static as well as eternal dynamics
and getting expressed most cardinally in the Vedas.'”® Ranade also says, “ The actual
means of meditation which a Spiritual Teacher imparts to his disciple is described
unanimously in the Upanisads as being the symbol Om. It is also to be noticed that
Om is described as not merely the supreme means of meditation, but the goal to be
reached by the mediation itself. The Om occupies in Indian philosophy the same
position, which the logos occupies in Christology”.!”” Om is the manifested world, the
past, present, future and anything beyond it. It is Brahman.'™ A direct confirmation of
this supposition comes from the Kathopanisad where Om has been regarded as a

summary word or syllable uttered by all the Vedas as well as aimed at to be

'7‘_‘ Tatra pratyayaikatanata dhydnam. Y.S. 3.2.

' Yathagadhanidherlabdhau nopayah khananam vind,
mallabhe 'pi tatha svatmacintiam mukta na caparalh. P.D. 9. 153.

"*Vedic Symbolism, pp. 559.

'77 A Constructive Survey of Upanishadic Philosophy, pp. 244-245.

17 Omityetadksaramidan sarvam tasyopavyakhydanam bhiitam bhavadbhavisyaditi sarvamorikira eva.
Yaccanyat trikalatitam tadapyonkdra eva. Ma. 1.
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~ comprehended by means of different kinds of fapas and observance of self-
continence, brahmacarya.'” Concerning this mantra Ranade says that the symbol in
short, stands for both the means and the end of spirituat life.'®°

Kathopanisad says that Om is the most glorious and the greatest support of the
knower and this is the most unique mental support towards self-realization or the
realization of the Atman. The one, who knows Om as the only sustaining power and

181 Here, the word

the protector of the Universe, becomes adorable in the brahmaloka.
“alambana’ is very significant. It means that Om is the most unique mental assistance
in collecting all the thoughts and other mental faculties and converging them there
into one-pointed focal point from which mental energy can flow, unhampered by even
the general mental inhibitions aberrations. And this “@lamabana” takes us towards
our ultimate goal, which is the only worthwhile object to achieve in life. Gita also
says-

Omityekaksaram Brahma vyaharanmamanusmaran,

Yah prayati tyajandeham sa yati paramamgatim. (B. G. 8.13)
Pataiijali also says that repetition of pranava and the development of its truth leads
one to the attainment of the inner self and absence of impediments.'*?

In the context of meditation, Kathopanisad gives us additional information

about the Sugunopasanda. Between the two views of Reality as existence and non-

existence, the knower should first meditate upon Atman as existence. Existence here

' Sarve veda yat padamamananti
tapdiisi sarvani ca yat vadanti,
Yadicchanto brahmacaryaii caranti
Tat te padan: samgrahena bravimyomityetat. Ka. 1.2.15.

A Constructive Survey of Upanishadic Philosophy, pp.245.
¥ Eradalambananm srestam etadalambanain param,

Eraddlambanan jiiarva brahmaloke mahiyate. Ka.1.2.17.
2 Tujjapastadarthabhavanam. Y.S. 1.28.

Tatah pratyakcetandadhigamo 'pyantardyabhavasca. Tbid., 1.29.

130
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means the conditional aspect of Atman and the non-existence means the non-dual
Atman. Then he should confirm the essential nature of this conditioned Atman as
attributeless. One who meditates as such, the essence of Reality, which is Pure

183° &

Consciousness, is revealed to him. ™ Sarnkara also gives a similar explanatlon.18

Samadhi:

The m-ost important and the final phase of the yogic process is samdadhi. When
the meditation itself having the manifestation of the object of meditation remains in
the mind and it becomes as if devoid of its cognitional character, due to the coming in
of the real nature of the designed object, then it is called samadhi.'® Kathopanisad
says 1t with a slight differences that when the five sense-organs, which are the means
of cognition and perception, along with the mind stay at rest and when the intellect
ceases to function, that state is called the highest.'®® That means the attainment of that
highest or transcendental state is called samddhi where our entire functioning faculty
stop their operation and only the object of meditation remains in the mind of the
knower. Swami Chinmayananda’s explanation is relevant in this coﬁtext. He says, “
Here we have the clearest exposition as far as language and intellect can go, of that
State of Eternal Auspiciousness experienced, when the soul meets the Soul

(samddhi).” Again, “ The Upanisad wants us to reach a state where the sense-organs,

'8 gstityevopalabdhavyal tatrvabhavena cobhayoh,
AstityevopalabdBasya tattvabhavah prasidati. Ka. 2.3.13.

4 Astityevatmopalabdhavyal satkaryo buddhyadyupadhih. Yada tu tadrahito vikriva Atma karaiica
kdranavyatireken nasti ‘vacarambhanam vikiro namadheyam mrttiketyeva satyam’ (Cha. 6.1.4) iti
Srutestada yasya nirupadhikasyalongasya sadasadadipratyayavisayatvavargitasyatmanaltattvabhavo
bhavati. Ka. §. B. 2.2.13.

