
INVOCATION 

sa ha ntiv avatu, saha nau bhunaktu, saha viryam karaviivaAai: 
tejasvi nav adhitam astu: ma vidvi~iivahai; aum Siinti~, Siinti!J, 
sa:nti/.1. 

May He protect us both; may He be pleased with us both; 
may we work together ·with vigour; may our study make us 
illumined; may there be no dislike between us. Aum, peace, 
peace, peace. 

See also T.U. II and III. The teacher and the pupil pray for 
hannonious co-operation in keen and vigorous study. 

I. I. 3-

CHAPTER I 

Section I 

NACIKETAS AND HIS FATHER 

595 

r. uSan ha vai vajaSJ-avasa}; saroa-vedasam dadau: 
tasya ha naciketii niima putra iisa. 

r. Desirous (of the fruit of the ViSvajit sacrifice) VajaSravasa, 
they say, gave away all that he possessed. He had a son by 
name N aciketas. 

uSan: desirous. Evidently, at the time of the Upani!j:ad, the 
sacrificial religion of the Brahmanas was popular. Desire for earthly 
and heavenly gain was the prominent motive. The Upani~ad 
leads us to a higher goaL 'He who is free from desire beholds him.' 
II. zo. 
uSan, is sometimes said to be the offspring of VtijaSrapasa.• 
gave away all that he possessed. He is represented as making a volun· 
tary surrender of all that he possessed, samnytisa, in order to secure 
his spiritual interests. 
Naciketas: one who does not Jrnowz and therefore seeks to know. 

The author attempts to distinguish between V.iij~ravasa, the 
protagonist of an external ceremonialism, and Naciketas, the seeker 
of spiritual wisdom. Vaj~ravasa represents orthodox religion and is 
devoted to its outer forms. He performs the sacrifice and makes 
gifts which are unworthy. The formalism and the hypocrisy of the 
father hurt the son. 

2. tam ha kumaram santam dak$i,asu niyamdndsu Sraddhii· 
viveSa, so'manyata. 

2 As the gifts were being taken to the priests, faith entered 
him, although but a (mere) boy; he thought. 

Prompted by the desire to do real good to his father, the boy 
felt worried about the nature of the presents. 
Sraddhti: faith. It is not blind belief but the faith which asks whether 
the outer performance without the living spirit is enough. 

3· pitodaka jagdha-tft#i dugdha-tlohii nirindriyfi}J 
ananda niima te lokas tan sa gacchata ta dadat. 

J .. Their water dronk, their grass eaten, their milk milked, 
their strength spent, joyless, verily, are those worlds, to which 
he, who presents such (cows) goes. 

1 u.tax nama viijaSravaso'patyam. Bhattabhii.skara Mi!ira. 
• Cp. R.V. 'Noknowledgeofthegodhave I, a mortal.' nakatil devasya 

martyaS ciketa.' X. 79. 5· 
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n£rindriya[l: without the strength to breed, a.prajanana-sama~. 
anan~: attananda{l, asuk~, joyless. l5a 3; B.~. IV. 4- !I· J?e 
cows which are presented are no longer able to drink, eat, gJ.Vemilk 
or calve. 

Naciketas reveals here, with the enthusiasm of youth, the utter 
inadequacy of a formal soulless ritualism. The idea of complete 
surrender (saroa-vedasam dtufau) in the first verse ~~uld be properly 
interpreted as utter dedicatton or complete self-gtvmg. 

True prayer and sacrifice are intended to bring the_ mind and will 
of the human being into harmony with the great uruversal purpose 
of God. 

4- sa hovti.ca pitaram, tata kasmai mam dasyasiti; 
dvitiyam trtiyam; tam hovti.ca: mrtyave tva dad_ti.miti. . 

4- He said to his father, '0 Sire, to whom wilt thou gtve 
me?' For a second and a third time (he repeated) (when the 
father) said to him, 'Unto Death shall I give thee.' 

Dr. Rawson suggests that a mere boy should be so impertinent 
as to interfere with his doings, the fathe~ in anger said, 'Go to hell.' 

The boy earnestly wishes to make ~U an offering and _t~us 
purify his father's sacrifice. He does not di~ t~e old tradit!o!l 
but attempts to quicken it. There can be no qmckenmg of the spmt 
until the body die. 

Cp. St. Paul: 'Thou fool, that which thou sowest is not quickened 
except it die.' 
mrtyave: unto Death. Mrtyu or Y ama is the _lord· of death. ~ 
Viija.Sravasa gives away all his goods, Naciketas ~eels that this 
involves the giving away of the son also and so wishes to know 
about himself. When the father replies that he will give him to Yama, 
it may mean that, as a true samnylisin, personal relations and claims 
have henceforward no meaning for him. Naciketas takes his father's 
words literally. He in the course of his tea~~ points out f;bat the 
psychophysical vehicles animated by the spmt are detenmned by 
the law of kanna and subject to death. He who knows himself as 
the spirit, and not as the psychophysical vehicle is free and inunortal 

5- bahUnam emi prathamal;, bahUnti.m emi madhyama!J; 
kith svid yamasya kariavyam yan mayiidya ka_r4yati. 

5- Naciketas, 'Of many (sons or disciples) I go as the first; 
of many, I go as the middling. What duty towards Varna that 
(my father has to accomplish) today, does he accomplish 
through me?' 

emi: gacchiimi, I go. 
madkyamaf!,: middling, mrtliniim madhye. Among many who are 

I. I. 7- 597 
dead I am in the middle. I am not the last. Many others will still 
follow me and there is no need for lamentation. 
Naciketas in sadness reflects as to what help he has to render to 
Yama. 

Anticipating the teacher's or the parents' wishes and carrying 
them out is the way of the best pupils or sons; promptly attending 
to what is ordered is the next best; neglecting the orders is the worst 
form of conduct of pupils or sons. Naciketas belonged to the first 
type; at worst to the second; he was never negligent of his duty to 
his father. 
yatMvasaram iiiiiiva Sui_rU~tw pravrtti-rUpii; iijiiiidiva.Sena SuSr~a~ 
p_ravrUi-rupii; gurviidibhilJ lropihu;san SuSr~iikaratw pra:urtti-rapa. 
Samkarananda and A. 

6. anupaiya yathii pUrve pratipaSya tathiipare, 
sasyam iva martya!J. pacyate sasyam iva jayate punab. 

6. 'Consider how it was with the forefathers; behold how it 
is with the later (men); a mortal ripens like corn, at1d like 
corn is born again.' 

S makes out that Naciketas, startled by his father's words, 
reflected and told his father who was now in a repentant mood that 
he was much better than many sons, and there was nothing to be 
gained by going back on one's word. Naciketas reminds his father 
that neither his ancestors nor his contemporaries who are decent 
ever broke their word. After all, human life is at best transitory. 
Like a blade of grass man dies and is born again. Death is not all; 
rebirth is a law of nature. The life of vegetation on which all other 
life depends passes through the seasonal round of birth, growth, 
maturity, decay, death and rebirth. The unity of all life suggests 
the application of this course to human beings also. This perpetual 
rebirth is not an escape from the wheel of becoming into a deathless 
eternity. Even if we do not gain life eternal, survival is inescapable. 
So the son persuades his father to keep his word and send him 
to Yama's abode. 

Possibly N aciketas wished to know what happened to his ancestors 
and what will happen to his contemporaries after death. 

The doctrine of rebirth is assumed here. 

NACIKETAS IN THE HOUSE OF DEATH 

]. vaiSvlinarafJ praviSaty aiithir briihma1JO grh.in: 
tasyaitam sa.ntim kurvanti, hara vaivasvalodakam. 

]. As a very fire a Brahma.t;ta guest enters into houses and 
(the people) do him this peace-offering; bring water, 0 Son 
of the Sun! 
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In the Brahma~ account, Naciketas goes to Yarna's house, at 
the command of a divine voice. He waits for three nights before 
Death returns and shows him hospitality due to a guest. 

~says: 'Thus addressed, the father sent his son to Yama, in order 
to keep his word. And going to Yama's abode, he waited for three 
nights as Y ama. had gone out. When he returned his attendants, or 
perhaps his wife said to him as follows informing him (of what had 
taken place in his absence).' 

As fire is appeased by water, so is a guest to be entertained 
with hospitality. The word for fire used here is VaiSvtinara, the 
universal :fire, which affirms the unity of all life. The guest comes as 
the embodiment of the fundamental oneness of all beings. 

8. asa-pratik$e samgatam sUnrtam ce#iipUrte putra-paSums ca 
sarviin 

etad v_rnkte pu~asyalpamedhaso yasyiinaSnan vasati briih
ma~o grhe. 

8. Hope and expectation, friendship and joy, sacrifices and 
good works, sons, cattle and all are taken away from a person 
of little understanding in whose house aBrahma.J;~.a remains unfed. 

B.U. VI. 4· 12. 
sUnrta: joy in Vedic Sanskrit, 'kindly speech' in ]aina and later 
Brahmanical works. · 
i~taparte: sacrifices and good works. 
i~tam: fruit produced by sacrifice, piirlam: fruit resulting from such 
works as planting gardens, etc. i~tam yiigajam phalam: partam, 
iirtimidi-luiyajam phalam. S. Cp. R.V. X. 14. 
sam gacchasva pitrbhil}, sam yamena i~tapartena parame eyoman. 
'Unite thou with the fathers and with Yama with the reward of thy 
sacrifices and good works in highest heaven.' 

vapi-kUpa-tapikidi-devattiyatantini ca 
annafrradanam iirtima.IJ partam ily abhidJJiyate. 

YAMA'S ADDRESS TO NACIKETAS 

9- tisro ratrir yad avatsir grhe me'naSnan brahman atitthir 
namasy~. 

namaste'stu, brahman; svasti tnll'stu; tasmiit prati tfin vardn 
1J!1fi$f!a.' 

9· 'Since thou, a venerable guest, hast stayed in my bouse 
without food for three nights, I make obeisance to thee, 
0 Brahmcu;ta. May it be well with me. Therefore, in return, 
choose thou three gifts. 

I. I. II. Kajha Upanifad 599 
·~ei_t the disciple is ready, the Master appears.' 

lasmat: m order to remove the evil effects of that, tasya pratikiirQya. 

NACIKETAS'S FIRST WISH 

10. santa-samkatpa}J, sumand yatha syiid vita-manyur gautamo 
mtibhi mrtyo. 

lvat--ftr~!$/am miibhivadet pratita, etat traydi!Am prathamam 
varam V!1J-e. 

10. That Gautama (my father) with allayed anxiety, with 
anger gone, may be gracious to me, 0 Death, and recognising 
me. greet me, when set free by you and this I choose as the 
:first gift of the three. ' 

su~: gracious. prasantW~. S. 
pratita: recognising. It means 'recollected, recognising that this is 
my own St_?n com~ back again.' pratito labdha-smrtih, sa eva ayam 
putro samagata[t ity evam pratyalJhijinan ity arthah. ~. 

II. yathti purastad bhavita pratita auddalakir iirunir mai-
prasr#aiJ · 

sukham ratriS Sayita vitamanyus tviith dadrSivtin mrlyu-
mukhiit pramuktam. · · · 

II. (Yama_sai~): 'As of old will he, recognising thee (thy 
father) Auddalak1, the son of Arul).a, through my favour will 
he sleep peacefully through nights, his anger gone, seeing tlfee 
released from the jaws of death.' 

at~ddilakir tir-u'}ir: Uddalaka, the son of Artu.ta. The father of 
Svetaketu is also called Arw:U. C.U. VI. r . .1. 

nud-prasr#afl,: through my favour. maya anujiiiit~. S. anMjiiatal}, 
anugralla-sampanna!J. Gopalayatindra. It may apply to the first or 
the second part. 

In the previous verse lvat-prasr#am is taken to mean 'set free 
by xo.u'; so in th!s v~ mat-trasr~~-~ould mean 'set free by me.' 
It ts m the nommative case m appos~bon to Auddaliiki Aruni the 
subject which is inco~. So S ~ves a different meaning, which is, 
however, not the obVIous mearung of the phrase. If we alter it to 
mat-prasr#am, the rendering will be, 'As of old will he (thy fathe-r) 
Auddiilaki AIUJ.~.i, recognising thee, set free by me.' . 
De~n r~t~ ~he .ori~al reading but gives a different rendering: 
Auddiilak.i .Anu;ri will be JUSt as before. Happy will he be released 

by me (from his words). ' 
Charpentier identifies Naciketas with Auddaiak:i. Arlu)i. He 

renders the verse thus: 
'As of old he will be fnll of joy; since the son of Uddalaka Arur_ti 
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has (already) been let loose by me.' So t~, flil!.ebrand~: ·~.son 
of Uddalaka, is (herewith) released by me. Jnd,anAniHJuary, (r9z8), 
pp. 205, 22J. 

NACIKETAS'S SECOND WISH 

12• svarge loke na bhayam kim ca 11/isti na tatra tvam na jaraya 
bibheti. 

ubhe tirtvti aSanayd pipase Sokatigo mpdate svarg'!'-loke. 
12. (Naciketas said): In the world of heaven there IS no fear 

whatever· thou art not there nor does one fear old age. 
Crossing ~ver both hunger and' thirst, leaving sorrow behind, 
one rejoices in the wor1d of heaven. 

See R.V. IX. IIJ; R says that SVMga is mok$a. svarga-Sabtlo 
mok~a-slhana..par~. . 
leaving sOTTOfll behind: Wkam atitya gacchati. 

IJ. sa tvam a,:nim svargyam adhy~i mrtyo, prabriai tam 
Sraddadanaya mahyam 

svarga-lokii amrlatvam bhajanta, etad dvitiyena "!'1!-e var~. 
13. Thou knowest: 0 Death, that fire (~crifice which is) the 

aid to heaven. Describe it to me, full of f3.lth, how the dwellers 
in heaven gain immortality. This I choose, as my second boon. 

svarga-lok~: svargo loko ye~tim te param-'P!'da-priipt~. . 
amrtatvam: immortality. In svarga which ts a part of the mamfes_ted 
wriverse, the immortality may be endlessn~ but not etenu~y. 
Whatever is manifest will sooner or later enter mto that from which 
it emerged. Yet as the duration in svarga-loka is inca!culable, the 
dwellers in it are said to be immortal. They may continue as long 
as the manifested world does. 

:q. pra te bravimi tad u me nibodha SIJargyam agnim naciketa/J 
prajiinan .. : .nL • eta - 'L -~~ • 

ananialokiiptim atlw prati$1hath ~•. tvam m n1n1-m 
guhaytim. . . 

14. (Yama said): Knowing well as I do, that fire ("~vhich IS) 
the aid to heaven I shall describe it to thee-learn tt of me, 
0 Naciketas. Kno~ that fire to be the means of attaining the -
boundless world, as the support (of the universe) and as abiding 
in the secret place (of the heart). 

nihitam gu}tayim: abiding in the secret place (of t~e. heart). ~t 
means literally, hidden in the cave. The cave or the hiding-place ts 

l. I. 16. 6or 

said to be in the centre of the body. guhii yam Sarirasya madhye: 
Taittiriya Brahmaf!-ll I. 2. I. 3- vid~iim. buddhau nivi~tam. S. 

The centml purpose of the passage is to indicate that the ultimate 
power of the universe is also the deepest part of our being. See also 
I. 2. IZ. It is one of the assumptions of the Upani~ writers that 
deep below the plane of our empirical life of imagination, will and 
feeling is the ultimate being of man, his true centre which remains 
unmoved and unchanged, even when on the surface we have the 
fleeting play of thoughts and emotions, hopes and desires. When we 
withdraw from the play of outward faculties, pass the divisions of 
discursive thought, we retreat into the soul. the witness, spirit 
within. 

IS. lokadim agnim. tam uviica tasmai,yii i~takti,ytivat'fr vii,yathti 
va. 

sa capi tat pratyavadat yathoktam; athiisya mrtyuJ;.. punar 
eviiha tu#al;... 