83 Tadevarthamatranirbhdsam svaripasunyamiva Samadhi. Y.S.3.3.

"% Yada paiiciivatistante jiidndani manasd sah,

buddhisca na vicestati tamdahult paramam gatim. Ka. 2.3.10.
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the mind and the intellect are all at rest. And this state is defined by the sruti as the

state of vitally experiencing the Supreme Absolute Reality, the Self.”'*’

Method of knowledge:

The alternative path of the mystic realization, which is known also as bird’s
way, is the path of knowledge. Unlike the yogic pa.th, it is not a combination of
physiological and psychological activities, but is purely psychological in -nature. Like
the vogic way, it also stresses the need of a competent preceptor and a capable
disciple.'™ This path has mainly three steps - Sravana, Manana and Nididhyasana,
leading ultimately to the final state, i.e. realization or liberation.'® “The triple course,
consisting of Sravana, manana, and nididhyasana, is the direct approach to Nirguna
Brahman with no meditating means. It is a steep, straight away without any curve or
slope or resting place. It does not befit all seekers of Libearation, earnest though they
‘be. Only the most qualified spiritual aspirants (uttama adhikaris) are capable of
following it.”'*°

In Kathopanisad no direct mention of sravana, manana and nididhyasana are
meet with. But we can get enough references implying such an idea for the knowledge
of Brahman. The most distinct reference that gives us the closest proximity of such an
idea is- “Etacchrutva samparigrhya martyah pravrhya dharmyam -anumetamapya.”
The literal meaning of this line is that the mortal being, having heard and grasped well
the subtle principle (the self), abstracting the virtuous Azman and attain it. But when

we evaluate it to synthesize the idea of Kathopanisad, we get a clear picture of such a

o

187

Kathopanisad-a dialogue with death, pp. 251-252.

'*¥ Mysticism and the Upanisads, pp.84.

189 Atmnd va are drastavyah srotavyo mantavyo nididhydasitavyah. Br. 4.5.6.
" Methods of Knowledge, pp.288.
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process with a same value of sravana, manana and nididhydsana. In Sarikara’s
commentary also, such an idea is reflected where he says that sravana, manana and
nididhydsana as the means of self-realization has been imparted to Naciketa by Yama

~ through the words ‘Srutva’, ‘samparigrhya’ and ‘pravrhya’ respectively while the
self-realization by the word ‘@pya’.'”’ Swami Chinmayananda also says, “ In this
stanza Lord Death, therefore, says that a seeker who has attentively heard and
understood intellectually the indications given in the last stanza can .come to an
intimate experience of this life centre within him, if he properly meditates upon the
pregnant significances of the last stanza. Having known the Real Essence in us to be
the immortal and all-pervading Pure Intelligence, we shall have alllour false and
delusory identifications with our body-mind-intellect equipment rolled off in our true
attachment with the Truth Principle in us.”'*

Besides, in Kathopanisad, the necessity of a realized guru ahd a competent
student is strongly emphasized. If a guru is not to hear, then what else? So, we can put
forth this arguement in favour of our stand that Kathaopanisad admits the way of
sravana, manana and nididhydsana. As well when Kathopanisad Says ‘“Uttisthata,
jagrata prapya varan-nibodhata”, it definitely indicates that be free from the worldly
attachment and go to the guru, learn about and realize Atman which carries the similar
idea of Sravana tradition. In a mantra, the statement follows as — “Naisa tarkena
maltirapaneyd proktin-yenaiva sujiianaya presta”. Here also we find an indication of

such a tradition. Knowledge of Brahman can be imparted by one who is aware of the

meaning of the sruti and after hearing about the knowledge of Brahman, what is

-~

' Tacchrutvacaryaprasadatsamyagatmabhavena parigrhyopadiya martyo maranadharma
dharmadanapetan dharmyaim pravriiyyodyamya prthakrtya Sariradel anum saksmametamdtmanam
dapva prdpya sa martyo vodvanmodate modaniyanit harsaniyamdtmanani labdhva. Ka. S. B. 1.2.13.

"2 Kathopanisad-a dialogue with death, pp. 95.
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produced in the form of sentential meaning to the knower, leads him to self-
realization. Finally, the representational knower Ndaciketa also at the beginning hear to
Yama about brahmavidyd, contemplates upon it and finally meditating on this truth
- without any doubt, gets the self-realization. Hence Kathopanisad strongly holds the

practice of sravana, manana and nididhydsana as a process of self-realization.

Sravana:

Sravana means audition or hearing. The aspirant or the knower is required to
acquire a perfect knowledge of Brahman and his identity with him. The guru or the
one, who has already realized Brahman, conveys this message to the knower. In
Kathopanisad also, we see that Yama, in all the times, has tried to give this truth to
Naciketa. But as the Mahavakyas of other Upanisads serve this purpose more
effectively than the other teachings, Kathopanisad has no such mahavikyas.
However, we have a technical statement“Etad vai Tat” which is available in most of
the mantras conveying the message “This is verily That”. It is strong enough to

support our analysis of this path.

Manana:

The second step is manana or contemplation. It is hundred times more
important than Sravana.'” Hearing the words of the preceptor generates no result,
unless and until it is translated into action. Contemplating on the words of the teacher
is the most important step. In order to establish the identity between the individual

self and Brahman after hearing, the knower has to reflect on the teachings incessantly

"% Sruteh satagunam vidyanmananar mananddapi, Nididhydasam laksagunamanantar nirvikalpakam.
Vivekcudamani, 364.
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in his mind. This vehement and continuous deep thinking is called manana.
Vidyaranyamuni says that analyzing the advice of the guru through the logical
reasoning to arrive at the possibility of its validity is the act of manana.'”* When we
start to discuss about manana in relation to Kathopanisad, we have no Mahavakya
. here. But the analyzing of the deeper meaning or idea from the words of Yama on
brahmavidya and finally getting the right meaning is manana. Here, we will try to
evaluate the sentence “Etada vai Tat’- to a better explanation of manané in the light
of the Mahavdkyas like- Tat tvam asi, etc.

To get the meaning of a sentence, we have to analyze it, depending on its
significative powers, because a word can give more than one meaning and it is our
duty to bring out the actual meaning, contextually relevant, without aﬁy contradiction.
In the earlier Vedantic texts, significative power is of three types- mukhyavrtti,
gunavrtti and laksanavrtti as in the Paficaprakriya. But in the later prakarana texts
like Vedantasdara, Vedanta Paribhasd, etc. we have only two significative powers-
primary and implied. Primary is same as mukhyav.rttim5 while implied is same as
laksanavriti which also includes gunavriti within its purview.'*

“Etad vai Tat’- in this sentence we have three words- Etad, Vai and Tat.
‘Etad’ means this, here, especially as pointing to what is nearest to the speaker. ‘Tat’
means just opposite to ‘Etad’. ‘Vai’ as explained by Monior Williams, means a

particle of emphasis and affirmation generally placed after a word and laying stress on

it. It is translatable by ‘indeed’, ‘truly’, ‘certainly’, ‘verily’, ‘just’, etc.'”” Thus, the

"% Yuktya sambhavitatvanusandhanan mananantu tat. P.D. 1.53.

"% padarthasca dvividhah-sakyo laksyasceti. Tatra Saktirnama padanamarthesu mukhyavrtti.,
V. P. pp. 93.
"% Gaunyapi laksitlaksanaiva. Yatha ‘sitho ménavaka” ityatra ‘sinha’
sabdavacyasambandhikrauryadisambadhena manavakasya pratitih. 1bid., pp.96.
"7 Monior Williams, A Sanskrit-English dictionary, pp. 1020.
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literal meaning of this sentence is “This is verily That.” If we observe in our day-to-
day life also, the pronouns ‘This’ and ‘That’ are used to indicate objects where one is
nearer to us than the other. The nearer one is indicated by ‘This’ and the further one is
by ‘That’. Therefore, in the context of brahmavidya, the term ‘This’ is used to
indicate the individual Self (aparoksatvadivisistacaitanyam) and ‘That’ to indicate
Supreme Self (paroksatvadivisistacaitanyarr). Swami Chinmayananda says, “
Naturally, it becomes evident that the Self, which is the core of oursel\}es being the
most intimate part in us, is rightly indicated by the term “this.”' *®Again, “ Here the
Upanisad says, “this is that”: meaning the individual-self is the Supreme Self. Besides
this Vedantik interpretation of the one-ness of the individual Self and the Total-Self,
we met here, accepting the dramatic background of the Upanisad, explain the passage
as “that is the Atman thou hast wanted to know”- about which even Gods are
puzzled.”'9 ? Till now, the word meaning of the terms “This”, “Vai” and “That” in the
statement “Etad vai Tat” have been explained to show that they stand for the
individual-Self, Supreme Self and their mutual identity. But as the entire statement is
indicative of .the Oneness of “This” and “That”- a total identity between the individual
Self and Supreme Self, we have to go for further analysis.

The literal meaning in the manner of the sentence ‘the blue lotus’ does not fit
in with the statement “Frtad vai Tat”. In the sentence ‘the blue lotus’, ‘blue’ is the blue
colour and meaning of the word ‘lotus’ is the flower called lotus. They both exclude
other colours and other objects respectively. Thus, these two words ;nutually stand in
the relation of qualifier and qualified. This interpretation of this sentence, since it does

not contradict any other means of knowledge, is acceptable. But in the statement

' Kathopanisad-a dialogue with death, pp. 179.
" Ibid., pp. 179.
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“This is_verily That”, “That” 1s the consciousness associated with remoteness, etc.
(paroksatvadivisistacaitanya) and “This” is the consciousness, associated with
immediacy, etc. (aparoksatvadivisistacaitanya). Being contrary ideas, they cannot be
qualifier and qualified through a direct meaning. This interpretation involves a
contradiction with direct perception and other means of knowledge and so
inconsistent.**
. Sarvajitdtman also in his work “Paficaprakriyd” says that “Mukhyav.rtéi" is indeed
prohibited in respect to the pratygdtman (the Supreme Self within us all) on account
of the fact that (in case of the pratygatman) mundane things such as relation (sasthi),
quality (guna), activity (kriyd), universal (jati), or convention (ridhi), which are the
basis for mukhyavriti, don’t exist. Indeed, there is no possibility of relation and the
rest existing in the pratyagatman, of which all qualifications have been prohibited,
according to the sruti passage, “Not this, not this”, and which is beyond the range of
speech and mind, where by mukhyavriti would be applicable.”®®' Therefore, it has
been said, ** What is meant by the sentence ‘thou art that’ is not arrived at, either
through its ‘sequence of meaning’ or as ‘qualified by something’. The real meaning of
the sentence, according to scholars, is an absolute homogeneous principle or pure
consciousness.?*?

How the great statement discard the two qualified meanings (vacydartha) and
reveals the identity can be shown as such also. The statement “Etad vai Tat”, has

three words; “Etad” and “Tat” means jiva and Isvara and ‘vai” means clearly the idea

of their total identity with each other. Here, /svara is qualified by omniscience, known

** Prayaksadipramana-virodhadvakyartho na samgacchate. V. S. 157.

**' Language and Release, pp. 48-49.
*2 Samsargo va visisto va vakydrtho natra sammatah, akhandaikarasatvena vakyartho vidusar matah.
Va. V. 38.
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by indirect knowledge, omnipotent and Jiva is qualified by doership, enjoyership, joy,
sorrow, etc., known by direct knowledge. Thus, direct meaning of “Etad” and “7Tat”
are not adequate to clearly serve and bring out the full significance of them “vai”
which suggest the identity between these two. As the direct meaning of etad and tat
contradicts their total identity, we must consider the depth meaning of these terms and
recognize “Etad” as the witnessing consciousness and “7af’ as the Supreme
Brahman. And, it is possible only through the suggestive import of the terms.2% Now,
it has been already established that primary meaning has nothing to do anything with
this great statement. We have to go for deep.er meanipg depending on its secondary
significative power. So, implication is the only way to derive the actual meaning.
When the direct meaning (vacyartha) is not sufficient to bring out fully the pregnant
import of the scriptures, the suggestive meaning (laksyartha) is taken by the

0% Now, we will discuss how Jaksana brings out the

intelligent student everywhere.
actual purport of this statement. Vedanta Paribhasa gives us two types of division of
laksand. In the first type, it is of two kinds- Kevalalaksana and Laksitalaksana. In the
second type - it is of three kinds. And this second type is the only acceptable division

in  books like- Vedantasara, Paricaprakriya, etc. These three kinds of

laksand(implication) are- Jahallaksana, Ajahallaksana and Jahadajahallaksana.