15. (Yama) described to him that fire (sacrifice which is) 
the beginning of the world (as also) what kind of bricks (are 
to be used in building the sacrificial altar), how many and in 
what manner. And he (Naciketas) repeated all that just as it 
had been told; then, pleased with him, Death spoke again. 
lokadi: the beginning of the world. In the R.V., Agni is identified 
with PrajO.-pati, the Creator, and so may be regarded as the source 
or origin of the world. In II. 2. 9 we are told that the one Fire, 
having entered the universe, assumed all fonns. B.U. I. 2. 7· makes 
out that 'this fire is the arka, the worlds are its embodiment.' 

S. however, interprets lokadi as first of the worlds, as the first 
embodied existence. pralhama-Sariritviid. Cp. C.U. where it is said 
that all other things evolved from fire (tejas) which was itself the 
first product of essential being (sat). VI. 8. 4· 

r6. tam ahravit priyam.i?JO mahiitmii varam tavehiidya dadami 
bhiiya/J. 

tavaiva ntimnii bhavitiiyam agniJ;.., s.rnkam cem<im ane
ka~rupam crhava. 

16. The great soul (Y ama) extremely delighted, said to him 
(Naciketas). I give thee here today another boon. By thine 
own name will this fire become (known). Take also this many
shaped chain. 
srtJkii: chain. The word occurs again in I. z. 3., where it means 
'a ~oad.' sr"lika vitta-mayi, the road that leads to wealth. S gives two 
meanings: ratna-mayim maJam, a necklace of precious stones; (ii) 
akutsitiim gatim karma-mayim, the straight way of works which is 
productive of many fruits. karma-vijiitinam aneka-phala-hetutvat. 
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aneka-rupiim: many-shaped. While the ignorant are limited to one 
form, the wise, who have attained unity with the higher self, can 
assume many forms. 

17. triJ.kiciketas tribhir etya sandhim trikarma-krt ttuati 
janma-mrtyU 

brahmajajnam droam il}yam viditva nicayye'mam santim 
atyantam eti. 

17. He who has lit the Niciketa fire thrice, associating with 
the three, performs the three acts, crosses over birth and death. 
Knowing the son of Brahm3., the omniscient, resplendent and 
adorable and realising him, one obtains this everlasting peace. 

tri-1;1-iiciketa(J: one who has lit the Naciketa fire thrice. S suggests an 
alternative. One who knows about him, studies about him and 
practises what he has learnt. tad-vijMnas tad-adhyayanas tad-anUf
lhiinaviin. 
tribhiretyasandhim: associating with the three. S mentions 'father, 
mother and teacher,' or alternatively 'Veda, smrti and good men.' 
tri-karma: three acts. S suggests 'sacrifice, study and alms-giving,' ijya 
tulhyayana diina. 
brahmajajfia, the knower of the universe born of Brahmii, Agni, 
who is known as jtita-vedas or all-knower. S, however, takes it as 
referring to Hira,ya-garbha. For Ramiinuja, the individual jiva 
is Brahma-born. He who knows him and rules his behaviour is 
!Svara. Madhva says: brahma,o hiraJJya-garbhiij jatalJ brahmajah, 
brahmajaS ca asau jiiaS ca brahmajajfia!l, sarva~. · 
nic.i,Y.Ya, realising in one's own personal experience. tam viditvii 
Siistr~. nicayya drflvii catmabhiivena. S. 
imiim Sintim: this peace. It is the peace which is felt in one's own 
experience. SIJa-buddhi-pratyak!}iith Santim. S. 

Two tendencies which characterise the thought of the Upani$ads 
appear here, loyalty to tradition and the spirit of reform. We must 
~peat the rites and formulas in the way in which they were originally 
mstituted. These rules which derive their authority from their 
antiquity dominated men's minds. Innovations in the spirit are 
gradually introduced. 

IS. tri1)-iciketas trayam etad viditvd ya evam vidvdtM cinute 
miciketam, . 

mrtyu-pasan purata}J pra,odya Sokatigo modate svarga-loke. 
I8. The wtse man who has sacrificed thrice to Naciketas and 

who knows this three, and so knowing, performs meditation 
on fire throwing off first the bonds of death and overcoming 
sorrow, rejoices in the world of heaven. 

I. I. 20. 603 
niicikdam: meditation on fire. agni-Sabdena tad-vi!jayaka-jiitinam 
ucyak. Gopa!ayatindra. 

rg. e!ja te'gnir naciketas svargyo yam 4V!!lithiili dvitiyena 
var~a. 

etam agnim tavaiva pravakzyanti janiisas; t!tiyam varam 
naciketo V!!li~a.• 

I9- This is thy fire (sacrifice) 0 Naciketas, which leading 
to heaven, which thou hast chosen for thy second boon. This 
fire {sacrifice) people will call by thy name only. Choose now, 
0 Naciketas, the third boon. 

'Whoever sacrifices to Naciketas fire, knowing its nature as the 
fire _born of Brabma, becomes verily of that nature and is not born 
agam. 

NACIKETAS'S THIRD WISH 

20. yeyam prete vicikitsd manU!Jye 'stity eke miyam astiti caike; 
etat vidydm anuSi!jfas tvaydham, vard!fdm C!ja varas 

trtiyal;. 
20. There is this doubt in regard to a man who has departed, 

some (holding) that he is and some that he is not. I would be 
in:tructed by thee in this knowledge. Of the boons, this is the 
thud boon. 

prete: departed. Naciketas bas no doubt about survival. He has 
already ;;aid: 'A mortal ripens like com and like com is born again' 
I. 6. HIS problem is about the condition of the liberated soul, 
mukJatma-svarapa, Madhva says that prete means mukte. 
tuisti: he is not. Doubts about the future of the liberated being 
are not peculiar to our age. In the B.U. Yiijiiavalkya says, the 
liberated soul, having passed beyond (pretya) bas no more separate 
consciousness (sanijiid). He is dissolved in the Absolute consciousness 
as a lump of salt is dissolved in water. He justifies the absence of 
separate consciousness to his bewildered wife Maitreyi. 'Where 
everything bas become the one self, when and by what should we 

• There is a verse on which S bas not commented but Railgari.manuja 
mentions it: 

yo vapyetiiM brahma-jajiiiitma-bhutiith citim viditvii cinute nliciketaM. 
sa .:va bhUtvii brahma-jajnatma-bhuta[i karoti tad-yena punar na 

}ayate. 
Whoever conceives the sacrificial structure of bricks as the body of 

the Fire born of Brahma and kindles on it the sacrificial :fire called 
Naciketa, he becomes one with the Fire born of B:rahma and performs 
the sacrifice by which be is not born again. 
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see, hear or think?' He who is liberated from the limitations of name 
and form, who has become one with the all, cannot be said to exist 
in the ordinary sense. He is not limited to a particular consciousness; 
nor can he be said to be non-existent, for he has attained to real 
being {II. 4. I2-I4). The question repeatedly put to the Buddha is, 
'Does the Tathagata survive after death or does he not survive?' 
The Buddha refused to answer this question, holding that to say 
that he continues to exist would give rise to one kind of misunder
standing while to deny it would lead to others. 

2I. devair atrapi vicikitsitam pura, na hi suvijneyam, a~ur e$a 
dharma~. 

anyam varam nacikeW V!!'i~a. ma moparotsir ati ma 
srjainam. 

2I. (Varna said): Even the gods of old had doubt on this 
point. It is not, indeed, easy to understand; (so) subtle is this 
truth. Choose another boon, 0 Naciketas. Do not press me. 
Release me from this. 

22. tkvair atrapi vicikitsitam kila, tvam ca mrtyo yan na 
suvijiieyam tiUha, 

vaktii ciisya tviidrg an yo na labhya~; nan yo varas tulya etasya 
kaScit. 

22. (Naciketas said:) Even the gods had doubt, indeed, as 
to this, and thou, 0 Death, sayest that it is not easy to under
stand. {Instruct me) for another teacher of it, like thee, is not 
to be got. No other boon is comparable to this at all. 

Gods cannot have any doubts about survival; it is about the 
exact nature of the state of liberation which transcends the empirical 
state that there is uncertainty. 

23. Satayu$a~ putra-pautrlin vni~a, bahUn paSUn hasti-hira1}
yam aSvan 

bhUmer mahad-tiyatanam vr~i$Va svayam ca jiva Sarado 
ytivad icchasi. 

23. (Yama said:) Choose sons and grandsons that shall live 
a hnndred years, cattle in plenty, elephants, gold and horses. 
Choose vast expanses of land and life for thyself as many years 
as thou wilt. 

maluul-iiyatanam: vast expanses. S suggests sovereignty over vast 
domains of earth. bhu~ p,thivya nuUuul visti~ ayatanam 
ahayam ma~m riijyam. 

l. I. 26. 6os 

24. etat tulyam yadi manyase, varam vnzi$va, viUarh cira-jivi
kam ca, 

malui-bhUmau naciketas tvam edhi, kamanam tva Juima
bluijam karomi. 

24. If thou deemest (any) boon like unto this, choose (that) 
as also wealth and long life. 0 Naciketas, prosper then on this 
vast earth. I will make thee the enjoyer of thy desires. 

edhi: prosper. Be thou king. riijii bhava. S. 
25. ye ye luimii durlabhii marlya-loke sarviin ktimiim5 chandatal} 

prarthayasva. 
imii rtimii(J, sar~ satUrya~, na hidrSa lambhaniyti 

manU!jyai(J. 
abhir mat..prattiibhi(J puictirayasva, naciketo, mara~am 

miinupriik!ii(J. 
25. Whatever desires are hard to attain in this world of 

mortals, ask for all those desires at thy will. Here are noble 
maidens with chariots and musical instruments: the like of 
them cannot be won by men. Be served by these whom I give 
to thee. 0 Naciketas, (pray) ask not about death. 

The story of the temptation by Mrt:yu occurs for the first time 
in the Upani$lld and not in the account in the Taitti"Tiya Briihma1J.(l. 
The temptation of Naciketas has points of similarity with that 
related of Gautama the Buddha. 

Cp. also the temptation of Jesus. 
Naciketas is unmoved by the promises of transient pleasures and 

obtains from the god of death the secret of the knowledge of Brahman 
which carries with it the blessing of life eternal Gautama the Buddha 
also rejects the offers of Mara in order to obtain true wisdom. 
There is this difference, however, that while Yama, when once his 
reluctance is overcome, himself reveals the liberating truth to 
Naciketas, Mara is the evil one, the tempter. 

26. Svo--bhtivti marlyasya yad.antakaitat sarvendriytitulm jara
yanti tejal.J 

api sarvam jivilam alpam eva tavaiva viihas tava n_rtya-gite. 
26. {Naciketas said:) Transient (are these) and they wear 

out, 0 Yama, the vigour of all the senses of men. All life (a full 
life), moreover, is brief. Thine be the chariots, thine the dance 
and song. 

Svobhavii(J: transient, existing till tomorrow, so things of a day, 
ephemeral. What profit has a man of these things which are 
evanescent? 
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antaka: Y ama: who ends all. Even the Creator is not eternal. S says, 
saroam yad brahmatJ(J'pi fivitam iyu!J alpam eva kim utasmadadi 
dirgha-jivika. 

Naciketas portrays the human aspiration to reach the eternal as 
the goal of the truest safety from the ills and anxieties of finite 
experience. 

The Buddhist view that everything that exists is fleeting and 
evanescent is suggested in this verse. 

• 27. na vittena tarpat;iyo manuSya~. lapsyiimahe vittam adrti~-
ma cet tva. 

jfvi$ytimo yiivad iSi~asi tvam varastu "'# varat;iya.; sa eva. 
27. Man is not to be contented with wealtb. Shall we enjoy 

wealth when we have seen thee? Shall we live as long as thou 
art in power? That alone is (still) the boon chosen by me. 

Man is net to be cotllented with wealth. The material guarantees 
of human security are fragile. It is an earth-bound philosophy that 
makes man the end and aim of life, that recognises no value of a 
transcendental character. What is the value of wealth or life, as 
they are impermanent? So long as death is in power we cannot enjoy 
wealth or life for the fear of death destroys the zest for living. So 
Naciketas asks for self-knowledge, atma-vijnanam, which is beyond 
the power of death. 

Naciketas says that 'We shall live, so long as Vama endures.' 
In other words, he is certain of our continuance in this cosmic 
cycle presided over by V ama. 
pennanence till the dissolution of the primal elements is called 
immortality: tibhfdasamplavam sthiinam · amrtatvam hi bhafyale, 
quoted in Vacaspati's BhamaJi I. r. r. 

What Naciketas is doubtful about, what Varna says, even the 
gods have doubts about, is in regard to the state of liberation. 

28. ajiryatdm am.rliinam upetya jiryan marlya}.J kvadhasthalJ 
prajiinan 

abhidhyiiyan vart;taratipramcddn, atidirghe jivite ko rameta, 
28. Having approached the undecaying immortality, what 

decaying mortal on this earth below who (now) knows (and 
meditates on) the pleasures of beauty and love, will delight in 
an over-long life? 

Anyone who knows here below the joys of immortal life cannot 
be attracted by an earthly life of passion and speed. No one who 
has a foretaste of that which perishes not or changes would find 
pleasure in earthly delights. 

I. 2. I. 

29. yasmin'!' idam vicikitsanti mrtyo yat siimpariiye mahati 
brUhi nas tat, 

yo'yam varo giuj.ham anupravi!J!O nanyam tasman naciketa 
VJ"J-ite. 

29. Tell us that about which they doubt, 0 Death, what 
there is in the great passing-on. This boon which penetrates 
the mystery, no other than that does Naciketas choose. 

sampartiya: passing-on. What is the great beyond? What is there 
after liberation? These questions lead naturally to others. What is 
the nature of eternal reality? What is man's relation to it? How can 
he reach it? 

Naciketas has already attained svarga-loka and is not raising the 
question of the post-mortal state. He is asking about the great 
departure, mahan siimparaya, from which there is no return, which 
is nirvpiidhiSt!ja Ilirvfu)a according to ltivuUaka 44· M ajjhima 
Nikaya II opposes samparO.yika altha to the dittha-dhammika attha. 

Knowledge of life after death is regarded as of the utmost impor
tance. See C.U. V. 3, 1-4 where Svetaketu is told that he is not well 
instructed as he does not know about where the creatures go to 
from this world. 

Section 2 

THE TWO WAYS 

r. anyac chreyo anyad utaiva preyas, te ubh$ nanarthe puru!}am 
~inita/.1: 

tayo!J Sreya iidadanasya siidhu bhavati, hiyate 'rthdd ya u 
preyo vn'ite. 

I. (Varna said): Different is the good, and different, indeed, 
is the pleasant. These two, with different purposes, bind a man. 
Of these two, it is well for him who takes hold of the good; but 
he who chooses the pleasant, fails of his aim. 

After testing Naciketas and knowing his fitness for receiving 
Brahma-knowledge, Varna explains the great secret to him. 
Sreya[l: the good, ni].t.Sreyasam. S. The highest good of man is not 
pleasure but moral goodness. 

Cp. Samyutta Nikiiya I. 4· 2. 6. tasmii satan ca asataii ca ninii hoti 
ito gati, asank nirayam yanti sanhJ saggapariiya1)ti. 

Therefore do the paths of the good and the evil of this world 
divide; the evil go to hell but the final destination of the good is 
heaven. 
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In Samyutta Nikiiya V. 4· 5- 2 instead of sagga-pariiyat;ii, we read 
nibbiit;a-pariiyatpam. . . 

InN. P. Chakravarti's edition of L'Udiina {Sanskrit), Pans, 1930, 
p. 63, we read asantaS cai·va santa.S ca_ niin~ yiinti tv ita.S cyutii~, 
asanto narakam yiinti, santa}; svarga-paraya'l}al}. . . . 

Cp. Plato: 'In every one of us there are two rulmg and duectmg 
principles, whose guidance we follow wherever they may _lead_; the 
one being an innate device of pleasure, the other an acq~u~ Judg
ment which aspires after excellence. Now these two pnnoples at 
one time maintain harmony, while at another they are at feud 
within us, and now one and now the other obtains mastery.'
Phaedrus. 

2. SreyaS ca preyaS ca numu~yam etas tau samparifya vivinakti 
dhtrah. 

Sreyo hi dhiro'bhipreyaso V[?Jite, preyo mando yoga-~emiid 
v_rttite. 

2. Both the good and the pleasant approach a man. The 
wise man, pondering over them, discriminates. The_ wise 
chooses the good in preference to the pleasant. The simple
minded, for the sake of worldly well-being, prefers the pleasant. 

mandah: the simple-minded. Cf. Heraclitus: 'Oxen are happy when 
they h3.ve peas to eat.' Fr. 4- 'For the ~st me~ ch~ one thing 
above all else; immortal glory above trans1ent thmgs. Fr. 29. 
yoga-k~ema: worldly well-being.• He 3:dopts ~ mat~rialist view of 
life. The indispensable condition of spintual wisdom IS a pure heart. 

S distinguishes between the elimination of faults and the acqu~i
tion of virtues which are the results of Karma and the contemplatiOn 
of the divine which is J iiiina.. Cassian divides spiritual knowledge 
into practical and theoretic and argues th<l:t we ~not stx?ve !or 
the vision of God if we do not shun the stams of sm. Illummat10n 
and union follow purgation or the process of self-discipline. 

3- sa tvam priyiin priyarupams ca ktimtin abhidhyiiyan 
naciketo, tyasriik$t1;; 

naitiim s!fikiith vittamayfm avapto yasyiim majjanti bahavo 
manu~yii1;. 

• Jarfriidy-upacaya-rak§a')a-nimiU<Jm for the sake of bodily welfare; S 
Cf. B.G. IX. 22. Dr. A. Coomaraswamy makes out that the simple
minded prefers k~ema or well-being to yoga or contemplation, yogiic ca 
k§emifc ca, taking his stand on Sutta Nipiita 2. 2o; 'Unlike and widely 
divergent are the habits of the wedded ho~~older and t~1': ho~y m~ 
without a sense of ego.' asamd ubho diira-vJharavuttma, g1h1 duraposl, 
amamd ca subbaio. He says that this verse means that the fool prefers 
the ease of the householder to the hard life of the Yogi. See New Indian 
Antiquary, Vol. 1, pp. 85-86. 

I. 2. 6. 

3- (But) thou, 0 Naciketas, hast rejected (after) examining, 
the desires that are pleasant and seem to be pleasing. Thou hast 
not taken to the way of wealth, where many mortals sink 
(to ruin). 

srillW: see I. r6. If s,.nka means chain, thert majjanti should read 
saJ]anti. The meaning then is 'Thou hast not taken to the chain of 
wealth in which many mortals are entangled.' The Buddha refused 
the wheel-jewel, cakka-ratanam, the recognised symbol of temporal 
power. N aciketas, by refusing all these temptations, makes out that 
his kingdom is not of this world. He hungers and thirsts for the 
eternal, in which alone he can find real satisfaction. 

4- diiram de viparite vi#ki, avidya yii ca vidyeti jiiiitii: 
vidytibhipsinam naciketasam manye, na tvii kiimti bahavo 

lolupanta}J. 
4- Widely apart and leading to divergent ends are these, 

ignorance and \vhat is known as wisdom. I know (thee) Nacike
tas, to be eager for \Visdom for (even) many desires did not 
distract thee. 

S suggests that avidyii or ignorance is concerned with the pleasant 
~d vidyii or wisdom with the good: avidyii preyo-vi~ayii, vidyii .Sreyo
V!~ayii. 
a·vidyii kama-lumniitmikii vidyii vairiigya-taUva-jiiiina-tnayi. R. 

5- avidyayiim antare vartamtinii}J, svayam dhirii~ pa1f4itam 
manyamfinii~. 

dandramyamtitz(i~ pariyanti miitfhalf, andhenaiva niyamlinii 
yathandhtilJ. 

5- Abiding in the midst of ignorance, wise in their own 
esteem, thinking themselves to be learned, fools treading a 
tortuous path go about like blind men led by one who is himself 
blind. 

See also M.U. I. 2-8; Maitrl VII. 9· 
Cp. Matthew: 'If the blind lead the blind, both shall fall into the 
ditch.' XV. 14. 
dandramyam.ii1_1.~: v. dandravyami.t;tib, vi~aya-kiimiigninii drta-cittiilf. 
R. wise in tJwir own esteem. Their ignorance is serenely ignorant of 
itself and so assumes the appearance of wisdom. 

6. na sampariiyal; pratibhati btilam pramtidyantam vitta
mohena mUrjham: 

ayam lolw nasti para itt mfini, puna!; punar vaSam apadyate 
me. 
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6. What lies beyond shines not to the simple-minded, careless, 
(who is) deluded by the glamour of wealth. Thinking 'this 
world exists, there is no other,' he falls again and again into 
my power. 

mtini: thinking, manana-Silo mlini. S. 
He who is filled with selfish desires and attracted by worldly 

possessions becomes subject to the law of Karma which leads him 
from birth to birth and so he is under the control of Y ama. 

7· Srava1Jiiyiipi bahubhir yo na labhya/;J, SrtJvanW'pi bahavo 
yam na vidyu}.l 

iiScaryo vaktii kuSalo'sya labdha, O.Scaryo jnata kuialanu
Si$/a/J. 

7· He who cannot even be heard of by many, whom many, 
even hearing, do not know, wondrous is he who can teach (Him) 
and skilful is he who finds (Him) and wondrous is he who knows, 
even when instructed by the wise. 

See B.G. VII. 3· 
instructed by the wise: nipu1}efta ticary~ anuSi{;taJ.a s~. 

Naciketas is complimented by Yama as the seeker of final bliss 
is rare among men. The task is very difficult for subtle is the nature 
of the Self. The hidden depths of being are conceived as a great 
mystery. Not many have the earnest purpose: not many are able to 
find a proper teacher. 

8. na narettiivaret)a proktti e~a suvijiieyo bahudhii cintyanuina}:l: 
ananya-prokte gatir atra nasty a~iyiin hy atarkyam a~upra

mii~iit. 
8. Taught by an inferior man He cannot be truly understOod, 

as He is thought of in many ways. Unless taught by one who 
knows Him as himself, there is no going thither for it is incon
ceivable, being subtler than the subtle. 

bahudha cintyatnana!l: thought of in many ways, or it may mean 
'much meditated upon' or 'conceived of as a plurality' while the 
titman is an absolute oneness. 
ananya-prokte: taught by one who knows Him as himself. This is 
S's rendering. He must be taught by one who is non-different, 
ananya, i.e. who has realised his oneness with Brahman.• He alone 
can teach with the serene confidence of conviction. As a man with 
experience, he is lifted above sectarian disputes. It may also mean 

• Cp. Eckhart: 'Some there are so simple as to think of God as if He 
dwelt there, and of themselves as being here. It is not so. God and I are 
one.' Pfeiffer's edition, p. zo6. 

l. 2. IO, Kalha Upan;,ad 6n 
'taught by one other than an inferior person,' i.e. a superior person 
who knows the truth or 'taught by another than oneself,' i.e. some 
teacher. 

For Ramanuja, the understanding, avagati/.1, which a person gets 
about the self when taught by one who has realised Brahman is 
imJ>OS?ible of attainment when taught by a person of inferior 
capacrty. Madhva means by it that it is inferior teaching when 
taught by a learned but unintelligent person for it has been variously 
understood and so is not easy of understanding. But when taught by 
one w~o sees no difference B.t all, there is no knowledge, not even 
of an inferior kind. It is subtler than an atom and so cannot be 
per~ved. It is not to be understood by reasoning. 
gatJr atra nasti: without access to a teacher there is no way to it. 
'There is no going thither~ may mean either there is nothing beyond 
the knowledge of Brahman or there is no way back from sa.rilsira 
or worldly becoming, safistira-gatjfa. 
atar~am: inconceivable, unreachable by argument. The Supreme 
Self lS unknowable by argument, as It is subtle, beyond the reach 
of the senses and the understanding based on sense data. It can be 
immediately apprehended by intuition. 

9· nai$a tarket}a. mtUir iipaneyii, proktanyenaiva sujiidniiya 
J>re#ha: 

yam tvam apas satyadhritir batiisi; tvad,n no bhUydn 
nacikelaJJ pr~!ii. 

9· Not by reasoning is this apprehension attainable, but 
dearest, taught by another, is it well understood. Thou hast 
obtained it, holding fast to truth. May we find, Naciketas, an 
inquirer like thee. · 

Mere reason unassisted by faith cannot lead to illumination .. 
. May we find an inquirer like thee. It is not only the pupil who is 
m search of the teacher, but the teacher is also in search of the pupil. 

THE SUPERIORITY OF WISDOM TO WEALTH, 
EARTHLY AS WELL AS HEAVENLY 

10. jiiniimy aham Sevadhir ity anityam, na hy adhruvail) 
prapyate hi dhruvam tat 

taro maya naciketaS ciW'gnir anityair tfravyailJ praptaviin 
asmi nityam. 

10. I know that wealth is impermanent. Not through the 
transient things is that abiding (one) reached; yet by me is laid 
the Naciketa fire and by impermanent means have I reached 
the everlasting. 



6r2 The Principal Upani§ads I. 2. II 

By burning m the sacrifice all transient things is the eternal 
attained. 

Some translators (e.g. Max MUller ,_and Hume) attribute this 
verse to Naciketas. But surely Naciketas has not yet performed the 
sacrifice called by his name. S attributes these words to Y ama, 
who makes out that through the sacrificial fire, he has obtained the 
enduring sovereignty of heaven. But this sovereignty is only 
relatively permanent. Through the ephemeral means of Karma 
including sacrifices, nothing truly permanent can be achieved. The 
performer of the Naciketa fire will endure as long as the cosmos lasts 
but such endurance is not eternity, since the cosmos with all that 
it contains will be absorbed into the eternal at the end of the cosmic 
day. 

By 'impermanent means have I reached the everlasting.' What 
Yama has attained is thus stated by Gopala-yatindra: adhikariipanno, 
dharmiidharmaphalayoJ.t, pradanena jantunam niyantrtvam iipann.afa. 
If by the symbolic worship of so unstable a thing as fire we can 
attain an enduring state, then the view reminds us of a verse in 
Blake's Auguries of Innocence. 1 

We have to use the means of the empirical world to cross it and attain 
to the trans-empirical. . . . brahma--priipti~sadhana-jiiiinoddeSena 
anityair i#akadi-dravyair naciketo'gniS ~. tasmidd hetor nitya
phala~sadhanatit jiiiinatit priiplaviin asmi. R. 

II. Mmasyiiptim jagata}J prati#hiim krator iinantyam abha
yasya piiram 

stoma-mahad urngiiyam prati~!hiiffz dr~tvii dhrtyii dhiro 
nadketo'tyasrii~i}J. 

II. (Having Seen) the fulfilment of (all) desire, the support 
of the world, the endless fruit of rites, the other shore where 
there is no fear, the greatness of fame, the far-stretching, the 
foundation, 0 wise Naciketas, thou hast steadfastly let (them) 
go. 

Before his eyes were spread out all the allurements of the world, 
including the position of HiratJya-garbha the highest state in the 
phenomenal world, obtained by those who worship the Supreme by 
sacrifice and meditation, according to S, and- he has rejected them 
all. Here perhaps is suggested the contrast between the Vedic ideal 
of heaven and the Upani.;;ad ideal of life eternal. The world to which 
the righteous go is the Brahmii world. In svarga.Joka or heaven there 

• To see a world in a grain of saud, 
And a heaven in a wild flower; 
Hold infinity in the palm of your hand, 
And eternity in an hour. 

I. 2. 12. K a(ha Upani$ad 613 

is no fear. See Katha I. 12. When we pass beyond fear we pass 
beyond duality. B.U. I. 4-2. 
The fulfilment of all desire can apply to the immortal Brahman. It is 
the support of the world, the ultimate. M. U. III. 2. I. If this is the 
way we take these words, then the reference cannot be to the Vedic 
heaven but to eternal life or moksa. 
atyasrtik§i}J: this refers not tO the ·rejection of eternal life but to the 
rejection of a false view of the objects described in this Verse. 
kratu: rite or worship. 
upasan&yfil.J phalam anantyam. S. 

APPREHENSION OF THE SUPREME 
THROUGH ADHYATMA-YOGA 

rz. tam durdarSam gU4,ham anupravi$1am guhahitam gahva
Yt$!ham puriitJam 

adhyiitma-yogiidhigamena devam matvd dhiro har$a-Sokau 
jahiiti. 

I2. Realising through self-contemplation that primal God, 
difficult to be seen, deeply hidden, set in the cave (of the heart), 
dwelling in the deep, the wise man leaves behind both joy and 
sorrow. 

gfl4ham: deeply hidden. It is hidden because we have to get behind 
the senses, mind and understanding. It is the very ground of the 
soul. The Buddhists look upon every creature as an embryo of the 
tatMgata, tathagata-garbha. Every creature has the possibility of 
becoming a Buddha. When we get into the inner being of the spirit, 
we are in inunediate relationship with the Eternal. This basic prin
ciple which we recognise by immediate experience or continued 
contemplation is the basis of human freedom. It is the principle 
of indeterminacy, the possibilities of determinations which are not 
yet. If we identify ourselves with what is determinate, we are 
subject to the law of detenninism. 'If ye are led by the spirit, ye 
are not under the law.' 
adhyatma--yoga: self-contemplation. vi~ayebhya}J pratisamhrtya ceta
satmani samadhiinam. S. adhyiitma means pertaining to the self as 
distinct from adhibhiUa, pertaining to the material elements _and 
adhidaiva, pertaining to the deities. Adhyiiima-yoga is yoking with 
one's essential self. It is the practice of meditation, a quiet, solitary 
sustained effort to apprehend truth which is different from the 
ordimi.ry process of cerebration. 

Yama answers Naciketas's question raised in I. 29, about the 
mysterious divine being hidden behind the phenomenal world, in 
the depths of one's own being, which is difficult of access by ordina!Y • 
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means and yet is open to spiritual contemplation. Y ama, in different 
ways and phrases, brings out the impenetrable mystery of the 
inmost reality which is the object of search. If the Bra.lurui world is 
the fulfilment of all desires, this eternal bliss is obtained by the 
renunciation of all desires; while brahma-loka is the highest place 
of the manifested cosmos, its farthest limit, there is the eternal 
beyond it. 
droam: God. See S.U. I. 3; Maitri VI. 23. 

13. etac chrutvti sampa:rigrhya marlya?J J>revrhya dharmyam 
a~um dam iipya 

sa modate modaniyam hi labdhvti vivrtam sadma nacike
tasam manye 

13. Hearing this and comprehending (it), a mortal, extracting 
the essence and reaching the subtle, rejoices, having attained 
the source of joy. I know that such an abode is wide open 
unto Naciketas. 

dharmyam: the essence. We must extract its essential nature, discern 
its real character. 
a~um: subtle. sU~m. S. 
modaniyam: the source of joy. The deepest being is the highest value. 
To attain Him is to gain supreme, abiding bliss. It is not merging 
in a characterless absolute, where all feeling fades out. 
vivrtam sadma: the abode is wide open. 

Naciketas can get released from his house of life, body and mind. 
Cp. the words of the Buddha: 'Never again shalt thou, 0 builder of 
houses, make a house for me; broken are all thy beams, thy ridge
pole shattered.' 

Yama says that Naciketas is fit for salvation, mokfirham. S. 
It is suggested that the three steps of Srava!Ul (Sndva), manana 

(samparigrhya) and nididhyiisana (pravrhya) are mentioned in this 
verse and these lead to iitma-darSana or itma-sakfat-Mra (ipya). 