Jahallaksana:
When the direct meaning of a sentence is discarded in order to get the indirect
meaning, it is called Jahallaksana. For example, “Gangayam ghosah.” The direct

meaning of this sentence is that the village of the cowherds is in the Ganga, which is

3 Manantaravirodhe tu mukhyarthasyaparigrahe, mukhydrthendavinabhute pratitirlaksanocyate.
Ibid., 47.
* Ibid., pp. 76.
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impossible. Here, the word Gariga discards its direct meaning and implies “the bank”
thereby conveying the meaning that the village of the cowherds is on the bank of
Ganga. But in the sentence “Etad vai Tat”, the contradiction is involved in one part
only, viz. as regards immediacy or remoteness etc. But the other part, viz. Pure
Consciousness, is identical and does not involve in any contradiction. So, it should not
be abandoned. Hence, in case of this sentence, Jahallaksand is not admissible.
Ajahallaksana:

Ajahallaksana is one, where the direct meaning of a sentence is not discarded
but also hints the implied meaning. As for instance, ‘Sonah dhavati” which literally
means “the red is running”, the word “red” does not discard its meaning but hints at
the implied meaning of “a red coloured horse”. But in the sentence “Etad vai Tat”, the
literal meaning, conveying an identical consciousness associated with remoteness,
immediacy, etc. is self-contradictory. Hence, it is impossible to get the meaning

without discarding any part of it. So, Ajahallaksana is inadmissible.

Jahadajahallaksana:

When one part of the direct meaning of a sentence is discarded and another
part is retained, it is a case of Jahadajahallaksana. For example, in the sentence “This
is that Devadatta”, the association of time and place with “This” and “That” are
eliminated from the sentence but the person called Devadatta retains its meaning.
Likewise, in the great sentence “Etad vai Tat”, the contradictory factors of
remoteness and immediacy, omniscience and partial knowledge, etc., associated with
“Tat” and “Etad’ respectively, is discarded and Pure Consciousness, which is
common to both, is accepted. Hence, the real meaning of that great sentence is

derived by applying this last form of laksana.
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This is the function what a knower should follow in the time of manana.

After getting this identity, the knower will proceed to the next step, i.e. nididhydsana.

Nididhyasana:

When, not even a speck of doubt remains about the identity of the individual
self with Brahman, the knower meditates on this truth and nothing else. This deep
absorption in the Brahman as one’s own self is called the rididhyasana.®® This
meditation is not like that of the symbolic one. The knower does not meditate on the
self as Brahman but aims to apprehend it as Brahman by repudiating all limiting
adjuncts superimposed on it. Taking reference from Brhadaranyaka Upanisad,
Swami Satprakashananda says, “It is to be noted that the term ‘nididhydsana’ in this
context does not mean the kind of meditation (dhyana) that is usually practiced with a
symbol. It is more like a process of knowledge or right apprehension.’”® In case of
Kathopanisad, it may be the meditation on the truth i.e. the unity of an individual seif
and Brahman or Ndciketd’s one pointed meditation after getting free from all doubts
in relation to Brahman and the phenomenal world with due contemplation.

This meditation culminates in the Samddhi as in the Yogic process. Then he gets

realized.

Inclusion of attaining svargaloka in the epistemology of
Kathopanisad:

While Kathopanisad establishes Atman as the final object, what is the

necessity of describing svargaloka as an object to be achieved n this journey? One

5 Tabhyam nirvicikitse 'rthe cetasal sthapitasya yat,
Ekatanarvametaddhi nididhydasanamucyate. P. D. 154.

206

% Methods of Knowledge, pp.288.
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thing is clear that the three boons of Ndcikeia is equally important and if we take this
world as the ground or starting point and the brahmvidya as the final goal in the
journey, then the mention of this resort (svarga) definitely carries some significance.
Thus, it also proves that in the process of knowing of the final object; the knowledge
of svarga also functions as an instrument. Without reaching svargaloka, we cannot go
on towards immortality or self-realization. We get three important information when
Yama says- Anantalokaptimatho pratistam viddvi tvametam nihitam guhdydm.

- This fire is the means of attainirig heaven.

- Fire is the support and the strength of the Universe.

- It is seated in the secret cavity of the hqart of the learned, which gives

an indication of fire as Atman.
Here, fire clearly indicates the ritualistic activities. But, unconsciously there is a
message that fire is not all about sacrifice. It has something to do with the final goal of
the journey of human being. This fire can be the symbol of Self or Atman, meditating
on which one can be liberated. Chinmayananda says in his commentary, “ There is a
declaration that the outer fire is to be considered as the vital heat energy in the
performer’s own heart. Thus, though Katha begins with the ritual religion of the
Brahmana-s, it does not stop there; as every other Upanisad it pushes the thought and
" the technique further. It is hinted at here that the sacrifice in itself is not all; its
significance is to be subjectively realized by the performer-for his final and eternal
liberation.”?"” Later, the Upanisad makes it very clear that for the attainment of the
knowledge of Brahman, knowledge of svarga is necessary.’’® All the penances are

performed for the purification of the mind and intellect through which only, the

7 Kathopanisad-a dialogue with death, pp. 31.
8 Tapdaiisi sarvini ca yadvadanti. Ka. 1.2.15.
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realization of Brahman is possible. Here, tapas means all severe and conscious
practices of self-control. Tapas is the endurance of paun, the suffering and
mortification, a sadhaka is willing to bear during and at the end of his sadhana
towards personal self denial which is considered necessary for the attainment of the
highest goal- Om, Atman or the Self. We can also call the purifying religious
austerities as fapas.”” That means sacrifice, etc. through the function of purifying
cittu, make itself an instrument for the knowledge of Brahman. As'soon as the
purification of the internal organ is performed through such activities, the knower’s
inclination moves towards liberation.