I4· anyatra dha:rmii.d anyatradharmiid anyatrdsmal krfaJ:erW. 
anyatra bhUttic ca bhavyiic ca yat tat pa.Syasi t4d vada. 

I4. (Naciketas asks:) Tell me that which thou seest beyond 
right and wrong, beyond what is done or not done, beyohd 
past and future. 

what is done or not done: 
S says effect and cause. krtam Mryam, akrtam kirat)4m. 
Cp. T.U. where it is said that the knower is not vexed with the 

thought 'why have I not done the good? why have I done the evil?' 
(II. 9). 
bejgmd past and future: the eternal is a 'now' without duration. 

' 

I. 2. IS. KgJha Upani<ad 6rs 
Naciketas asks for an account of that deepest reality rid of all 

extraneous externalities, the real which is deeper than all the 
happenings of time. yad UirSam vastu sarva-vyavahiira-gocaritUam 
pafyasi ji.Msi tad vada mahyam. S. 

THE MYSTIC WORD AUM 

IS. sarve veda yal padam dmananti, tapdmsi sarod~# ca yad 
vadanti, 

yad icchanto brahmacaryam caranti, tat te paaam sa1Hgra
hef:uz bravimi: aum ity etat. 

IS. (Yama says:) That word which all the Vedas declare, 
which all the austerities proclaim, desiring which (people) live 
the life of a religious student, that word, to thee, I shall tell in 
brief. lbat is A um. 

See S.U. IV. 9; B.G. VIII. II. 
pada: word. S means by it goal. padaniyam, gamaniyam. The Supreme 
is the goal of all revelation, of all religious practices and austerities. 
timanaftti: avibhdgena pratipiidayanti. 
brallmacarya: the life of a religious student. It- is referred to in 
R.V. X. :rog and described in Atharva Veda XI. 5. It lasts for twelve 
years but may be longer. Svetaketu was a braAmactirin from 12 to 
:2:4. The student is expected to live in the house of his teacher, 
wait on him, tend his house and cattle, beg for his own and his 
master's food, look after the sacrificial fires and study the Veda. 
Detailed rules for brahmacarya are given in the Grhya Siltra. 

Asvala:yana says that a brahmacirin is required to be chaste, 
obedient, to drink only water andnotsleepin the daytime. I. 22, :r. 2. 
Brahmacarya has come to mean continence and self-restraint. 
Aum is the jwa1}tl'lla, which, by the time of the Upani!?ads, is charged 
with the significance of the entire universe. Deussen is certainly 
incorrect when he observes: 'Essentially it was the unknowableness 
of the first principle of the universe, the Brahman, and the impos
sibility of expressing it by word or illustration, which compelled 
the choice of something so entirely meaningless as the symbol Aum 
as a symbol of Brahman.' The word first occurs in the Tai#itiya 
Samhita of the Black Yajur Vda, III. 2. 9· 6, where it is called the 
f»'atJa:rNl and indicates, according to Keith, the prolongation of the last 
syllable of the offering verse uttered by the lwtr. In the Br.ihm~as. 
it occurs more frequently as a response by the adhvaryt~ to each 
lJ-g Vedic verse uttered bythe/wtr, meaning, 'yes,' so be it, answering 
to the Christian 'Amen.' 

In the Aitareya Brtihmaf}a V. 32, aum is treated as a mystic 
syllable representing the essence of the Vedas and the universe. 
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It is the symbol of the manifested Brahman (waking, dream and 
dreamless sleep) as well as the unmanifested beyond. See Mli.U. 
IV. 32. 

16. etadd hy eviik!}aram brahma, etadd hy eviik$aram param. 
etadd hy eviik!}aram jfuitva, yo yad icchaei tasya tat 

r6. This sylktble is, verily, the everlasting spirit. This 
syllable, indeed, is the highest end; knowing this very syllable, 
whatever anyone desires will, indeed, be his. 

S makes out that Brahma is the lower Brahman and param, the 
higher. V/hatever one may desire, the lower or the higher Brahman, 
his desire will be fulfilled. 

17. etad tilambanam Sre$tham etad alambanam par am 
etad iilambanam jnatvti brahma-loke mahiyate. 

17. Tills support is the best (of all). This support is the 
highest; knowing this support, one becomes great in the world 
of Brahma. 

He attains Brahman, the higher, bl'ahma eva Wk~, or the world 
of Brahman, the lower, brahma,afl loka~. 

THE ETERNAL SELF 

x8. na jtiyate mriyate va vipa.Scin nayam kutaScin na babhUva 
kaScit: 

ajo nitya}J Sa.Svato'yam purli1}0 na hanyate hanyamtine 
Sarire. 

IB. The knowing sell is never born; nor does he die at any 
time. He sprang from nothing and nothing sprang from him. 
He is unborn, eternal, abiding and primeval. He is not slain 
when the body is slain. 

See B.G. II. 20. 
The Katha vipaScit becomes in the Gitii, kadiicit medhiim'n: ~ayru;ta 

R.V. IX. 86. 44· 
The self constitutes the inner reality of each individual. It is 

without a cause and is changeless. When it knows itself as the spirit 
and ceases to know of itself as bound up with any name or form 
(niima-rupa) it realises its true nature. 
puriif,lll~: primeval, new even in old times, frurii api. nava?-, or devoid 
of growth, vrddhi-vivarjita}J. 

rg. hanta cen manyate hantum hataS cen manyate hatam, 
ubhau tau na vijiinito niiyam hanti na hanyate. 

I. 2. 20. 

rg. If the slayer thinks that he slays or if the slain think 
that he is slain, both of them do not understand. He neither 
slays nor is he slain. 

See B.G. II. 19. 
Here is the answer to the question of Naciketas about the mystery 

of death. The sell is eternal and death does not refer to it. 

20. af)Or a1}i"ytin mahato mahiyiin, ii.tmiisya jantor nihito 
guhtiyii:m: 

tam Mratu}.a paSyati vi"ta-Soko dhiitu-frrastidtin mahimiinam 
<Umanah. 

20. Smaller than the small, greater than the great, the self 
is set in the heart of every creature. The unstriving man beholds 
Him, freed from sorrow. Through tranquillity of the mind and 
the senses (he sees) the greatness of the self. 

a,or a~iyin: smaller than the small, smaller than the minute atom. 
When the sell is thought of as a psychical principle, its smallness is 
emphasised. See also II. 2. J. where it is said to be 'the dwarf' and 
II. I. 12 where it is described as 'thumb-sized.' In these cases, the 
old animistic language is used. When it is thought of as cosmic, its 
vastness is emphasised.• 
a-kratu[J: unstriving man. He who is free from desire for external 
objects, earthly or heavenly, which distract the soul and distort its 
vision. ~ adopts this view. He will, however, .have the desire for 
salvation, mumukfutva. The Upani!;iad insists on the absence of 
strife or anxiety and refers to the man whose will is at peace.l 
dhaiu-jwastidiit: through the tranquillity of the mind and the senses. 

1 Cp. C.U. (III. q. 3) where it is said to be greater than the earth, 
greater than the sky, greater than all these worlds. Cp.Dionysius, De 
Div n<mJ. IX. 2. 3· 'Now God is called great in Iris peculiar Greatness 
which giveth of itself to all things that are great and is poured upon all 
magnitude from outside and stretches far beyond it. This Greatness is 
infinite, without quantity and without number.' 

', .. And Smallness or Rarity is attributed to God's nature because 
He is outside all solidity and distance and penetrates all things without 
let or hindrance .... This smallness is without quantity or quality, it 
~ irrepressible, infinite, unlimited, and while comprehending all things, 
1S itself incomprehensible.' Quoted by Ananda Coomara.swamy in New 
l11dia11 A-nttqu.ary, Vol. I, p. 97· 

.' Cp. Rawson: 'Christian ataraxia, the untroubled peace of true 
fa1th, of trust which leads to visi~n is taught very emphatically by 
jesus in the passage in John xrv beginning "Let not your hearts be 
troubled," and in the sermon on-the Mount with its repeated warning 
against anxious striving as a hindrance in the way of entrance into 
the kingdom of Heaven.' Kqha Upan#ad (1934), p. 107. 
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V. dhiiiu{l prasidtit, through the grace of the Creato!. The \7is:!on 
comes through the tranquillity of the senses and the mmd according 
to the reading adopted by 5. According to. the other reading, the 
vision is reached by the grace or self-revelation of the Creator God. 
If the second reading is adopted it will be a clear statement of the 
doctrine of Divine grace. which was developed in the S.U. III. 20. 

There the reading is 
'tam akratum paSyaU vitaiolw dMlu{l prastidan mahiminam 

Uam: 
(dhatu{l prasidjjj, jagato vidMta pat'ameSvar~ tasya prasido 
'nugr~. Vidyiral;lya.) 

It does not, however, seem to be the intention of the writer here. 
vita-Sokah: He who is freed from sorrow. vigata-So~ ... anyaJM 
durvijnej,o'yam iitmi kamibhifl prak,tai}J puru~. S. 
akratum: samkalpa-rahitam. 
See also Mahantiriya1)4 U. VIII. 3· 

THE OPPOSITE CHARACTERISTICS OF THE 
SUPREME 

21. tisino dUram vrajati, Saydno yiiti sarvtda}.t: 
kastam madanuWam devam mad anyo jnatum arhati. 

21. Sitting, he moves far; lying he goes everywhere. Who, 
save myself, is fit to know that god who rejoices and rejoices 
not? 

See !sa pnd 5-
By these contradictory predicates, the impossibility of con

ceiving Brahman through empirical determinations is brought out. 
viruddha-dharmavtin, $. Brahman has both the sides of peaceful 
stability and active energising. In the former aspect He is Brahman; 
in the latter !Svara. The latter is an active manifestation of the 
absolute Brahman, and not an illusory one as some later Advaita' 
Vedintins suggest. 

z2. aSariram Satire$#, anavasthqv avasthitam, 
mahdntam vibhum dtmdnam matvti dhiro na Socati. 

22. Knowing the self who is the bodiless among bodies, the 
stable among the unstable, the great, the all-pervading, the 
wise man does not grieve. 

The wise man who knows that his sell, though now embodied and 
subject to change, is one with the imperishable omnipresent Self, has 
no cause for grief. He goes beyond all fear and sorrow. 

I. 2. 23. 

THE MORAL PREPARATION FOR 
BRAHMA-KNOWLEDGE 

619 

23. nayam atma pravacanena labhyo na meilhaya, na bahunii 
Srutena: 

yamevai~a vrtJute, lena labhyas tasyai§a atma vivrtJute 
tanum svam. 

23. This self cannot be attained by instruction, nor by 
intellectual power, nor even through much hearing. He is to 
be attained only by the one whom the (self) chooses. To such 
a one the self reveals his own nature. 

See M.U. III. 2. 3· 
pravacanena: aneka-veda-svikara1)enll or rryiikhytinena. 
medhayli: granthiirlha-dhO.ra1_JIJ-Saktyii or svakiya-prajiiii-bakna. 

While the Supreme Self is difficult to know and is unknowable 
by unaided intellect, He is knowable through His own self-revelation 
to the man whom He chooses. This view looks upon the Supreme 
Self as personal God and teaches a doctrine of divine grace. 

When we contemplate God in a passive condition without any 
images or concepts derived from authority or instruction, a super
natural light darts into the soul and draws it towards itself. We can 
acquire the fruits of the more elementary contemplation by self
discipline and prayer, by practice in recollection, introversion. When 
we rise in contemplation, when there is the vision of the Supreme 
which is entirely beyond the power of the soul to prepare for or 
bring about, we feel that it is wholly the operation of God working 
on the soul by extraordinary grace. In a sense all life is from God, 
all prayer is made by the help of God's grace but the heights of 
contemplation which are scaled by few are attributed in a special 
degree to divine grace. If the indwelling of God in the souls is a 
reality, this very indwelling takes us to the supernatural. If man 
becomes aware of God's presence in the soul, it is due to God's own 
work:ing in the soul. It is beyond the power of unassisted nature. 
Those who are familiar with the Pelagian controversy will know 
that this consciousness of divine grace is a fact of religious experi
ence. Human nature feels so weakened that it is helpless of itself to 
help itself. If a man is to escape from himself as he actually is and 
reach the perfection for which he is made, he needs a transforming 
force within. The seeker feels that this force issues not out of his own 
natural self but enters into him from beyond. 

Here the natural is equated with the creaturely but the fulness of 
human nature includes the divine working in it. 

Cp. 'Thy counsel who hath known, except thou give wisdom and 
send thy Holy Spirit from above.' Wisdom of Solomon IX. 17. 

• 
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Cp. St. Paul: 'Work out your o~ salvation wit? fear and 
trembling; for it is God which worketh m you both to will and to do 
of His good pleasure.' Epistle to the Philippians 2. n-13. Cp. 'If 
thou askest how may these things be, interrogate grace and not 
doctrine, desire and not knowledge, the groaning of prayer rather 
than study, the spouse rather than the teacher, God and not m:m. 
mist rather than clarity, not light but fire all aflame and bearing 
on to God by devotion and glowing affection.' St. Bonaventura: 
Itinerary of the Mind, quoted from H. 0. Taylor's Mediaeval Mind, 
3rd ed., VoL II, pp. <f48. 

S, however, gives a different interpretation by an . in~ious 
exegesis. 'Him alone whom he chooses by that same self ts hlS own 
self obtainable.' The self reveals its true character to one that seeks 
it exclusively. 
yam eva sviitmtinam eva sadhalw V11Jule jwiirthayate tmaivtiimanii 
varitrii svayam titmQ labhy~ jiiayata evam ity etat ni~iimaS citmtinam 
eva P,iirthayate, atmanaiva atma lahhyate ity arlha~. 

24. tuivirato duScaritiin tuiSdnto misamdhita}J 
nasanta-mdnaso vapi prajiiiinenainam apnuyat. 

24. Not he who has not desisted from evil ways, not he who 
is not tranquil, not he who has not a concentrated mind, not 
even he whose mind is not composed can reach this (self) 
through right knowledge. 

Saving wisdom cannot be obtained without the moral qualifica
tions here mentioned. No one can realise the troth without illumina
tion, and no one can have illumination without a thorough cleansing 
of one's moral being. See also M.U. III. r. 5, IlL I. 8; Cp. B.U. IV. 
4· 23. So long as we are indulgent to our vices, so long as we pine 
away with hatred and ill-will to others, we cannot get at true 
knowledge. The classical division of spiritual life into purgation, 
illumination and union gives the first place to ethical preparation, 
which is essential for the higher degrees of spiritual life. Moral 
disorder prevents us from fixing our gaze on the Supreme. Until 
our mind and heart are effectively purged, we can have no clear 
vision of God. It follows that man's effort is essential to grasp grace 
and profit by it. Grace is not irresistible. It is open t·) us to accept 
or reject it. El<'--tion by God referred to in the previous verse is not 
to be interpreted as fostering fatalism or predestination, though 
the religious seer feels that even in the first movement of the soul 
towards wisdom, the effort at purgation, the prime mover is God. 

This verse gives the lie direct to the suggestion sometimes made 
that the spiritual and the ethical are not organically co_nnected. 
If we wish to attain the spiritual, we cannot bypass the ethical. 

I. 3- I. 

25. yasya brahma ca ~atram ca ubhe bhavfda odanalJ 
mrtyur yasyopasecanam ka ittha veda yatra sal;. 

6zr 

25. He for whom priesthood and nobility both are as food 
and death is as a sauce, who really knows where he is? 

Cp. R. V. XL rzg. Who knows for certain? Who shall here 
declare it? Whence it was born and whence come this creation? 

Anyone lacking the qualifications mentioned in the previous verse 
cannot understand the nature of the Supreme which contains the 
whole world. Death leads to the reabsorption into the Supreme of 
the entire world in which the Bnlhmal)as and the K;;atriyas hold the 
highest place. 
odana!J: food for the body. 