Thus, sacrifices are essential for crossing the bridge of this world to reach the
imperishable Supreme Brahman*'° 1t is supported by other sruti passages also-
“Tametam veddanuvacanena brahmand vividisanti yajiiena danena tapasa’ndasakena”
(Br. 4.4.22). Frora our day-to-day life also we can say that experience of the previous
deeds, either it is wrong or right, we have done, is the ground for our highest
activities. If we don’t know the nature of a thing, we cannot determine its result or
productivity. So, we have to know from an experienced authority about it. So is the
case of svargaloka. Thus, it is established that the inclusion of the attainment of

svargaloka in the epistemology of self-realization is not discardable.

209

kathopanisad-what after death, pp.170.
Yah seturijananamaksaram brahma yatparam,
Abhavau titirsaram param ndciketam sakemahi. Ka.1.3.2.

2l
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CHAPTER YV

KNOWLEDGE

The concept of knowledge in a cognitive process:

Knowledge is the basis of all practical activities of a knower in relation to
object. It inherently refers to an object that is known and it always belongs to a
subject that knows. There can be no knowledge existing independently by itself
without implying a knower and a thing known. When we say that I have the
knowledge of a particular object, it means we have all the information about that
particular object as what really it is. Knowledge is the revelation of the objective

world to a subject. It is a-subjective phenomenon representing the world of reality.'!

Knowledge in Kathopanisad:

Explaining knowledge from the Upanisadic point of view, Paul Deussen says,
“Knowledge --- not ‘much learning,” but the understanding of metaphysical truths—
was the impelling motive of the thinkers of the Upanishads. Because of the theoretical
Jimportance of knowledge in that period of speculative activity, and also because of
the discrediting of the popular polytheistic religion by philosophical reasoning, there
took place in India during the times of the Upanishads a movement similar to that
which produced the sophists in Grace, namely, a re-adjustment of the accepted ethics
and a substitution of philosophic insight for traditional morality.”?'?> Accordingly,

knowledge in Kathopanisad means the understanding of the metaphysical reality or

' The Basic Ways of Knowing, PP. 72.
*1? Philosophy of the Upanishads. PP.58.
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truth as propagated in different layers. In the first chapter, where we have already
established three layers of realities- sensuous, worldly suprasensuous and
suprasensuous, of which the first two are conditional reality while the third one is the
Ultimate Reality. Consequently, according to the different objects and their respective
cognitive process, their results will be also different. Therefore, the concept of
knowledge will be also different. But the nature of the knowledgé of conditional
realities is same. So, we have here only two layers-worldly and noh-worldly or
empirical and transcendental. In this chapter, we make our discussion in relation to
these two layers. Regarding these, Kathopanisad has beautifully established two
different concepts of knowledge as absolute knowledge and rational knowledge.
Some scholars say these two as higher knowledge and lower knowledge respectively.
But from the point of view of non-dual Brahman or the final purpose of the
Kathopanisad we can say these as integrated and fragmented knowledge. Now the

question is what is integrated and what is fragmented?

(a) Integrated knowledge:

In a sentence, integrated knowledge means the knowledge of Brahman. In case
of this knowledge, where Atman or Self is the object, which is also the inner self of
" the knower, it cannot be a knowledge of practical value, as we use in our day-to-day
life. In such a condition, Atman will be a product achievable through an action or then
it would be a thing made or born. Knowledge (of‘Brahman) in the Upanisadic
parlance does not mean “to know” merely but has a much deeper significance. “To
know” (Brahman) in fact means a realization of the non-dual Brahman, a total

transformation of the personality. It can be categorised as indirect and direct.
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Acquiring the knowledge of Brahman, as “Brahman exists” is one thing and the
knowledge of Brahman as the realization of the unity of individual self and Brahman
is another thing. Vidydranya muni says that to know the existence of Brahman is
indirect knowledge, whereas one’s identification with Brahman by eradicating one’s
previous identification with the impure mortal body is the direct knowledge.”'” We
are discussing here about the second type, which is the final goal of Kathopanisad
otherwise liberation or emancipation. Kathopanisad clearly says that the hotion of the
unity of the self is the final stage of knowledge. It describes this state as “parama

’7214

padam”, “pard gatih.”*'* Sarkara also in his commentary of this Upanisad says that

the realization of the Atmatattva as non-dual or integrated form is the highest limit of
knowledge.”"” Gita also says it as “paramam gatim” *'®

When knowledge comes in a uniform, when one sees unity in diversity, i.e.
non-difference with Brahman, it is called integrated knowledge. It is the knowledge in
the form of the unity of the individual self and Brahman. In other words, it is the
realization of the sole Reality. There remains no duality. Sreyas leads one to this
knowledge. It is not produced, it is realized. It is an outcome of inward speculation. It
comes in the form of ‘Aham B;:ahma'smi "

When one gets the knowledge as one, his attachments and desires end up and
the sense-organs which have the natural tendency of an outward journey, becomes

motionless. This stage of realization of non-duality is the integrated knowledge.

Kathopanisad constantly says about this integrated knowledge. Through the

3 Asti brahmeti cedved paroksajfianameva tat, Ahari brahmeti cedved saksatkarah sa ucyate.

P. D, 6.16.
214 Vijiianasarathiryastu manahpragrahvin naral,
So ‘ddhvanal paramapnoti tad vispoh paramam padam. Ka., 1.3.9.
Purusiinna paran kiiicit sa kdsta sa parda gatilh. Ibid., 1.3.11.
I Jianasya hyesa pard nista yadatmakaitvavijiianam. Ka. $. B., 1.2.8.
21 qwvakto ksaraityuktastamahuh paraman gatim. B. G., 8.21.
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previously discussed cognitive processes, when the knower becomes fully aware of

1.2'7 Clarifying

the real nature of his innerself, then there remains no difference at al
this concept it further says that as the pure water poured into pure water becomes the
same i.e. remains the same without developing any new properties, similarly, the one
who knows of this unity between the individual self and the Brahman, his self
becomes one with the Brahman.*'® This mantra reasserts the oneness of the Divine
Presence in man and the Totality of Divinity that pervades everywhere.' Other sruti
also says that when to the man of realization all beings becomes the very Self, then
what delusion and what sorrow can there be for that seer of oneness.?'’

At this moment the individual realizes his own real nature as Pure
Consciousness. With this self-realization, he experiences his oneness with the all-
pervading and immortal Truth. When pure water is poured into pure water there can
be only be pure water alone. Similarly in realizing oneself to be the eternal Factor,
one at once realizes his own oneness with the One that alone is the One. The

£.%2° When the knower realizes the non-dual nature,

individual-self is the Supreme Sel
nothing exists to become an object of thought to him. Since there is nothing to be
known, it is stated that there is no perception of any object then. The cycle of
existence ceases because liberation- the fruit of right knowledge immediately follows,
after the self-realization. There remains no distinction between the knower, knowing

object and the knowledge. Sruti also says, “Ekena vijfianena sarvam vijiiatam

“bhavati.” Sankara also supporting this view says that the vision of the absolute

2 Manasaivedamaptavyanit neha nandsti kificana. Xa., 2.1.11.
**¥ Yathodakaiit suddhe suddham asiktarir tadrgeva bhavati,
Evam munervijanata armda bhavati Gautama. Tbid., 2.1.15.
Yasminsarvani bhiitanyatmaivabhiidvijanatah,
Taira ko mohal kah soka ekatvamanupasyatal. Isa., 7.
*** Kathoapanishad-a dialogue with death, pp. 204.

21
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Reality is devoid of the distinction of knowledge, known and knower.”?! In the
Brahma-Sitra also, Sankara says, ““ Existence is consciousness; consciousness is
existence; there is absolutely no difference between the two.”??

This absolute knowledge or real nature of Brahman is beyond language.
Language is unable to express the essential nature of that Pure Consciousness as the
modern Physics views about the essential nature of this universe. We can remind here
the great Sruti — “neti neti” (Br. 2.3.6). In the same way, Ka;hopani;éd also talks
223

about the nature of absolute knowledge or Brahman as asabdam, asparsam etc.

Thus it is the realization of the integral nature or the integral nature itself.

(b) Fragmented knowledge:

Fragmented knowledge is the knowledge of this world as it is, in the multiple
forms. Wherever there is duality, there is fragmentation. Fragmented knowledge is an
outcome of external activities. Preyas leads one to this knowledge. It is produced in
the form of ‘I know the pot’, ‘I know Hari’, etc. The world in its fragmented structure
gives space to our sense-organs for movement. It creates the intensity of the
attachment and desire. So, the Jiva, enjoys the pleasure, comes frém the outward
movement of the sense-organs. But in reality, there is no diversity. Whatever is here
visible as the world, the same is there as Brahman and what is there, the same is here.
Only the ignorant people see this diversity and get the knowledge in the fragmented

form. And he, who does not see the essential unity and sees disparity, moves in the

**! Yattu Brahmano vijnanam tatsavitrprakasavadagnyusnatvavaccha Brahmasvaripavyatiriktam
svariipameva tat. Tai. S.B.,2.1.
*? Sattaiva bodhah bodha eva ca satta, nanayoh parasparavyavrttirasti, B.S. S. B., 3.2.21.
= Asabdamasparsam riipamavyayarit
tathd ‘rasan nityamagandhavacca yat. Ka.,1.3.15.
Anvatra dharmadanyatradharmdt anyatrasmat kreakreat,
Anvatra bhiitdcca bhavydcca yartat pasyari tad vad. Tbid.,1.2.14.

1ot
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cycle of birth and death.”** As the water that reins on the highest peak goes down the
peak, scattered in various ways and directions, similarly, the one who is ever watching
the qualities and attributes of objects, is ever running after objects all the time seeing
them as different from the Self?*> Thus it is the knowledge of the visible world
concerning the separate existence of every object.

Any epistemological study shows that as soon as knowledge is produced,
behaviour of the knower starts accordingly. So, we can get a clear picture of the
nature of these two different concepts of knowledge, examining the statements of the
Kathopanisad regarding the nature of the knower, after getting the respective

knowledge.

Nature of a knower of integrated knowledge after realization:

1. A realized knower gives up joy and sorrow. As soon as the knower realizes the
integral nature of the universe, there remains no duality and in such a
situation, where is the possibility of feeling joy and sorrow? Kathopanisad
repeatedly mentions references in this context- “Marva dhiro harsasokau
Juhati” (1.2.12/13), “Akratuh pasyati vitasokau dhatuh
prasadanmahimdanamdtmanah” (1.2.20), “Mahantam vibhumatmanam matva
dhiro na Socati” (1.2.22).