Even Death is absorbed in the Eternal. B.U. I 2. r. 
upasecanam: sauce. 

We cannot know where the Omnipresent Spirit is any more than 
we can know where the liberated individual is, for they are not in any 
one place. 

Section 3 

TWO SELVES 

r. rtam pibantau sukrtasya loke guham pravi$fau parame 
> pariirdhe, 

chiiytl-tapau brahma-vido vadanti, paiiciignayo ye ca tri-1Jdci~ 
keta~. 

I. There are two selves that drink the fruit of Karma in 
the world of good deeds. Both are lodged in the secret place 
(of the heart), the chief seat of the Supreme. The knowers 
of Brahman speak of_ them as shade and light as also (the 
householders) who maintain the five sacrificial fires and those 
too who perform the triple Naciketas fire. 

It has been said already that the Eternal Reality which is greater 
than anything this world or the celestial offers can be reached by 
meditation on one's own inner self and not by ordinary empirical 
knowledge. This section continues the account of the way in which 
the Supreme Self may be known. Tiris verse makes out that medita
tion on the inner self leads to the knowledge of the Supreme because 
the latter dwells in close fellowship with the individual self in the 
cave of the human intelligence. R. 'There are two drinking,' etc. 
shows that, 'as the object of devout meditation and the devotee 
abide together, meditation is easily performed.' R.B. I. 4· 6. 

I 
.! 
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rtam: Kanna. JS.ta signi:fi.es the divinely established or~~ of the 
universe both natural and mora:l. It here refers to the divme order 
connecth.g deeds with their results. S means by it 'the truth because 
it is the inescapable fruit of action.' rtam satyam avaSyam bhavitvat 
karma phalam. S. _ 
sukrlasya, of good deeds: of their own deeds. sva·lqtasya. 

The two referred to here are the individual soul and the Supreme 
self. Cp. M.U. III. I. IO, S.U. IV. 6 and 7, which go back to R.V. 
I. 164. 20. SayaJ.la, commenting on ~ v~r~, says that .!h~ reference 
is to the two forms of the atman, the mdivtdual soul (;tvatman) and 
the universal (paramatman). But how can the self ~hic.h is represented 
as looking on without eating, be treated as expenencmg the rewards 
of deeds? S. R, and Snnivasa in his commentary on Nimbarka 
argue that it is loose usage of chattri--nytiya. When two men walk 
under an umbrella, we say there go the umbrella-bearers. Madhva 
is more to the point when he quotes BrhaJ Samhitri and says, 'The 
Lord Hari dwells in the heart of beings and accepts the pure 
pleasure arising from their good works.' The Supre~e in it~ cosmic 
aspect is subject to the chances and changes of tlltle. Isvara as 
distinct from Brahman participates in the processes of the world. 

Madhva finds support in this verse for his doctrine of the entire 
disparateness of the individual and the universal souls. . 
parame parirdhe: the chief seat of the Supreme. The Kmgdom of 
Heaven is within us. It is in the deepest reaches of the soul that the 
human soul holds fellowship with God. 
chiiyi--tapa:u: shade and light, shadow and glowing or light. 
paiiciignaya}J: those who main~ain the.fiW: sac~cial fires. . 

All this indicates that while meditatton ts the way to savmg 
knowledge, due perfonnance of the ordained sacrifices gives us a 
measure of spiritual understanding. 

2. yas setur ijti.ntlndm a~aram brahma yat param, 
abhayam titir~atim pti.ram nti.ciketatn Sakemahi. 

2. That bridge for those who sacrifice, and which is the 
highest imperishable Brahman for those who wish to cross over 
to the farther fearless shore, that Naciketa fire, may we master. 

setu: bridge. Cp. C.U. VIII. 4· 4· B.U. IV. 4- 22. aja ii.Jmii.e$aset~. 
M.U. II. 2. 5· It is that by which we pass from time to eternity. In the 
beginning, it is said that the sky and earth were one. They became 
separated by an intervening river or sea of time and space, satilsira
sigara. Each one of us, here on earth, wishes to find his way to the 
farther shore by a ladder or a bridge. If we think of a ladder, the way 
(panth4} is upward (Urdhvam); if we think of a bridge, the way is 
across. That which takes us across to the other shore is the immanent 
spiritual self which is at once the way and the goal The bridge holds 

I. 3· 3· 

the worlds apart and also unites them. See B. U. IV. 4· 22, VIII. 4· I. 
In Buddhist texts, the way from the vortex of existence. sarhsiira 

to the extinction of life's fires, nitval)a is the eightfold path. 'I am 
the way,' John XIV. 6. He who calls himself the way appeared to 
St. Catherine of Siena 'in the fonn of a bridge extending from 
Heaven to Earth over which all mankind had to pass.' See Dona 
Luisa Coomaraswamy: The P&riious Bridge. Harvard Journal of 
Asiatic StudUs, August I944. 

Two ways of crossing the river of sarilsara are indicated, the 
performance of the Vedic sacrifices, which leads to the heaven of 
the gods and the knowledge of Brahman. The first prepares the 
way for the second, on the path of gradual liberation of krama-mukti. 
B.U. IV. 4· 22. 

THE PARABLE OF THE CHARIOT 

3- titmiinam rathinatiJ viddhi, Sariram ratham eva tu: 
buddhim tu sdradhim viddhi, mana/.J pragraham eva ca. 

3- Know the Self as the lord of the chariot and the body 
as, verily, the chariot, know the intellect as the cllluioteer and 
the mind as, verily, the reins. 

The idea of the self riding in the chariot which is the psycho· 
physical vehicle is a familiar one. See also ] tiUzka VI. 242. The 
chariot with its sensitive steeds represents the psycho·physical 
vehicle in which the self rides. In Maitri IV. 4, the embodied self 
is spoken of as rathita or 'carted' and thus subjected to the conditions 
of mortality. Mind holds the reins. It may either control or be dragged 
by the team of the senses. Riimi in his Mathnau!i says: 'The heart 
has pnlled the reins of the five senses' (1. 3275). The conception of 
Yoga derived from the root yuj to yoke, to harness, to join is 
connected with the symbolism of the chariot and the team. Yoga 
is the. complete control of the different elements of our nature, 
psychical and physical and harnessing them to the highest end. 
See Plato: Phaedo 24-zS, Phaedrus z.t6f. In spite of difference in 
details, the Kat}uz Up. and Plato agree in looking upon intelligence 
as the ruling power of the soul (called buddhi or vijiiti.na by the 
Upani~ and 1IOUS by Plato) and aiming at the integration of the 
different elements of human nature. Cp. Republic (IV. 433): 'The 
just man sets in order his own inner life, and is his own master and 
at peace with himself; and when he has bound together the three 
principles within him (i.e. reason, emotion and the sensual appetites) 
and is no looger many but has become one entirely temperate and 
perfectly adjusted nature, then he will proceed to act, if he has to 
act, whether in state affairs or in private business of his own.' 



The Principal Upani~ads 

4· indriyii1;i hayiin iihur vi~ayiitit.s te~u gocariin, 
iitmendriya-mano-yuktam bhoktety iihur mani~i~~· 

I. 3· 9· 

4· The senses, they say, are the horses; the objects of sense 
the paths (they range over); (the self) associated with the 
body, the senses and the mind-wise men declare-is the 
enjoyer. 

The litman (self) is compared to the owner of a chariot (rathin), 
the body being the chariot (ratha), buddhi or intellect is the driver 
(stirathi), the horses are said to be the senses (indriyii!l,), manas is 
the rein (pragraha} by which the intellect controls the senses. 

5. yas tv avijii<inaviin bhavaty ayuktena manasii sada, 
tasyendriyii1;ty avaSyiini du#iiSvii iva stirathe~. 

5. He who has no understanding, whose mind is always 
unrestrained, his senses are out of control, as wicked horses 
are for a charioteer. 

6. yas tu vijfwinaviin bhavati, yukUna manasii sadd, 
tasyendriyti1;tt. vaSytini sadaSvti iva stirathe~. 

6. He, however, who has understanding, whose mind is 
always restrained, his sel)ses are under control, as good horses 
are for a charioteer. 

sad: good, well-trained. 

7. yas tv avijiuinavtin bhavaty amanaskas sada' Suci~ 
na sa tat padam apnoti satitsiiram cadhigacchati. 

7· He, however, who has no understanding, who has no 
control over his mind (and is) ever impure, reaches not that 
goal but comes back into tnundane life. 

sarit.siiram: mundane life, the world of becoming characterised by 
life and death. janma-maratJ.a-lakfa!Jam. ~. 

8. yas tu vijiiiinaviin bhavati samanaskas sada Suci~ 
sa tu tat padam iipnoti yasmtit bhUyo na jiiyate. 

8. He, however, who has understanding, who has control 
over his mind and (is) ever pure, reaches that goal from which 
he is not born again. 

g. vijii<inastirathir yastu mana~ pragrabaviin nara!J, 
so'dhvanaJ; param tipnoti tad vi~tJO}J paramam padam. 

g. He who has the understanding for the driver of the chariot 
and controls the rein o{ his mind, he reaches the end of the 
journey, that supreme abode of the all-pervading. 

!. 3- II. 6zs 
vi~u: all-pervading. tad v4~J; vyiipana-filasya brahma~ paramilt
mano vtisudevdkhyasya. ~- The name is used for the Supreme Self. 
The development of this idea is taken up in the B. G. and the later 
Bhagavata religion. See R.V. I. 154, 5; I. 22. 20, where Vi$J}.U, a 
deity of the solar group, is conceived as the giver of light and life. 

THE ORDER OF PROGRESSION TO THE SUPREME 

JO. indriyebhya~ parii hy artlui, arthebhyaS ca param matJ,a~. 
manasaS ca parii buddhir buddher iitmti mahan par~. 

10. Beyond the senses are the objects (of the senses) and 
beyond the objects is the mind; beyond the mind is the under
standing and beyond the understanding is the great self. 

iitnui mahan,· the great self. 
~ means by it the great soul of the universe said to be the first

~m of avyakta, the unmanifest. According to the RV. (X. :J:2I} 
m the beginning was the chaos of waters, floating on which appeared 
HirQ!Jya-garbha, the golden germ, the first born of creation and the 
~tor of all other human beings. Hira'J.ya-garbha is the soul of the 
uruverse. R.V. X. 129. 2. 

When the golden light of purufa is cast on all the rich content of 
prakrti, we have the manifestations from crude matter to the 
divinities in paradise.• 

For R, mahiin iitnui is the individual self kartr, which is indwelt 
by the highest self. R.B. I. 4· I. 

II. mahata/J param avyaktam, avyaktat puru!jtiiJ, para~ 
Puru$iin na param ki~it: sti kii$!hii, sa parti gatiJ;. 

II. Beyond the great self is the unmanifest; beyond the 
~est is the spirit. Beyond the spirit there is nothing. 
lbat IS the end (of the journey); that is the final goal. 

avyakla: unmanifesL It is beyond mahat, it is prakrti, the universal 
mother from out of which by the influence of the light of f>urUfa, all 
form and all content emerge into manifestation. 

S calls avyakta, miiyi., avidyii. While purufa, subject, andprakrti, 
object, are co-ordinate principles at the stage of cosmic creation, 

' Cp. Deussen: 'We know that the entire objective universe is possible 
only insofar as it is sustained by a knowing subject. This subject as 
the sustainer of the objective universe is manifested in all individual 
subjects but is by no means identical with them. For the individual 
subjects pass away, but the objective u:oiverse continues to exist 
without them; there exists therefore the etemal knowing subject 
(HiraJJya-garbha) also by whom it is sustained.' The Philosophy of the 
Upanifads, p. 201. 
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while their inter-action is essential for all manifestation, frurf4$a is 
considered to be higher as he is the soun:e of light and his unity 
ap-pears neare!" to the ultimate one than the multiplicity of jwakrti; 
stnctly speakmg, however, the Pure Self is beyond the descriptions 
of unity, duality and multiplicity. 

For Rii.minuja, avyakia is the body or the chariot. It is called 
avyakta because the subtle body and not the gross body is referred to. 
While there is agreement between S and Rii.mii..nuja, on the point, 
~ proceeds to say that the subtle body has avidya or ignorance for 
tts cause and therefore belongs to the world of maya. 'Maya is 
properly called undeveloped or non·manifested since it cannot be 
defined as that which is .or that which is not.' S.B. I. 4· 3· By avyalda, 
S means not the prakrtt of the Samkhya but the mtiyii-Sa!Ui which is 
r~po~i~le for the whole world includipg the personal God. For 
Ramanu]a, avyakta denotes Brahman m its causal phase, when 

. names and forms are not yet distinguished. It is a real mode, prakara 
or development, paritJMna of Brahman through which the universe 
is evolved. RB. I. 4· 23-27. 

Madhva observes that 'the word avyakta which primarily denotes 
the Supreme Lord alone also denotes the other (matter), for it is 
dependent on Him and like unto a body of the Lord.' Sutra B~a 
I. 4· I. 
fruru~an na param kiiicit: beyond the Spirit there is nothing. 

The tenn frurf4$a goes back to the PurfA$a Sukta (R.V. X. 90) 
and is distinctly personal in significance. 

PurfA$a is the subject side of that within which are both subject 
and object, the light of unity and the darkness of multiplicity. We 
do not reach it, until the end of the cosmic day. So we can say that 
there is nothing beyond the fruf'U$a. 

In these two verses we find a hierarchy of principles or beings 
which have later acquired highly technical significations. We are' 
asked to pass from outward nature to the one world·ground, avyakta, 
and t:om i~ t~ the. spif:it behind. Between the two, fruf'U$a and prakrti, a 
certat.n pnonty IS ~ven to fruru§a, for it is the light of ~a's 
consctousness that IS reflected on all objects of the manifested 
universe high or low, gross or subtle. From the sense world where 
the senses reveal their objects, we pass to the dream world where 
manas or mind operates independent of the senses. From this latter 
we pass to the world of dreamless sleep where the unmanifest 
prakrti becomes the divine mother. Those who are absorbed in 
prakrtj. those who have attained to the state of jwakrti-laya have 
the bhss and freedom of dreamless sleep, but it is not the illuminated 
freedom that we seek. For that we must get to the purusa who is 
the source of all. · ' 

Cp. Pseudo Dionysius: 'Do thou, in the intent practice of mystic 
contemplation, leave behind the senses and the operations of the 

I. 3· IJ. Ka/ha Upani$ad 

intellect, and all things that the senses or the intellect can perceive, 
and all things which are not and things which are, and strain upwards 
in unknowing as far as may be towards the union with Him who 
is above all being and knowledge. For by unceasing and absolute 
withdrawal from thyself and all things in purity, abandoning all 
and set free from all, thou wilt be borne up to the ray of the Divine 
Darkness that surpasseth all being.' Mystical Theology, 1. 

Maltat, avya/da. and ~a are tenns used by the Siimkhya 
philosophy. Avyakta is the jwakrJ.i or pradhiina. When its equilibrium 
is disturbed by the influence of JNrN¥~, the evolution or sr~# or the 
manifest world starts, and this evolution consists of twenty-three 
principles. Maltat, the great principle, buddhi or intelligence, 
altamkiira self-sense, principle of individuation from which issue 
manas, the central, co-ordinatory sense-organ, 5-9, five buddhJndriyas 
or sense organs, Io-14, five karmmdriyas or organs of action, 15-19, 
five tanmitras, or subtle elements, 20-24, five sthiila-bhtuas or gross 
clements. P~a. the twenty-fifth, is totally distinct in nature from 
all others, neither producing nor produced, though by its influence 
on prak,ti, it causes the evolution of the manifest world. 

The account in the Kaf.ha Up. is different from the classical 
Siimkhya in many respects; there is no mention of aham-kara or 
sell-sense, though it is true that the distinction between buddhi and 
altam-kira, intellect and individuation is not a material one. 