2. He, who reaches that highest goal, from where there is no return to the world,
is a realized one.”? The Supreme Goal is the realization of our identity with

Brahman. With this true identification, the false identifications with the mind-

** Yadeveha tadamutra yadamutra tadanviha,

Mrtyol sa mrtyumdpnoti ya iha néaneva pasyati. Ibid., 2.1.10.
1Yol ! 14 » pasy
= Yathodakam durge vrstam parvatesu vidhdavati,

Evam dharmdan prthak pasyan tinevanuvidhavati. Ibid., 2.1.14.
N p pasy
>0 Sa tu tatpadamapnoti yasmétd bhityo na jayate. Ibid., 1.3.8.

I4 P » y Jay
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intellect equipments, the ego sense totally end. Birth and death belong to the
ignorance- created sense of ego; when it is ended forever in the knowledge of
our Real Nature, the chain of birth and death also end. Gita also says that

attaining Brahman one never return to this world.”*’

He, who has realized the Atman, becomes free from the jaws of death.?®
“There is no doubt, indeed, that no other fea.r in life is so common to all as the
dread of death. Here the word “death” is to be understood not in its limited
aspects 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 finiteness in the world of matter.”*%’
Having known what is eternally immortal in this mortal world, the wise don’t
desire anything in this transient world.”*° After realization, there remains
nothing second. So, the natural tendency of the sense-organs to go outward
and the desire for enjoyments of the objects of this world and the next come to
an end.

Kathopanisad says that the Atman by which a man cognizes sound, touch,
colour, taste and smell and their dualistic contacts and joys, what is there in

this world which is unknowable to that Atman?*!

This statement gives us a
reason to sum up the concept of integrated knowledge as non-dual and also the
non-difference between the knower, knowable objects and knowledge.

Because, “what is there unknowable” is also possible only in this respect.

. " Yadgarva na nivartante taddhama paramam mama. B. G., 15.6.
= Anddyanantan mahatali param dhruvam

nicdyya tanmytyuimukhdt pramucyate. Xa.1.3.15.

** Kathoapanishad-a dialogue with death, pp. 164.

230

Atha dhirda amrtatvam viditva dhruvamadhruvesviha na prarthgyante. Ka.2.1.2.

23 o . . . 2 - .= N ~ . T I ‘e
*! Yena ripanit rasant gandhani Sabdan sparsdaca maithunan, Etenaiva vijanati kimatra parisisyate.
Ibid., 2.1.3.
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6. Having realized, the knower does not grieve and is liberated.”*

7. The wise who perceives the Atman who is the controller, the soul of all beings

and manifest as manifold, eternal among the non-eternals, the intelligence in
the intelligent, fulfills desires of many though one, as existing in his own Self,

the eternal happiness belongs to him.>?

Here “the eternal happiness” means
liberation, because no other happiness can be eternal.

One who knows Brahman becomes immortal.>** Those who knov;/ the highest
Brahman, the Source of All Life, the substratum for the eternal play of change,
to be the Vital Factor in themselves, they shall attain immortality.

If one, in this life, is able to comprehend Brahman before the death of the

body, he will be liberated from the bondage of the world.?**

10. Naciketa, the representational knower, realizing his inner-self becomes free
from all impurities and death and attained Brahman.*® That means a knower of

this knowledge gets immortality and becomes Brahman.

Nature of a knower of fragmented knowledge:

The knower, who doesn’t attain that goal, gets into the round of births and

death.”’ “Afttain that goal,” means the attainment of the knowledge of

[ )

2 Anustaya na Socati vimuktasca vimueyate. Ibid., 2.2.1.
¥ Eko vast sarvabhitantaratma

ekam rapam bahudha yah karoti,
Tamdtmasthai ye ‘nupasyanti dhirah

tesam sukham sasvatam netaresam. Ibid., 2.2.12,
Tamatmastham ye ‘nupasyanti dhirdl

tesam Santih sasvati netaresam. Ibid., 2.2.13.

33f Yu etad vidurmrtaste bhavanti. Ka.2.3.2.
3 tha cedasakad boddhun prak sarirasya vistrasah. Tbid., 2.3.4.

23¢ o . , -
' Mrtvuproktait Naciketo 'tha labdhva

“vidyam etam yogavidhin ca krtsnam,

Brahmaprapto virajo 'bhiid vimrtyult

anyo ‘preyan yo vid adhydtma meva.lbid., 2.3.18.
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Brahman or self-realization. So, the indication is to the knower of a
fragmented knowledge who accepts the world as it is.

The childish, ignorant people follow their sense-organs and pursue external
pleasures, and thereby fall into the widespread trap laid down by death.”® We
have already said that he who follows their sense-organs and runs after
worldly objects acquires the fragmented knowledge. And such a knower of
fragmented knowledge is trapped by death.

In this life, if one is not able to comprehend Brahman or integrated
knowledge, before the death of the body, he has to take a body again in the

world of creation.?*’

Knowledge is of two kinds only. So, unable to
comprehend the integrated knowledge means able to comprehend only
fragmented knowledge. And, such a knower after departing from his present

mani.estation will have to take up yet another form and come back to this

wretched plane of limitations and finiteness.

Thus, we get two types of knowledge —

(a) Fragmented knowledge- the knowledge produced from the worldly objects in

the form of ‘I know the pot’, etc. through a sense-object contact.

(b) Integrated knowledge- the knowledge that arises from the realization of one’s

own self in the form of ‘I am Brahman’. And this is the final knowledge of

the Kathopanisad. .