While the Siimkhya identifies buddhi and mahat, the Upani~ad 
distinguishes them. 

The frurufa of the dualistic Siimkhya is not beyond the avyakta 
or prakrti but is a co--ordinate principle. 

It is doubtful whether avyakta refers to the prakrti of the Siimkhya. 
See S.B. I. 4· I. The Upani~ account gives certain Samkhya ideas 
in a theistic setting. 

THE METHOD OF YOGA 

12. t$a SaTVt$U bh~ giidho'tmii na prakaiate, 
d!Syate tvagryayii buddhyii siik$mayii sUk$1114-darSibhi/J. 

12. The Sell, though hidden in all beings, does not shine 
forth but can be seen by those subtle seers, through their sharp 
and subtle intelligence. 

We must direct a serene and straight look at the Divine object. 
It is samyag-darSana which is quite different from occult visions or 
physical ecstasies. 

lJ. yacched van manasi priijiias tad yacchej jfulna-atmani 
jiiilnam iitmani malulti niyacchet, tad yacchecchanta-iitmani. 

I3. The wise man should restrain speech in mind; the latter 

I 
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he should restrain in the understanding self. The understanding 
he should restrain in the great self. That he should restrain 
in the tranquil self. 

jiianatman is the buddhi of I. 3- n. 
Puru§a answers to the Sa.ntatman. The soul must go beyond all 
images in the mind, all workings of the intellect, and by this process 
of abstraction, the soul is rapt above itseU and flows into God in 
whom are peace and fulness. The process of recollection and intrcr 
version is stated here. By shutting out all external things and 
emptying it of all distracting thoughts, the mind is enabled to 
concentrate on its own highest or deepest part. Cp. Bishop Ullathom~: 
'Let it be plainly understood that we cannot return to God unless 
we enter first into ourselves. God is everywhere but not everywhere 
to us. There is but one point in the universe where God communicates 
with us, and that is the centre of our own souL There He waits for us. 
There He meets us; there He speaks to us. To seek Him therefore 
we must enter into our own interior.'• 

The wise disciple should discriminate the unchanging light, the 
iitman, from the changing objects of sense and mind which it illumines. 
an-iitman. The technique for attaining the spiritual consciousness 
requires the soul to stand clear of all concepts and enter into its own 
depth. 

14. utti!fthata jiigrata prapya variin nibodha/.a: 
k!}urasya dlui.rii niSita duratyaya; durgam pathas tat kavayo 

vadanti. 
14. Arise, awake, having attained thy boons, understand 

(them). Sharp as the edge of a razor and hard to cross, di:fficult 
to tread is that path (so) sages declare. 

priipya variin: having attained the boons. S means by it 'approaching 
the best of teachers.' priipya upagamya, variin prakrsliin ticiiryiin. 

Cp. HitopadeSa: Idleness is the great enemy of man, iilasyam hi 
tnanU!JYii~iim Sarirastho tnahii-ri~. 
sharp as the edge of a razor: The way of religion is never easy. It is 
steep and hard. There can be no progress in religious life without self
control. Only the clean in heart shall see God. Self-discipline is the 
first step in spiritual training. 

Cp. Jesus: 'Strive to enter in at the strait gate, for narrow is the 
gate and straitened the way that leads to life, and few be they that 
find it.' Matthew VII. 14. 

rs. aSabdam asparSam arUpam avyayam tatha arasam nityam 
agandhavac ca yat 

r Groundwork of Christian Virtues, p. 74· 

l. 3· IJ. Katha Upani~ad 

anady anantam maiJ.ata}J param dhruvam nica:Y.Ya tam 
mrtyu-mukhiit pramucyate. 

15. (The self) without sound, without touch and without 
form, undecaying, is likewise, without taste, eternal, without 
smell, without beginning, without end, beyond the great, 
abiding, by discerning that, one is freed from the face of death. 

The iibnan is not an object of any sort but is the eternal subject. 
We hear, touch, see, feel and think by the atman. By withdrawing 
from all outward things, by retreating into the ground of our own 
soul, in the remotest depth of the soul, we find the Infinite. There 
the Self is raised above all empirical concepts of sound, touch, form, 
etc. 

16. fkidkdam ,.Pdkhytlnam m,-tyu-proktam saniitanam 
uktva Srulva ca medhavi lwahma-loke mahiyate. 

16. This ancient story of Naciketas, told by Death, telling 
and hearing (it), a wise man grows great in the world of Brahmi. 

17. ya imam paramam guhyam Srtivayed lwahma-satir.sadi 
prayata$ Sraddha-kiile vii tad tlnantytlya kalpate, tad anan

tytlya kalpate. 
17. Whoso shall cause to be recited this supreme secret before 

an assembly of Brihma.IJas or devoutly at the time of the cere
monies for the dead, this will prepare (for him) everlasting 
life, this will prepare everlasting life. 

This seems to be the appropriate ending of the Upani!;ad and the 
second chapter with the three sections, is, perhaps, a later addition. 
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CHAPTER II 

Section I 

II. I. I. 

THE SELF IS NOT TO BE SOUGHT THROUGH THE 
SENSES 

I. pariiiici khani vyatntat svayamhhUs tasmiiJ pariiis pa.Syati 
ndntartitman: 

kaS cid dhfra}J pratyag-iitmiinam ai~ad tiVf'#a-c~r am.rlat
vam icchan. 

r. The Self is not to be sought through the senses. The Self
caused pierced the openings (of the senses) outward; therefore 
one looks outward and not within oneself. Some wise man, 
however, seeking life eternal, with his eyes turned inward, saw 
the self. · 

vyatrnat: pierced. The Self-caused has so set the openings of the 
soul ihat they open outwards and men look outward into the appear
ances of things but the rare soul ripe for spiritual wisdom withdraws 
his attention from the world, turns his eye inward, sees the Self and 
attains immort~ity. S makes out that he cursed or injured them by 
turning them outward, himsitavtin hananam krtavan. Such obser
vations which are disparaging to the legitimate use of the senses 
give the impression of the unworldly ~ter of m_uch of our ~t 
effort. S•s opinion is opposed to the VIew set forth m the preVIous 
section that senses are like horses, which will take us to our goal, 
if properly guided. The Upani~ calls for the control and not the 
suppression of the sen;;es. Spirito~ ~ar~ has _an inward mov~~t 
leading to the revelation of the Divme m the mmost soul. It ts this 
aspect which is stressed in this verse.1 We generally le~d outward . 
lives; to have a vision of truth we must turn our gaze mward. See 
S.U. III. I8, we must bring about an inversion of the natural 
orientation of our consciousness. 
svayambh~: self-caused. Cp. causa sui of Neoplatonism. That 
which causes itself or produces itself is different from the unproduced, 
the uncaused. It is the Creator God and not the uncaused Brahman. 
See Satapatha Brtihmaf_kl I. 9· 3· Io; TaiUiriya Brtihma')a Ill. I2. 
3· I. B.U. II. 6. 3; IV. 6. 3; VI. 5· 4· 
tivrtta-cak~u/f: eyes turned inward. We close our eyes ~o the ~he
nomenal variety and turn them inward to the noumenal reality. 

• It were a vain endeavour 
Though I should gaze for ever 
On that green light which lingetS in the west; 
I may not hope from outward forms ~o win . . 
The n:o.«Sion and the life whose fountains are wtthin. ,- c~: 

ll. I. 2. 

The soul is like an eye. When the eye rests on the perishing things of 
the world, it does not know the truth of things. When it turns 
inward and rests on truth and being, it perceives truth. 

Plato speaks of the object of education as a 'turning around of 
the soul.' In the famous simile of the cave Plato compares those 
who are destitute of philosophic wisdom to prisoners in a cave 
who are able only to look in one direction. They are bound and have 
a fire behind them and a wall in front. They see shadows of them
selves and of objects behind them cast on the wall by the light of 
the fire. They regard these shadows as real and have no notion of 
the objects to which they are due. At last some wise man succeeds 
in escaping from the cave to the light of the sun. He sees real things 
and becomes aware that he had hitherto been deceived by shadows. 

Cp. Phaedo: 'The soul, when using the body as an instrument of 
perception, that is to say, when using the sense of sight or hearing 
or some other sense •.• is then dragged by the body into the region 
of the changeable and wanders and is confused. But when returning 
into herself she reflects, then she passes into the other world, the 
region of purity and eternity and immortality, and unchangeableness 
which are her kindred and with them she ever lives, when she is 
by herself and is not let or hindered; then she ceases from her erring 
ways and being in communion with the unchanging is unchanging. 
And this state of the soul is called wisdom.' 

Descartes points to the necessity of turning away from external 
appearances and rising to the spiritual realities which self-knowledge 
reveals. Only while the author of the Upani~ requires us to rise 
above intellection into insight when we will be imbued with the 
truth already present in the soul, Descartes asks us to strive to 
know the truth through reason. 

The Upani~d points out that God is more manifest in the soul 
of man than in the world outside. It, therefore, demands a con
version of the spirit on itself. 

2. PMiical} kamiin anuyanli baliis te mrtyor yanti vitatasya 
Piiiam, 

atha dhirti am{tatvam viditvii dhruvam adhruv~ iha na 
piirllulyante. 

2. The small-minded go after outward pleasures. They walk 
into the snare of widespread death. The wise, however, recog
nising life eternal do not seek the stable among things which 
are unstable here. • 

• Cp. the Christian hymn: 
Swift to its close ebbs out life's little day: 
Earth's joys grow dim, its glories pass away; 
Change and decay in all around I see; 
0 Thou Who changest not. abide with me. 
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J. yena rUpam rasam gandkam Sabdiin sparSii'litS ca maithutuin, 
etenaiva vijiituiti, kim atra pariSiryate: etad vai tat. 

3. That by which (one perceives) form, taste, smell, sounds 
and touches of love, by that alone one perceives. \V):J.at is there 
that remains (unknown to it)? This, verily, is that. 

Everything is known by the Self and there is nothing which is 
unknowable to it. saroam evatviitmanii vijii.eyam, yasyiitmatW' 
vijiieyam na kiiicit pariSi~ale, sa iiimii sarvajiia~. ~. Though the 
Self is not manifest as an object, it is ever present in all experience 
as the subject. It is the ground of every possibility of thought, of 
every act of knowledge. As S says, it is self-proven, svasiddha; 
for even he who denies it presupposes it. 

4· svaptuintam jiigaritantam cobhau yendnupaSyali, 
mahiintaffl vibhum iitmiinam matva dhiro na Socati. 

4· That by which one perceives both dream states and 
waking states, having known (that as) the great, omnipresent 
Self, the wise man does not grieve. 

svapniintam: dream states. Literally dream-end. It is sometimes 
suggested that at the end of a dream, before it is waking or sleeping 
we catch the self which is the pure subject. It is the state when we 
dream that we dream. 

THE INDIVIDUAL SOUL, ETC., ARE ONE WITH THE 
UNIVERSAL 

5· ya imam madhvadam veda atmanam jivam antikiit, 
Winam bhitta-bhavyasya, na tato vijugupsate: etad vai tat. 

5. He who knows this Self, the experiencer as the living spirit 
close at hand as the lord of the past and the future--one does 
not shrink away from Him. This, verily, is that. 

madhv-ada: experiencer. Literally, honey-eater, 'the enjoyer of the 
fruit of action.' karma-phala-bhujam. S. 

6. ya/.1 pUrvam tapaso jatam adbhya}J. pUrvam ajiyata, 
guham praviSya ti${kantam yo bhiUebhir vyapaSyata: dad 

vai tat. 
6. He who was born of old from austerity, was born of old 

from the waters, who stands, having entered the secret place 
(of the heart) and looked forth through beings. This, verily, 
is that. 

The text refers to Hira~Jya-garbha, who is mentioned in several 

II. I. 9· Ka!ha Upan;,ad 

Upani~. There is no suggestion here of the unreality of the 
cosmic evolution. 
adbhya{i: the waters which refer to the miUa-prakrti, the aspect 
of the Supreme Spirit which remains when the light of purur;a is 
withdrawn into itself. Cp. c.u. VII. IO. r; B.U. v. s; A.V. I. I-3; 
K.U. I. 7. 

7· yii prii~tcna satnbhavaty aditir devatiimayi, 
guMm praviSya ti#hanti, yii bhUte!Jhir vyajiiyata: etad vai tat. 

7· She who arises with life, Aditi, the soul of the gods, who 
stands, having entered the secret place (of the heart), who was 
born ·with the beings. This, verily, is that. 

Aditi (a-diti, not bound, boundless) is said to be the mother of 
the gods; sa1'1Ja-devatti-mayi saroa-deviitmikii. ~. The term is used here 
in the sense of mother-nature; prakrti, the source of all objectivity. 
S derives it from root ad 'to eat' and makes aditi the eater or experi
encer of all objects. 'Born from the highest Brahman as prii1JQ, 
i.e. in the form of H£ra1Jya-garbha.' hira~Jya-garbhasya eva v£Ser;a1J
iintaram aha. A. 

8. ara~yor nih£to jiita-vedii garbha iva subhrto garbhit)ibhil;: 
dive d£va irf,yo jiigrvadbhir hav£$ffladl;hir manur;yebhir agnil;: 

etad vai tat. 
8. Agni, the all-knower, hidden in the fire-sticks, like the 

embryo well borne by pregnant women, should be daily adored 
by the watchful men with oblations. This, verily, is that. 

This verse is quoted from Siima Veda I. I. 8. 7; see also R.V. III. 
29. 2. 

Both pur-fl$« and prakrti, the subject and the object are identified 
with the Supreme Reality as they are two movements of His being. 
ara1}yo!J: between the upper and the lower fire-sticks: uttariidhar
iira7Jyo}J, Madhva. 
nihita~: hidden, nitariim sthital;. 

9· yataS codeti Suryo astam yatra ca gacchati, 
tam deviis sarve'rp£tas tadu hiityeti kaS cana: etad vai tat. 

9· Whence the sun rises and where it goes to rest; in it are 
all gods founded and no one ever goes beyond that. This verily, 
is that. 

See Atharoa Veda X. r8. r6; B.U. I. 5· 23. 
The ancient Vedic gods are recognised by the Upani~ but 
• R V. {1. 39. 10). 'Aditi is the sky, Aditi the air, Aditi is mother, 

father and son, Aditi is all the gods and the five tribes, Aditi is whatever 
has been and will be born.' 

; 

' 
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they are all said to derive their being from the One Supreme Reality. 
In verses 5-7. the living soul, the soul of the universe, infinite nature, 
are identified with Brahman; in verses 8 and 9, Fire and Sun are 
said to have their reality in Brahman: devis sarve atmani fwali#}Jiti 
iti. R. 

FAILURE TO COMPREHEND THE ESSENTIAL UNITY 
OF BEING IS THE CAUSE OF RE-BIRTH 

:ro. yad eveha tad amutra, yad amutra tad anviha, 
mrtyos sa m,rtyum apnoti ya iha naneva paSyati. 

10. Whatever is here, that (is) there. Whatever is there, that, 
too, is here. Whoever perceives anything like manyness here 
goes from death to death. 

n. manasaivedam aptavyam neha nanasti kiii cana.· 
mrtJos sa m_rlyuth gacchati ya iha niineva paSyati. 

n. By mind alone is this to be obtained. There is nothing 
of variety here. Whoever perceives anything like variety here, 
goes from death to death. 

In these two verses, the Supreme is declared to be devoid of any 
difference. The multiplicity of the world does not touch the unity 
of the Supreme. 

THE ETERNAL LORD ABIDES IN ONE'S SELF 

12. ailg~!ha-matraiJ, fruru~o madhya atmani ti#hati: 
Wino bhUta-bhavyasya na taro vijigupsate: etad vai tat. 

I2. The person of the size of a thumb resides in the middle 
of the body. After knowing him who is the lord of the past 
and the future, one does not shrink (from Him). This, verily, 
is that. 

a~tha..miitra-pu~: the person of the size of a thumb. Tai#iriya 
Ara!JyakaX. 38. r; ~.U. III. 13; V. 8; Maitri VI. 38. 

In the story of Siv#ri, it is said that Yama, with his grim force 
extracted out of the body of Satyavin a person of the size of a 
thumb, bound in his snare and brought in his control.• See B.U. 
I. 5- 23; Revelation I. 8. 

• ttUa!l satyavatafl kii.ylit paiabaddlsam va.Sam gatam 
a~llul·mii.tram pu~am niScakiW~a yamo baliiJ. 

-M.B. V atta Parva. 

II. I. IS-

IJ. aHg~tha-matra/J pur~o jyotir ivtidhUmakaiJ: 
iStino bhuta·bhavyasya sa evtidya sa u Sva!l: etad vai tat. 

IJ. The person of the size of a thumb resides in the middle 
of the body, like a flame without smoke. He is the lord of the 
past and the future. He is the same today and the same 
tomorrow. This, verily is that. 

The lord of the past and the future is not a timeless Absolute but 
the ruler of the time order. 

S discusses this passage in his SiUra Bhafya (1. 3- 24 and 25) 
and argues that the soul which is said to be of the size of a thumb 
is in reality Brahman. Ratruinuja and Nimbarka agree and hold 
that the highest self is called 'thumb-sized' since it dwells in the 
heart of the worshipper. In B.U. the self is said to be 'as small as a 
grain of rice or barley and yet it is the ruler of all and lord of all,' 
V. 5-1. In C.U.,it is said to be ofthe measure of aspan,pratkStHniiJra, 
V. r8. 1. Maitri states all the views of the size of the soul. It tells us 
that a man 'reaches the supreme state by meditating on the soul, 
which is smaller than an atom or else of the size of the thumb, or 
of a span, or of the whole body.' VI. 38. 

THE RESULTS OF SEEING VARIETY AND UNITY 

14· yatJwdakam durg~ vr#am parvale$U vid/uivati, 
evam dharmtin Prthak paSyams tin evdnuvidhtivati. 

I4. As water rained upon a height flows down in various 
ways among the hills; so he who views things as varied runs 
after them (distractedly). 

He who perceives differentiation of dharmas is condemned to the 
restless flowing he perceives. 

IS. yatlwdakam Suddhe Suddham iisiktam tadrg eva bhavati, 
evam muner vijtinata itmti bhavati gautama. 

IS. As pure water poured forth into pure becomes the very 
same, so the sell, 0 Gautama, of the seer who has understanding 
becomes (one with the Supreme). 

tidrg eva: the very same. Literally just such. S affirms metaphysical 
identity between the individual soul and the Supreme Self. 
Ramanuja and Nimbarka hold that the individual soul is non· 
different, i.e. not separate from the Supreme Self. It attains 
equality with the Supreme. See M.U. III. 2. 8. ma---Silasya 
almiipi param-aJma-jfiiinena viSuddhas san viSuddhefta param-atmana 
samino bhavati. R. 

Cp. the observations of the Christian mystics. Bernard of Clair-
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vaux says: 'As a drop of water poured into wine loses itself and takes 
the colour and savour of wine, so in the saints all human affections 
melt away, by some nnspeakable transmutation into the will of 
God. For how could God be all in all if anything merely human 
remained in man? The substance will endure, but in another beauty, 
a higher power, a greater glory.' St. Theresa says: 'Spiritual marriage 
is like rain falling from the sky into a river, becoming one and the 
same liquid, so that the river water and the rain cannot be divided; 
or it resembles a streamlet flowing into the ocean which cannot 
afterward be dissevered from it.' 

Section 2 

THE INDIVIDUAL SELF 

I. puram ekiidiiSa-dvtiram ajasyiivakra-cetasa?J, 
anu#hiiya na Socati vimuktasca vimucyate: etad vai tat. 

I. (There is) a city of eleven gates (belonging to) the unborn, 
uncrooked intelligence. By ruling it one does not grieve and 
being freed is freed indeed. This, verily is that. 

ekadaSa-dviiram: eleven-gated. B.G. (V. I3) mentions nine gates• which 
are the two eyes, two ears, two nostrils, mouth, anus and generating 
organ.• Here two others are mentioned to make up eleven and they 
are the navel and the saggital suture, the opening at the top of 
the skull (A.U. III. 12), through which the liberated soul is said to 
escape at death. 
a-vakra-cetasaf>: whose thoughts are not crooked. avaluam: akujilam. 
anusthaya: ruling {the city). S takes it to mean 'contemplating,' ' 
dkyiitvii. When the soul controls the gates and lives in peace it is free 
from sorrow. It is freedom which be~ here (jivan-muktl) and 
leads after tieath to complete release (videha-muktJ). 

2. harksaS Suci~at, vasur anlarik~asat hotii vedi~at. atithir 
durot~asat, 

nr~at, varasat, rtasat, vyomasat, abjii, gojii, rtajti., adrijti., 
rlam brhat. 

2. He is th~ swan (sun) in the sky, the pervader in the space 
(between e:nt~ ~d heaven), the priest at the altar, the guest 
m the sacnfictal Jar (house). He dwells in men, in gods, in the 
right and in the sky. He is (all that is) born of water, sprung 

• Bunyan in his Holy War describes the human soul as living.in a 
city with five gates which are the five senses. 

II. 2. 5· 

from the earth, born of right, born of mountain. He is the true 
and the great. 

This hmilsavaa mantra whose seer is Viima-deva is a prayer to 
the sun who illumines the world and dispels the darkness of men. 
S~.~.V. IV. 40. 5; Vtijasaneyi Sam.hitii X. 24; XII. r4; Taittiriya 

Samhtfa III. 2. ro. r; Satapat.ha Rrti.hmat;a VI. J. 3· II. 

vasu: the pervading: viisayati sarviin. S. 
hotii: priest. 'Fire' according to S. Jwtiignif;, agnir vai hotii ity Srutef>. 

In the. Satapatha Briihma1J(l, the triune Agni is identified with 
the su~ m heav~n, the air in the space between earth and heaven 
and Wit.h the pnest or the guest on earth. Here, Agni, the Supreme 
energy IS identified with Brahman or the Atman. The verse alfirms 
that the whole nniverse is non-different from the Supreme Biahman .. 
efat sarvam aparicchinna-satya-rilpa-brahmi.tmakam. R. 

3· iirdhvam priil}atn unnayaty apanam pratyag asyati, 
madhye viimanam iisfnath viSve devii upiisate. 

3· He leads the out-breath upward, he casts inwards the 
in-breath, the dwarf who is seated in the middle, all the gods 
adore. 

'?riginally priit}fJ meant breath and was used for the Supreme 
Bemg. In the early Upani:;;ads, all the vital powers (i.e. speech, 
breath, eye, ear and manas) are called priit;ti.{>. B.U. I. 5· 3; T.U. 
I. 7: !hese are looked upon as varieties of breath or as powers 
prestdmg over different parts of the body. Prii1,M. and apiina stand 
fo_r breaths in expiration and inspiration respectively. 
vamanam: the dwarf (another name for the thumb-sized person, 
angu~!ha-miiira puru~a). 

. 'Worthy to be served,' vananiyam sam-bhajantyam. S. 
vtSve deviil;: all the gods. S interprets as 'the senses and the vital 
powers' which are subject to the person within, who is their Lord 
whom they worship by their uninterrupted activity. 

4· asya visratif.samiinasya Sarirasthasya dehina}J, 
dehtid vimucyamd.nasya kim atra pariSi$yate: etad vai tat. 

4· W~en the embodied self that dwells within the body slips 
off and IS released from the body, what is there that remains? 
This, verily, is that. 

What remains is the Universal Soul. 

5. na P.,iil}ena niipiinena marlyo jivati kaS cana 
itart1}a tu jivanti, yasminn etav upiiSritau. 

5· Not by any outbreath or inbreath does any mortal what-
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ever live. But by another do they live on 
breaths) both depend. 

II. 2. 8. 

which these (life· 

This verse repudiates the materialist doctrine that the soul is 
just an assemblage of parts. It makes out that as the house and the 
dweller are separate, the destruction of the house does not mean 
the destmction of the dweller. The loss of the body does not mean 
the dissolution of the soul, while desertion of the body by the soul 
would mean the disintegration of the body. 

REBIRTH 

6. hanta ta idam pravak$)'timi guhyam lrtahma samitanam: 
yatha ca mara!iam prapya atma bhavaii gautama. 

6. Look (here). I shall explain to you the mystery of Brahman, 
the eternal, and also how the soul fares, after reaching death, 
0 Gautama. 

7- yonim anye prapadyante ~arirtm:tiya dehinalJ, _ 
stha~um anye'nusamyantJ, yatha karma, yaihji Srutam. 

7. Some souls enter into a womb to: embodiment; oth~rs 
enter stationary objects according to theu deeds and accordmg 
to their thoughts. 

While the Upani~ads insist on the indepen~e11:t .reality of the 
Supreme Self they also affirm the reality of the mdiVldual soul. 

Here the law of Karma that we are born according to our deeds 
is assumed. yathi Srutam yadrSam ca vijiiiinam upiirjitam tad 
anurupam eva Sariram pratipadyanta iti. S. 

8. ya e~a supte~u jtigarli kamam kamam pu~o nirmimti'IJa~ 
tad eva Sukram tad lrtahma tad evamrtam ucyate. 

tasmin loktih Sritah sarve tad u natyeti kaS cana: etad vai tat. 
8. That persa'n whO is a~ke in those that sl~p. shaping 

desire after desire, that, indeed, is the pure. That lS Brahman, 
that indeed is called the immortal. In it all the worlds rest 
and ~o one ~ver goes beyond it. This, verily, is that. 

kiimam kiimam: desire after desire, really objects of desire. Even 
dream objects like objects of waking con~iousness are due. to the 
Supreme Person. Even dream consciousness lS a proof of the enstence 
of the self. See B. U. IV. 3. 
No one ever goes beyond it: cp. Eckhart: 'On reaching God all 
progress ~nds.' • 

• Quoted in New Indian An#quary, Vol. I, p. 205. 

II. 2. II. 

THE INNER 

Ka/ha Upani~ad 

SELF IS BOTH IMMANENT 
TRANSCENDENT 

AND 

9· agnir yathaiko bhuvanam pravi#o rUpam rUpam prati-rUpo 
babhUva, 

ekas tatJui sarva-bhiittintar-titmti rupam rupam prati-rUpo 
bahiS ca. 

9· As fire which is one, entering this world becomes varied 
in shape according to the object (it burns), so also the one Self 
within all beings becomes varied according to whatever (it 
enters) and also exists outside (them all). 

Cp. R.V. where Indra, in his conflict with the demons, is said 
to have assumed many forms through his magic powers, becoming 
the counterlorrn of every form. 

riipam rupam prati-riipo babhUva 
indro mtiyiibh~ pururapa iyate. VI. 47· 18. 

bahiS: outside. While the Self assumes many forms, it is yet outside 
the manifested world in its own unmodified nature. svena avikrtena 
rii~ iikaSavat. S. This verse teaches the inunanence as well as 
the transcendence of the Supreme Self. Cp. R.V. X. go, where all 
beings are said to be a quarter of the purU§a while three-quarters are 
immortal in heaven, tripiid asyiimrtam divi. R.V. X. go. 3; S.U. 
111. 9 and IO. 

IO. vtiyur yaihaiko bhuvanam pravi$/o rUpatn rUpam praii-riipo 
babhUva, 

ekas tatJui sarva-bhutantar-atma rUpam rUpam prati-rUpo 
baAiS ca. 

IO, As air which is one, entering this world becomes varied 
in shape according to the object (it enters), so also the one Self 
within all beings becomes varied according to whatever {it 
enters) and also exists outside (them all). 

II. sUryo yathii sarva-lokasya cak~r na lipyate cak$U§air 
bahya-do~aih 

ekas tatJui sarva-bhiiltintar·titmii na lipyate loka-du!Jkena 
b<iloya!J. 

11. Just as the sun, the eye of the whole world, is not defiled 
by the external faults seen by the eye, even so, the One within 
all beings is not tainted by the sorrow of the world, as He is 
outside (the world). 

The verse admits the reality of the pain of the world but denies 
that it touches the Supreme Self which is our inner being. The forms 

• 
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which the Supreme assumes are not its modifications but are the 
manifestations of its possibilities. The Supreme Self is unaffected 
by the pain of the individual selves because the pain of the individual 
self is due to its identifying itself with its psycho-physical vehicle. 
The individual ego makes a confusion between the self and what is 
not the self. The Supreme, on the other hand, does not suffer 
because it is not subject to ignorance (avidya) and it does not identify 
itself with any of the accidents to which its various psycho-physical 
vehicles are subject. 

12. eko vaSi sarua-bhUtiin-tar-atmii ekam bijam bahudha ya/:1 
karoti, 

tam titmastham ye' nupaSyanti dhfriis te:;rifk sukha'l'it Siisva
tatk netarestim. 

12. The one, cmltroller (of all), the inner self of all things, 
who makes his one form manifold, to the wise who perceive 
him as abiding in the soul, to them is eternal bliss-· to no others. 

vaSi: controller. See B.U. IV. 4- 22; S.U. VI. rz. 
atmastham: abiding in the soul. The Supreme dwells in the inmost 
part of our being 
sva-Sarira-hrdayakiiSe buddhau UJitanyakiiret).:ibhityak!am. S. Cp. 
I John IV. IJ. 'Hereby know we that we abide in Him and He in us, 
because He hath given us of His spirit.' 
who makes his one form manifold. It is one in the unmanifested 
condition. It becomes manifold in the manifested condition. eki-bhu
tiivibhiigiivasthamtanw-lak~a1)ambijammahad.:idi bahu-vidha-prapaiica
rapet_ta ya/:1 karoti tam. R. 

13. nityo'nityiinti'l'it cetana.S cetantittiim eko baht"intim yo vidad
htiti ktimrin, 

tam titmastham yenupaSyanti dhirti[J; te~am SrintiS StiSvati, 
netare~tim. 

13. The one eternal amid the transient, the conscious amid 
the conscious, the one amid many, who grants their desires, 
to the wise who perceive Him as abiding in the soul, to them 
is eternal peace and to no others. 

See S.U. VI. 13. 
nityo'nityiniim, sometimes nityo nitytinam the one eterilal among 
the eternal. 

The Supreme grants the desires of many. We may see here the 
doctrine of Divine providence. 

14. tad etad iti manyante' nirdeSyam paramam sukham, 
kalhatM nu tad vijiiniyrim kimu bhati vibhati vii. 

II. J. I. 6.jr 

14. This . is that and thus they recognise, the ineffable 
Supreme _bhss. How then may I come to know this? Does it 
shme (of Itself) or does it shine (in reflection)? 

Does the Supreme shine in Himself (see III. r. 3· 12) or does He 
shine in His expression? 

15. na tatra sUryo bhiiti, na candra-tiirakam, nemii vidyuW 
bhanti, kuto)'am agnil}: 

tam eva bhantam anubhati sarvam tasya bhasa sarvam idam 
vibhati. 

15. The sun shines not there, nor the moon and the stars 
these lightnings shine not, where then could this fire be? 
~yerything shines only after that shining light. His shining 
illummes all this world. 

The Su:pre~e who is the source of all light, 'the master light of 
all our seemg • cannot be known by any earthly light. Our knowledge 
cannot find him out. 
. See M.U. II. 2. m; S.U. 'YL q; B. G. XV. 12. The symbol of light 
lS the most natural and umversal. Plato in his Seventh letter com
pares the sudden inspiration of the mystic to a 'leaping spark.' 
In the myth of the cave, the real world is a realm of light outside the 
cave. ~e Old Testament and the 7.oroastrian religion speak of the 
antagorusm between darkness and light. In the First Epistle of 
John, we read, 'God is light and in him is no darkness at all.' 