237 _ Lo D
" Na sa tatpadamapnoti samsdaram cadhigacchati. Ibid., 1.3.7.
23 ~ - - c g =7

¥ Pardcal kamananuyanti baldh

239

te mrtyoryanti vitatasya pdsam. Ibid., 2.1.2.
Tha cedasakad boddhum prak sarirasya vistrasah,

Tatal sargesu lokesu Sarfratviya kalpyate. Toid., 2.3.4.
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In case of fragmented knowledge, the individual being goes on identifying
himself with the mortal body with limited capabilities and powers. He feels happy and
unhappy with the corporal comforts and discomforts he receives and travels in the
cycle of birth and death.

In case of integrated knowledge, the individual being discriminates between
self and non-self, which finally results in his emancipation. The knower feels that he
is the Atman, which is self-effulgent, quite and equanimous. The knowef realizes the
identity between his inner self and Brahman. He feels all the names; forms and
activities are nothing but Brahman. Ignorance being the cause of bondage, knowledge
naturally is the cause of freedom. Such a knower becomes immortal and gets

liberation.
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CONCLUSION

It is just only an effort to bring out the concept of epistemology, adopted by

the Kathopanisad to know the reality whatever it is empirical or transcendental. But

as it develops its philosophical speculation to the direction of absolute monism, its

epistemological issues are raised in relation to Ultimate Reality or Brahman only

where the issues related to empirical reality or external world, are only to clarify the

issues of the Ultimate One. We have tried to expound the “Epistemology in

Kathopanisad” within our available sources. From this discussion, we can draw the

following conclusions:

1.

This widely studied Upanisad is very clear in explaining the reality of this
world and beyond. It shares much more parallels and recurrences of ideas and
texts with other Upanisads, Indian philosephical systems, Gita, etc. which
stratifies its authenticity in its exploration of philosophical speculation.

The central issue of the Kathopanisad is the Naciketa’s quest for truth-whether
man survives after death or not? So, it is the surest indication that the search
for truth has turned from the world of external nature to the world of internal
nature. Thus, primarily it is the epistemology of Pure Consciousness.

The three boons, asked by Naciketd are very significant in relation to our
discussion as they represent the three layers of reality, which is basically one.
Kathopanisad follows the style of dialogue or guru-sisya pamampara, which
helps us to identify the concept of knower and the importance of a guru for

right knowledge in it. We have made a division of knower in three types in
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re}ation to their respective object of knowledge and the pre-requisites, they
hold.

Kathopanisad has explained its metaphysical stand broadly in three layers-
sensuous worlds, suprasensuous world and beyond world, of which the first
two are subject to merge into the third one i.e. the Ultimate Reality. Thus,
objects can be divided only as- eternal and non-eternal or worldly and non-
worldly.

Objects are known subjectively through different processes. We get a process
of sensory perception for the external world while a sacrificial act enhanced by
verbal testimony for worldly suprasensuous object. And for the attainment of
the final object, the process of yoga and the triple cause- sravana, manana and
nididhydsana have been introduced with a proper guidance of a guru. The
process of attaining the final object is not so explicit in Kathopanisad, but we
have made an attempt to synthesize the available materials with special
reference to other Upanisads and secondary text. In two layers, the processes
can be shown as following.

In case of empirical-

Knower—> knowing process (external ways like pratyaksa, anumana etc. for
which sense-object contact is required, sacrificial ceremonies guided by a gurn)

— Objects (external world)—>Knowledge (worldly, which creates results of

temporal nature and binds soul in the birth cycle).
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In case of transcendental-

Knower— knowing proces.s (Yoga, Upasand, tapas or Sravana, manana and

nididhyasana)— object (Atman)— knowledge (realization of Ultimate Reality)

7. Sreyas and preyas are two approaches, a human being can follow, choosing
one of them. They lead to different goal through different experiences. Sreyas
1s used for the actions of highest value while the preyas is used for the lower

" value. From the point of view of knowledge, sreyas is the vision of integral
nature of the universe whether preyas is the normal vision of plurality of the
universe as it is. The vision of integrated nature of the universe is not an act of
perception but a process of realization. Therefore, Kathopanisad says that
Atman cannot be known through the logical reasoning but by realizing the
unity of the individual self and Brahman.

8. The concept of integral universe is same as that of the modern physics. It is a
fact that the real nature of this universe is in an energy form. Though we see
the external world in various forms, essentially they are one in nature.
Variations are only a transformation of the real nature i.e. energy. But Science
is unable to explain the nature of this energy through language. This is the
stand of the Kathopanisad also. Brahman is the sole Reality; the world is
nothing but Brahman. Due to ignorance, we see the many in One. But the
nature of this Ultimate Reality is beyond language. An aspirant can only
realize it.

9. Upanisads, which represent the highest human intellect of the Indian
intellectual tradition and the backbone of the most Indian philosophical
systems, are treated as some impractical documents of an old and superstitious

society in this era of technology. A very few people are aware of the



112

underlying philosophy of the Upanisads. But as a matter of fact, Upsnisads are
the most intense review of human life. They have great practical value in the
individual level as well as the mass level. Upanisads give us a picturé of a life
of high profile personality. How can we get the success in our life in the right
direction -Kathopanisad shows us through the epistemological discussions. It
can be a necessary prelude to an understanding of life in depth and, through
that, to a total philosophy of life. And in the mass level, it gives aﬁ idea of an
integral society or universe where the vision of an individual turns into
oneness 1n place of manyness. There remains no discrimination in any aspect
of a society if every individual tries to identify himself with everything else.
After doing the study on epistemology in Kathopanisad, we feel that the
whole Upanisadic literature demands a study from this point of view as they can
come more close to the general people and practical life. A single text based study can
not gives us the details discussion of the Upanisads as they share the same ideas
synthetically. So, our attempt is like an infant in this field. It has just open up a door
of a new approach. More prominent research works are required to make it perfect in

the proper way in the coming days.
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