Section 3 

THE WORLD-TREE ROOTED IN BRAHMAN 

I. Urdhva-mUk/vrik-Stikha eso'Sva#has saniitanah 
tad eva Sukram tad brah"'-a, tad eviimrtam ~Yate. 
tasmin loMIJ Srilal) sarve tad u natyeti kaS cana: etad vai tat. 

I. With the root above and the branches below (stands) this 
ancient fig tree. That {indeed) is the pure; that is Brahman. 
That, indeed, is called immortal. In it all the worlds rest and 
no one ever goes beyond it. This, verily, is that. 

tad '!"a: that indeed, i.e. the root of this tree. The description here 
has Its analogue in the description of the tree lgdrasil in Scandinavian 
mythology. 

r Revelation JfX· 1.23. 
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The tree of life has its unseen roots in Brahman. The tree, roots 
and branches represent Brahman in its manifested form. ~ile the 
tree of life is said to be imperishable Brahman, B.G., which uses 
this illustration asks us to cut off the tree of existence by the potent 
weapon of non-~ttachment. XV. I. 3· The tree grows upside do~; 
It has its roots above and branches below. See S.U. III. g; Ma1tn 
VI. 4- The branches below are for Madhva the lower gods: aviimca}_l 
adhamtiiJ devti~ Slikhiifi yasya asau. 

THE GREAT FEAR 

2. yad idam kin ca jagat sarvam prii1Ja ejati niiJ_srtam _ 
mahad bhayam vajram udyatam, ya etad tndur am.rtas te 

bhavanti. 
2. The whole world, whatever here exists, springs from and 

moves in life. (It is) the great fear (like) the upraised thunder
bolt. They that know that become immortal. 

The whole world trembles in Brahman. parasmin brahmatri saiy 
ejati kampate. S. 

3- bhayiid asyiignis tapati, bhaytit tapati sUrya}J: 
bhayiid indraS ca viiyuS ca, mrtyur dhiivaii pancamalJ. 

3- Through fear of him, fire bufns; through fear (of him) the 
sun gives heat; through fear both Indra (the lord of the gods) 
and wind and Death, the fifth, speed on their way. 

See T.U. II. 8. r. 
The source and sustaining power of the universe is Brahman. 

Evolution is not a mechanical process. It is controlled by Brahman, 
who is here represented as prtitJ.a, the life-giving P9Wer: jagato mUlam 
priif!a-pada-lak~am prat;a-prav.rttir api hetutviit. A. 

PERCEPTION OF THE SELF 

4· iha ced aSakad boddhum prak Sarirasya visrasa}J, 
tatal; sarge$U loke$U Sariratviiya kalpate. 

4· If one is able to perceive (Him) before the body falls away 
(one would be freed from misery); (if not) he becomes fit for 
embodiment in the created worlds. 

aSakat: able. It is sometimes split up into na SaktU, unable, i.e. 
if one fails to know it. The simplest meaning would be 'If one is not 
able to know (the Supreme) before the body falls away, one becomes 
tit for embodiment in the created worlds.' S interprets the verse 

II. 3· B. 

thus: 'If here, in this life, a man is able to know the awe-inspiring 
Brahman before the falling of the body, he is freed from the bond 
of sari1sara; if he is not able to know, then for lack of knowledge, 
he takes embodiment in earth and other created worlds.' 
sarg~ Wkeyu: created worlds. V. saroe$U kiile$U, at all times. 

The verse teaches that it is possible for us to attain the saving 
wisdom here and now. 

5- yatluidarSe tathtitmani, yatha svapne tathd pitr-loke, 
yathiipsu pariva dadrSe, tathii gandharva-loke chiiyii-tapayor 

iva brahma-loke. 
5- As in a mirror, so (is it seen) in the soul, as in a dream, 

so in the world of the manes, as (an object) is seen in water, 
so in the world of the gandharvas; as shade and light in the 
world of Brahmii. 

He can be seen in this life as in a glass, if his mind is pure and 
clear. In the region of the departed, he can be seen only as a reminis
cence, a remembrance of dreams. In the world of the gandbaroas, 
he can be seen as a reflection in trembling waters. In the world of 
Brahmii he can be seen clearly as shade and light. 
gandhanJas: angels who live in the fathomless spaces of air. R.V. 
Vlll. 65. S; see also B.U. IV. 3- 33-

6. indriyii~m Prthag-bhdvam udayastamayau ca yat, 
Prthag utpadyamiiniinam matvti dhiro na ·Socati. 

6. Knowing the separate nature of the senses, which spring 
separately (from the various subtle elements) and (knowing 
also) that their rising and setting (are separate), the wise man 
does not grieve. 

The discrimination of the Sell from the sense organism is here 
insisted on When the wise man knows, that the material senses 
do not come from the Self, that their rise and fall belong to their 
own nature, he grieves no more. 

7. indriyebhya}J par am mano manasas sattvam uttamam, 
sattvlid adhi mahan iitmii, mahato'vyaktam uttamam. 

7- Beyond the senses is the mind; above the mind is its 
essence (intelligence); beyond the intelligence is the great self; 
beyond the great (self) is the unmanifest. • 

saUva: essence. Intelligence constitutes the essence of the mind. 
See notes on I. 3- IO and II. 

8. avyaktii/, tu parab puruso vyiipako'k"'liga eva ca, 
yam jnatvii mucyate jantur amrtatvam ca gauhati. 



Til< Prindpal Upani,ads II. 3· 9· 

8. Beyond the unmanifest is the. peTS?n, all-pervading ~ 
without any mark whatever. By knowmg whom, a man 1S 

liberated and goes to life eternal. 

alitiga: without any mark. See M.U. III. 2. 4; Maitri V. 31, 35: 
VII. 2. 'Without any empirical attributes.' sarva-sarif.sira-dharma
vat'jita/,1. S. Liilga is a ~tinctive mar~ or ~- In logi~, it is an 
invariable sign which_constitutes the _basts of. m_ference. Lt~a refe~ 
to Uriga-sama sGk§nui-Jari1'a, the entity cons1stmg of buddlu, aham
kara, mmzas, indriyiif.ti, tanmitriifJi. S.U. VI. 9; Maitri VI. to. 1:9. 
If liilga is taken in this sense, it means that the Supreme needs no 
subtle body as it is not subject to death and re-birth. 

9· na satiulrSe ti#luzti rupam asya, na ca~a paSyati 
kaScanainam: 

hrda mat'i~a manasiibhiklpto ya dad vidur am,tas te 
bltavanti. 

g. Not within the field of vision stands this form. No ?D-e 
soever sees Him with the eye. By heart, by thought, by mmd 
apprehended, they who know Him become immortal. 

The first half points out that we cannot form a visual image of 
the Supreme Person and the second half urges that we can still 
apprehend Him by heart, by thought and by mind. Th~ SuJ?reme 
Reality is to be apprehended through the concentrated direcbon of 
all mental powers. 
ffUmi¢ (reflective) thought. vikalpa-var;ita buddhi. 
manas: mind, true insight in the form of meditation. manana-rlipet)a 
srunyag-darSana~ S. When the mind becomes clear and ~he h~ 
pure, God-vision arises. Cp. R.V. I. 61. 2. hrdd ma1k1Sa. num~a 
We must seek God in our hearts and our souls. The process IS called 
introversion the solitary communing of the soul with God, the 
thought of the alone to the Alone, f1:S Plotin~s described it: CJ?· 
Cassian: 'The mind will come to that mcorrupbble prayer which IS 

not engaged in looking on any image, and is not articulate by the 
utterance of any voice or words; but with the intentness of the 
mind aglow, it is produced by an ineffable transport of the heart, by 
some insatiable keenness of spirit; and the mind being placed beyond 
all senses and visible matter, pours it forth to God with groanings 
and sighs that cannot be uttered. 'r 
abhiklfrta: apprehended. As the concept of God is formed by our 
mental nature, it cannot be identical for all. This attitude develops 
charity, open-mindedness, disinclination to force one's views on other 
people's attention. If the Hindu does not feel that he belongs to the 

• Collation X. n. quoted in Dom Cuthbert Butler: Benedictine 
Monachism, 2nd Ed. {I92.f), p. 79-

II. 3- II. 

?t?sen race, if he is relatively free from a provincial self-righteousness, 
tt IS to no small extent due to the recognition that the concepts 
of God are relative to our traditions and training. 

10. yada patU:a.vati#hante jikimini manasa saha, 
buddhiS ca na vic~i. tiim ahul} paramd'f!' gatim. 

IO. When the five (senses) knowledges together with the mind 
cease (from their normal activities) and the intellect itself does 
not stir, that, they say, is the highest state. 

Cp. Boehme: 'When thou standest still from the thinking of self 
and the ~lling of self; when both thy intellect and will are quiet 
and passtve to the expressions of the eternal world and spirit, and 
when thy soul is winged up and above that which is temporal, the 
outward_ senses and the imagination being locked up by holy 
abstrach?n, then the Eternal Hearing, Seeing and Speaking will be 
revealed m thee, and so God h~th and seeth through thee, being 
the organ _of this spirit and so God appeareth in thee and whispereth 
to thy spirit. Blessed art thou, therefore, if thou canst stand still 
from thy self-thinking and sell-willing and canst stop the wheel of 
thy imagination and senses.' 

II. tam yogam iti manyante sthirdm indriya-dhiir1Jt14m 
aprama!Jas tadti bhavati, yogo hi prabhavapyayau. 

II. This, they consider to be Yoga, the &teady control of 
the senses. Then one becomes undistracted for Yoga comes 
and goes. 

apramaJta!r.: undistracted. pramada-varjita!l samtidltanam pratj-nityam 
prayatnav~n. S. See also C.U. I. J. I2 and II. 22. 2; M.U. II. 2. 4-
In Buddhtsm all virtues are said to be centred in apramiida (Pili 
appamiido). Keenness is the way of eternal life and slackness the way 
of death. appatnlido amatapadam, pamadv maccuno padam. Dhamma· 
pada 2I, 

prabhavapyayau: comes and goes. 
. Vi~<ll!t keenness is nec:essary in Yoga, as it comes and goes. 
Janan~paya-dharmakai_J. S. prat;kfanapayaSautaya avadhiinam 
apek§Uam. R. If we are careful we will acquire it; if we are 
careless we will lose it. Mind is liable to fluctuatiog and therefore wti 
should be extremely careful. 
. It is sometimes interpreted as 'beginning and end.' 'The world 
~mks down in Yoga and again is created afresh,' says Deussen. This 
ts later Pataiijala Yoga. 
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THE SELF AS EXISTENT 

12. naiva vaca na manasa praptum Sakyo na ca~u~a. 
astiti brU'vato'nyatra katham tad upalabhyate. 

II. 3- l4 

12. Not by speech, not by mind, not by sight can he be 
apprehended. How can he be comprehended except by him 
who says, 'He is'? 

He can be comprehended only by those who affirm that 'He is.' 
The self as the knowing subject can never become an object. 

It can be realised through Yoga. While He transcends the ordinary 
means of apprehension, He can be immediately experienced through 
Yoga, and for such apprehension faith in His existence is an indis· 
pensable condition. The conviction of the reality of that which is 
sought is the prerequisite. 

Commenting on this verse, S argues that the Supreme Brahman 
who is conceived as the source of the universe must be regarded as 
existent. We cannot conceive of the world as produced from nothing. 
The world effect must have an existent cause. 

We can at least reasonably say of God that He is. Cp. Epistle to 
the Hebrews~ 'He that cometh to God must believe that He is.' 
Cp. St. Bernard: 'Who is God? I can think of no better answer than, 
He who is. Nothing is more appropriate to the eternity which God is. 
If you call God good, or great or blessed, or wise or anything else 
of this sort, it is included in these words, namely, He is.' 

13. astity evopalabdhavyas tattva-bhavena cobhayo!J, 
astity evopalabdhasya tattva·bhaval;t prasidati. 

13. He should be apprehended only as existent and then in 
his real nature-in both ways. When He is apprehended as 
existent, his real nature becomes clear (later on). 

The primary assertion that can be made of the Self is the declaration 
of existence, pure and simple. 
ubhayo~: in both ways. In the conditioned and the unconditioned 
ways: sopadhika-nirupiidhikayo~. S. . 

Rational faith in the existence of Brahman leads on to spuitual 
experience in which His nature is revealed to and understood by the 
believer. 

In this section, the author speaks to us of the discipline of Yoga 
by which man's whole being is unified and concentrated on the 
realization of the highest Being who is also the inner and real self. 

14. yada sarve pramucyante ktimti ye'sya h_rdi Srita!J, 
atka martyo'm_rlo bhavaty atra brahma samaSnute. 

14. When all desires that dwell within the human heart are 

II. 3- IJ. KaJ,ha Upani~ad 

cast away, then a mortal becomes immortal and (even) here 
he attaineth to Brahman. 

. ~en self-~king_ desire, ignorance and doubt disappear, the 
VISIOn of God lS attained. The Upani!]ad treats fellowship with God 
as the consummation of spiritual experience. 

15. yada sarve prabhidyante hrdayasyeha granthayal;, 
atha martyo' mrto bhavaty etavad anuSasanam. 

15. When all the knots that fetter here the heart are cut 
asunder, then a mortal becomes immortal. Thus far is the 
teaching. 

~tcivad anuSiisanam: thus far is the teaching. The original Upanisad 
It was felt, ended with I. 3- 17. These words seem to mark the end of 
the enlarged Upani~d. The remaining verses seem to be a still 
later addition. 

16. Satam. ~ika . ca hrdayasya na¢yas tasdm mUrdhiinam 
abhJnt{JsrtaJka: 

tayordhvam tiyann amrtatvam eti, ViFJatiti anyd utkramane 
bhavanti. · 

16. A hundred and one are the arteries of the heart; one 
of them leads up to the ~rown of the head. Going upward 
~hrough that, one becomes Immortal; the others serve for going 
m various other directions. 

See C.U. VIII. 6. 6, where it is said that if a man has lived the 
disciplined life of a student and so 'fo~nd the self,' then at the time 
of death, his soul, dwell~ in _th_e heart, will pass upward by an 
artery known as SU§Umna (Ma1tn VI. 21), to an aperture in the 
crown of t_he ~I k~o~ as the brahma-randhra or vidrti, by which 
at the begmrung of hfe 1t first entered. For there the soul rises by the 
sun's rays to the sun which is a door-way to the Brahmi world to 
those who know and a stopping-place for those who do not know. 
The other ways lead the unliberated to re-embodiment. 

17. ailgusthamtitral;t puru~o'ntaratma sada jananam hrdaye 
sannivi#al;t · 

ta"! sv_ac ~harirtit pravrhen muiijad ive~ikarh dhairyetta: 
tam vrdyac chukram amrtam tam vidyac chukram amrtam 

iti. . 
IJ. The person of the size of a thumb, the inner self, abides 

always in the hearts of men. Him one should draw out with 
firmness, from the body, as (one may do) the wind from the 
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reed. Him one should know as the pure, the inunortal, yea, 
Him one should know as the pure, the immortal. 

dlwiryetJ.Q: with firmness, apramadena. S. with courage, with intel
lectual strength. jiiina-kauSalena. R. 

18. mrtyu-proktiitn nacikdo'tha labdhvii vidyiim etiim yoga
vidMm ca krtsnam, 

brahmapriipto. virajo 'bhitd vim.rtyur anyopy evam yo v·id 
adhyiitmam eva. 

r8. Then Naciketas, having gained this knowledge declared 
by Death and t);le whole rule of Yoga, attained Brahman and 
became freed from passion and from death. And so may any 
other who knows this in regard to the self. 

PRASNA UPAN1$AD 

. The ~raSna UJ:anif;ad belongs to the Atharva Veda and has 
s~ ~boos de~ with six questions put to a sage by his 
disciples who were mtent on knowing the nature of the ultimate 
cause: the power of aum, the relation of the Supreme to the 
~nstituents of the w?rld. The Upani~d is so called as it deals 
With praSna or queshon. 

I 


